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’ FOREWORD

In the following pages an attempt has been
made to frace the lI)~lindu Samskaras through
their origin and development. They have a long
and varied past, Many of them go back to a
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
Brahmags, the Grhyasatras, the Dharmasitras,
the Smrtis:- and the later treatises, But as these;
works were intended to be manuals or codes for a'
particular time and locality, they do not preseat
the Surhskiras in thier historical evolution. So
sn endeavour has beem made here to link and
piece’, together these scattered materials into a
comprehensive whole and to supply a historical
perspective for thier pro;cr understanding.
or doing so not merely chronological sequence
is traced but the comnection between various
changes is 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 Sarhskiras in order to produce thg
desired effects, ’
The Sarhskdras are, in a fact, expressive anmd
mbolio performances, They also contain
glmtio utterances and theological gestum.'w‘
Without an inkling into these aspects of the
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Samskiras they appear as fanciful puerile pranks.
In order to make them intelligible, the symbols
are unfolded and explained and suggestions are
made more articulate, This has Leen done without
overrationalising. The Samskaras give expression
to aspirations and ideals of the Hindus, They]
are brought out whereever found

Many constituents of the Samskaras were
meant to be means of intercourse with, and
influence upon, spritual beings that were Llelieved
to guide and interfere with the course of human
sotions. 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 analysed and their knowledge
of the arts of lifo shown. As the aim of the
Samakaras was to nsecure the welfare of the
recipient and to develop his personality, every
contrivance towards the same is pointed out.

All the rites, ceremonies and customs, that
for m the Samskiras, are, more or less, universsal.
They have all a recognized place in ancient
eultures and they are still represented within the
limits of modern religions. 8o, in order to
make the historical development of the Samhskaras
more comprehensible, parallels in other religions
are rof to whereever possible.

Many people, looking at the Sarhskaras from
the modern practical point of view, regard them
as rediculous and meaningless. But fow, who
will care to uoderstand the general primciplel
of ancient religions, will ever think them so.
They will also find that their knowledege is mot
mmus to the common stock of hum

erest. The sacramental beliefs and practices

% 2
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far from being an irrational priest-craft are
consistent and logical in a high degree, though
working under a mental condition which was
different from what it is to-day.

/ As regards the intrinsic merits of the study
of the Samhskaras, it has been made clear that
these had practical utility and intention
when and whereever they originated, though they,
Bmow, appear obscure and purposeless for they
kave been carried on, without adaptation, imto
a8 mnew state of society where their original
sense i8 lost. Therefore, a study of the Sarhskéras
formg an important part of investigatiom into|
the origin and development of civilization

For treatment in the pregent thesis, onmly
those Smirta Samiskiras are taken which were
performed ‘st the various epochs wn the life of!
an individual from conception to crematorium.j
Their theatre was the home, their chief actor the
householder and the presiding deity the domestio
Fire, by the side of which they were staged;
The Srauta sacrifices, for the performance of which!
the administration of priests was required, the
Yajamana being a passive agent, are excluded
from the list of the Sarhskaras. They being
Kamya (optional ) ceremonies, were not binding
on @very individual, and so they do not come,
under the Samskaras proper, which were
compulsory,

L whole work can bLe divided into two
parts. Inthe first part, sources of inquiry, the
meaning and the pumber of tne Sarskaras,
the purpose of the Samskaras and the
comstituents of the Samskaras are discussed
.in  their historical growth, In the second
‘part: of the work the emtire Sarhékires are
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Ero‘lfeq under the following heads and the
conelurions are given in the enmd:

1. The Pre-natal Samskiras

2. The Samskaras of Childhood

3 The Educational Samskaras

4. The Marriage Samskara

5. The Fuaneral Ceremonies.

While dealing with a particular Sarhskéra,
first its origin is teaced and then its
subsequent development di-cussed. The creative

riod of the Sim.kaias has passel away,

any of them, eg the pre-natal Sarhskaras
and a few of the childhood are not geverally
performed at present; so, they have become 8
thing of the past The rest are performed by
orthodox families only and, here too, In &
distorted form  The only current Simskaras
are the Upanayana ( Instiation ), not performed
by all the twice-born to-day, the Vivaha
( Marriage Ceremonies ) and the  Antyesti
( Funeral Ceremones The revival of .the
Samskaras, by reform societies line the Arya-
Samaja is very recent, hut times do not seem
to bs propitious for such attempts.

As the Samskaras mclude many essential’
preliminary considerations and ceremonies relatiag
to social rules, taboos, restraints and observances
and, as they are we!i recognized by authoritative
works, they have found tneir proper place inm
the treatment of the suhject. In the ead the
ritual proper i8 described  with  possible
interpretations and significance thereof.

This work was orginally writtea as a
thesis, which was approved by the Baparas
Hindu University for the degree of Dooctor
of Letters in 1936, It could mot be sent Lo,
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the press earlier for various reasoms, 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 improvememt of 'thé
original work. ‘ < - Rl
It is a pleasent daty of the .author
to acknowledge his deep gratitude to Dr, A'S.
[Altekar, M. A, LL. B, D.Litt, Heid ‘of the
Department of Ancient Indian History. and
Culture, Banaras Hijndu University.  upder
whom he worked as a Research . Scholar sad
whose learned guidence and help were available
at all"times. He also owes grateftl thadks
to Dr R 8. Tripathi, M. A, Ph D,=Head . of
the Department of History, Banarss Hindu
University, who readily offered many valuable
suggestions. on various topics im this work,
His indebtedness to individual adthors is-
acknowledged in the foot-notes The
is deeply indebted to Pt. Nagesh Upadhyzya;
M. A, the Proprietor of the Vikram Paoghan
Press, Banaras, and his staff for underfaking
the publication of this work in the wmidst’ of
their multifarious and pressing -duties. .‘His
thanks are dne to Shri Nemi Kumar, B. A. for
taking great pains in preparing the Tndex
of this work. The author, more than any body
else, is concious of many defects and ~blemishes,
sgecially typographical, which have crept into
the book, For these he ocraves the indulzeace
of the reader,

Banaras Hindu Univarsity

Rim-navami, Vikeama Santvat 2006 | R.B Panday
Maxph, 1049,
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CHAP'TER 1
THE SOURCES OF INQUIRY.
l. Introductory

The Grhyasutras, the oldest manuals of the
Hindu Samskaras, do not eite their authorities
as the Dharmasutras do for their contents. The
cause of this silence 15 that the Samskarasy”
mostly heing domestiv rites and ceremonies, were
based more on precedent and popular traditional,
usages than on any definite written code. The
Dharmasiitras, the Smrtis and the mediaeval
treatises produce auhorities on Dharma or Law,
Loth 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 also ignored by them.

2. The Vedas

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

¥ qine alger w gl O (0 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 painted in it is Dy no means
complete, as it contains hymns used by the priests in
the sacrifices to high gods, we catch glimpses of
popular religion at several places, Moreover, there
are a few specific hymns that are particularly
concerned with popular rites and ceremonies, The
wedding,® the fuperal* and the conception® are
narrated in them. The parrations or descriptions
may not be r.tualistically exact buat they are
historically approximate. The later-day Samskaras,
the Vivaha, the Antye;ti and tte Garbhadhana
were direct descendants of these hymns. Then, there
are those hymns of the Rgveda that are of general
applicability in the sacramental rituals. They -are
recited at different occasions, which show that
they were not originally composed fon a particular
Samskara. But their connection with popular
ceremonies cannot be denied altogether. Agaim,

2. AP DS,i.1.1-2; V. D, 8.i. 4. 5.
3. X. 85,

4. X, 14, 16, 18.

5. 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
Samska.ras it must be confessed that the Rgvedic
hymn-. do not contain positive rules. They, contain
many incidental references which throw light on
the Samskaras. In fact, the Vedic hymns were
composed under inspirations for invoking the
-holp of gods in events, public and private, that
immediately interested the Vedic people. There are
invocations reliting to a life of hundred years with
children and grand children, se ‘uring wives, chiidren
and other domestic articles,” and the destruction
of the demon who kills offsprings,® These and

sunilar references have a great correspondence with
the Samkaras that were performed at the various
important occasions in the life of 8 man. Besides,
vthere are other references in the Rgveda that bear
on the social aspects of the Samskaras. For
example, it was difficult to secure a husband for a
’ brotherless girl/ “Like a woman growing old in

~-

6. Fathoy weg) erfader amr avaw Wed oA 1
TR sy famdy warfog o A areqr ORwargei=aY: | R. V. i. 89. 9
7. Ibid. iX 67. 9. 11. V111, 35. 10. X. 183.

3R V, X 162
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her parents’ house etc.”® Different forms of
marriages are also hinted at. YThe purchase of a
bride ( Asura marriage ) was prevalent in the
Rgvedic perioddThe Vasistha-Dharmasitra® 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,”*#
The Rgveda'® praises the stage of a student.

The Samveda almost entirely borrowed from
the Rgveda, supplies hardly any material worth
the name for the history of the Samskaras. It is
mainly intersting for its tupe, It was sung at,
great sacrifces and other auspicious occasions, e. g!
marriage etc. The Varaha-Grhyasfitra presecribes
Vidana and Gédna ( music) as a part of the
marriage ceremonies, But as regards the form of
the Samskaras, the Samaveda 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 arg

9. wrmvgfey fo: e gt savarg SeaeaiRd Wi | bid. i, 17.7,
10. Ibid. L 36. 37.

11. Ibid. i. 11./12.

12. ay et qegden e @t Anf aadodfey 1 1bid, X. 27. 12,
13 Ibid. X. 109. 5,
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fixed, which were used by the Adhvaryu and his
assistants in the performance of the great
sacrifices, But the Yajurveda is concerned with the
Sranta ssacrifices only. 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 Sambhitas,
the Atharvaveda is rich in information about
opular religion, rites and ceremonies. Alere we -
et mantras for almost every end of human life
The wedding'® and the funeral’® hymns a1e more
elaborated in the Atharvaveda than 1n the
Rgveda . To the praise of the Vedic Brahmachari
& full bymn is devoted.*” The act of ccnception has
found mention in a larger number of hymns than
in the Rgveda.’® In the book XVIII of the
Atharvaveds there are prayers for long life that are
called Ayusyakarm®ni, ‘‘hymns achieving long
life.” "These prayers were used chiefly at domestic

14, vi. 15.

15, A. V. xiv. 1, 2

16. Ibid X Viii. 14
17, Ibid, Xi, 5.

18. Ibid. iit..23; V1. 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 inditferent lovers
and unresponsive sweethearts, benedictions upon
the bride were offered, conception was accelerated
and the birth of a male child effected. These hymuns
have also got prayers for the protection of the
pregnant woman,'® the unborn and the new-born
child, and so on.YConsidering this popular
character of the Atharvaveda, Ridgeway concludes
that it is not a record of the Avvan religion but

_represents the beliefs of the aborginal jeople. This
view cannot be accepted. It is just possible that the
Indo-Aryans assimilated many non-Aryan clemeats
in their religion, but the lower strata of the Aryan
community were not less 1nterested in the lower
side of religion than the non-Aryan population. The
Atharvaveda reflects the faith and rites of the
common people rather than the highly specialized
religion of the priests. /

8. The Brahmanas

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

19-‘ Ac V- Vi. b-
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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 »f the purpose
and meaning of the sacrificial acts, They contdin
many discussions oo the sacrifices,” give
interpretations of Vedic hymas, trace etymology
of words and try to o'iplam symbols But the
Brahmanas are mostly occupied with the Srauta
sacrifices that were the supreme reliyious concern
of the time, In them, however, we get sporadic
references that supply some data for constructing
the history of the Samskaras. A fragmentary
account of the Upanayany is found ia the (Gropitha
Brahmana.?? The Satapatha’® gives a different
account of it and the word “Brahmacharya” used
here donotes tha coadition of tha life of a student.
The word ‘Antevasin’ (living with a 4eacher ) in
thesense ofa student is used both by the Satapatha?3
and the Aitareya®*Brahmanas. Ajina ‘the deer-skin’
is mentioned in the Sata’patha—Bré.hmar_m.”
Godana ceremonies are described in the same
Brahmapa. R:cognition of marriage within the

20. Dramas aud the Dramatic Dances of non-European
Races p, 122.

21.i. 2. 1-8.

22X 3 3 1.

23,v.1 5.17

24.iii. 2.6

25.v.2.121,
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third or the fourth degree is also found in it.""ﬁe
Tandya-Brahmana mentions the Vratyas/Aud the
Vratyastoma sacrifices through which they were
recleimed to the:Aryan community. The Satapatha-
Brahmanpa, 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 Lthe Brahmanas e.g. on the Upanayana,®® the
wnitiation of a pupil, on the daily Vedic Study*?°
and on the death |ceremonies or the raising of the
mound.”

4. The Aranyakas and th? Upanisads.

The Aranyakas and the Upanisads are mainly
concerned with philosophical subjects and do not
condescent! to deal with rituals, But the Vedic
sacrifices and rituals were still very popular in their
times and they have found mention, here and there,
in them. From the point of view of the Samskaras,
the Taittiriya, Aranyaka is important/From it we
learn that - ﬂa’w marriages?® were general, as
unmarried pregnant girls were looked upon as
sinfulj The Brahwayajfia or the Daily Study is

26. iii, 1. 2. 5, 6.

27.1.8.3.6.

28. Xi. 5 4.

29. §. P. Br. X1, 5. 6.

30. Wid. Xiii.

31. oy wraftelrg Wiy & 2 fawe 1 i 27,
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praised.’* The sixth chapter called “Pare” gives the
Mantras required for the Pitrmedha, ‘the buraning
of the dead’.

In the Upani;ads we have many references
relating to the Upanayana-Samskara, The theory of
the four Aéramas seems to have been established,
The Brahmachéarin 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 approach a teacher for
this purpose.®* Admssion of astudent to theguru is
described 1n the Chandogya-Upanisad.”* The
108trictions on the teaching are found in the
Maitrayni-Upanisad, 1n the dialogue of Brihadratha
and Sakiyana which runs thus® “This knowledge
should not be _imparted to a sceptic and so om.’??
The usual period of Brahmacharya is mentioned in
the Chandog)a-Upanigad.3® In the Brhadaranyaka.~
Upanisad,®* t 10 sacred Gayatri Mantza is esoterically
explained. Many practical instructfons of very
bigh value are given in the Taittiriya-Upanisad,3®

32, tud. 1 9

33. Wrwdeg & afwden srwidy faa frfRar sy el
y cnéu v 14,1,
v

35 WEAWITFASTMY A |1 Ll Qaft aw W | Chap. 1,
36. Vi. 1. 2
37, v 15.
384,11
2
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such as those to the student wholeaves his college,
As regards marriage, polvgamy was possible
as shown by the case of Yajiavalkya and his two
wives. arly marriage is referred ton the Chindogya-
Upanisad.”’ , Here Atiki wife 15 wentioned. Tha
word is explained by later writers as a wife married
when she was very voung. It was, however, derided,
The same Upanisad'® contain many references
to the system of naming., In the Brhadaranyaka-

panisad’? 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 1s mentioned 1n the Chandogya-Upanisad.

5. The Ritual Literature proper.

The first systematic treatment of the Vedic
sacrifices and domestic rites ts found 1n the Siairav’
literaturs. The Srautasiitras contain directions for
the layiug of the sacred sacrifizial fire, for the
Agnibotra,the Dar§apaurnamasya, the Chaturmasya,
the Pasuyaga and the great Agdvamedha, the
Rajasiya 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 Grhyasiitras that we find directions for
all sorts of usages, ceremonies, rites, customs and

39.i. 10. 1,
40. v. 15

ﬂi. Vi. 5.
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sacrifices, the performance and olservance of which
were binding on the Hindu householder. Among
these are found the Sarmskaras that were performed
from the moment when the individual was
conceived in the womb till the hour of his death.
apd even further through the funeral ceremonies.
he Grhyasitras generally bezin with the Vivaha,
‘marriage ceremonies’ Lend go on describing the
Garbhadhana, the Pumsavana,the Simantonnayana,
the Jatakarma, the Namakarana, the Niskrautana,
the Annaprasana, the Chiidakarma 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
Samskara and lay {own Mantras and formula to be
recited at different stages of a particular Samskara.
Many Grihyasiitras omit the funeral ceremonies,
as it was regarded inauspicious and was described in
soparate  Pari§istas or addenda and the
Pitrmedhagatzas, The ritualaspects of the Samskaras
are emphasised and minuntely described in the
Grhyasitras, Their sociul sides are simply hianted
al. or briefly described. The Grhyasitras belonged
to the different Vedic schools; so, in matters of
details, they diﬂ‘ft from one another to some extent.

There are other branches «f the ritual literature
which, though of later date, should be classed with
the Grhyasitras, These are various Kalpas, the Par~
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idistas, the Karikas, the Prayogasand the Paddhatis.
The Sraddhakalpast: and the Pitrmedhasitras,
which contain rules for funeral ceremonies and
,ancestral sacrifices follow many ofthe Grhyasitras,
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
Grhyasiitras. Other works on the Samskars are the
the Prayogas, “practical handworks”, the Paddhatis
“outlines”, and the Karikas, “versified presentations
jof rituals”. These works supplement the Grhyasiitras
'and introduce new materials in 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 TTpanyana the funeral ete
There is & continuous stream of the ritual literature
from the most ancient period np to the present
time

g, Tne Dharmastitras

The Dharmasitras are gjosely connected with
the Grhyasiitras, and they were perhaps written in_
continnation with them, By “Dharma” the Hindus
mean ‘right, duty, law’and also ‘religious custom aud,

42. The most impotant of then are the graw, the svams, the

whrs, the Query, the e, the damw and the foaid
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usage.” “So, at many places the contents of the
Dharmasiitras and the Grhyasitras uvverlap 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 Aéramas ( stages of life ). It is under the
Agrama-Dharmas that the rules about the
Upanayapa and the Vivaha are given exhaustively.
They also contain rules about the Samavartana, the
Upakarma, the Anadhyayas, Asaucha, the Sraddhas
and the Madhuparkas. They take up and develop the
social agpects of the Samskaras that were simply
suggested in the Grhyasutras,

7. The - Smriis.

\Jhe Smrtis represent a later and a more
systematic development of the Dharmasitras.
Like the Dharmasiitras, they are also mainly
concerned with the social conduct of men rather
than with ritualg/ Their contents can be classified
under three heads, Achara, Vyavahara an
PrﬁyaéchittaJ Uuder the first head the Samiskaras
are mentioned and the rules regulating them are
given, The most exhaustively treated Samkiras are
the Upanayana and the Vivaha, as they inaugarated
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the first and the second stages of the life of an
individual. The Pancha-mahiyajiias or ‘five great
gacrifices’ alsofigure very prominently in the Smrtis.
Manu*? gives a very important place to them and
describes them at length, The Smrtis also offer us
a mass of information about prayers and sacrifices,
honsehold duties, eschatalogy, funeral ceremoniesand |
sacrifices to the dead. We find in thewmn discussions
on the right of performing the “amskaras, minor
[ceremonies and rites, the worship of new Pauranika
deities at various occasions in lhife, all unknown
to the Grhyasitras and the Dharmasitras. Not
all the Smrtis deal with the Samskaras. Some,
like the Narada-Smrtiare entirely devoted to
Vyavahara or Law, while others like the Paradara,
aregiven to the prescription of Praya$chittas, Under
the Prayaschitta, however, ceremonial impurity
due to birth and death are described. The main
features of thc Smrtis, as regards the Samskaras,
are that they mark the transition from the Vedic to
Smarta and Pauranika Hinduism, They omit almost
all the Vedic sacrifices and introduce new types
of worship_and ceremonies VGreater restrictions are
placed on social sides of the Samskaras, e.g , the total
rejection of intercaste marriages in thelatest Smrtift'/*

8. The E pics £
The epic literature algo gives some information

43, iii, 67-73,
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about the Samskaras. The Brahmanas, who were
the custodians of literature, utilized {he epics, as
they became popular, for propagation of their
culture and religion, So, many religious and
ceremonial elements which did not originally belong
to it, entered the huge hody of the Mahabharata
and it hecamea reference hook for the Hindu religion.
The Mahabhirata was regarded asa Samhita as early
ag hefore the fifth century A.D,** Protuscquotations
from the Mahabharata are found in the
commentaries and the treatises, bearing on the
varions topics of the Samskuias, ' *“Bhara te’’orin the
Mahabharata” is an oftused phrase 1n the treatises
on the Dharmasastra, Moreover, there is a close
relation between the Mahibharta and the Smrtis.
The Manusmrti and the Mahabharta possess many
cammon yerses, TheVrddha Gautama,**the Brhaspati
and the Yama-Smrtis originally formed part of the
Mahabharta. The Raimayana and other epics like the

Raghuvaméa, the Kumarasambhava, and the plays
~ likethe Uttara-Ramacharita su pply apt 1llustrations
elucidating many tangled pointsinthe Samskaras
9. The Purinas

The Puranas are not less important than the
epics for the ntudy of the Samkaras. Their influence

44. Biihler and Kicste, contrib. 1o the history of the
Mauhabhrata. Siteungsher wien 1892, 427,

435, Cf, VMS; 8, C. ete,

46, The Dharmaggstra-Saghgraha, Calcutta, 1876, vol. 2.
497635, Cf. Islampurkar 1, c, Preface notes 6-9,
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on the Dharmaéastra literature is considerable,
Exen the earliest Dharmasfitras bear witness to
the popularity of the Puranas which they often
quote. They are in many ways connected with the
Smrtis. The Apastamba-Dharmasitra*’ refers
specially to the Bhavisya-Puranpa.*® Calaud, while
writing on Sraddha, traced close relation between
the Markandeya-Purana and the Gautama-Smrti,
the Vignudharm-ottara-Purina and the Vispusmrti,
the Chaturviméati-Purana and the Manava-Sraddha-
Kalpa, the Kiirma-Purana and the U$anas-Smrti,
aad the Brahma-puraina and the rites of the
Kathas, We also come across identical descriptions
of many topics relatinz to the Samskaras in the
Smrtis and the Purapas. Thus, the Sraddbakalpa
of the Yajiiavalkya-Smrti is the sameas given in the
Agniand the Garuda Puranas. Long passages from
the first three chapters of the Manasmrti are
borrowed by the Bbavisya-Purdapa. The Laghu-
Harlta-Smrti is nothing but an extract from the
Narasithha-Purana.

“he Purapas deal with ceremonies, customs an@
usages and fasts and feasts of the Hindus and thus
throw light on many parts of the BSamskéras..
Astrological considerations that played an important
partin the SBarhskarasare developedin the Purdnas.,

47’ LPI DC s. il 24' 6'
- 48 Altind Abnencuit. 68, 79, 118,
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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.*® /Ths
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
:Kdit.ya-Purﬁr,la.s.f/‘ e

10 The Commentaries

The commentaries on the existing Gyhyasdtras,
the Dharmasitras and the Smrtis also give further
and later information about the Samskaras. Though
they propose to explain and expound the ancient
texts, they do some thing more. “YThey not oaly
explain, but they snpplement and restrict also. Thus
they reflect a new state of society where many of the
old provisions of the Dharmaéastra had become
out of date, and new onmes were urgently meeded,
They were able to do so by means of ingenious
interpretations, extention, restrictions and
overrnling. Really speaking the commentators ave
more important than the texts,as the Hindus of

4‘9- Quoi;ed in VMS. VO’. I .
30 shepsy: gRewrw feady degTan '
sogaRt 77 w sl awd’ fgmiafi:n Quoted ia N.§, p,
#61.
51. On Kalivarjya quoted in the CVC, and the N.§, g 262,
8
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the different provinces follow the particular
Rommentary prevalent in them. Modern Pandits
reject even sacred authorities if theyare not quoted
by the mmmentators.'/'

11, The Mediaeval Treitises.

The Nibandhas or the mediaeval treatises gave a
new orientation to the Sariskaras, the Grhyasitras
and the Dharmasutras belonged to different Vedic
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 Nibandhas are huge compilations
from ancient sources on various topics of Dharma.
The Sarskaras are treated under separate section
allotted to thom and called Samskara-kanda®?*
Samskara-Prakada®® etc. Many ancient and out of
date Bamskaras are also repeated in them. The texts
are arranged according to the convenient opinions
of the writers. They pay hardly any attention to the
chronological differences and try to ratiomslize ths
ancient texts in theirown way. Different Nibandhas
are current in different provinces, So they comtain
divergent opinions on the same topies.

52. In 8.C,
ﬁt lﬂ VM-
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12, The Customs R
N

“JCustoms have been recognized from the very
beginning as a source of the Hindu Dharma; The
Gautama, the Baudhiyana, the Apastamba and the
Vasistha Dharmasiitras and the Manu and ,the
Yijiiavalkya=Smrtis all include customs in the
lists of their authorities.”* But no branch of the
Hindu Dharma is more based on customs than the
Samiskaras that originated from popular beliefs and
usages, and developed indepeadently without any
stateinterference. The Grhyastuitras generally refer to
thecustoms of one’s own family in the performnce 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 Samskaras,
The Asvalayana Grhyasitras®® while laying down
rules about the Vivaha Samskira says,mche customs
and usages of different provinces and villages are
high and low, thatis 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 bappy
and joyous occasions like marriage, birth ete,

%4, See Ante pp 1 & 2
55 W WRETETR! FATW] ROTTRTTN arg ral wetem | xe
wimmu i, 5.1
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ed:}o the taste and refinement of the people’
.ooncerned. In the funeral ceremonies Apastamba®®

“vofers to the authority of ladies in particular as

they are the most conservative elements in society.
Baudhiyana,®” on Aéaucha, says, “In tho rest the
people should be referred to,” for the funeral
peremonies were closely connected with local
beliets and superstitions, Thus, not written in a
code book, customs wers 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 Deddchiras
or customs prevalent in a particular provinoce, e.g.
marrying the daughter of a maternal uncle in the
South, which is generally prohibited elsewhers,®®
The second group includes the Kulacharas or the
hmdy customs, for example, the keeping of sacyed
knot or Sikha was determined by the Pravara of
a man.’® lhe last gromp coincides with the
Jatyhchiras or customs current in a caste, for
instapoe, the Riksasa and the Gandharva forms of

56.m faw: wg: @y | Ap. D.S. 66,

57. Weisaret Siwr gl ¢ B. P, 8.

58.B.D. 8. i 1. 17
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marriages were, on the whole, not desirable, Yet
they were recommended for the Ksatriyas,®®

18. Indo-Iranian, Indo-European and Semitie
Sources,

The sources of information about the Hindua
Samskaras are not exhausted with the Indian
literature and customs. A few Samskaras, aad
many coastituents 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 the Vedic
religion and Parsism still preserves a few
sacraments akin to the Hindu Sarhskaras, e.g. the
birth ceremonies, the first eating of food and the
initiation ceremonies, The worship of fire and the
cult of sacrifice were common to Hindunism and
Parsism both. The Greek and the Roman religions
were also sacrificial and their rituals, in many
reapects, resembled the Hindu Sarmskdras. For
example, the marraige ceremonies of the Greeks
were similar to those of the Hindus in their broad
out-lines, For studying the Hindu Samskéras the
knowledge of these religions supplies a proper
pexspective.

B0 ML 5, 7,23, 24
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The religious ceremonies being universal in
ancient times, we find many parallel rites im
non-Indo-European races also. Semitic religions
have many sacraments of very old origin which ara
performed at important occasions in the life of a
man. The Christian sacraments evolved from
Semitic sources, though later 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
etc, 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 highly 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 wery
approximately their respective rites. Wintermitz®? .
calls the wedding hymn “a narrative ballad,” Bat
even if we grant that it was so, we cannot demy
that the narrating poet mpst have tried to be trus
to roslity as far as it was possible. The thsory

61. AHistory of Indian literature, vol. 1. p, 154,
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also that the Vedic hymns were poetic ontpourings
of heart and had no connection with rituals, doss
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, however, for
exaggeration and fancy, we get the mental picture
of & people who beieved in the miraculous
efficacy of sacrificos and rituals. Ritualistic

: details fonnd in the Brahmanas have been utilized

and amplified by the later literature, the Sitras. So,
there is hardly any doubt that these details are
trust worthy for their times. In the ritual literature
projer 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 fabrications; rather he
maialy drew on common practices, though he gave
a polish and supplied a rationale to them. Had
these rituals not been popular in their origin, they
cowld not have become so universal and lasting. We
bave mostly relied on this class of literature while
describing the Samskaras. The Dharmasatras
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and the Swmrtis that prescribe the rulés and
regulations are not so natural to the Samskiras
&s the Grhyasiitras. In them there was much idesl
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 Dharmastitras
and the Smrtis were not closely connected with
any Vedic School and they were followed
universally, So, in the present thesis their rules
and regulations have beem  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 back in the past under different
circumstances, Their interpretations, howerver, of
amcient texts cannmot be accepted for every time
as they try to show.



: CHAPTER It

THE MEANING AND THE NUMBER OF THE
SAMSKARAS.

d. The Meaning of the word *Samskara’.

The word Samskara 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 act in general,
Sarhskara does not mean “mgre outward religious/
rite, polite observances, empty form, stately usage,
formalitios 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 & body of usages characteristic of a church,”? A
better approach to the rendering of Sarskara in
English is made by the word sacrament which
menns *religious ceremony or act regarded as
‘outward and visible sign of inward and spiritual

1. The Oxford Dictionady, under the word, ‘Ceremony’”
~ 2 Ibid  nnder the word, ‘Rite’

’ *
a
F
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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.
Sacrament also means confirmation of some
promise or oath; things of mysterious sigaificance,
sacred influence and symbol. * Thus it overlaps
many other religious spheres which, in the Sanskrit
literature, are covered by “Suddhi, purification,*
Prayascitta, ‘ atonement;” Vratas, “vows” etc.
Samskara is derived from the Sanskrit root
Semkrghafl and is used in a variety of ways. The
Mimamsakas® mean Dby it the ceremonious
purification of sacrificial materials, The Advaita
Vedantists® regard it the false attribution of
physical action to the soul. The Naiyayikas use it -
in the sense of self-reproductive quality or faculty
wfnmpresswn recognised by the Vaisesikas as one of
‘the twentyfour gunas. In the classical Sanskrit
literature the word Samskara is used in a very
wide sense:—in the sense of education, cultivation,
training;® refinement, perfection and grsmmatic

% 3. tb.d. under the word, *Sacrament.’
4. Ngufensqdend wpy ghodfaf ored: « Vichaspatysr’
‘ tghadabhidhina V. p, 5188.
C S e G sl efonfn B
meonAy ¢ Ibid.
6 fret desnfy Ay pas xiw v FYa% ey 1
Riagh, V. iii. 35.
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N

purity;” making perfect, refining, polishing;®
embelishment,  decoration and  ornament;*®
impression, form, ‘mould, operation, influence;®*
the faculty of 1ecollection, impression on the
mewmory;’” a purificatory rite, a sacred rite or
ceramony;** consecration, sanctification and
hallowing; idea, notion and conception; effect of
work, merit of action etc.!?

So we find that the word ‘*Samskara’ has got
its own pecuhar associations gathered round it
through its long history Tt means religious
purificatory rites and ceremonies for sanctifying
the body, mind and intellect of am individusl, sa
that he may become a full-fledged member of the
community, But the Hindu Samskaras also
combine a number of preliminary considerations
and rites and other accompanying regulations and
observances, all aiming at mot only the formal
purification of the body but at sanctifying,
impressing. refining and perfecting the entire
individuality of the recipient. The Samskaras with

7. dewneede fatr qdM @m @ qavw Rafaw The
Kumarasambhava, 1 28.
8. ggweeen gufys 0 ¢ Ragh V. 18
9 rrwrgeed ae T dewOTWd 1 The Sakuntald vil 23,
9a a7k qrwd wra: e A= A3 1 The Hitopadesa 1. 8.
10. desuwd mad agfl: ( The Tarkasamgraha.
11, wh whudesg v g W ey M. S0 26,
12 mmm:mnlhghv.i.m
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their paraphernalia were regarded as producing a,
pecaliar indefinable kind of merit for the man who
noderwent them.?® It was in this collective sense
that the word Samskara was used.

Though many of the Samskaras originated iu, or’
even befors, the Vedic period, as the ritualistically
specific hymns** of the Vedas indicate, the word
Sariskara’ does not occur 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 funeraletc,*$
The Mimarsakas'® used the word in the sense
of not purificatory rites concerning individuals
but in the semse of cleansing and purifying
pacrificial materials hefore they ~were offered
into fire,

5; The Eatent and Number of the Samskaras.

' (i) The Grhyasutras. The Samskaras, in the
sirict sense, fall within the jurisdiction of the
Gehyasitras, Buat here too we do not find the
word “Bamskara” used in its proper semse, They
too use the word in the sense of the MimdArmsakay

13 wwduREieR fafcafwmmisfaeahing, shewt:
- V.M.S. val.lp 132

14. see ante p. 2. footnotean

15. & Br. Xi-Xiv.

. lﬂm'mm%ﬂyw
fhe Vichasputyibihadabhidhiia Voi, ¥,

4
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and speak of the Pafica-bhisarmskiras®® and. the
Paka-Samskaras by which they mean sweeping,
eprinkling and purifying the sacrificial ground
and boiling or preparing food for sacrifice, The
hold of sacrifices on the sovial mind was great..
They classify the entire domestic rituals undecr
the names of different Sacrifices.®® The bodily
Saxhska.ms are mcluded in the list of the Paka-
lyaji aJﬁas 15,1° _ The - Paraskara-Grhyasitra divides
the Pika- -yajfigs into four classes, the huta, the
dhuta, the prahuta and the pragita. The Baudhayana-
Grhyasiitra classifies the Pakayajfias under seven
ds, the buta, the prahuta, the ahuta, the
Glagava, the baliharapa, the pratyavarohana and
the agtakahoma. It explains them as follows.
Where tho offerings “are thrown into_the fire it
is ca]led huta, This class includes the Samskaras
from the Vivaha (marrifg fge) to the Simantonnayana
(’hglr-pjlrtmg) Where, after making offerings
to the fire, presents are given to the Brahmams
and. _others _jt is _ called . prahuta,  This
group contains the Samskaras from the Jatakarms
( birth ceremonies ) to the Chaula (tonsure ).
That kind of sacrifices are called dhuts where
after mkmg afmmgs to the fire and_ presents_to
the Bmhma.ns, one meeim presants from ot,hm

17. AG .S, i S.ﬂPG-S ii2;G G 8,
1B LG K0 GS.i21 P GS. i45; 4.G 8 i.1.2
19. BGS. i L 112
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JThe Upanayana and the Samavartana Samskiras
are 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 including even
the bodily Samskaras were offered for their
propitiation.

In the Vaikhanasa-Smartasitras?® we find
a clearer distinction between the bodily Samskaras
and the sacrifices, that were performed at various
occasions to propitiate the gods. Here eighteen
bodily Sarhskaras ( Astadasa Samskarah Sarirah ),
from the Rtusaragamana (conception)to the Vivaha
( marriage ) are mentioned. Again, the same work
mentions the twenty-two sacrifices separately.®’
These sacrifices include the Paficamahayajias,
the seven Paka-sacrifices, the seven Havi-
sacrifices and the seven Soma sacrifices. Properly
speaking, these are not personal Samskaras but
daily and seasonal sacrifices

The Grhyasitras generally deal with the
bodily Samskaras beginning with Viviba and
ending with Samévartana. The majority of"
them  omit the funéral. Only a fow, eg. the

1 i,
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the Paraskara, A§valiyana and the Baudhdyana
describe it. The following are the numbers of
Samskaras dealt with in the Grhyasiitras. 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 (.S, Paraskara G.S, Baudhayana G.8.

1 1T1. I1T,
1. Vivaha vd. Vivaha 1. Vivaha
2. Garbhalambhana 27 Garbhidhana 2. Garbhadhana
3. Pumsavana 13" Pumsavana 3. Pumsavana
4, Simantonnayana 47 Simanto- 4. Simanta
nnayana
5, Jatakarma <. Jatakarma 5. Jatakarma

8, Namakarana 6. Nimakarapa 6. Namakaraga

7. Chudakarma . Nigkramapa 7. Upanis-
kramana

8. Annaprasana -8. Annaprasana 8. Annapradand
9. Upanayana  ®. Cudakarma 9. Chudakarma
10. Samavartana 30, Upanayana 10 Karnavedha
( Grhya Sesa )
11, Antyesti 1. Kedanta 11. Upanayana
32, Samavartdaa 12, Samavartana
13. Antyesti 18. Pitrmedha

{I) Varaha G. 8. (II) Vaikhanasa G. 8.
1. Jatakarma 1. Rtusamhgamana
2. Namakarapa 2. (Qarbhadhana
3. Dantodgamzm 3. Simanta
+. Atmaprisans &, Vispubali
6. Chadakarna 5. Jhtakarma
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(I) Variha G. S. (1) Vaikhanasa G. 8.
8. Upanayana 6. Utthana

¥7. Veda-Vratani 7. Namakarpa

8. Godana 8. Annapraéana
9. Samaiavartana 9. Pravasigamana
10. Vivaha 10. Pindavardlhana
11. Garbhidhana 11, Chaulaka

12, Purhsavana 12, Upanayana

13, Simantonnayana  13. Parayana

14, Vratabandhavisarga

15. Upakarma

18, Utsarjana

17. Saméavartany

18. Panigrahana
¢ ( ii ) The Dharmasttras. Being mostly occupied
with the Hindu laws and custom, not all thd
Dharmasiitras care to describe or enumerate the
Bamskaras. They contain rules alout the
Upanayana, Viviha, Upakarma, Utsarjana,
Anadhyayas and  Agancha. The Gautama-
Dharmasitra gives a list of altogether forty:
Samskaras with eight virtues of the soul
{Chatvarinéatsamsakarih Astan Atmagupih), »

1. Garbhadhana 2. Purhsavans.
3. Simantunnayan ¢. Jatakarma,
5. Nimakarana 8. Annaprifans
7./Chaula o 8. Upanayasa

942, Chatviri Veda=Vraténi 13, Suins
14, Sahadharma-chirini-Baihyogs
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15-19 Pafica-Mahayajfias 20-86 Astaka, Parvana,
Sraddha, Sravani,

Agrahayani, Chaitri,
Asvaynji-iti Sapta-
Pika-Yajiia-Sams-
thah
27-33 Agnyadheyam, 34 40 Agnistoma,
Agnihotram, Daréa- Atyagnistoma,
Paurpamasya, Uktha, Sodas,
Chaturmasya, VaJal)eya Atiratra,
Agrayanesti, Aptoryama-iti
Nirtdha-pasubandha, Sapt-Somayajiia-
Santrawani-iti Samsthah.
Sapta-Haviryajiia-
Samsthah

Here too we do not find a clear distinction
between the Samskaras proper and the sacrificese
All the domestic rites and many Srauta sacrifices
elaborately described in" the Brahmanas and the
Srautasitras, are placed with the Sarhskaras in
the above list, The word “Samskara™ is used in the
sense of religious rites in general, According to
Hari¢a,?® a later Smrti-writer, ,the gacrifices are
to be taken as the Daiva Samskaras and other
ceromonies, that were performed at the various
eccasions in the life of an individual, as the Brahma
Sarhskaras. Only the latter are to be taken as the
Samskaras in the proper sense, No doubt, indirectly

23. fafiw: dewly wale s 3 | miwdg el ags: ¢« HD.S,
b .
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the sacrifices were of pdrificatory nature,®+ but their
direct purpose was to propitiate gods at different
seasons, whereas the main object of the 8armskaras
proper was to sanctify the personality of the
recipient,?* Many of the sacrifices, e.g. Chaitri,
Advayuji were seasonal festivals that later on
crystallised into popular feasts and rejoicings./

(iityThe S8mytis., When the Smrtis arose, the
sacrificial religion and with them the Daiva
Sarhskiaras were on the wane. The Swrtis generally
mean by Sahskiras only those sacramental rites
that wére performed for sanctifying the persomality
of a® individual, though some of them include the
Pikayajfias also in their lists, According to
Manu?” the Smarta Samskaras or the -Samskaras
proper are thirteen, from conception to
death.s Beginning from the conception they are:

1. Garbbadbana 2. Pumhsavana
8. Simantonnayana 4, Jatakarma
6. Namadheya 6. Niskramana

7 Annaprifana 8, Chidakarma
9. Upsnayana or  10. Kedinta
Maufijibandhana
" 1. Bamavartan 12. Vivaha and
18. Smagina

24. wit gl avedw Sty mlfeent 1 B. G xylik 5
2. dGeswldwlieey M. S. ii. 66,
26, 100, & 16, 26, 29; i 14
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The YajHiavalkys Smrti?” also enumerates the
same Samskéras except the Kedanta which was
omitted from the list owing to the decline of the
Veodic studies and its confusion with the
Samavartana. The Gautama-Smrti?®, followiag
the tradition of its school, enumerates the forty
Sammskiras, thongh it does not seem oblivious
of the fact that thc Vedic sacrifices had fallen in
disuse and comsequently the Daiva Sarmskaras
were not regarded as the Samskaras proper. The
list of Angira?® contains twenty-five Samskiras.
Here the Pakayajnas are also emumerated ewith
the bodily 8amskaras wmentioned in Manu and
YijBavalkya, The later Smrtis supply the list of
Sixteem Samskaras. According to the Vydsa
Bmyti®® the  Samskdras are Garbhiadhina,
Pumhsavans, Simasts, Jatakarma Namakriyd,
Nigkrama, Annaprisana, Vapanakriya, Karnvedha,
Vratadeda, Vedinmbha Keganta, Snapa, Uavaha
Viv ihgg_mpumipnha and Tretagnisathgraha. In t!ns
list Karpavedha and the last two Samskaras
are added to the number given in Manu aad
Yéjhavalkys, This late addition was due to the
fact that Karpavedha was regarded as s Samskirs
only iater, originally being meant for decoration,

27.1. %,

28, il 2,

29. Quoted in YMS, vol. I,
0.4 1348, -
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Jiatikaroya®® also provides a list of sixteen
Sarhskaras, but he includes the Four Vows of the
Vedic study ‘instead of Vedarambha and 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, Jatakrnya 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 Brahma or Smarta
Samskaras from Garbhadhina to Viviha. So;
by Samskaras’ they mean only the bodily Samskaras..
They also, like the majority of the Swrtis,
exclude tho funeral which was described in separate
books The Nibandhas, besides the classiecal
Bmarta 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 wera

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

33. Anbiks, Prakarana 1.

34. Sarhskiroddeda’ p. 10.
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not elevated to' the position of a separate:
Samskara,

(v) The Paddhat sand the Prayogas. Tha Paddhatis
and the Prayogas also deal with only the Brahma
Samskiras and leave "the Daiva SarisKaras’
altopether, partly because they have now become
obsolete "and partly the current Pakayajiias are
described elsewhere, The funeral is always treated
separately, Ths usual mumber of the Samskaras
in them is from ten to thirteen (from Garbhadbanx.
to Vivaha\. Many of the Paddhatis are actually
called “The Dasakarma-Paddhsati’ “ 3 or “The Manuak
of Ten Ceremonies.”™

3, The,Sizteen Saimskaras

"At present @Bixteen are the most popular
Sarhskjras, thouch the enumeration differs in
different books.' The latest Paddhatis have adopted
this number. The Samskiravidhi®® of Svami
Dayanand Sarasvati and the Sodasa-Samskara-
Vidhi®” of Pandit Bhimasena Sarma contain only
the sixteen Samskaras -

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 Dagakarmapaddhatis of Ganapati, Nardyana,
Prthwvidhara, Bhiideva etc,

36. Published from the Vaidika Yantralaya, Ajmer

37, Published from the Brahma Press, Etawah,
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generally omitted by the Grhyasatras, the
Dharmasitras and the Smrtis and neglected by
later works on the Sarmskirss. The reason
underlying this exclusion or indifference was that
the funeral was regarded as an insuspicions
ceremony’® and it should not be described with
saspicious ones. It was, perbaps, also due to the
fact that the life history of an individusl closes
with the advent of death and the post-mortem
ceresmonies had mo direct bearing on the cultivation
of persomality. Nevertheless, Antyesti was
racognised as a Samskara Some Grhyasiitras
describe it, Manu, Yajilavalkya, Jatikarpya
enumerate it in the list of the Sarhskaras. The
faneral belongs to the class of caremonies in which
Vedic Mantras were recited®®, and these Mantras
are mostly taken from Vedic funeral hymns.*°

the present. thesis, where there is no psychological
%?us sgainst it, Antyesti bas found its proper
place smong the Sarhskiras.

38. M. Williams, Hinduism. p. 65

39 Rsfpmgmma sRdefdt Mfe: ¢ M.S. 1116
40 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
Samkéras is beset with many difficulties, vFirst of
al}, the peculiar circumstances under which they
arose are buried deep under thick crusts of ages, -
and around them have clustered a mass of popular
superstitions,, *So, at such & distance of time, it.
requires 4 well-trained imagination coupled with
& through knowledge of facts to probe into the
problem, 7 The 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
diffloulty is presented by the a priori tendencies of
the modern mind. VIt is apt to assume that any
thing ancient must be superstitious; it is
suspicious of spiritual values of life; and it is
impatient of understanding striot disciplime, whioh
is & great oharscteristic of ancient religionsy A
studedt of anociemt culture has to guard himself
aghigt credulity on the one hand and the



40 HINDU SAMSKARAS [ CHAP

ultragcepticism on the other, He should study the
Samskaras with due reyverence to the past and full
sympathy with human nature through its various
stages of development.

2. Two-fold Purpose

Q{\’e can broadly divide the purpose of the
Samskaras into two classes.VThe first class is
popular and superstitious, which is motived by
ynquestioned faith and naive simplicity of the
dnéb:phisticated mind, The second class is priestly
and c'ultur;al.ft,s origin is due to conscious forces
goe'eriiing the development and evolution of society,
when human beings try to improve upon nature
The priest, though ot beyond the common run
of people, was above the ordinary man in the
street, and he introducel cobsiderable relinement
and culture into social customs and rites ina
variety of ways. YSamskaras of both the types
have continued to figure in society from the very
bégigning, they have reacted on each other and
theY are still represented in Hinduismv"f’:"

8. The Popular Purpose

To begin with the popular purpose, the ancient
Hindus, like other nations of the .wozld, - believed:
that they .were surrounded by superbuman
inflgences which were potent empough for good o
evil .consagnences, They  thought - that - thess



my - PURPOSE OF THE SAMSKARAS #

influeaces could interfere in every important
occasion in man’s life. Therofore, they tried to
remove hostile influeacss ‘anl attract beneficial
ones, so that man may grow and prosper withont
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 influences¥the Hindus
adopted several means in their Sarmskaras. The
first of them was propitiation. Goblins, demons and
other uncanny 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 wife and children and regarded it his duaty
to deal with them, , During the pregmancy of a
woman, at the birth of a child, during childhood
ete., such propitiation took place. In the birth
céremonies “if the disease-bringing demon,
Kuméra 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

LPGS8.i 16 20; AG.S.i. 15, G.G.S.ii. 7. 17 Gadadbhara

Soissmenting on P.G.8. says. swendl @ g gar
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avoided. For example, at the time of tonsure, the
severed hair was mixad with condung and buried
in a cowstall or thrown into a river, so that none
could play ynagic upon it?>. Deception is alsc
evident in.the funeral ceremonies.’ At the approach
of death the image of a man was burnt before hig
death to deceive it®. The motive underlying this
act we4 that death while haunting the proper body
of its victim would mistake him for an already
dead person. But when propitiation and deception
both proved inefticient a third drastic step was
taken. Mischievous spirits were plainly asked to
go - away, threatened and directly attacked.
During the birth ceremonies the father pronounces,
‘May Sunda and Marka, Upavira and Saundikeya,
Ulakbala and Malimlucha, Dronasa and Chyavana,
vanish hence, Sva1a’*|VThe bhouselolder also
invoked the help of gods and deities to drive
away foul influences. While performing the
Chaturthikarma ( the Fourth Day after marriage )
the husband invites Agni, Vayu, Surya, Chandra
and Gandharva to remove the injurious elemengs
from the newly married wife.® But, sometimes,

2. ogyEdy G¥ dwaEfiw fwm AR qovegreed w1
P.G.S. ii. 1. 20,

3. K.8. xlviii, 54 ff; 3911,

4. P.G.S. i. 16. 19; AP. G.8. i. 15,

5. o gRifred of Yyt Rfeimi eYew MO VW
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he himself, by means of water| and fire, frightened
and drove them off.v”

Other devices were nlso used for this
purpese. Water was invariably 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
apirits. Sometimes the man himself asserted his
boldness. . He equipped himself with weapons to
face any odds that might come in his way, For
instaace, the student was given a staff.” He was
forbidden to part with it aid 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
time of Samavartana.® Tt is clearly stated that it
was us>d not merely for protection agdinst
animals and human foes but also agarinst Raksasas
and Pidachas.” Shaking was also a means to remove
evil influences. Combing the hair at the time of
the Simantonnayana ( Hair-parting) was done
for the same purpose.’®. Selfishness of man

@bt wised ot m} Ay g ete. P.GLS. G 11,
2. 1.5,
6. Wit fg Y ot § 4. Br.
7. A.G, .i 19, 10; P.G.S. ii 5.16.
- 8. Y goaIER | P.G.S. ii. 6. 26
9. feraeal W ArgTeRari ag g 1 P.G S ii. 6. 26,
10. Ap. G.8. xiv; H.G.8. ii. 2
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spmetimes compelled him to transfer bad influeuces
form his side to that of others, The wmarriage
costume worn by the bride was given to the
Brahman, as it was thought injurious to her, In
this case, however, the Brahman was thought too
powerful to be attacked by evil influences. The
nuptial clothes were also put ioc a cowpen or
hung on a tree.'!’

(ii) 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 henefit of the recipient of a
particular Samskarn, The Hindus believed that
svery period of life 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 thbe Garbhadhana (Conception)
“Visnu was the chief deity, at the time of the
Vivaha Prajipati, and at the time of the Upanayana
Bribsapati and so on, vBut there was no eatire
dependence on gods only. Men belped themselves
also by various means,/Suggestion and reference
to analogous phenomena played a great part.
Touch exercised a magic power. By touching things”
:that were beneficial in themselves one expected
good influences to follow. In the Simaptonnayana
ceremonies a branch of the Udunibacg (fig) tres was

- R 'Ma»%g-;w
11. A, V. xiv. 2. 48:50; K. §. towiy, §s ol 96,

w
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applied to the neck of the wife.’> Here touch
was believed to bring about fertility. Mounting a
stope brought about firmness and was therefore
prescribed for a student and a bride.'® Touching
the beart was thought to be a sure means of nnion
and producing harmony betweey stmlent and
teacher or husband and wife.“‘fs breath was a
symbol of life, the father breathed thricu on the
new-born child to strengthen its breaths, Efor‘
sacuring a male child the expectant mother was
required to eat a barley corn with two beans and
curd attached to it.! %Y The reason is obvious The
things which the expectant mother took were
symbolical of the male sex and were expected to
impart it to the embryo. To produce offsprings the
juice of & many-rooted and luxuriant banjan-tree
branch was inserted into the right nostril of the
wife.!” Anointment produced love and affection.
Tn the marriage ceremonies the bride’'s father
anointed the couple while the bridegroom
proncunc®, “NMay all gods, may water unite our

12. dygraivy Prgamesiia— smnsslad 39: 3o Gl wy 1
P.GE..15. 4.6, G.G. S . 7. 1.

13. In the Upanayana snd the Vivaha Samskaras.

14, lbid.

15. In the Jatakarma.

16, H.G.8. ii. 2. 23; A.G.S. 3. 13. 2,

17. P.G.8. 1. 14. 3,



L HINDU SAMSKARAS [ CHAP

hearts:*-'-:1® Avoidance of ugly and inauspicious
sights, and giving up contact with impure persons
preserved the purity of an individual. The Snataka
was forbidden even to pronouuce & word beginmbg
withan unlucky letter, or containg a repugnant
ided.?® Sometimes dramatlc utterances were also
requisitioned to bring about the desired thingVvin
the Simantonnayan ceremonies the wife was asked
"to look at & mess of rice whereupon the husband
inquired whether she was seeing into its offsprings,
cattle, prosperity and long life for him.20f 971 ax-

(iiiy The Material Aim of the Samskuars. The
material aims of the Samksaras were the gain of
cattle, proveny, long life, wealth, prosperity,
strength and intellect.  The Samskaras were
domestic rites and naturally during their perform-
ance things essential for domestic felivity were
asked from gods.(It. was a belief of the Hindus that
by prayer and appeal their desire aad wishes were
communicated to the deities who respended to
them in form of animals, children, corn, a good

!

18, qY awwald —"aqwsg fagd Tu: Qi uﬁﬁr & owa ,
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ii. 1. 18.
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physique and a sharp int.ellectzp These material

aims of the Samskaras are very persistent and they
are found uppermost, even now, in the minds of
(;c;;'nmon 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 householder. .
(iv) Samskéaras as Self-expression. But the
householder was not only an ever terror-stricken
man, nor, was he a professional heygar of gods. lie
performed the Samskidras also to express his own
joys, felicitations and even sorrows at the various
events of life The possession of a child was a
coveted thing, so on 1ts birth the joy of the father
knew no bounds. JMarriage was the most festive’
ocoasion in the life of a man,/ Every land-mark in
the progressive life of a child brought satisfaction
and gladness in the household. Death wasa
ragic scene which brought forth mwuch pathos,
jl‘he householder expressed his happy feelings in the
shape of Becoration, music, feast and presents,
his sorrows were manifested in the funeral
ceremontes, .~

4. The Cultural Purpose.
While fully recognizing the popular purpose of

21. yeRey fregeert a9y g &5 Mfa I et ipnam
S gy YTl | This verse is recited in the great
Saptapadi A.LG.S. i. 7 19; 40 §. i 14..8 - ¢
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the Sarhskaras, the great writers and lawgivers
have attempted to introduce higher religion &ad
sanctity of life into them. Manu*? says, “By
pérforming the Samskaras, conception, birth-ritds,
tonsure, and Upanayana, seminal and uterind
impurities are washed away.’ He*® again adds.
“The bodily Sunskiras of the twice-born saunctify
this life as well as the other.,” Yajiavalkya<
also endorses the same view. Some kind of impurity
was attached to the physical side of procreationand
lying in the womb.2* Therefors, it was thought
necessary to remove that impurity from the body
by performing various Sarhskaras. The whole body
was also consecrated to make it a fit dwelling place
for the soul. According Lo Manu,*® “the body is
niade Brahmi by studies, observing vows, offering
oblations, performing sacrifices, procreating children
snd undergoing the Paifica-Mabayajias,” v'The
theory was also current that every man is born a
Sadra, who requires refinement and poljsh before
he becomes a full-fledged Aryan: “By birth every

22. M. ii. 27,
23. ¥@: weifs pRfkinaframan o
w4 : GRS Wew: Sy g ¥ ML, ii. 36,
24, Yaj. S. 1, 16.
25, fwndegabnfrade wawdfwa: |+ V. M, 8. vol. 1..p. 132,
2be M.S, it, 28,
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one is a Stdra, by performing the Upanayana he is
called a twice-born, by reading the Vedas he
becomes a Vipra and by realizing Brahnp&n he
attains the status of a Brahmana®7’y

Social privileges and rights were also
connected with the Samskaras The Upanayna
was a passport for adinission into the Aryanm
community and its saored literature. It was also
a special privilege of the twice-born and was
denied to the Sadras.?® To mark the end of
education and for entering the married life one
had to perform the Samavartana Samskara. The
Upanayana and the Vivaha Sarhskaras with
Vedic hymns entitled a person to perform all kinds
of sacrifices befitting an Aryan and increasing his
status in the society.

Another purpose of the Samskaras was the
attainment of heaven andl even Moksa or
liberation.*® When great sacrifices ceased to be
mere propitiation of gods and became a means for
securing heaven,®® the Samskaras, which were

2/. w831 2N gA: _GESggn TR 1 etc.
28. mymraMgeeAwigewy | Ap. DS. i 1. 16.
29. 3R sHGRY W seef  mwestegwaieRe |

ey Hopm: e oanwfined © Medbatithi on M. S,
it 28,
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domestic sacrifices, also rose in their efficacy.
Harita®? speaks about the fruits of the Samskaras,
“One who is consecrated with the Brahma
Samskaras attains the status of Rsis, becomes their
equal, goes to their world and lives in their close
vicinity. One who is consecrated with the Daiva
Samskiras attains the status of gods etc.” As
the heaven was re.arded the ultimate goal of life
by common people in ancient times, the Samskaras
paturally became instrumental in the attainment
of that coveted stato 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
world of Brahman and reaches the state of
Brahmanhood from where he never falls,?:»

5. The Moral Purpose,

In course of time a moralizing featur: emerged
from the material Dbody of the Sarhskaras.
| Gautama®* after enuwmerating forty Sarmskiras,
gives “sight good qualities of the .soul” viz.,

31. Quoted in V.M.S, vol. 1. p. 139.
32. demls vegas e cgeiega: |
Fremsyidel o mpdfs: | ,
»’ oeneERy gereeaed gu: § 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,
calmness, right behaviour, and freedom from
greed and covetousness ,” He®* further says, “He
that has performed forty sacraments but has mot
the eight good qualities enters not into unionm
with Brahman. But he that has performed only
a part of the forty Samskaras and has eight good
qualities enters into union wit!ns Brahman and
into the heaven of Brahman.”\/l”

The Samskiaras 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
Samskiaras.?> No doubt, in them there is much
that is religious and superstitious, but ethical
attempt for the moral uplift of an individul is also
visible, This stage of the Samskaras marks a
great advance over the individual benefits that
were solicited in them,

6. The Formaiion and Development of Personality.

The cultural purpose that evolved from the
ancient rite8 and ceremonies of the Hindus was the
formation and development of personality, Angira®®

34, Ibid, viii. 23,
35, Ct. nfivfigat:, sagefavel: sneformt:;, snaew:
36. fawa mﬁh?&aﬂa& o

maty “@N’Eﬁﬂﬁfw n Quoted in V. M,S.
vol, 1. P 139,
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giving the analogy of a painting says, “Just as a
'pietnre is painted with various colours, so the
character of an individual is formed by undergoin
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
Samkiras, already prevalent in the society, for
this purpose.

/fhe Samskaras 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 such a way that they may
produce suitable impressions from the very
beginning of one’s life. The Samskaras were a
guide that directed the jife of an individual
according to his growth. “So a Hindu was required
to livea full life of discipline and his energies
flowed into a well-guarded and purposivs channel,
The Garbhidbéna Samskdra was st the
proper time when the couple were physically fit and
in a healthy condition, when they kuew each
other’s heart and had intens> desire for possessing
a child. Their whole thought was coacentfated
towards the act of procreation and a pure and
congenial atmosphere was produced by means of
sactifices and recital of apt hymns, Throughout
her pregnancy the wife was guarded and protected
against evil influences physical and superphysiosi
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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 Prajndjanana (for talent)
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 am optimistic life were
thrown ioto atmosphere which was breathed in by
the budding child. After the Chadakarana or tonsure
when the child grow into a bay, his duties were
prescribed and his responsibilities explained before
him withcut encumbering his mind and body with
book-knowledge and school discipline.  Tho
Upanayana and 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 life. . The Samavartana was an entrance
and probation for the life of 2 married householder:
The marriage arrangement was a developed code of
eugenics and the nuptial ceremony a homily on
the life of a married couple. The various sacrifices
and vows prescribed for a householder were
introduced to remove selfishness clinging to one’s
individuality and make him realize that he was the
part, an(/i parcel of the whole community.

37 Sec the pre-natal Samskaras
! 38. Am Gs S, liv; P G.S. i, 16; JG-S-' i 8\ - LI
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The death of 8 man was made easy by previous
arrangement and his soul was given solace and
help in its journey to the other side of life, No
doubt, there are many itmes in the Samskaras that
may be called a matter of faith. But none can
deny the operation of the cultural motive
underlying the Samskaras, though one may not
concede them a place for a perfect scientific
scheme.

7/ By making the Samskaras compulsory, the
Hindu sociologists aimed at evolving a type of
,homanity uniform in culture and character and
having the same ideal in life. They were successful
to a great extent in their 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 their
cultural scﬁme, and they are still living as a

nationy é
7. Spirttual Significance.

iritualism is a chief feature of Hinduism
sad évery phase of Hindu religion is tinctured with
it, This general outlook of the Hindus transformed
tlu Samskiras into a spiritual Sadhans. The
spiritual purpose and significance of the Samhskaras
cannot be given an open demonstration nor can it
be evidenced with paper docaments, It is the
sxperience - of those who have rerpived the
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sacraments. ‘To a Hindu the Samskaras conveyed
more than their constituents They were “an
outward visible sign 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 Samskiras
were a living religious experience and not a dead
formalism.

The Samskaras served a mean between 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?®®. ‘The
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 Sarhskiras
to make the body a valuable possession, a thing not
to be discarded, but made holy, a thing to be
sancbified, so that it might be a fitting instrument
of the spiritual intelligence embodied in it.

The Sarmsgkiras were a gradual training in"
spiritualism. Through them the racipient realized
that all life, properly understood, is a sacrament,
and every physical action should be referred to,

39.The Juins, the Buddhists and the neo~Vedantists,
?0. The Chiirviikas and the Vimamargis.
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and connected with, the spiritual reslity. (Tt was
the way in which an active life of the world was
reconciled with spiritnal realization.) In this
system of living the body and its functions ceased
to be hindrances, and become Lelpersin attaining
perfection. By performing these Sarmhskiras the life
of an ordinary l{indu, with whom the world would
have been too much but for timely intervention
of spiritual discipline, was made a grand sacrament,
JThus duly celel rating the rites and ceremonies,
the Hindus helieved that they escaped the phvsu{*j
bondage and crossed the ocean of death 3* W"’

8. Diperent Stoges

Such was the purpose of the Hindu Sarhskars
when they formed the part and parcel of the life of
the Hindus, who folt and acted accordingly, The
Samskiras in their creative period were true to
life, a flexible and livinyg institution and not a fixed
rigid ritualism. They were adaptel to diﬁ‘erent.l
localities and different times** Every Vedic
family performed the ceremonies in its owa way.
Then set in the intellectual classification of the
Saihskaras when they werg cod;ﬁed At this time
the creative period was drawing to its close and

4L fgrabrgt & qagONT ag
whraw e dienl Fovusgemted 4 The lgopacigad, 11,
42. That is why there are so many variations in the Grhya itras
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an attempt was made to settle every thing finally,
There are numerous discussions and options about
the various details of the Samskaras, 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
a 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
business was to collect and preserve. They regarded
even a slight variation from the fixed course of the
Samskiras a sinand they felt that they could not
turn even a pebble, or utter a single word withount
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 tha Samskaras departed and their sepulchntesl
waere left behind to be worshipped by their blindJ
followers. The Samskaras ceased to be refined,
elevated and adapted to the specific needs of the
time. Therefore, now they have become, more or
less, & defunct institution not serving their real
purpose,]



CHAPTER 1V

fl‘HE CONSTITUENTS OF THE SAMSKARAS
1. Introductory

The Sarhskaras are & complex combination of
various elements., They express beliefs, sentiments
and koowledge of the ancient Hindus about the
nature of human life and the universe and their
relation with the superbuman 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
agked. But while they sought aids from gods, they
also helped themselves by the kmowledge they
‘possessed of natural and superpatural world. So
‘we find a mixture of religious and seoular factors
in the Sarskaras, though they have all assumed
« religious garb in course of time,

2. Fire

The first and the most permanent constituent
of the Samskiras was Agni or Fire which was
always kindled in the beginning of every Sarmskiara,
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 HRgveda, so Atar
( Avestan word fer 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 sources
of help in secular as 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 perpetunal sign for
all influences that bound men 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™

Deing 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.®
J Agni was believed to be a great and renowned
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 Samgkaras was ¢ to ward off evil
influences, L~ W Nt LR
To the sage Agni render praise,
Him of true rules in sacrifice,
God banssher of tliness.*
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.*

2, @ Fawwgd) IAFY: W § e raaq qafy |
§ 9w (UG 8N Ad@ safranma w R Wi
3. v wddiefr Praem o g
sfageafidar 4 R V. VL 15. 2.
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7 Wwfty wEAy u Ibid. i 12. 7.
5. wifw cyife AqW grRfewma: |
gfes ars dw: g ibid.
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aRBw og w Ibid, vii. 15. 10, 13,
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To ancient Hindus Agmi 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,®A

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 earth, knows heaven’s
ascent.®*

6. oify 12 g0 awe Aasgfersiag
At g | Ibid. i 1.1

6 a. Ibid. ii. 1. 14,

7. yany wAee afy wat vy )
weX YUY gV ) Dbid. § 27, 4.

8. wftby gsawrmam | Ibid. X. 80. 4.

8 a. Ibid. vii. 5. 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 hear our call.”
Thou who art king of holy rites,
Guardian of rta, shining one,
Increasing in thy own abode,°

8. Prayers, Appeals and Elessings.

The second class of constituents includes
prayers, appeals and blessings, \/According to
!Tylor “|rayer is 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. fqwi GNMAHHARRE IFOAAY |
afif 2@ I Fa 1 hid. v, 43. 24.
10. ge-amerrwt dagae €ifgag
ot & g i Ivid. i, 1, 8,

11, Primitive Cuiture, vol. I p- 364.
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originated in the early stage of culture and was
applied to domestic ceremonies, it was, more or
Jess, unethicel in the beginning, Gods were prayed
to for the accomplishment of desire, hut desire was
as yet limited to personal or family interest. The
Samskaras, as already said were domestic rites.
During their performance, generally, prayers were
offered for protection and prosperity of a family
jconsisting of children, animals, corn, strength and
other felicities. { For example, the husband, while
taking with his wife the great “Seven Steps”,
( Saptapadi ) prayed to Lord Visnu, “One for sap,.
two for juice, three for the prospering ofi wealth,
four for comfort, five for cattle, six for the seasons.
Friend, be with seven steps ( united to me ).+ So
he thou devoted to me”'?) Tn more cultural
Samskaras like the Upanayana, the worshipper
adds to his entreaty for prosperity the claim for
help towards virtue and against vice, and prayer
became an instrument of morality, In the
Upanayana prayers were offered for intellectual
stimulation, purity, Brahmacharya etc. The
famous and the most sacred Giyatri mantra says,
“Let us meditate on the most excellent light of the
Creator ( the Sun ); may he guide our intellect.”?2

122P.G.S.i.8. 1, A. G, 5.i. 19. 9,

13. gefrgded wildwen mfe |
fy T eIy 1G.G.S. ii. 10, 35.
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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, purifying my kinds as a
purifier, clothing herself by ( power of ) inhalation
and exhalation, with strength, this sisterly goddess,
this blessed girdle.”*

During the performance of the Sarskaras
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.i. 22. 1.
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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,”’?’ d

4. Sacrifice

Another important constituent of the
Samskaras was sacrifice, Its origin helongs 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 liked and
acoepted 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
pavents offered presents, paid homage or tribute to

16. sfrvy qftveer 1@t wergfiamiy wRamar | wd ¥ My
o gt i ¥ aegdeEgEdd ot @ i
P.G.S.i. 4. 13.

17. wem sy oo &W a4 lbid. 1 16, 14; H.G. S,
i. 3. 2,
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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 refuesting
them to help the dead.  The sacrifices were offered
invariably in the beginning of, and through the
course of & Sarhskara, Special deities were believed
to:preside over a particular period of life.  So they
were specifically invited, placated and feasted. But
other gods were also entertained, as their spheres
of influence were often overlapping.

5. Lustration

The next class of constituents consisted of bath,
sipping water and lustration or baptismal
sprinkling of water over persons and things. “The
animistic theory of the universe which underlies
all ancient religion and philosophy suggested that
water was a living being, which in so far as it
assisted the process of growth and aided men in
other ways, might be presumed to be beneficient 38
But, besides this animistic theory, water seemed
living to ancient people or 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 symholic baths. Ceremonial purification
was a univerral feature inalmostall the Sarbskaras.
The Hindu led a life regularly purified by water
from his conception in the womh up to his death
and even after 1t. The father was required to
bathe atter the (rarbhadhana®*° and in the
Jatakarma (birth ceremonies:"* ) Bathing was
onv of the initwal step- that preceded the
Cudakarana and the Upanwuyana.*! At the end
of his student career the youth was sumptuously
bathed**., The bride and the bridegroom were

19, R.Vovie 17, 49; X 9. 30,
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bathed before the nuptial ceremonies?®. The
dead body was washed before it was burnt?+,
Sipping many times in a day as well as ceremonial
sipping in every Samskara are prescribed by the
scriptures. Sprinkling was alsoa common feature
of the Samskaras. Entire material was sprinkled
with water before a Samskira began. In the
tonsure ceremonies the child’s head was sprinkled, a
Snataka was sprinkled with water for fame, glory,
learning and holy lustre*®; the bride was sprinkled
on her head for, health, peace and happiness ect?®,

6. Orisntalion

Orientation was another element of the
Samskaras. It was based on the picturaque
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 mythology, south is the direction of
Yama, the god of death, so it was regarded
inauspicious, These beliefs gave rise to various

23. G. G. 8. ii, 1. 10-17,

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 Samskaras
the direction was reversed. During the funeral
ceremonies the head of the dead was kept towards
the south when it was placed on the funeral pyre
and the soul wason its journey to the abode of
Yama. At special occasions the position of
persons and things was determined by ideas
suggested on that time,

7. Symbolism

Symbohism played a great part in the Hindu
Samskaras. It was a material ohject to convey
mental and spiritual significance. 1t was mostly
suggested by analogous objects  Meon believed that
like things produce like etfects. So. by their
contact, it was thought, men were bostowed with
similar characteristics. Stone was a symbol of
fixity and one who mounted it was supposed to be
invested with firmness in his or her character,*’
The student in the Upanayana and the bride in
the Vivaha ceremonies were required to step on
a stome suggesting their steadfastness in their

27. wOYewyTAaRY g g P 6L S L 70 L
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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 love
and affection; 3° eating together was a symbol
of union ;** touching the heart symbolized joining
hearts;®*? grasping the hand was a sign of
taking full responsibility;?” Jooking towards the
sun indicated brilliance and lustre;®** a male
constellation ensured conception and so on.35

8. Taboos

Numerous taboo> observed at various points
of the Samskaras constituted a ditferent category.
Taboo is a Polynesian word said to mean “what
is prohibited.” The ethical conception of man in
early times wasintluenced by magicaldetermination
of things injurious. The science of medicine and
hygiene were also helped by it. There were many
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taboos connected with the conception of life.

Life was the central mystery of the world {or early

man. He attached mystery and danger with every .
thing connected with it. Its 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

'ater 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 aad years.'” People believed
that injurions influences arising from various
objects and present in the air associated themselves
with some months, days and years when things
might or might not be done with safety and
advantage. Unfavourable incidents, economic and
astronomical, and occasions like death, desease and
defeat stampecd days, months and years as unlucky.
There are many such beliefs, the oricin of which
is lost in a remote antiquity. Out of the vast
experience of a community there evolved a system
of taboos connected with them. But there were

37. wengl Wy wAfged g &g | Ratnakosa quoted
by Godddhara on ti
wmasfy ¥ Y @1 o=y SR AW 1 PGS |, 4.8, ne
Yoy grifiRy A Jwsyai @y ) Vyasa, Ibid.

Wyt TR A IR f fawe Wy 1 Rajamartanda, Ibid.



72 HINDU SAMSKARAS [ CHAP

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 Samskaras were postponed.®®

‘Taboos connected with food were also numerous.
A particular food was prescribed in a particular
Samskara.”” 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
Samskira. 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 algso found in the

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

that confront the civilized society to-day. They
demanded constant vigilence, careful investigation
and prompt action. As already 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. Tt 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 Kausika in his siitras at various
ceremonies. A hymn of the Atharvaveda begins
as follows, “Let the up-thruster thrush thee up;
do not abidu in thine own lair,- the arrow of love
that is terrible therewith I pierce thee in the
heart.”+? This hymn :is used by Kausdika*? in &
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,
10
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an image of her, etc. Other Grhyastitras also
utilize magic formulas in the Sarmskaras. 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.4* &

JIn the Hindu Samskaras religion was more
important than magic., On the whole, in the
beginning, there was hardly any difference between
a 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 uncanpy
world, The Buddhist and Jain wmonks 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 clagsed with rogues and scoundrals and the
king was asked to punish them.*®
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. Tt 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 Jaws 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 Samskaras. 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 dead*®. So, it was
natural that the astral movements should be
looked on a8 giving signs of the will of the gods.
In theearly Grhyasitras astrologicalconsiderations
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 Samskara. Every care

46. gy ghed are the parent-gods from which the Hindu
Pantheon sprang up
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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 several marks on-body. The:Linga-purina
has 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 recommends to examine the
future of the bride by means of various clods of
earth'”, After the Annaprasana,the ‘occupation
of the child was determined by its choosing one of
the objects placed before it. And so on®".

11. Cultural Elements

In adition to the above religious beliefs, rites
and ceremonies, the Samskaras contained social
customs and usages and rules about eugenics,
ethics, hygiene, medicine ect. In ancient
times, different spheres of life  were not
\depart.menta]iced. the whole life was a compact

47. A large number  of astiological works have come n'o
exstence tor this vesy purposg
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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 madeaccording
tosocial customsand rules, In selection of bride and
bride-groom, in copulation, preguancy 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 Snataka and a householder were
regulated according to the moral laws of the time,
Life was protected not only against demons
and goblins but also against desease and accidents
by prescribing 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 Flements

Commnon-sense elements were also found in the
Samsekaras, which were not closely connectod with
the religious idea and they will continue tobe there
whatever change may occur in the religious idealogy
of people, Invitations were sent toall the relatives
apd friends to attend the ceremonies. A new
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canopy was erected in the Vivaha, the Chudakaranpa,
the Kedanta, 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 Snataka 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 Grhyasiitra 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 sceial in their origin. But im
course of time they wcre given a religious shape.
The whole sacramentual 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 (CONCTPTION)
(¢) The Meaning

The rite through which a man placed his seed
in a woman was called Garbhidhana,! 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 Garbhalambhanam  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 Samskara. In the
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beginning, procreation was a natural aot. A
human pair copulated, whenever there was a
physical demand for it, without any anticipation
of progeny, though it was a usual consequence,
The Garbhadhana Sarskara, however, presupposed
a 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,

(¢6) The Vedic Period

In the Vedic period we see that parental
instincts found their expression in many utterences
containing prayers for children,® Heroic sons
were regarded as boons conferred by gods on men,
The theory of Three Debts was in the process 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 v gyt 7 gag 4 RV viin 35 16
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binding on every individual) Moreover, there are
many similes and references in the Vedic hymns
bearing on 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 before the codification of the
Samskaras in the Grhyasitras, we do not get an
exact information about it in the pre-Siitra period.
But we come accross many prayers in the Vedie
hymns pointing to the art of conception. “Let
Vignu prepare the womb; let Tvastar adorn thy form;
let Prajapati pour on; let Dhatar place the embryo.
Place the embryo, © Sarasvati; let both the A§vins
garlanded with blue lotus set thine embryo.”? “As
Aévattha 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
slong 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 wfiarr RIS {9 waq |
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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.?® From the above references we gather
that in the pre-Sutra period the husdand approached
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, but 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.

($i¢) The Sutra period

The Garbhadhana ceremonies are, for the first
time, systematically dealt with in the Grhyasutras.
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 Sakha), Anichana (who
has read only the Vedangas), Rsikalpa (who has read
the kalpas), Bhriina (who has read the sutras and
the Pravachanas), Rsi (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 npatural creation and
invocations to gods for helping the woman in
conception.’? Then embracing began with verses
containing metaphors 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 Piasan 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 in heaven, in the

11, B.G. S.i. 7. 1-8.
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moon, that T know; may it know me. May we
806 a hundred autumns,”**

{iv) The Dharmasuira, the Smyii and Subsequent
Periods

The Dharmasitras and the Smrtis add little to
the ritualistic side of this Sarhskara, Rather they
lay down rules regulating the performance, e.g.
when the conception should take place;
recommended and prohibited nights; astrological
considerations ; how a polygamous man should
approach his wives; conception a compulsory duty
and its exceptions; the right of performing the
Samskara etc. Only a few Smrtis Iike the
Yajnavalkya, the Apastamba and the Satitapa
prescribe bathing for husband after coition,®
though the wife is (xempted from this purification.
The last named authority ecays, “In the bed the
husband and the wife both become impure. 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. . 12. 9.
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( determination ), Matrpaja and Nandisraddha, and
worship of Ganesa 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 connection
with the Garbhadhana ceremony was about the
time of its performance. The Dharmagastras are
unanimous at the point that it should be performed
when the wife was phyaically 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.?® The majority
of the Grhyasiitras and the Smrtis consider the
fourth night ceremoniously pure for conoception.
But the Gobhila Grhyasitra‘® 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.??

17. The Dagakarma-Paddhats
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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, because from it unlucky, weak end short-lived
children are born.?® Exceptions to this rule
however, were recognized. But they were meant
for only those who generally lived abroad,
sepated form their wives, or whea their wives were
intensely desirous of cohabitation,?* The idea
underlying the second exception was that women
should be satisfied and protected by every means,
go that they should not go astray,*®

Among the nights later ones were preferred
Baudhiyans says that “one should approach his
wife from the fourth to tho sixteenth night,
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ANSA N IgEIN T dgeg-d | The Pragunopanifad.i 13,
Ty Rw dgamcligamar  weeielt A wg -
ST | sndehRus wf: 1 quoted in V.M.S. vol. 1.

24. wgag &R T RO Wieaily & | vy fwd aimiad
W = | i lbid,

ﬁs. qeneeieE: 3w sawTeY GUEET M.S, Ibid,
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specially the Iater ones.”?® Apastamba and
others endorsed the same view.2” Children
conceived on later nights were regarded more lucky
and meritorious: “A son conceived on the fourth
night becomes short-lived and without wealth; &
girl conceived on the fifth generally gives birth
to female children ; a son conceived on the sixth
becomes mediocre ; a girl conceived on the seventh
would become barren; a som conceived on the
eighth night becomes a lord or prosperous; if the
conception takes place on the ninth night an
auspicious woman is born and & son conceived on
the tenth becomes wise; a girl conceived on the
eleventh night becomes an irreligious woman and
& son conceived on the twelfth becomes the best
man ; on the thirteenth an adultress woman is 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, selfcontrolled and a refuge
of all creatures is born.”*>® The rationale of this
belief was that conception, farther removed from
the contact of monthly impurity, was purer and
more meritorious.

26, B.GS.i 7 46,
27. ol e | Ap DS i 1.
28. $9¥, quoted. in V M.S, vol. 1.
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": The sex of the would-be child was believed to be
determined by the number of night on which the
gonception took place. Even nights were selected
for the birth of a male child and odd ones for a
femals child.2® Tt was thought that quantity of
semen and menstrual discharge was responsible
for the sex of the child.*° Parents were guided
by their desire of possessing the child of a
particular sex.

Certain dates of the month were prohibited for
econception. The eighth, the fourteenth, the
fifteenth and the thirtieth, and all the Parvans were
specially avoided.’® A twice-born householder
observing the above rule was regarderd to be ever a
Brahmachari. The Visnupurana®* stigmatizes these
sights and damns the persons guilty of approaching
their wives on them to hell. Manu®® taboos the
eleventhand the thirteenth days also. Thesedays were

, 29 g oxr A fedisgaag afwg 0 M S w48
30, qupgAIshay oW &t waafad fEan
ansqurgha) ar ghtrset T fagga: || Ibid, ui, 49.
31 qerat adedar ogaa daseaar 1 MN i 45, yaj S 79,
32 gaimEify vdex et @ 7
Yoehaiaar eeeddy 3 g )
femprivesiamy e yf¥qgd y The Visoupurana, quoted in
the V MS. vol, 1
33. marmarTwaEe fiRgYwiet ¥ @1 |
WM I RO T AT AKT: W Mg, iii, 47,
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meant for religious observances, and therefore any
sexual act 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
aboormal 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 Dharmasastra,
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
mCnthly course at omce ? This question is not
raised in the Grhyasiitras, the Dharmasitras and
the majority of the Smrtis. In very early times
polygamy could not have been very common. When

the Aryans became well-settled in India and began
12
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to lead a luxurious life, keeping meny 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,3+ 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 issue, according to the
priority of their marriage. .

(vis) The Performer

Another problem was: Who should perform the
Garbhadhana Samskara ? The later works on the
Dharmagastra 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 Samskidra, 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 tl@ benefit of the family and the
dead Fathers, In the Vedic literature we

34. J g diwtat frsrfeomeadg |
e TGl SEoRAdisRy a7 @ Devala, cuoted in V.M.S.

vol. 1. -

[
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get references where a widow invites her brother-
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 hesdoes not like
this idea.®? In the Mahabharata®® Bhisma asks
Satyavati to invite a Brahmana for raising children
on her daughters-in-law, and he goes on describing
the qualities of a substitute. Yajhavalkya?® 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 Sarskaras,
the Garbhadhana and others but in his absence

35. @ a1 wgst fAvdy 33 ®F 9 qq0 FUI  qIET o |
R.V.X. 40. 2.

36. Ygum wfwergr e aRgligear |
mfmarfeeess g-aae afgd 0 M.S 1x, 59.
37. Ibid. ix. 66-68

38, iy mrgry:  wfAEAMfAAYaR | The  Mahibhdrata
quoted in the V.M,S, vol, I, p, 165,

39. wyat dgwe Jv gweRI |
gfeRt @ @R a1 qanse swfram ) yaj. S, 1, 08,
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either a man of his own family or & 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
busband were discouraged and  ultimately
disallowed. Protest against substitution is
recorded even in Manu, where levirate is called
Pagudharma or animality.*? The later Smrtis
allow substitutes in the Samskaras other than
Garbbadhana. According to the Asvlayana *2
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 Sarmskaras, the Pumsavana etc.”
Raising children on a widow became tabooed under
the Kalivarjya. The Aditya*? and the Brahma
Puranas** both include levirate in the list of
usages prohibited in the Kali age. At present

40, watarrfzdenal fodr sgan: &33: 1

o @AW QY TR FIspEwe: ) Quoted in V.MLE,
41. od AT faafz: egel fanffd: 1 M.S. vol. 1, ix, 66.
42, qeit a¥ a1 qfed S=RY 1 AW |

apmom AT sE ggaaH: n Quoted in VLMLS. vol,
1. p. 165,

43, fwarat gRad 3eted Prireay 1 Quoted. in NS, p. 262,
44, Ibid, p, 261.
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none but the husband is authorised to perform the
Garbhadhana Samskara. :

(viii) Whether a Garbha-or a Ksetra-Satnskara

The mediaeval treatises also discuss the question
whether the Garbhadhana was a Garbha-Samskara
or a 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 Yajiavalkya*® who
were of the opinion that “religious rites of the
twice-born from the conception to the funeral
should be performed.” The Gautama Dharmasutra*?
also says that forty Samskaras were meant for
Purusa or man. According to the second school,
Garbhadhana was a Ksetra-Samskara or the
consecration of the wife. They supported their
views by such authorities as tollows; “Having
once co-habited with the wife cercmoniously one
should approach her in future ordinarily ( without
any ceremony ). Ope should recite the verse
beginning with “Vispuryonim” after touching the
genital organ of the wife, A child born in her

45, fadwife: Yemmara) WaTenfed fafas 1.5, . 16,

46. f¥sigronarneat @t ¥ dxa: R ya. S, L 10,
47, viii, 24,
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without the Garbbadhana attains impurities™, «®
They were also of the opinion that this Samskérw
should be performed only in the first conception,.*®
as the Kgetra once consecrated lends purity to
every conception in future. Logically speaking, the
Garbhadhana was a Garbha-Samskara in the
beginning, and the second school represents the
tendency of simplifying amd omitting the
Samskaras and, certainly, is of a later origin.

(iz) A Sacred and a Compulsory Duty

Approaching tha wife during her Rtu was &
sacred and compulsory duty of every married man.
Manu®° enjoins, “Remaining true to his wife, one-
should approach her in every Rtu”. Parafaras?!
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 ber
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, fremitfa sveqe af e @fdd :
TR G e g&qfy w An anonymous quotation ]
in VMS, vol. 1, p, 157.

49, gwat WAGEGD A9 |

50, srzemnfumshiearersrima: agr | M.S. iii. 45,

51. sgenat g A wral afdt Agnesfy
A wwgetat 9398 M duw: f P.S. v, 15,
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pure after her monthly course. Paradara®® says,
“A woman who having bathed does not go to her
husband becomes a swine in her next life.” Yama®?
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 in
India, were a c¢ommunity seeking expansion,
So they prayed {to gods for soms, at least,
tén 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 wss regarded to be a sin.
These circumstances were responsible for making
the Garbhadhana & compulsory Samskara.

52. et g 1 A A AT |
a1 gal g T %0 W g g ) Ibid. iv. 14,

53 srgeamay g At Wl WAl Feaeer |
of wraas) freawy sundt afede § Quoted in the  V,MS,
vol, I, p, 162,
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fo) PEzceptions

- Exceptions, however, on physical, mental and
moral grounds were recognized. “A man has no
fear of sin, who does not approach & 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
Yisnpupurana 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,’ 5%

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 soas either for political or economic purposes
for every householder. The facination of heavenly

54 gar IvamEgat garramgfiv |
1 9 ﬂig!ﬂ" L | ﬁ'ﬂgﬂﬁ\r dqarg 1 The Madanaratna
quoted by Gadadara on P,G.S, i. 11, 7.

55. atertat at fad TEBwWGl T Wera |
muwear a giial afiet a 3 qiteltg v
amfyat arvemt arEtayg |
Wqu LR of %ﬁ{gj&: ga: @ The Visnupwana
quoted by Harihara on P,G.5, 1. 11. 7.
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enggymants also, arising from the offerings of many
SPNS;- ,baca.me less important than salvatlon
dependent on the moral life of the mdlndual
Thergfore, the compulslon of approaching the wife
in gvery month was loosened and finally removod
1t was, binding only in case of those who werg
chlldalgcs.l After the birth of one sonm, it became
iz{aﬁ'qptiye “A man should approach his wife in
gvery month until a son is born. The Vedic
prayer for tem soms is only 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, obtaing the highest bliss, he
alone is the son bora of Dharma, or Law. The rest
are born of passion.”>’ At present there is mo
craze for a large number of children in the Hiandu
society.

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

56. sgwafannft EngEcgsirg |
gaieni paafy gy gedadi g fac 0 The Kurmapurdna,
quoted in the §. C, Abnika, Prakarana |,
57 widsw maweirg g wafy was: o
fawrredy @ semaeERy |
el aaly @ waREmEEd |
@ ¥ wdw: Qi siambrgalay: o M.S. ix. 106, 107, o
V.8, xviil, 13
18
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Here we donot find & primitive man expressisg
wonder at the prospects of a child and only seeking
the help of gods to secure it, nor conception here
is a haphazard accident without any desire for the
ptogeny. Here we come across a people who
approached their wives with a definite purpose of
procreating children, in a definite manner calcuiated
to produce the best possible progeny and with the
religious seremity which, they believed, would
consecrate the would-be-child.



2, THE PUMSAVANA (QUICKENING A MALE CHILD)
(¢) The Meaning of the term

After the conception was ascertained, the chilfl
in the womb was consecrated by the Sarhskara
pamed Purhsavana. By Pumsavana was generally
understood “that rite through which a male child -
was produced.”' Vedic hymns recited omn 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.”

s

(it) The Vedic Period

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

L g9 SR A7 wHan sfurasifay | faunaka quoted in
V.MLS. vol. 1. p, 166.

2, qatet g wea & qETgWTETT |

waife oWt aen et sEATCRAPLA ALV, i 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 performad,
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 hymns. “I perform the Prajapatya’ ( the
ceremony of Prajapati) ete.”> Some sort 'of
,’medncmal herb was also given to the pragnaht
‘woman with the verse, “The plants of wlHich
"heaven has been the father, earth the mother, océdh
the root, let thuse herbs of the gods favour thee, in
‘order to acquire a son.”¢ Thus the main featutes
‘of the later day Sarmskara are found in the Vedic
perird. But the rules regulating the various
aspects of the Samskara cannot be traced ip
the Vedas, )

($48) The Sutra Period

During the Grhyasiitra period the Purmsavamna
Samskara was performed in the third or the fourth
month of pregnancy or even later, on thé day when
the moon was on a male constellation ¢a Tigpa
particularly.” The pregnant woman was reqiired

4. o dffa o oy gt aroRdgfvn :
SIS e TREd qawTaw B Ibid i, 23,

5. gt & mumgeas 1 lbid.

6- are & frat goft s g o et

arewt yafver 3 s o Ibid i 33.0.
7. P.G.S. i, 14. 2; B.G.8.i. 9. 1.
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to fast on that day. After ‘bath she put on new
olothes. Then in the night the sprouts of the
‘banyan tree were pounded and the juice Wwas
inserted into the right nostril of the woman with
verses beginning with “Hiranyagarbha etc.*®.
‘According to some Grhyasitras Kusakantaka and
Somalati were. also to be pounded with the
above.? 1f the father desired that his son should
be Viryavan or virile, he should place a djsh of
water on the lap of the moether and tonchimg,-her
‘gtomach regited the verse “Suparnosi.”?"

(v) ‘The Later Rules and Considerations

The Dharmasiitras and the Smrtis do not adé
anything to the ritual proper. The Prayogas and
the Paddhtis solely draw upon the Grhyasitras of
the Vedic School they follow with the only addition
of the Matripija and Abhyudayika Sraddha,??

t(é) The Proper Time

The Smrtis deal with the proper time when the
Samskara should be performed. According to
Manu’? and Yajfavalkya’® it should be performed
before the foetus begins to move in the womb.

8. P.G.S. i. 14. 3.
9. lbid. i. 14. 4.
.10, 1bid. i. 14. 5.
11. Almost alt the Paddhatis’

12. 13, sl e @97 EEARW 4 Yaj. S. 1411,
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Sankha'* followed them. Brhaspati® prescribes
the time after the movement. Jatikarnya'® and
Saunaka!’ 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 Kulacira 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 children 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, 8-ii, 1.

15. o e9xd fell + quoted in V.MLS, vol. [, p. 166.
16, 1bid.

17. Ibid.

18, e} wiyy el gTwalvag |

erregd WA g wE AASOUseR [} Quoted in V.M-S. vol,
1. p. 168, .
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(vi) Whether perfermed in every pregnancy

. The Smrtis also discuss the question whether
this Samskara should be performed in every
pregnancy or not. According to Saunaka this
fite should be repeated in every conception, because
by touching and feeding, the foetus becomes
purlfied ; moreover by the force of the verses recited
in this Samskara, 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 aod Simanta being
Kgetra Samskaras should be performed only
once.”’2°

(vit) The Ritunal and sts Significance

The significance of the Samskara conmsisted in
its main features. It should Lﬁb performed when
the moon was on a male constellation. This time
was 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 a male child. In the opinion of Sufruta
the banyan tree has got the properties of removing
all kinds of troubles during pregnancy, e.g. excess

19. Ibid.
20. [ w Jegadimaiee Fericar SHmTESRe S 7 wfawiy

On Yaj. S, L. 11,
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of bile, burning etc.?* He says, “Having pounded,
with milk any of these herbs, Sulaksmapa
Bitasungd, Sahadevi aund- Vidvadeva, one shoeuld
fasert three or féndr'drops of juice in the ( righty
ﬁbétrilﬁé)fthe pregnant- woman for the birth~of&
£61,'She should not spit the juice out.”:2 Insertion:
of*meditine into nostrils is a eommon thing in
theFfindu system of treatment. Therefore, it .is,
évident that the ritual prescribing- it 'was!
undoubtedly founded on the medical experience of
the people. Putting a dish o' water on the lap
was a symbolical performance. A pot full of water
denoted life and 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 hymn
4S8uparpa etc.” or “of beutiful wings’ expressed
the wish that a handsome child should be born,

[y
i

21, Bugruta, 8™ tiasthana, ch, 38
22. geqAlTIqerg:  gowIml  asgweERdfavad e ras

firafaga sirw3dl a1 A IR AR TAwAIe
gRaigg 1 toid, Snnrasth:ma, ch, 2,



3. THE sIVANTONNAYANA (HAIR—I’AR'I‘ING)
(i) The Definitinn 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.?

(48) The Purpose

The purpose of this Samskara was partly
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 Agvalayana=
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 cruel
flesh-eaters catch hold of the woman in her first
pregnancy and trouble her. Therefore, the ceremony

L fwe: g9 slepesaly adimedweraafaf seamRad |
V.M.8, vol. ], 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
unborn 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 Samhskara 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."

(¢6¢) Early History

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

2. agar: GUAS THRAGET. G |
urnfra wfsaneged tfvueeaaa: §
awi frgarta farmaedwia:
Aol wefvacn qgfr WRa: | | Agvalayanacharya
quoted in VM8, vol, I, p 172,

3, qud 0 gfagaat' nafy, q%gﬁ;g { Sufruta, Sarirasth'ina
ch. 33.

4, BG.S, i, 10, 7.
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establishes the boundary 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
Brahmana 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 Grhyasitras the Samskara is described at
length and all the features are tully developed.

(iv) The Time of Performance

The Grhyasitras, the Smrtis and the astro-
logical works discuss the proper time of performing
this Samskara, The Grhyasutras favour the fourth
or the fifth month of pregnancy.®* The Smrtis and
the astrological 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 Samskira was
performed, it was celebrated after the hirth of the
child, placing it on the lap of the mother or putting

S.eft qaRkd: wast  aafa uwofadsd dwmg | e
dtard snfa smised srgfe F@E 1 The SV.M. Bi, i, 5, 2,
6. Ibid, P.G.8. i, 15, 6,

ba. oy watar oY Wiy dasergag | B.G.3. 1 10, 1 AGLS.
i. 14, 1; Ap, G.S, xiv, 1.

7. 0% weR oy oea: | Yai S0 1L



108 HINDU SAMSKARAS [ CHAP

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 Sarhskara should be performed in
every pergnancy or it should be performed only in
tha first conception. According to A$valayana,
Baudhayana, Apastamba and Paraskara, it is a
Kretra 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-Samskara
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 itenough that the
idea of protecting the unborn child was impresred
even once on her mind, or protection agaminst evil
spirits was once ensured for her.

8.&f sypwdin-gt wuwd *gAaA)  poegm  Rfrege:
SERERy Ut Sotyavrata gert U2k T onRY  GESRAINY |
G argya quoted in V.M.g, vol. 1. p. 177,
9, AGR8.i.14;18GS,i,10; PGB, 1, 15. 1,
10. Quoted in V. M.§. vol, I, p, 176,
11, ¥fhrier deswnf@ 79 L@ 1 VISR, Ibid,
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(vi) The Ceremonies

Cl‘he constellation under which the Samskara
was performed, was a male one. The mother was
required to fast on that day. The ritual proper
begaun with preliminary rites, e.g. the Matrpiija,
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
maatra “Bhir Bhuvah Svah” or with each of the
three Mahavyahrtis.”® Baudhayana prescribes two
other verses at this point.

A Iater practice of making a red mark on the
person of the wife to frighten demons was also
prevalent.»® 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 PGg.i.15 4

14.i. 10. 7-8.

13, V.G.8. xvi.
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rick in sap, be thou fruitful”*® Baudhayana)
tocommen(ds barley-sprouts instead of the Udurmbara/
branch.!”'This ceremony was symbolical of fertility
of the woman)) This idea was suggested by
numeroa3 fruits of the Udumba ra branch and the
barley-sprouts. (The next step in the Samgkara was
asking the wife by the husband to look at the mess
of rice, sesame and ghee and see into it offeprings,
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 hushand
asked 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 somns to
achieve it. The above stanza was a kind of heroic

16. BuTwiTa) 9§ ST Gl wdfT | 0.G.s. Q. 15.6.

17.5. 10. &,

18. f& ogafs | sai nygealand Ay QNigsE 94 | §.V.M. Br.
i. 5. 1-5; G.G.8. 1i. 7 10-12. bid.

19, frgshweehify s agenft afiveador gy aaifx ii. 7.

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

21. Ibid, L. 15. 7. :
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ballad meant to create a heroic atmosphere and
thereby to influence the unborn child. The ceremony
olosed with the feasting of the Brahmans, The
mother kept silemt after the ceremony until the
gtars nppeared ir the sky. Then she touched a calf,.
a performance suggestive of a male issue, uttered
the Vyahrtis, Bhir Bhuvah Svah and hroke her
gilence.?”

(vi8) The Dulies 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 regulations
about the pre-natal Samskaras, they prescribed the
duties of a pregnant woman and her husband.
These duties can be grouped into three cla<ses. 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 containg rules auming 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
Mirkandeya-Purana the following observation:
“There are terrible fiends and witches bent on
devouring the foetus of a pregnant woman.

22. G. G 8., 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 Brahmana, Viraipa and Vikrti generally dwe}l in
tress, trenches, ramparts and seas. They are
always in search of pregnant women. Hence thay
should not visit these places, The son of
Garbhabanta is Vighna, and Mehini is his
daughter. lhe 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 between
Kasdyapa and Aditi in the Padmapuranpa about the
duties of a pregnant woman in which the former
gaid 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 pails, 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 Miarkandeya-Purana, quoted in V.MS, vul
L p. 180 )
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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 beautiful colour, a pregnant woman
should not take her meals during twilights ;
she should not go and remain under a tree; she
should not le always sleeping ; she shoald avoid
the shade of a tree, batae with warm water mixed
with medicinal herhs, remain protected and
decorated, worship gods, and give alms ; she should
observe Parvati-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
cock, exertion, sleeping in the day, keeping awake
in the night, highly saline, sour, hot, stale and heavy
food. Theson of a woman observing the above
rules bocomes long-lived and talented : otherwise
abortion takes place withont doubt.”25

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

24, 'The Padma-purana, V, 7, 41-47,
25. The Matsya-pura pa quoted in V.M.S. vol, I, p, 180,
16
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The Varaba Smrti-prohibits the taking of meat
during pregnancy.®®

(véis) The Duties of the Husband

The first and foremost duty of the husband was
to fulfil the wishes of his pregnant wife. According
to Yajiiavalkya, “By not meeting the wishes of a
pregnant woman, foetus becomes unhealthy ; it is
either deformed or it falls down. Therefore, one
should 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
4. ....going in a funeral procession, pairing nails,
joining war, building & 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, wiinewe semmw RaAga: IR | Variha quoted by
Harihar on P.G,S, i, 15,

27. Qe wEl QeATET |
Yooi frwed wishy serred B fwa: @ Yaj. S. 1L 79,
28, wt P O et ofy: |
oW @ GRYFARY SFANACirg o A gvalayana quoted by

Harihara PGS, i, 15,
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woman.”?° Another Smrti forbids the hewing of
a tree also,?°

(ix) 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. 9\ yqENAT TEPAT ¥ gd W NG AMGAAA |
sqengfaad gudeamng: g@ wafy afwfgwmdtam «
30. fesqear XS &1 Haagay 1 Quoted in V.M., vol,

I. p. 184,
31. Sujruta, §arirosthana, Ch, 14,



CHAPTR VI,
THE SAMSKARAS OF CHILDHOOD
1. THE 7aTAKARMA ( BIRTH CFREMONIES )
(§) 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 the sight of a mother,
who had just given birth to a child. The man, who
shared the pleasures in the company of his mate,
sought to protect her and the babe, during the
critical time, from natural and supeznatural
dangers, Thus the birth ceremonies had a natural
basis in the physical conditions of child-birth. The
primitive wonder, supernaturl fear and patural
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. )

(¢) 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 1s one full
hymn containing prayers and spells for easy and
safe delivery. The hymn runs as follows: ‘“At this
birth, O Piisan, let Aryaman ( as efficient Vedhas)
invoker utter Vasat for thee; let the woman rightly
engender, be relaxed; let her joints goapart ia
order to give birth, Four are the directions of
gky, four also of the earth; the gods sent together
the foetus ; let them unclose her in order to give
birth, Let Pasan unclose her; we make the Yoni go
apart ; do thou Stsana loosen ; do thou Viskala, let
go. 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; let
the afterbirth descend. I spht apart thy urinator,
apart the Yoni apart the two groins, apart both

2, ii1, 15, 2; n, 2h, 3,
3, w3 faeory seepr s |
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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 tea
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 Grhyasiitras this Samskara is fully
described. But here, too, the ritual is purely
religious, and popular and superstitious elements
are hardly given their proper scope. The
Dharmasiitras 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
accompaaying 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; Kau§ika quotes it at the beginning of
long and intricate ceremony for safe delivery.
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(éii) Preliminary Precautions and Ceremonies

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 mada™?
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 i8 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 cormer of the house.”)
“The honse 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

5 srmeaway wifh §qh§q faorqe: | Ratnakara quoted in the
VMS vol I p L4

6 aRsage unll g &Y efiafid
Mageid e G AL ﬁ; B Garga quoted in V.M S
vol, }, p. 184.

7. 3w glewmgey | 1bid.

8 gua il o wieg Reaifemieds )
ANEAGHEAAGY ged gwd # The Visqudharmottara, ibid.
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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 useful ointment and
regulations about diet and living. When the time
for actual delivery 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, lam ., weapons, mace and
mustard seeds were kept in the house,’* Turyanti
plants were also placed before the mother.'* It
was believed that in their absence, terrible
bloodsucking demons would kill the new-born.?3

9. Ibid.

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

11. The Markandeya-purana quoted in V M,S, vol. I. p, 185,
12, Ap, G.S xiv, 14; H, G, $. i, 2-8,
13. g1 gt am geva Rrfrangsn o
FeRETgY w9 a=a: gRieme || The Marakandeya-purdna,
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 verse, “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 i1f 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 formulas to drive away various kinds
of evil spirits. The Satikd fire was regarded
impure and 1t disappeared on the tenth day when
the domestic fire came 1nto use after the purification
of the mother and the child was performed

(tv) The Time of Performance

The Jatakarma ceremony was performed before
the severing of the navel cord.?®* This seems to

14. 2G5 125, 4; PGS, 1016, 23 gbes, 1, 8 The punifving
influerce of tjre 1s recofnized in the Greek ritual also,
Here the child 1s switly carried round the fire in an
awphiobornia tor strength and speed,

15. gramfaamy a) snawd fediad

#WE: e A Rogmgafiag | Sawyarta queted  in
V.M S, vol, I. p, 187.

18
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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 facter in the life of the child. Then
the good news was hrought to the father. Different
sentiments were expressed at the birth of a boy
and a girl, as different prospeets were depending on
them  The firsthorn was liked to be a Loy, as he
freed the father from ull ancestral debts. But for a
sensible mana girl was not less meritorious, because
ber gilt in marriage bronght merits to the father.
After this, the father went to the mother in order
,to sec 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, ke bathed with his clothes
on invited the elders and performed the Nandi-

16, garlaes 49 g gRa= 9% qRY |
o B3 WwEs gy g The  Smeti-Nasmgraha
quoted by Gadadhra on P.G,S.

17. suaferaaafa sagavd % oy )
forat qwen g axdedednflich gwg o V.S, xvil, 1,
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fraddha'® and the Jatakarma ceremonies,®
Generallv speaking. Sraddha is an inauspicious
ceremony But the one performed here was an
auspicions Sraddha, It was meant for entertaining the
Fathers. Harita says,* Merits arise form the happines
of the Fathers at the birth of a son. Therefore, one
should offer Sraddha to them with pots full ofsesame
and gold, after having invitei the Brahmanas,”2°
The Brahma-purana also enjoins to perform the
Nandi Sraddha at the birth of o son,*?

(¢) The Ceremonies and their Significance

(a) Medhi-janana, Now  the Jitakarma
ceremonies proper commenced.”* The first ceremony
wag the Medhajanana or production of intelligence.
It was performued 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,s
Others add to it sour milk, rice, barlev and even
whitish black and red hairs of a black bull. The
formula employed was, ¢Bhih I put into thee:

18,19, s $9R & T=q EneASSAR qEhaar |
AR} ngirad § saEA amEg | e Brahma-purana
guoted i the vV M.S, vol, |, p. 188,

20. snd gart RgoEgiRea etc. gifia Ibid,

21. Ibid, p, 191,

22.P,G.S, i, 16; G.G.S. 1. 7. A.G.S. 1, 15, $,G.S. i, 24; M.G.S.
i. 17; HK,G.S. ii. 3; Bh, G.S, i, 24 ; B.G,S, i, 1.
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Bhuvah I put foto thee ; Svah I put into thee: Bhiie
bhuvah svah every thing I put into thee.” The
Medhajanana ceremony speaks of the high concern
of the Hindus about the intellectual well-being of
the child, which they thought their first business
with it. The Vyahrtis uttered on this occasion
were symbolical of intelligence; they were recited
with the great Gayatri mantra which contains
prayer for stimulating talent}] The substances,
with which the child was fed, were also conducive
to mental growth, According to Su$ruta, 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, talemt, lustre, good sound, semen and
life’.2* The properties of honey and gold are
equally faxourable to the mental progress of the
child. According to the Gobbhila Grhyasitra, ?*
at this time, a name was given to the child, while
the phrase, “ Thou art the Veda, “was being uttered
in its e.r. This was the secret name known to
the parents only. [t was not made public, as they
were afraid that enemies might practise magioc 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. Snrirasth na, Ch, 43,
24.i 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 etc. The Rsis are
longlived ; through observances ect Sacrifice is
longlived ; through sacrificial fire etc. The Ocean
is longlived, through the rivers etc”,** Thus{all the
possible instances of long Iife 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 Y Other rites were
also performed for long Ihife The father thrice
recited the verse, “The threefold age,” thinking that
it would three times lengthen the span of child's
life. 1If the father desired that 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-breathing I”3e

25 PG.S. i, 16 6.
26. P.G.S. 1. 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 oflife. 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 autumos; 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 som; thus livea hundred autumns,”2®

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 Varunpa; thou strong
woman hast borne a strong son. Be thou blessed

27.P,G.§ 3. 16 13
28. erw o WGAY frogwa aw | bid. i 16, 14,



Vi) THE SBAMSKARAS OF CHITDI100D 127.

wita strong children, thou 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
tbeir protection. Having ceremoniously established
near the door of the materuity house the fire that
had been kept burning from the time of the wife’s
confinement, the husband offered into that fire
mustard seeds mixed with rice-chatf, 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,
Ulakhala and Malimlucha, Dronasa and Chyavana,
vanish, hence. Svaha ' May Ahkhata, Animiga
Kimbadanta, Upagruti, Haryaksa, Kumbhina
Satru, Patrapani, Nrmani, Haatrmukha,
Sarsaparupa, Chyavan Vanish, hence Svaha 1730
The above are the names of diseases and deformities

29. gef Asvreelt MY P |

o P W TsErdRrassdiy o 1bid. « 16, 13,
30 ibid. 16, 19,
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that attack an infant, They were conceived and
addressed as goblins and demons by early people,
Here, 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
murmaurred, ‘“Kurkura, Sukurkura, Kurkura, who
holds tast 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»”.?? 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 witness the ceremonies at the house of a
twice-born. Therefore, that day is auspicious and
important. On that day should he 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.~ vol I, p. 199.
34. qwmfy a3t geal Toagan | sad, bid



2. THE NAMAKARANA (NAME-GIVING)
(i) 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. Brhaspati 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 name-giving is a linguistic
problem beyond the scope of the presemt work.
We are here concerned with ceremonial naming of
persons only. 1t is generally found that the choice

1. apnfewey sSaqdy: TATE $8g ARty |
Aty $iff wad AgwEne: Aaed @Y AWSA (| 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
2 god who seems to be regarded its protaector or it
is named after a saint whose blessings are sought
for it. Secular ideas are also respoasible 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 ot a secret name is also
found. It involves the personahty of a man and
is, thorefore, withheld from enemies. Thus there
are so many factors working bchind the system
of giving name to a person,

(i82) The Vedic Period

‘Naman® or same 15 a word of conmon occurrence
in the Sanskrit literature and 15 found even in the
earlicst work of the Indo-Aryans, the Rgveda.®
Names of objects and persons are found in the Vedic
literature, Other peculiar names suggested in the
Satras and the Sinrtis are also found in the Vedic
and the Brahmana literatures. The Rgveda+*
recognizes a secret name, and the Aitareya® and

2. H. Webster, Primitive Sacred Societies, pp. 40 .
3.X,55.2;71.1,

4. Ibid.

3.1, 3, 3.
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the Satapatha® Brahmanas refer to it. But the
practice, as given in the Siitras, of giving a secret
name after the Naksatra-name is nowhere instanced
in the Vedic literature, The adoption of a second
pame is assumed for success and distinrtion in life.
The common fashion was to adopt two nemes. The
one name was tho 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 Brahmanas, e.g, Kau$ambeya
( named after Ko$amb:) snd Gaifigeya ( named
after Gaiiga ).>" Besides the incidental references,
one positive rule 1s also found in the Satapatha
Brahmana?? for performing the naming ceremony
of a newborn child, '*One should give a name to
the newborn 8cn.”

6.vi.0,1,3,9,in, 0,224, v, 4. 3.7 Br, Uypv1, 4.5
7. 8 Br. iii, -, 24; V, 3, 3, 14,

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

9, 1md. xiv, 9. 38,
10, ibid, viii. . 8.

11, gemgwen J1ge aW Fai | vil. 3. 9.
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(io) The Stutra and later Periods

From the study of the Brahmanas it is evideat
that there was a system of naming in the
pre-Siitra period. But we do not precisely know
what ceremonies were 'associated 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
omposition of the nam2 It seem< that the

/N amakarana was more a custom than a ceremony
in the beginning. But being the occasion of a
great social importance, it was later on included in
tne Samskaras. It is only in the Paddhatis that
the common preliminary ceremonies are prescribed,
am) the Vedic verse ‘““Angat ( form body )" is
quoted for recital

(&) The Comporition of the Name. The first
question which has been discussed from the time
of the Grhbyasitras onwards is the composition
of the name. ' According to the Paraskara
Grbyasiutra,® ' the name should be of two syllables
or of four syllables, beginning with a sonant, with
a semivowel in it, with the long vowel or the
Visarga at its end, with a Krt suffix, not with a
Taddhita In the opinion of Baijavapa? there is

123,17, 1,

13. fym am &Qf qeml ZORT sqw aaf(wEngd W)
Quoted in V,M,S, vol, I, P, 241.
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no restriction of syllables, “The father 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 l and r. The Agvaliyana Grhyastatra®®
attaches different kinds of merits to different
number of syllables: “One who is desirons 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 had
a different basis. The name of a girl should
contain an uneven number of syllables, it should
end in a and should have a Taddhita.2®
Baijavapa!’ says, “The name ofa girgl should
contain three syllables and end in 1” Mabou?l®
gives further qualifications of the name of a girl:
“It should be easy to pronounce, not hard to hear,
of clear meaning, charming, auspicious, ending in
a long vowol and containing some blessings *' She

14 gg gogd a1 9gred A1 fRaaire sentsy VDS v,
15, g SfAREATI TG AgAdTedA: | 1 15,5,
16. wgsmgERrs (@3 afaay G0 17,3
17, symgehign=d faan | Quoted i v .M.g val, 1, P, 2, 43,
18. shat « guand freqed adgE |

W v Gamsintgfinnaeg 0 M.S, u, 33,
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should not be given an awkward name indicating
g 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 Determiming FEactor, The social
status of the person to he named was alsoa
determining factor in the composition of the name,
“The name of a Brahmana should be auspicious,
that of a Ksattriya should denote power,
that of a Vaisya, wealth and that of a Sudra
contempt,”2" For example, a Brahmaa should be
named Laksmidhara, a Ksatriva Yudhisthira, a
Vaisya Mahadhana and a Sadra Naradasa.”
Further, “the name of 2 Brahmana should contain
the idea of happiness and dclight, the name of a
Ksattriya should denote strength and ruling
capacity, the name of a Vaidya wealth and ease and
that of a Sidra should contain the idea of obedience
and servitude.*  Different castes should have
different surnames “Sarman was added to the
name of a Brahman, Varmana to that of a

19, Ibid, i, 9,
20. vy s v Brmes aakTad

W Wﬂﬁgﬁ urEs g ggfwag n M.S. . 31
21, 1bid i, 32,
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Kgattriya, Gupta to that of a Vaidya and Disa
ta that of a Sadra.”?* The idea of caste was’
deeprooted in the Hindu mind, and the birth in &
family determined the future career of a child,
What a man would be in the world was a foregone
coaclusion and, acoordingly, he was provided with
privileges of social significance. But this ocaste
complex was not peculiar to the Ancient Hindus
alone. It was prevalent, and is still common, in
other Indo-European peoples also,?®

(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 {ully developed 1n the pre-Siitra or
the Sitra iperiod The Grhyasiitras knew the
Naksatra 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
sectarian 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. G mmeEie G ghmeE g
gaoeme 7w swed Jewgad: o Vydsa,

23. Kultur dergindo-german, pp. 302 ff.



}
vi]°  THE SAMSKARAS OF CHILDHOOD 137

The gods of days, months etc. arose out of this
belief.

(1) Naksatra-name

To begin with the Naksatra 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”.2? The followiny are the names of the
constellations and their deities: Agévini—Agvi,
Bbarani—Yama, Krttika—Agni, Rohini-Prajapati,
Mrgagira~- Scma, Ardra—LRudra, Punarvasu-Aditi,
Pusya—Brhaspati, Asiczi—Sarpa, Magha—Pitr,
Parvaphalguni—Bhaga, Uttarapbalguni~Aryaman,
Hasta—Savitr, Chittra—Tvastra, Svati—Vaya,
Visakha—Indragni, Anuradha—Mitra, Jyestha—
Indra, Mala-Nirti, Purvasidha—Ap, Uttarasadha-
Vidvedeva, Sravana—Visnu, Dhanistba—Vasu,
Satabhik—Varuna, Parvabhadrapada—Ajaikapada,
Uttarabhadrapada—Ahirbudhnya aand Revati—
Pasan. If a child was born under the constellation
Aévini, he was named ASvimikimara, if under

24, AG.g. i, 15, 4.

25. wgwawresrE faar ;1 SO FOgR € 1 Quoted in V.MS,
vol, 1, p, 237,
18
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Rohinl, Rohiplkuméra 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
Advini, which presides over the latters Chu-Che-
Cho-la was named Chiidamani, Chediéa, Cholesa or
Lgksmana 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 only up to the time of the
Upanayana, In the opinion of some authorities
the secret name was given on the birth day. About
the greeting name Agvalayana also says that it
should be selected on th'e naming day and should
be known to the parents only.?’” Saunmaka is of
the same opinion, “The name by which he should
greet the elders after being initiated, should be

2%, Ewamed A anaan gawg 1 B.G.S, quoted in V.M.S.
vol. I, p, 238.

+ 27, whremed w gy oiwfeal Aomgeme ) AGS,
il 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 mischief to
the man through it.

(e) Name afier month-deity

The second mode of naming was based on the
deity of the month in which the child was born.
According to Gargya, the names of the deities of
months beginning from Marga$irsa are Krsna,
Anpanta, Achyuta, Chakri, Vaikuntha, Janardana,
Upendra, Yajfiapurusa, Vasudeva, Hari, Yogiéa
and Pundarikakgsa.?® The child was given a second
name connected with the deity of the month,
The above names are all of Vaispava secty and they
originated much later than the Satra period.

(8) Name after family-deity

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

28. Quoted in V.M,S. vol . p. 238,
29, Featsaisegar Wadisqar wongar: |

TER qwged ogRwedar ¢t |

avfia: retiemi arEmaagRaT o |bid, p, 237,
30. gwRwawway fewi am gafefs | Sankha, ibid,
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goddess worshipped in a family or tribe from very
varly times.®* The people naming a child after
it thought that the child would enjoy specis
protection of the deity. The deity may be Vedie
e.g. Indra, Soma, Varupa, Mitra, Prajapati, or
Puranic eg. Krsna, Rima, Sankara, Ganeda eto,
While naming the child, the word Dasa or Bhakta
‘“a devotes” was added to the name of the deity.

(4) Popular Name

The last mode of naming was popular. - The
popular name was meant for gemeral usc in the
society and was very important from the practical
point of view. The rules of the com] osition given
above were consulted in framing this pame, 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.
Becondly, the name should indicate the sexual
difference. Nature has differentiated sexes by

31. g% Jyan FRGEA RO A Gy oRiasinead: |
sifisive g warfuatesw: feerwd g@g | V.M.S, vol. I,
P. 237-

32, wyegfty 1 Ibid, p. 241,
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physical formation. Men are hardy and robust ;
women are tender and lovely. Therefore, the names
of men and women were to be so selected as to be
indicative of their natural built and disposition,
It is why female names end in feminine & 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 suygestive 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 neglected, even if superstitious
and religious aspects of the Samskidra may be
ignored. The meticulous attention paid to the
naming of a child was due to the fact that it was
a Jife-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 aave taken many other things into
oonsideration, as they do even now. The unfortunate
parents who had lost their previous issues gave the
child an awkward name, repulsive and disgusting,
to frighten away demons, diseases and death.
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(v) Ceremonies and their Signifleance

"According to the general rule of the
Grhyasitras,®® the Namakaraga .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 was given, in the opinion of soms,
on the bint.h-day:\} But the later options range from
the teath 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 muther and the child. But the option
from the tenth up to thirty second day was due
to the different periods of ceremonial impurities
preacribed for different castes. In the opinion
of Brhaspati, “The naming ceremonies should 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
33,8.6.5.i.24. 4; £,G.5. 0, 15. 4. PGS, i, 17. 5GS.ii, 7
15, Kb, G.5, ii, 2, 30; H.G,5. 1i, 4. 10. Ap, G.S, 152,

34, The Gobhila-grhyasutra-parigi ta.

35, great Ul a1 Iatsh waRd
oedeafid @ g wia: g @ Quoted in V. M.S. vol.
L p. 234,
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Samhkranti ( 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 made to
Prajapati, date, constellation, their deities, Agni
and Soma.®® The father touched the breaths of the
child, most probably, to awaken its consciousness
and to draw its attention towards the ceremony,
Then the name was given, How it was done is
not described in the Grhyasitras, 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, ii. 7. 15,

38, The Sasskidra-vidhi by Svami Dayananda Sarasvati,
39, Sodafa-samskaravidhi by Pandit Bhimasena §arma,



ey HINDU SAMSKARAS [ CHAR,

The Brahmans assembled there said, “May the name
be established . After it the father formally made-
the child salate the Brahmans who blessed it,
repeating its name every time, “Be long-lived,
beautiful child.” They also racited the verse. “Thou
art Veda etc.” The name for gresting was given
last. The ceremonies terminated witk feasting
the Brahmans and respectfully dismissing the gods
and the fathers to their respective places



8, THE NIKRAMANA ( 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 senior 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 being observed, But
within a month or two the uaniverse 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 occasiom. Life outside
the house, however, was not free from natural and
supernatural dangers. Therefore, for the protection

19
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of the clnld,\ gods were worshipped and their help
was sought. 2)

(i) Its History

Thecustom oftaking the child out ceremoniscusly
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 bhas no
specific significance here. The [rocedure given
in the Grbyasutras 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,

(i6i) The Time of Performance

"The time for performing the Niskramapa
Samskara varied from the twelfth day after the
birth to the fourth montb.? The twelfth day is
recommended by the Bhavigya-pirana and the
Brhaspati-Smrti only.}* Perhaps it was only
possible whem this Sarhskira was performed with

1, P.G.8. 1. 17,5, 6,
2, b, .
3. Ibid, ; MLS, ii. 134, \

3a. Quotcd in the VM,S, vol, 1, p. 250
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the Namakarana, when the child was brought
out of the Sitikaezrha for giving it a wuame,
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 and 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 wmoon 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 Dlended together.
If the above prescribed dates expired, the
Nigkramapa was performed with the First Feeding
in the opinion of A4valiyanma,® There are many
astrologically objectionable dates when the
ceremony should be postponed. The above options
were based on the convenience of the parents,
the health of the child and suitability of the
weather,
(iv) The Performer
- According to the Grhyasitras, the father and
the mother performed the ceremony But the
4, uaerdiY odsi aife giEs qUud |
wydiafy sdsg foreliamae ToAy 4 Yama, quoted in the

V.M,§, vol, 1, p, 250,
3. Ibid. p, 251,
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Purinas and the astrological works extend this
privilege to others also, In fhe opinion of the
Muhartasamgraha it was desirable that the
maternal uncle should be invited to perform the
ceremony.® It was due to the affectionate
feelings that he cherished for the children of his
sister. The Visnudharmottars recommends that
the solicitous nurse should take the child out.”
This custom probably arose when the respectable
Iadies 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-Vedic and popular. When the
Samskara was regarded a domestic sacrifice, only
the father coulb properly perform it. But when it
ceased to be so, the rtght of per{ormance was
transfered even to persons other than him.

(¢) 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
and clay, the sign of Svastika was made on it and

6. JUfrmA® W Wigw!  SANPYT | The Muhiirta-
Samgraha, quoted in the V.M,S, vol, l.p 253,

7. aaeewyel Wit Iy give
mmmm u The Vigau-dharmottara
Ibid, .
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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
auspiciouns verses recited. The child was carried
out with sounds of conchshell and recital of Vedio
hymns. At the time of outing, the father repeated
the Sakunta hymn or the foliowing verse, “Whether
the child is conscious or uunconscious, 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 cbild 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.

Brbaspati'® gives different procedure.
According to him, having properly decorated the

8, Agvalayanachirya and the Visnu-dharmottara, Ibid,
9. wward et Wy fwn oo Wy )

oy sod @ wn wwglrAn i The Visuu-dharmottara, Ibid,
10, Quoted in the V.M.S, vol, I, p. 254,
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ohild, the father should take it out on a oarrisge,
or the maternal uncle should carry the child himself,
The friead< and relations accompanied the ohild
anfidst sounds of musical instruments. Then the
child was placed on a pure plot of ground plastered
with cowdung and bestrewn with grains of rice,
Alter performing the Raksa (Protection) ceremony
the father repeated the Mrtasafi jivana ( reviving
even the dead ) mantra, “Tryambakam yajamahe.”
In the last Siva and Gapess were worshipped and
the child was giygn fruits and other eatables,

The sigaificance of the whole ceremony lay ia
the physical necessity of the child and impressing
on it the sublime grandeur of the universe, The
Bamskara implied that after a certain period of
time the ohild must be taken out in the fresh air
and from thenee the practice should be continued.
It also emphasized on the budding mind of the
child that this universe is a sublime creation of
@od and it should be respected duly.



4, THE ANNAPRABANA ( FIRST FEEDING )
(s) 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, So, 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
Samskara was connected with the satisfaction of
the physical need of the child. [his fact is endorsed
by Suséruta,’ who presoribes 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 &
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. wemrd Y Ma’ ¥ ) The Sugruta, garirasthana,
Ch. 10, 64.
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(§8) Its History

The corresponding Parsi custom of feeding the
child ceremoniously indicates that the Annaprasana
was & common Indo-Iranian ceremony and it
originated when both the peoples were living
together. Praises of food are found in the Vedas?
and the Upanigads,® 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 its 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 Puranes
and the treatises supply a few changes inm
regulations which took place in subsequent times,
while the Paddbatis follow the same ritual,

(iti) The I'ime of Peirformance

According to the Grbyasiitras,* the ceremony
was performed in the sixth months after the birth of
the child. Early Smrtis like Manu® and Yajiiavalkya®
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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 conld digest solid food. He gives the
option, ¥Or after teeth come out.” leeth were
visible 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 allowel, “The feeding
ceremony should be performed in the sixth solar
month after the birth; 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
vvell-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 centimental that oven in
ceremonies some sort of discrimination should be
made about different sexes.
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(v0) 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 differeat sorts of flavours
should be wmived together and given to the
child to eat." Some prescribe a mixture of curd,
bhoney 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
abundaunce of nourishment, with fish if swiftness,
with the flesh of the bird Krkasa or rice mixed with
boney if long life, with the flesh of the bird Ati
and partridge if he desired holy lustre, with ghee
and rice if brilliance, with curd and rice if stromg .
senses, and with all if he desired every thing fo.
the child.'* From the above it is evident that
the Hindus were no Jains 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 temdemcy, however, was
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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 weore 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 given in the Grhyasatras,
The reason is that thouch the higher religion of
the Hindus forbids animal food and they have
goneral regard for animal life, the lower customs-
are not particular about it.

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

(v) The Ritual and its Significance

On the day of the feeding ceremony the
materials of sacrificial food were first of all
cleansed and then cooked with appropriate Vedic

11, Ry sa19d srg e g ag ) Quoted in the V.M.S,
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veres, 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 us. Svaha!”*® The
next oblation was offered to vigour, “May vigour
deme to us to-day”. Having made the above
satrifices, 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, may
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 (welll)”. The ceremony terminated with
the feasting of the Brahmans.

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

13,P.G.5.i,19.2
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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 capavity.
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 thersby 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 chili
and the mother.
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Upanayana, The Sarmskaras of only those children
are performed at the place of a deity who are bora
after a long disappointment or the death of previous
children. Moroever, this practice is not universal,
| hus, there is not an innate connection between the
{onsure ceremony and its dedication to a deity.

its) The Vedic Period

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 specifie
character which shows that they were composed
for the purpose of cutting the hair only. Wetting
the head for tomsure is mentioned in the
Atharvaveda.® The shaving razor is praised and
requested to be harmless: “Thou art friendly by
name. Thy father is bard 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 weloomed.” Many other mythological
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allusions to hair-cutting are given in the Vedas.!®
So it is quite clear that the Chadakarana wasa
religious ceremony as early as in the Vedic period,
congisting of wetting the head, prayer to the razor,
invitation to the barber, cutting the hair with
Vedic verses and wishes for long life, prosperity,
valour and even progzeny for the child,

(v} The Sutra and the Subsequent Periods

The tonsure ceremonies assumed & systematic
form in the Siutra period, The Grhyasatras©:
give the procedure and lay down rules for particular
performances. In the subsequent period many
PCuranic elements entered the cerewmony.' It is
evidenced by the Smrtis, commentaries and the
mediaeval treatises, Thoy represent a new phase
of the Samskara and supply many social and
agtrological details, though still later Paddhatis
followed the ritual procedure as given in the
Grhyasitras.

(2) ™ The Age

In the opinon of the Grhyasiutras the
Chuidakarana ceremony took place at the end of the

10, Ibid, vi, 68, 3; viii 4.17. )
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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 Chiidakarana 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 ® ome 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, “’Chidakarana
performed in the first year prolongs life and

11, P.G S. ii, 1. 1-2.
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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 in
the even year is prohibited.”!* “Chidakarana
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,”15 "

(ef) 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 Sarasamgraha Jyesth and MargaSirsa were
prohibited for the Sarmskara *¢ 1t was performed
only in the day time The obvious reason was
that hair-cutting in the night was dangerous. The
Chadakarana was prohibited during the pregnancy
of the child’s mother,” as she could not take part
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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 plasce:after the fifth year of the child,® 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 raonthly course of the mother,
the girl becomes widow, the student dunce and the
child dead...”*° The above statement, no doubt, con=
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
case of the Samskaras preceding the tonsure, The
reason is that this question did not arise at all,
because the monthly course stops during pregnancy
and a few months after delivery.

1B, Vasistha Ibid, p. 312.
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(vity The Choiee of the Place

Another developmeet not  found in the
Grlyasitras 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 Samskaras. 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 ritualistic
religion declined and devotional cult embracing
idol worship _developed, the templo of gods
became the cdntre 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 Samskaras 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.1?8

(viit) The Arrangement of the Top-nasr

/ The arrangement of the top-hair or Sikha was the
most important (eature of the Chidakarana, as the

19b, This custom, however, is not universal,
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very name of the Samhskara 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”?° The
number of tufts was determined by the number of
the Pravara in the family, as it may bhe three or
five. laugaksi?? gives examples of different
families  following different fashions: (%Ihe
descendants of Vasistha keep only one tuft in the
middle of the head ; the descendants of Atri and
Kadyapa two on either sides, the descemdants of
Bhrgu remin without any tuft ( Mundita ); the
descendants of Afigiras 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, probably due to its simplicity and
decency, though in the Deccan and the South the
ancient traditions are kept alive to some extent.
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. qovgmad SmRawRa | AG.S, i, 17.
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The tuft and the sacred thread are the compulsary
out-ward signs of the twiceshorn. A man not
keeping the tuft does not get the full {merit 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 Ceremonses

An auspicious day was fixed for t! e ptrformance
of the Chudakarana.:* In the beginning,

22, fyfge sgofiqem assfa T acgaq + Devala, quoted in the
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23. firwt fola ¥ Mg FuewiAdIshArn
IneBY gota aa sgl: Ay u Laghu-Harja 4. 1bid
24, qrawgrort qred) et ged @: )

oyt W@ﬁ!@'ﬂﬂ wet ga u B haspati quoted, by
Gadddhara on the P, G, 8,ii, 1,4,



s HINDU SAMSKARAS [ CHAP

preliminary ceremonies e.g. Samkalpa, worship of
Ganesa, Mangala-Sraddha etc. were performed,
Then food was distributed among the Brahmans,
After this the mother took the child, bathed it,
put on it 4 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 guill that
had three white spots he put three youag 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 formuia, “Thou
art friendly by name. Thy father is iron; Salutation
be to thee. Do not hurt the child,” and but the
hair with the words, "I cut off the hair {or 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
Iife”. With that water the father moistened the
head agsin and gave the razor to the barber with
the words, “Without wounding him, shave him”,
Tha 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 a
cowstall, or thrown into a small pond or covered in
the vic'nity of water. The ceremonies ended with
giving of presents to the teacher and the barber,

(®) The Main Features of the Ceremonies

In the Cadakarana 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 feiture 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,??

(af) The Association of Top-hair with long life

The most striking characteristic of th> prayers
cited in this ceremony is that they were meant for
Iong life of the child. The question may be asked
why did the Hindu sages suppose that the
Chidakarapa 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 .. ..( 1he

Book of knowledge, Part |, pp. 15. 16 ). The Chinese and
the libetans still keep tufts of hair on their heads.
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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 (a critical juncture ). 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 keoping a tuft of hairs just
over the vital part served this purpose.



6. 1HE RARNAVEDHA ( BORBING 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. I[n 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.
Suéruta 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 im 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 Grhyasatras omit
it. It is described only in the Katyayana-Sitras

1. e wafafed amer Foff findrg ¢ Sarirasthana, Ch, 16, 1.
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incorporated in the Paridista of the Paraskara
Grhyasiitras. The later-day Paddhatis describing
this Sarhskara 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-askaras is that its original purpose
was decorative and there was the absence of anvy
religious idea associated with it. It was only in a
very wide sence that it entered the holy precincts
of the Samskaras,

But there i3 one hymn in the Atharvaveda®
which refers to ear-boring, This hymn is, however
utilized by Kaugika* 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,

(1) The 196 and Time ¢f Performance

This ceremony was performed on the teath 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, 8,
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as suitable periods. In the opinion of Sripati,® the
Karnavedha ceremony shonld be performed before
teeth of the child come out, and while it is still
creeping on the lap of the mother, The Katyiyana
Sutra,” 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 Grhyaparisista of Paraskara
is certainly of a Ilater 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 sive been
performed together. At present, in many cases
both the Chiidikarana and the Karpavedha arve
performed with the Upanayana.

(¢i8) The Performer

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

b. fgdiaTag<rey wrERenafion | )
R drdewdl gwar Bqugas § Quoted in the V.MS,
vol. I, p, 261.
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ghould 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.

(i) 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 silver or even iron needls according to his
means’.'? The Smrti-Maharpava'? prescribes
copper needle for all, “One should pierce the ears
with copper needle covered with white jarns”
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 Vaidya

9, MImAgEda s fAG | Ibid, Ch 16. 2,
10, gfwst 3uderall o5 faquge | Sripati
1. mrog=am gfiawa ahiaegn
undt wisTet qusly gui fwuwa; gane | Brhaspati  quoted
in V.M.S,
12. The Smrti maharpava, Ibid.
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made of gilver and that of a Sadra made of iron”.!
The basis of this differential treatment was
economic.

(v) A Compulsory Cecremony

When the Karpavedha assumed a religjious
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. If one gives, he
becomes an Asura or demon’’.'*

(vf) The Ceromonies

The Karnavedha ceremony described in the
Katyayana-Sutra 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 uAgen us fasdwad o
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vol, . p, 2061,

14, woieep wde@iar @ fadguaaas |
& vszar isd afiy e quaa: )
o on@’ 7 qrrsd 3fg IgY WA | Devala, Ibid,
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right ear wag bored with the verse “May we hear
auspicious things through ears etc.” and the loft;
ear with the vorse, “Vaksyanti etc.” The ceremony
closed with the feasting of the Brahmans.*$

(vii) Sudrutaz on the Boring of Ears

Busruta gives a very cautious procedure of the
ceremony, He says that the ceremony should bé
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 nursc. Then the child
should be fondled and j.ersuaded 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 niddle, if stiff
with a probe. After boring oil should bo applied
to the ears by means ofa cotton thread -r bougie.?®

(viit) Laier Phases

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

15, The P. G. S, Parigigta, Karnavedhasi‘'ras 1, 2,
16. *ugruta, Satrasthana, Ch, 161,
28
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Brabmapas and cows were worshiped.  The
teacher of the family was decorated and offered &
seat. Then the nurses, wearing white garment,
brought the child well-adorned with its ears
painted with red powder. The child was persuaded
and kept still. The surgeon pierced the ears im
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 Vifgdharmottara, quoted in V M. S, vol. 1, p. 262,



CHAPTER VII
THE EDUCATIONAL SAMSKK'RAS

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

' When the mind of the child was prepared to
réceive edacation, the Vidyarambha Samskira was
performed to mark its begining, and alphabets
were taught., The Samskara ir variously named,
It is called Vidyarambba,®  Aksarararhbha,®
Aksarasvikarana® and Akesaralekhana* by different
writers. As its very name suggests, it was more
cultural than natural. It orginated at. a very
high etage of civilization, when alphabets were
evolved and utilised for writing purposes,

(é1) The Sources of Information

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

1, V.M.S.vol. |, p, 32); Vigv®mitra, lbid, _ :
2. Copjuitha Bhatta: Gamskira-ratnamila, ls

3. Vasiftha quoted in V.M.S, vol. 1. p, 321.

4 The Mirkegdeys-Puraga, fbid. -
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it. Even the madiaeval and the modern Paddhatis
that dsecribe the Samskaras do not contain it. Our
authorities for information about this Sarhskara
are a few treatises, namely, the Viramitrodaya
( Samskara.prakaséa, Vol. I, pages 321 ff.), the
Smrti-chandrika ( Samskara-kanda, pages 67 f.),
the Samskare-ratnamala of Gopinatha Bhatta and
the commentary of Apararka on the Yjjhavalkya-
Smrti, All these sourses are very recent in the
history of ritual literature in India and they
can be placeds ubsequent to the eleventh century.®
Even the original authorities, Vi§vamitra,®
Brhaspati” and Markandeya® quoted by them
cannot be much earlier. As the astronomical
details given by the writers named above cannot
be traced back anterior to the seventh or the eighth
century A.D., we conclude that they fou“ished
after these centuries.®

($11) ZThe Later Origin and 1ts Cause

It seems very strange that the Grhyasdtras
and the Dharmaitras tha:t deal with evea

3.Cf P. V. Kane. Histoy of Dharmagistra, pp. 44C;
343; 328.

6. 1bid, p. 236,

7, 1bid, p. 207,

8. Ibid,

9, Ibid; Dr, A, 5. Altekar, Xducstonin ancient India.p. 2.
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insigwificant ceremonies like the TFirst Outing
and the First Feeding of a child, pass over the
Vidyarathbhs, which marked the beginning of
the primmary education and was thus a very
impottant occasion in the life of a child, The
omission could mot be by mistake. It can be oaly
explained by the fact that while many of the
Srhskams originated in the pre-Satra period, the
Vidyarambha did not come into existence till
very late. Sanskrit was then a spoken lamguage,
and the Upaniyana marked the beginning of
primary education. Learning of Sanskrit did not
require & preparatory training in reading and
writing, The education of children begam with
the memorizing of the sacred hymns without any
belp of writing. Moreover, writing was unknown
in early times,’° or at least mnot used for
educational purposes. Therefore there was no
need of instituting another Samskara besides the
Upanayana for celebrating the learning of
alphabets.

10, Dr. Biihler ( Indian Antiquary, 1904) says 1hat the
introduction of alphabets in India was subsequent to 800
B.C., but his opinion has been given up in the light of the
Indus valley discoveries, M.M. Rai Bahadur Pandit Gauri
Shankar Hirachand Ojha, in his Prachina Lipimala has
proved, on literary evidences, that the ait of writing was
known in India in the later Samhita period ( ¢, 1600-1200
B.C. ). There is hcwever, no ev:dence to shcw that letters
were introduced earlier, -
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Later on, Sanskrit ceased to be the spoken:
language of the people. The literature of the
Hindus progressed and became complicated. The
sciences of grammar and exegesis evolved and
different branches of learning came into existence.
The mass of literature was increasitng and becoming
too unwieldy for memory. Hence, to preserva the
treasure of learning, alphabets were invented and
theart of writing became known. At this time,
for studying the Sanskrit literature, a preliminary
instruction in readinz and writing became
necessary. Thus, in course of time, the Upanayana
coufd not mark the beginning of primary education.
Bather it was performed at the commencement of
secondary education. So a new Samskara was
needed to solemnise the start of the primary
education. It was to meet this need that the
Vidyarambha Samskara came into existence.

The Samskidra originated earlier than its.
mention in the Smrtis. This late recognmition of
“The Learning of Alphabets” as & Samskara was,
probably due to the fact that for a very long time
this Samskara was performed with the Chaula or
tonsure ceremony.*? This supposition is supported
by the Arthasastra,’® according to which the
education of a prince began atthe time of the Chaunia

11, Cf, Dr.A.S, Altekar, Education in Ancient India p,2,
12, yerbwrh fuft domd it 11 2 Raghu, V, il 38
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Samskara. It is evidenced 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 studien after the
Upanayana,'® There was one more factor which
facilitated the performance of the Vidyararhbha
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 Sarskiras
were combined and performed together. The numbar
of tufts of bair to be kept at the time of the tonsure
ceremony was determined by the number of
celebrated sages ( Pravaras ) in the family.?* This
was & convenient suggestion that the primary
education of the child should commence at the time
when its tonsure ceremony was pereformed.

(t0) The Age

The Vidyararhbha Sarhskira was performed in
the fifth year of thechild according to Vidvamitra.?5
To the opinion of an amonymous Smrti writer
quoted in the Sodasa-SBathskaravidhi, it could be

13 firger | ellwenioier sdeirifwaniiodt A ewidm e
Rfai¥aT: | The Uttararamacharita, Act. L

14, 3o Rywt Grgafly + A G. >, xvi 65 V, G, S, iw,

15, Quoted in the V, M, S, vol. L p, 32. ' 7~
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performed even in the sevemth year.'® Bat, if
owing ta some unavoidable ocircumsiances it was
postponed, it must be performed some times befora
the Upanayana ceremony. | “Ihe wise should begin
the learning ofalphabests l))efore the second birth,”17 ”
The proper time of performance was from the month
of Margaéirsa to Jyestha. The montbs form Agadha
to Kartika, when Lord Vispu was supposed to be
sleaping, were prohibited for this Samskara.l® Here
ane thing is remarkable. During the Sutra and the
pre-Siitra periods, the educational session began
particularly during the rainy season. But according
to the above authorty this Jery season was

avoided.
(o) Th: Ceremonies

When the sun was in the northern hemisphere,
an auspicious day was fixed for performing the
Sarhskdra,2® In the beginning the child was

16, g} ap# vy 1+ Sodaga-Samskaravidhl by Pandit
Bhimasena S JTma

17, fiﬂ“l’qi: (l‘ﬂﬂﬁ‘dlﬂ'(ﬁgﬂ"l | Bthaspati quoted im the
V.M 3. wl, L. p, 32],

18, sagR W | fagaifivg: 1b'd.
ANIYE P TN §a A :
Pt ey et o dgpmd gl 0 Visoudhaemettara,
1bid,

19, st wrafd Vasigtha, 1bid,
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required to bathe and to be scented and decorated.
Then Vinayaka, Sarasvati, family goddess and
Brhaspati were worshipped. Narayana and Laksnl.
were also propitiated, and one’s own Veda and the
Satrakaris of one’s own Vedic Sshool were paid
respects. After this a Homa was offered. The
teacher, faciny towards the east, performed the
Akgararambha 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 ocoasion,
The following phrases were written, *Salutation
to Ganes$a, Salutation to Sarasvati, salutation_ 86~
family gods and goddesses and salutation to
Narayapa and Laksmi® After tlns *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 ohildren were alive, waved lamps. In the end

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

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

21. For description of the ceremonics seec the Markandeya-
purana and the Sodgi-Samskaravidhi by Pardit
Bhimasena Sarma.

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 fow: jyears, 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, Shab-i-Jahan Namah, Ms, in
ASB. p.45).



2. THE UPANAYANA ( INITIATION )
(3) The Origin

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
citizenship. 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.

(is) Forms of Initiation

Initiation of youg men takes place in different
ways in 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 ? 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 circumecision

74i8) 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 claim the full rights and privileges of, the
community. \Without the Upanayana nome could
call himself a twice-born. One who wonld not
undergo this Samskara was excommunicated and
debarred form all tbe privileges of the race, The
initiation was a passport to the literary treasures
of the Hindus. It was also 2 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 Sociclogy, 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 Upaniyana 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

buman 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

The Upanavana ceremonies are of a hoary
antiquity. The <orresponding Parsi rite called
Naujat (TheNew birth+), by which Parsi children,
both boys 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 Indc-Aryans and the Iranians
were living to-gether.

4, it closely corresponds with fjefiq msi or the Second Birth
of the );indus.
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(v) The Vedis Period

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 Sarmskara.®
In the Atharvaveda” the Vedic student is extolled
in two hympns which give many details of the
Upanayana Samskira found in the later day
ceremonies, The Vedic student was called
*Brahmachari” and the teacher “Achirya’. The
initisation 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 saored
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.
\ﬂ,. xi, 5; xv.
8. sl arIM AR SER THa: |

¢ it R gy fiwl & W agwfadafe s ALV
xi. 5, 3,

9, 1bid, xi, 5, 6,
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The student also begged alms: “This broad earth,
an] the sky, the Vedic student first brought as
alms,’1° 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 ceremomious 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 Brahmanpa to
& 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
Aféramas seems to have been established and
“Brahmacharya® or a student’s life became a

10, Ibid, xi, 5, 9.
11, & Br. i. 2, 1-8,
12, cf, P,G.8, ii. 2. 5,
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respected institution, The importance of the
teacher was recognized even for Brahmavidya and
the Acharya was the final resort.’® Upanayana
was no more than going to a teacher and being
admitted as & 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.”1® !

The Brahmacharins resided and boarded at the
house of these gurus’® and in1euturn rendered
many personal services, such as tending his
cows and looking after the sacrificial tire,, From
the story of Satyakam:i Jabala we Jlearn that
he was asked to stay with the cows of the guru
and return only when they had increased to a
thousand. Moreover, the student helped his guru
by begging alms also.*” The usual period of
studentship was from the twelfth to twenty-
fourth year of a man,’® But longer perioda
are also mentioned. The age at which studentship

13. sareg & wfaest ) Ch, U,

14, gaear agrf | 1bid, iv, 4,

15. qaqquast A1pwa Aifiead QAdgaawR adggEsIwg
g T. U.

16. wraRgwaRe, or &A@ wyfge | Ch, UL iii. 2.5; iv. 10 1,

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

1B.Ch. U.!VL 1.2, -
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began and the period spent at the lhouse 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 etc”.??

vi) The Sutra and later Periods

The  Upanayana Samskara 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
Samskira was complete by the time of the

19, Ibid,

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

21, §. U, vi. 23.

22, T, U, L 1L
25
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Satras,) The Dharmasitras 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
Paddhatis, that were written still later, follow
the ritual of their particular Vedic school in
general, but at the same time admit many local
customs prevalent in their times.

(vii) The Meaning of the term Upanayana

The conception of Upapayana has umndergone
many changes in course of time. In the
Atharvaveda the word “Upanayana’ is used in
the sense of ‘‘taking charge of a student”.2?® Here
it meant the initiation of the child by a teacher
into sacred lore. “Upanayana” coonoted the
same thing during the Brahmapa period, as it is
evident by the initiation of a student in the
Satapatha-Brahmanpa.?* Even in the Siatra period
the proposal of the student for studentship and

23. Iqaamm agwnfag | AV, xi, & 3
M' xi' Sn 4‘ .
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its acceptance by the teacher is the central peint
in the Samskara, But later on when the mystic:
gsignificance of the Upanayana increased, the idea
of the second birth through the Géayatrl mantra
overshadowed the original idea of initiation for
leducation. Manu says, “In the Vedic birth of the
student, symbolized by wearing gindle made of
Muvfija-grass, Savitri is the mother and the teacher
the father.”?® By many writers the Samskara
itself is called *The Teaching of Savitri” (Savitri-
vadanam ) Aparaka remarks on the word
“Upanayana” used by Yajnavalkya, “By Upanayana
is understood the establishment of connection
between the pupil and Savitri, which is performed
by the teacher.”?¢ Im still later times the word
“Upanayana’™ wag used only in the physical sense,
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,’” One 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. ax ag mEwAARy Mefiaeaataigas
ararea aran wifrsit fyar evard gemd u M.S. ii. 170.

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

27, 39 oY et gddifdad squgeagan 1 Bharuchi,
quoted in V.M.,§. vol, I, p. 334
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the vicinity of a god, is called Upanayans.”2® 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 marringe of a twicesborn. In this sense
it is called “Janeoo,”2? that is, a ceremony in
which g boy is invested with the Sacred Thread.
What a mockery of fate! The Sacred Thread as such
is mot mentioned in the Grhyasitras, It was a
later substitute 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
Samhskara. But when not education but a badge
became the sign of regeneration, the Sacred Thread
reigned supreme,

(vifs) The Purpose of the Samskara

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

28, yivAemi dew awe fraae W |

Yrami giftd @1 Jar) atgdsdh )| Abhiyukta, Ibid.
29, 1his word is current in Northern India,
30. Cf. qyedtd ged gt o Foved A | .G ii. 10,

afirgodndl rerswy gm % Devala, quoted in V,M.8,
vyol, 1. p. 415.
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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
Upanisads we come accross a wmgmber of
cases where a man underwent the rite of
Upanayana when approaching a guru for learning
a 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 Bharadvija, the Upanayana was
meant for learning: “Upanayana is the sacrament
of a person desirous of learning.”®* Bat in course
of time the performance of the ritual and the
Vratade$a 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 Brahmau

31, qegrehdeg dwt: ded) AT A 0
weBTIaE 1 A4 A gfyd) kg § VasiBtha, Ibid, p. 337,
32. Ch, U, V. ii. 7,
33 auha g6 fosi qEARRIEIS T
AgAwIedY Wiy fogrda u Yaj. S. L 15.
34, uaa firgrdeq witre; ewt gy | 4p. D. S. L
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and Rsis,”®® According to Manu also the ritual
purifies this life as well as the other,®® Angird
also thinks that the Samskara properly performed
produces Brahmanhood.?” When the Upanayana
was an educational Sarhskira, 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,®®

(ie) The Age

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

35. G.D.S. viii. 14, 24,
36. M.8, i1 2¢.
37. Quoted in V.M.S, vol. I, p. 137,
38, Sankha.and Likhita quoted by Harihara on, P.G.S ii. 2
39. awne qafigsATHaTTy |
SR AR AT 1
AR Ty e PR | )
ey cly Y desrq: egddifag 4 The Brahma-purapa,
quoted in V,M,8, vol I, 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,*? As regards the  basis of this
differefitiation many speculations have been
offered. Some writers 4 regard it as a fancy
and selfeconceit of the Brahmans. As the number
of letters in the Savitri mantras of the Brahmans,
Ksattriyas and the Vai$yas happened to be eight,
eleven and twelve,"* the Brahmans touk fancy to
them and determined the respective ages of the boys
of the upper three classes for inmitiation at eight,
eleven and twelve They quote Medhatithi*® and
the Viramitrodaya*! to support their views.
According to another set of scholarst® the
differentiation was based on the intellectual
superiority of the Brahmans: the Brahman child

40. P.G S, i 2, AG.S. i 1Y; SGalin 1; B.GS. o, 5; Ap.
G.S, 13 GGLS. i 10; M. S 11, 36; Ya,. S 1. 11,
41, Keay, Ancient Indian Education, p, 29,

42, mgonfgguigsaferasi  Sedat  EEeligaaTRen  Ofi
Medhatithi on M.8, ii. 30,

43, 1bid,

44, V.M.,S, 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 Kgattriya and the
Vai§ya children. In coonection with the first
speculation it should be noted that the observations.
of Medhatthi and the Viramitrodaya, far removed
from the time of the Siatras, may be fanciful, but
relation between the Savitri mantra and the age
of the initiate cannot be traced in the Grhyasutras,
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. 8o, it is difficult to
believe that the difference in age for the
performance of the Samokara, & ccremony full of
consequenccs in the beginning, originated from
mere, fancy. The second speculation also cannot
be supported, Bandhidyana recommends any year
between eight and sixteen for a Brahman boy.*®
So, it seems quite improbable that earlier age for
their children was due to the superior intellect or
the superiority, complex of the Brahmans.

The waore plausible basis of differentintion
seems to be that in early times, the {ather was the
teacher in case of the Brahman Brahmacharins.
Therefore,:it was in no way inconvenieat to them if
they were initiated at an early age, because they
had not to leave their homes for education. But

46, B.G.g.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 totroubles, had they been
separated form their parents in a very young age.
Thus paternal f feelings were responsible, to a_gfiat
extent, for the higher age at which the initiation
should be performed,_ “Therc was one more operative
factor in fixing the age of the Kgatriya and the
Vaidya children. The Brahmanical education
that began after the Upanyana was mostly
religious and priestly and consisted of Vedie and
allied studies. The Brahmans had to busy
themselves earlier with this kind of education,
because their further prospects depended on the
knowledge of the Vedic lore, But the professions
of the Ksattriyas and the Vaiéyas were different. No
doubt, they had to maintain a racial standard ot
culture by undergoing a literary education, but they
had to specialize in the military art and
aimioistration, 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,

. pe 18,
26
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Optional ages were prescribed for securing
Special merits. In the opinion of Baudhayana
“One desirous of holy lustre should pertorm the
Upanayana in the seventh year, of long life in
the eighth year, of glory in the ninth year, of food
in the tenth, of cattle in the twelfth, of talent in
the thirteenth, of stremgth in the fuurteenth, of
brothers,in the fifteenth and of all in the
sixteenth.”*® Manu also says, “The Upanayana
/of a Brihmana child desirous of holy lustre
should be performed in the fifth year, that of a
Ksattriya child desirous of power, in the sixth
year and that of a Vai§ya child desirous of
wealth in the eighth oear.”*?

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.
In the beginning the Upanayana marked the
commencement of the primary education. Therefore,
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, i, 5. 5,

s 49. myaduswe si fane Tl .
ot ywifla: v YraenilaseR o M.S. ii. 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 sush 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 Samskira in the case of a Brahman
student was sixteen, of the Ksattriya twenty-two
and of the Vaié:a twenty-four.®?, When the
Upanayana became a compulsory bodily Sarhskira,
it had got to be performed howsoever late it may be,
The underlying purpose was to enlist all the
possible yonng men of the commuanity and stamp
them with the peculiar culture of the race. For the
Brahman the age was still earlier, as he was the
ustodian of the Aryan religion and the teacher of
the Aryan race, The Ksattriyas and the Vaidyas,
who were less enthusiastic about priestly education
could be initiated later. \/I'wenty 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 century
writer, permits Upanayana up to twenty-four
years of a Brahman, thirtysthree of a Kzattriya and
thirty-six of a Vaidya.** This was the time when
India was under the full hold of the Muslims. The
performance of religious ceremonies was not a
certain and safe thing. So, even wider scope was
allowed for contingency. Probably it would have
helped the reconversion of the new Muslims into
the Hindu fold also.

(#) The Vratya

One, who inspite 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.”s* These

non-conformists were_debarred (rom all religious
_and socia Brwxleges of thd Aryans. Noneabidance

“to the rule, in some cases, may have been due to
careless)ness, or adverse circumstances. But in the
majority of cases it was deliberate, Hence, the

51, V.M,S, vol. 1. p, 347,
52. yu o WQSAY TWSWATNEAL: |
sl afout et ARl o MUS. i, 39.
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gevere punishment was inflicated upon them and
they were classed with a non-Aryan. tribe, the
Vratyas, and classed with the Sadras.s®

It would not be out of placeto trage briefly
thehistory of the word “Vratya” to make the
connection between the Vratyas and the non-
conformance with the Vedic initiation more clear.
In the Atharvaveda the word Vratya is used not in
theg dense 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 1éana or Rudra, and his prototype, the
earthly Vritya, 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 fashion, owners
of cattle, having their own peculiar customs and
religicus cults.,”®* According to some scholars the
word “Vratya is used in the sense of a ncn-.Aryan
tribe,4* while others hold that it denotes the
earliest worshippers of Rudra and Siva. Mr. J, W,

53. gxrgne awwtg: | bid, x. 41,

54. Winternitz, Histony of Indian Literature, vol, I, p,

54a, Rajarama Ramakrifna Bhagavata, . B. R. A, §, 1Y,
1896, '
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Havers** regards “Vratya” as the eostatios of
the &watiriya class and the forerunmers of the
later-lay 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
againgt the Sadras, Thus, thou h the exact sente
of the term is not certain, it is clear that it was
not used in the Smarta sense, that ig, in the sense
of & person who has not performed the Upanayana,
But because the Vraty dissented form the Vedic
religion, those, who did not perform theit Samskara,
in later time:, were classed with them. They were
called “Vratyas” because after observing certain
vratas (sacrificial ceremonies) they could beadmitted
into 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.

(zi) The Upanayan: not Compulsory in the beginning

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

54b Die Anfa-tigeder Yogapraxis, Berlin, 1922, pp, 11 H,
55, ¥t desitogmtmediideen wadilier 1 1.G.S. i 5. 44,
36. syt weshtfunsang i Ibid.
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a compulsory Samskara, such does not seem to ba
the case before the Sutra period. It may be argued
that during the Atharvavedic times, the Upnnayna
was rogarded as a second birth®” and, most
probably, all the twice-born received their status
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 ip the Vedic time was_religions
and not social; and not all the persons of the
upper three"—(:l”asses were compulsorily required to
perform the Upanayana Samskara. For a very Jong
time before the rules laid down in the Grhyasitras
crystalhzed the Upanayana was a voluntary
ceremony. Whosoever desired tolrarn approached
his guru and performed the initiation 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 Arunpi’s advice to his son Svetaketu
that he should pass through the hfe of a student,
because members of his family did not claim
Brahmanhood by birth.®° It should be also noted

57, snwil SUHgAr) ARG TR nHaea:
d uhRaw st Rafl & o xegwfudsfa 3am ) AV,
xi, 3. 3.

58, stanalt § ¥ aywegadt ww gwd \ S Br. i 3.4,

39, Ch, U, vi. 1, 1.
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that the A&rgma theory, though recognized, was
not universally observed, The word “Vratya,” as
slready pointed out, did not denote & person who
had not performed his Upanayana, but it was
used in the sense 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 8!
1t is, therefore, quite 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.

(246) 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
sorder to make education universal, the Upanyana

60. ey Ry Raagt a1 7 & frdeg wwea: | A Vedic text quoted
in the Paragara-madhayfya. 1, 1. p, 165.
61, A.V. X.V.
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wag made compulsory. Every Aryan was compelled
to spend at least some years at the house of a
teacher or in some eéducational 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 p;c@;mélng,ﬂamd_lmm the services of
the entire aommunity 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 tho sanctity of the
Samskara was also instrumental in mking it
compulsory for all, The last 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 Ancient India, Chap,
1, pp. 11,12,
€«



210 HINDU SAMSKARAS { CHAP

but underwent the ceremony and put on the Sacred
Thread, were called the regenerate and distinguished
form the Sadras, 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. Ail the Aryans became twice-born, A
non-Aryan having only one physical birth was
certainly regarded inferior to an Aryan

(@4ti) Ridieulous Consequences of Compulson

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

63. Aeneqwrdegaly | Sankha and  Likhita, quoted by
Harihara on PG.S.

64, 'The Brahma-purina, quoted in V.M,8, vol. 1, p, 399.

65, Sabkha and Likbita, quoted by Harihara on P.G.8.
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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 etc.*® 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 Upanayant {rom its original
purpose was that even the Upanayana of trees
came to be performel A fourteenth century
Carpatic 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 eadangered and
mauy high and prosperous families of the Ksattriyas
and the Vaisyas were reduced to agriculturists.
The theory became current that there are no
Ksattriyas and the Vaiéyas in the Kali Age.®®
Though it was not universally accepted, the

-66. Saﬁitapa and Yama, quoted in V,M,S, vol I, p, 545,
67, Epigraphica Carnatica, 11, Malavalli Inscriptai ne, 23,
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majority of the Vaif§yas and the Ksattriyas of many
localities dispensed with the Upanayana Samskara.
From the ninteenth century, however, owing to
cultural revival by orthodox assoviations,®® they
are again becoming particular about performing
the Upanayana Samskéra.

(@v) Who took the child to the Teacher ?

Another problem was: Who should takethe child
to the Acharya ? In early times, in the Brahman
families, it was the father who taught the boy.?°
8o, there was no mneed 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. wat wrrRvY: fewfas o
69. The Aryasamdjas and the Sanatancdharma Societies,

70. For example, Svetaketu was taught by his father Aruni
(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.”t 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 Soeletion of the Teacher

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 sacquisition 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 Brabhmana who is wellread, of good family,
of good character, purified by penance, should

71, faler =qadegs aqak frg: Rran
ggmA fegsliar agam g @ge: | Pitamaha.
72, mady MxeEn: | Viddhagarga,

73. Buch cases are very common in the Upanigads,

74, wodY w1 g aws afwefy wfiggead etc,,  quoted in the
V.M, 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 Sakhi 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
Sarhskara. When it ceased to be so, they could be
dispensed with, Later on, it was not meant for

75. ganeeE R |

avage [mIguen  gifgsian: | Saunaka, ibd,
76, a4 ardy gledid aga=e 7 & 999

afe asTEl W sl rqg;wa: f Harita, Ibid,
77, Vefa ady T Nfxd gl )

wewmmed frs salehfear | Vyasa, bid,
78. g TR 2. Cﬁd{ﬂht: \

sifaer e gRaET 3w

Fqreaer gfeme ffmbae: o

Tt qure m ffod/, w Yama, lbid,
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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
save 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
a 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.

(avii) The Ceremonis and their Significance

In the beginning the Upapayana Samskara
must have been very simple. In early times when
the sacrcd Vedic lore was handed down from
generation to generation in priestly families, the
father himself was the guru In this case, the
formalities observ.d 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. ,Br,Br.U, V.2 1.
80 Br, U.vi,2.1;Ch, U, V.3 iv. 5. 5; v 11, 7; M, U.
i, 3 12,
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instances of students studying with their fathers.®©
Original parental simplicity is re-echoed in the
Upanigads, where in many cases the Upanayans is
vawy 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.®! There are other instances
where an oral request on the part of the student
and its acceptance on the part of the Ahcarya was
all that comstinted an Upanayana.®? But these
are sporadic cases of simplicity. Even before the
close of tbe Vedic period, the ceremony was
assuming a complicated character, The Upanayana
of the Atharvavedic time included many items of
the laterslay 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 Grhyasiitras®®* describe a full-fledged
ritual with well-developed details The Samskara
in its onward march also gathered many non-Vedio
and popular materials under its auspices,

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

81. 1did,

82, Cf. qrarg &y \{ﬂ' gqafa s Br, U, vi, 2,7

83. . Br.xi 5. 4,

83a, § G.3. i 1; £.G,%5, 1, 19, iii. 5; P.G.S. ii. 2; G.G.S. iis 10
Kh. G.S. ii, 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 hemisphers,®*
but in the case of the Vaisya 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 summar, of a Vaisya in autumn and
of a Rathakira in the rainy season. These different
seasons were symbolical of the temperament and
occupation of different castes. The moderation of
spring symbolized the [mdderrfe 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 Vaidya;
and the easy time of rains indicated facility for a
chariot-maker. The later astrological works associated
different kinds of merits with different months
from Magha to Asadha: “A boy whose Upanyana is
performed in the month of Magha becomes
wealthy, in the month of Thilguna intelligenat,
in Chaitra talented and well-versed in the Vedas, in
Vaidakha provided with all kinds of enjoyments,
in Jyestha wise and great, and in Asddha a great

84, PGS ii. 2; A G.S. 1,19,
» 85, afigh g fewt gt | Brhaspati  quoted in V. M, S, vol,
I, p. 354.
86. gad amgmnaAafy d o R ¥ed gy ewcRify )
B.G.>, 11,5, 6.
28
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oonqueror of enemies and famous Pandit.”®” Thoe
bright half of the month was preferred, asit was &
delightful time for any social function and its
brightness was symbolical of knowledge and learning.
Holidays, Parvans, innuspicious 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
Sarkskara would be performed.®® A day before the
ceremony, many pauranic Performnces took place.
Themost auspicious god Ganeda, was propitiated and
several other gooddesses, Sri, Lakymi, Dhrti, Medhs,
Pusti, Sraddha, and Sarasvati were worshipped.®®
On the previous night, the candidate was sweared
all over with an yellow 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, m wify wgra A waqla: wAga: WY

Y vl w43 @ Yk 0
YR AfERwirERd A% aftdl 3w
R gRgiray freri egiat agrafvea: u The Rajamartanda
quoted in V.M,S. vol. 1, p, 355.

88, gy afg: wieRT AR GeETgiaaed Sund dandreed i |
PG,8,i.4.2

89, It was a later development not found in the Grbyasutras.

90. It is a local custon in many provinces,
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absolute silence made the boy a speechless child
anew. ,

(¢) The Joint Meal. The next morming the
mothor and the child ate together for the last timse.
It was rather an unusual procedure in a Hindu
Samskara, 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 been 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 s'iow her last affectionate
feeling. Both the ideas may have operated in
the above ceremony. But there seem to be some
more factors that gave rise to it The boy mot
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
was perhaps, one practical necessiry of feeding the
child in the morning. The ceromony was a protracted

91, Education in Ancient India, L, p, 19,
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bme. 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. Afterthe feast was overthe father
and the mother took the child to the canopy where
the sacrificial fire was burning in the alter. The first
scriptural item of the ceremony was the feeding of
the Brahmans, an act always meritorious and in
this case symbolical of DBrahmayajiia and
Brahmacharya, which the life of the student was
going to be after his Upanayana. Then the boy
was shaved, If the Chidakarana 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 Sarhskara,
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
observe the :social decorum and to maintain bhis
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own dignity and selfrespect. Then the boy went
near the Acharya and announced his intemtion to
bacome a Brahmachari: “I have come hither for the
sake of studentship. [ 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 mneed.
Its hoary antiquity lent it & sanctity and,
in course of time it became a religious luxury Its

92.P.GS.ii, 2.9,
93, Ibid, ii, 2. 10,
94, G, Br, j. 2. |-8,
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uge, however, was limited to bedding. When the
Aryans became agriculturists and spinning and
waving came into existence, a cotton cloth was
offered to the student. According to the Apastamba
and the Baudbdyana Grhyasitras, this piece of
cloth should have heen woven in the house of the
Brahmacharin 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 of a
Kéattriya of Ksauma (Silk) and that of
a VaiSya of Kutapa (the kusagrass).®®  But,
optionally, clothes made of cotton were prescribed
forall.®” Formerly on purely religious grounds,
white and unwashed clothes were offered, no doubt
symbolizing the purity of life.”® But, Ilater 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 Mafjistha ( dyed with madder )

95, arg: ygg@ay 1 B G.8, i, 5, 11; Ap, G.8, 11, 16,

96. grrawagEa 1 G.D.S, 0. 17, 18,

97, gyt wid arsfiFag 1 1bid.

98, etgaw araar dxafafr | £.G.S. 7, 19, 10,
$ydld wavAd avg qw mifaT )

wgd afenMTrg 9T oWg Qg 1 Pracetd, quoted  in
V M.S vol, I, p. 410,
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and that of a Vaisya Haridra ( yellow ).°® The
olothes were dyed because thereby they would not
get shabby very soon. Different colours preserved
the distinction of castes. The deep-rooted facination
for white clothes, however, did not die away and
many Smrtis insist that the colour of the clothes of
a Brahmachari should be white.2°° At present 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,
devont ones, turning their minds to the gods®. Or
silently.2°?* The girdle was originally made to
suppoert the Kaupina But, later on, it was turned
to serve a8 a religious symbolism. It was made
of triple cord, which symbolised that the student

99, gfg matfy i whifr ahten e A mTy wfes Pyt
m\m gfr 1 A.G.S. 0. 19,10,

100, a8 g wiAwgys qreaaRwiasy | Manu quoted in V,M.S
vol, p, 410,

101, ¥.G.8, ii. 2, 11,

101a, Ibid. §i. 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” 203+
Like the upper garment, the girdle 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 . After the tying of the

gitdle 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. Ncne of the
Grhyasitras contains the prescription of wearing
the Sacred Thread. It seems that the upper garment

102, ¥z *Ruzdsglafy Fa4a q [g71 1 Agvalayana, quoted in
V.M.8, vol, I, p, 432,

102a. gl gfian qudishirsrar erar st spopar ;371 ALV,
vi, 133, 4.
wae Tofl avgaih st g ggam: wod: | ’
a1 m gy wiandR ax waled gl mfem 0 V.G.S, 5.
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which was offered to the youth was the proto-type
from which the sacred thread descended, thongh
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 corde
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.2%% It seems
that it was due to the convenience of getting
cotton threads The Saecred 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 Vai§ya colour, yellow, has been adopted
universally.

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

103, ¢f, Dr. A,8 Altekar, Education In Ancient India,
Appendix, A,
104, eategudtd: enfgweis g4 e
wrggsad T qenfasgawg n M.S, i 44,
105, graid W\wfe awnfafy 1 Paithinasi, quoted in V.M.S,
vol, 1. p, 415,
29
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anoestors 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, passion 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 dome, 8o that the Sattvaguna or the good
quality of reality may predominate ina man, and
so he may attain spiritual merits. The three
cords remind the wearer that he has to pay off
the Three Debts hs owes to the ancient seers, the
ancestors and the gods. The thrce cords are tied
together by a knot called Brahmagranthi, which
symbolises Brahma, Vispu and Siva, Besides,
exira 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,2°¢ the boy looking, in the meanwhile,

106, aghverfied wosf afiref oo EEs reaTd
wigsaan afegags afwed s@aggdan U P.G.S5, i 2, 13a
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towatds the sun. A Brahmachar! 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 wifse, There are different methods
of wearing the Sacred Thread at differeat
occasions. 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 I'ke a garland.!°”

(h) The Ajina, Then the Ajina or deer-skin was
presented to the pupil. The word “Ajina” denotes
gonerally the skin of an animale.g. a gazelle,°®
as well as that of a goat 1°?  The use of skins as
cloth in ancient times i8 shown by the adjective
“Clothed in skins”'?!” (Ajina-vasin), and the
farriers’ trade is mentioned.'’* The Maruis
were also noted for wearing deerskins.'*? The
wild ascetics of a late Rgvedic hymn seem to be

107 A qffire 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-Samhita xxx, 15,

112, R,V, i, 166, 10,
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olad in skin.?® The Ajina was first used as an
upper garme nt. But, later on, when cotton cloth was
sapplied in its place, it was utilized for a seat, In
sarly times the country was covered with forest
and skings 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. Different 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 Vaigya
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 practical use

113, tbid, x, 136, 2.

114, graaforg: s=wgs Ap. D.5. L

115, P.G.S, ii. 5, 2 .

116, Mﬁm )} Vispu quoted in VMS, vol, I,
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 sombolical of holy lustre 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 which fell down to the ground in
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 ebserves that realiv
speaking, the student is a traveller on the long
road of knowledge.!?° The stuff was the symbol

117, gee aute p, 18", /footnote 11,

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

119, gyl 41 qx Ry & BEIGAR « quoted by Harihara on
P.G.S. ii. 2-14,

120, MG.S. i, 22, 11,
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of a traveller and while accepting it, the
student 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.!22 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 as well.?2® Apararka on the
YajBavalkya Smrti??* points out that the staff
could also serve the purpose of making the student
self-confident and seltreliant, when he went out
in-the forest for collecting sacred fuels, for tending
the cattle of his gurn or when he travelled in
darkeness.

The type of the staff was determined by the
caste of the student The staff ofa Brahman was
of Paldda wood, that of a Ksattriya was of Udmbara
wood and that of a Vaidya was of Vilva wood.!%?
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, 26.

122, V.G.S, b,

123, P.G.8. ii. 6, 26.

124, Ya;j, S, 1. 29,

125, AG,S. i. 1Y, 10,
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was not of & great consequence, so all could use
all kinds of wood.?2¢ But some limit the staff
to the sacrificial trees only.,2?” The length of the
staff was also fixed according to the Varpa 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 Vaifya up-to his nose.”**? Vasigtha12°®
prescribes quite the reverse which shows that there
was no real significance in the above distinction
except the caste difference, KElegance of the staff
was also taken into consideration. According to
Gautama and Paithinasithe staff shuld be unbroken,
unscratched and with bark 3¢ Manu says that
it should be straight, without any scratch, fine-
looking, not causing uneasiness and not burnt by
fire.1<* Tpn some cases, even at preseant, 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, nowada)s, it has mo practical
utility, the initiate not being expected to go
outside his home to a hermitage in the forest.

126, qFf ay gdquy | P G-S. i, S5, 28,
127. ofydt a1 g¥qm 1 G.D.8.
128. £G.8 .19 1",
129, V,D,S, quoted in V.M.S, vol, L. p. 436,
130. eptfear quwenreazet ¢ft « G.D.S.
131, sreed g w3 e dsgggan )
STEZTe: Tt qegNwwaghan | M.S. i, 47.
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(j) 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,
“Yo waters,” This was symbolical of purification.?314
The student required sanctification before he could
legitimatively learn the Gayatri mantra, A§valiyana
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.”222  Thelife of a student was
a perfect discipline regulated to the miputest
details. The sun represents the Cosmic | aw which
governs the whole universe The student wasj
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.”*?+

13la gfwafewd g afad wgay ge: |
wfasisy qqfy aeds axoed | Advalayanicirya quoted
in V,M S, vol I. p, 420,
132, 1bid,
133. ¥ G.S, ii, 2. 17,
134, suoigumifest adde’ e (
us agiat m@m; u Agvalayanacarya,
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(k) Touching the Heart. After this, the
teacher touched the heart of the pupil reaching over:
his right shoulder with the words, “Into my wilt
I take thy heart etc.”’2° 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 comniunion between the guru and
the initiate.

) Mounting the Stone. Then the student was’

asked to mount a stone with the words, “Tread
on this stone; like a stone be firm. Tread the foes
down; turd away the ememies.”’®® According to
the Manava Grhyasitra,'®” the student, by
mounting & stone, was asked to be steadfast in the
persuit of his studies. In the opinion of the
Bharadvaja Crhyasitra,’®*® however, stone was

135. PGS, iis 2, 18,

186, M.G.S. i. 22, 10,

137, Ibid, i, 22. 12,

182, Bh. G.8. i. 8,
80
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also symbolical of stremgth. The purpose of the
rite was tomake the studemt adamsantine in his
physique and character, The stone delivered a
good sermon to the student that the firmness of
detérmination and strength of character are the
most essential needs of a  successful student
CAreéer,
(m) Taking the Charge. Now the proper taking
the charge of the student began.’®® The teacher
eeized 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 Achiarya correcting
his answer said, “Indra’s pupil art thou; Agni is
thy teacher; I am they teacher, N. N 1" Thus the
teacher took the boy in his charge for education
and protection. But thinking himself not
ommipresent and allespowerful, 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 chargy|
for the sake of freedom from harm™.34°

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

139, P.G.S. ii, 2. 19-22,
140, Ibid, i, 2, 23,
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the following commandrents: “A student art thou.
Take water, Keep silence, Put fuel on the fire,
Take water,”*4! This commandment is found as
early as in the Satapatha Brahmanpa4® which,
besides, offers some explamation of the text alsa.
“Sip water. Water doubtless means ambrosia: Bip
ambrosia is thus he tells him; do thy work: work
doubtless means vigour; exert vigour is what he
tells him; put on fnel: 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 etc”. The commandment was a practical advice
as well as a symbolical performance.

(0) The Savitri Mantra. 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 ohild,
uttered the Savitr! mantra, “Let us meditate on
the most excellent light of the Creator ( the Sua );
May ke guide our intellect.”*** The mantra was
recited Pada by Pada, then hemistich by hemistich,

L. sgwmeaaa wd g5 ar Awt gEwl ww 393 altreqd-
wererfy 4 1bid, . 3. 2.

142, xi. 5, 4,

143, P.G.8, ii. 3, 3; §.68. 1. 2L 5.

144, Tbid,

145, geafigdied vt Teey Al « et @ o Reag B
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and the thind time the whole verse. To a Brahman
the Acharya recited the Savitri mantra in the
Gdyatri metre, to a Rajanya in Tristubha, 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 sacrel
mantra signalized the second birth of the child, as
the teacher was regarded the father and Savitri
the mother of the child.2*® In early times the
‘teacher himself waa supposed to have conceived the
‘child: “By laying his right hand on the pupil, the
-teacher becomes pregnant with him; In the third
hight he is born as a Brahman with the Savitri»147
-The prayer was simple but significant. 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*42 was performed
after the teaching of tbe Gayatri mantra. The
"verses uttered here were full of educational
"gignificanco. 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 one, bring me
to glory. As thou Agni are the preserver of the

146. awrer qvan qifrd R el el ¢ M8, i, 170,
147, 8. Br. xi, 5. 4 12,
148, P.G.S. ii, 4, 1-8
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treasure of sacrifice for the gods, thus may I 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 lifs,
insight, vigour, offspring, cattle, holy lustre...May
my teachar be the father of living sons; May I be
full of insight, not forgetful of what T have learat;
may I become full of glory and splendour, of holy
lustre and enjoyer of food. Svaha ?"1%° 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,

(@ The Rounds for Alms. Then followed the
student’s going the rounds for alms, 25! 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 Upanaysona he
begged from only those who would not refuse,e. g,
his mother and other relatives. The decorum
required that & 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.GOS' ii. 4. 3. had
151, Ibid, i, 5. 18,
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roquest : & Rijanya with the word “Lady” inserted
in; the middle; a Vaidya with the word put at the
epd.” It cannot be said how far the oustom of
begging was universal in aneient Indias But the
-paremony of begging emphasized on the student’s
mind the fact that, being a non-economic entity, he
was dependent on the public charity and he should
glisobarge his duties to society when he would
baocome its.earning member, Begging of alms, in
garly times if not universal, must have been
common, at least, in the case of Brahman and other
Jpoor students, as it is still practised by poor
_Brahman students. But in later times, excepting
.ome rare cases, it fell in to disuse.

(t){Lafe Features. At present a few new

featuffs, unkmown 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 goiag on educational mission to Benares
or Kashmir. But he is persuaded by his maternal
uncle or brother-in-law who allures him by promising
s bride, What a tragedy of the educational ideal of
the Upanayana Samskara, The Samivartan that
was performed at completion of the studies, is now
staged on thejsameiday, simply for the emergency
of chiild-marriage.

152. In ancient times educational journey of the student was
a real'one See the §,G.S, 1, & 4:G.8, iil. 10,
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(s): Triratra-vrata. After the  initiatiew
ceremonies were over, the student was required
to observe three days’ continence, which was
called “Trirdtra  Vrata”.?®® This continencé
might extend to twelve days or one year. " It was
the beginning of a rigorous training. He was mos
toeat 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 ritual was performed in erder te
evoke divine help in the sharpeming of the
intellect, memory and retaining power.23* {t was
called Medhdjanana, 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. One
who desires success in learniag should worship
her with a view to stimulate talent.”'5% At
present, the Upanayana having no educatigmal
purpose, these ancillary rites of educational
significance have been dropped.

(t) The Pawn of a new Era. When the
Upanayana was a living Sarhskdara performed at
the beginning of the student career, it must have

153, A.G.S, i, 22 12 H.G.S. 1, 8 16,
154. Bh G.,8. 1. 10

155, qy grfiesft steransht A Ry erefiradt

Rt ghe g fegrfefus AfEaT 1 Saunaka quoted in
V.M.S, vol, I, p. 440.
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created & very impressive atmosphere It
marked the dawn of a new era in the life of the
initiate, He was no more & child and was
introduced to the hife of perfect andstern discipline,
The ceremony symbolized the fact that the student
was & 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
him and his Acharya 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
man, fit to share the responsiblities of the world.



3, THE VEVARAMBHA (THE BEGINNING OF THE VEDIC srUDY)
(i) Introductory

In the earliest enumeration of the Samskaras
by Gautama,? the Vedarambha and the Godana
are not mentioned. Instead, he gives the four Vedic
Vratas, “Catvari Vedavratani, which according
to A§valayana, were, Mahinamni, Mahavratam,
Upanisad and Godana.? Besides, special rites were
prescribed before the reading of a Veda or its
branch.” Though these vratas wers 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 the 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 grew in extent and
importance and came to be studied extensively by
the Brahmans. The Vedic literature was less

1, G.D %, vii, 24,

2 g eanqEIAER Y ersAgAan
AW Qgeteg Now qigdaa: g N Agvalayana quoted
in S.M. p, 3.

3. argreitdeg dewils degdr e, Wl | :
AWWEANGTSG B AY T QR wag i Vacistha  quoted in
V.M.8, vol, I, p, 338,
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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 Grhyasiitras and the Dharmasitras
and altogether passed over by the Smrtis, But
respeot for the old tradition required that there
should be one Samskara that could take the place of
the Vedic vows and mark the beginning of higher
education, Thus the Vedarambha sprang on the
ruins of the ancient Vedic ratas. This is the
reason why the Vedarambha appeared so late in the
list of the Sariskaras Vyasa mentions it for the

first time.*
(§6) The Origan

There was one more change in the history of
the Samskaras which pecessitated the existence
of the Vedirambha 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 studeatship, 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 &
widely understood on> the Upanayana became
merely a bodily Samhskara. 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 Achirya 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 Sarhskira,
besides the Upanayana, to mark the beginning of
the Vedic Study.

(i¢i) A New Sasnskdra

The Samskara, as already pointed out, is first
mentioned in the Vyasa 8mrti.®? It differentiates
the Vratadeéa (& 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,

(vi) The Ceremonics

For the performance of the Vedarambha
Sathskara an auspicious day was fixed after the
Upanayana. In the beginning, the Matvpdja the
Abbyudayike Sraddha and other preliminary

5. Ibid,
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ceremonies were performed. Then the teacher
established the Laukika-Agni, invited the student
and seated him on the Western side of the fire, After
this, gereral offerings were made. If the Rigveda
was to be begun, two ahutis 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, 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 Parnapatra and Daksina to the
officiating Brahman, began the teaching of the

Veda.®

6, ‘Fhe Gargapaddhati,



4, PHE RESANTA 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 Kesanta separated and assumed an
independent josition, though it retained the ancient
ceremonies, The existence of the Kedanta as a
separate Samskiri seems to be older than that of
the Vedarambha. The Grhyastitras® describe the
Kesanta with the Chidakarana, but they nowhere
mention the Vedarambha. 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 Sarhskaras,* The question may
rise in one’s mind why the Ke$anta did not meet
the same fate as the other Vedic Vratas met. The
reason appears thus This Samskdra had an
advantage over its colleagues. While the first

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

2, AGS i. 16;PG,S. ii. 1 3; 8G.S.i. 28, 18 G.G.S. iii, 1;
H.G.S, ii, 6. 16; &p. G,S, 12; Kh, G.>, ii. 5. 1,

3. Moftwefs dgagawafaager: | quoted in V.MLS, vol. I
HEERI .

4. Vy.s.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 thres Vratas fell into
disuse, But the Keéinta still signalized the natural
change that took place in the life of the studemt.
Even when the Samskéaras became mere ceremonios

bereft, of their original purpose, the Kesdanta did
not suffer very much,

(i) The Origin and Early History

The Kesanta, as its very name suggests, was a
Samskara which ccnaecrated the first shaving of
thesstudent’s heard, 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 tie 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

5. A.Q.S. i, 18; Mg, ii. 6§,
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and to live the life of strict continence for
one yeAar,

($i¢) 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 lecame common, the Keéanta
began to be considered as marking the end of
Brahmacharya In the Satra 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
Keéanta or Godana. The Bharadvaja and the Varaha
Grhyasatras, 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. wpmiqiw sAQ: ( mﬁq ) g% Bh, GS.i9%; V.G.8 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
and right of the people, but cetrainly for the
worse

As a matter of fact, the Kesanta or Godana
had nothing to do with the termination of
Brahmacharya  The Samavartana was to mark
the close of the student life. Both the Samskaras
were confounded deliberately in order to enable
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 clement in both
the Samskaras.

(tv) Ceremonies

As already said, the ceremony was performed
at the age of sixteen The procedure followed ard
the mantras recited at this samskaras 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, hair 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. Srinivasa on J.G.S, i, 18.



” - B o7
5. THE SAM\VARTANA OR SNANA ( END OF STUDENTSHIP )

() Introductory

This Samskara was performed at the close pf
the Brahmacharya period and it marked the termis
nation of the student life. Samavartana means
“returning home from the house of the guru.”? It
was called Sndna also betause bathing formed the
most prominent item of the Samskara. According
to some anthropologists, bathing was meant for
washing 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 werld,
he had to put off divine influence, otherwise he
would pollute divine attributes and thereby ineur
divine displeasure. The aarly Indian writers also
regarded Brahmacharya as a long sacrifice.?®
Therefore, just as at the end of a sacrifice the
sacrificial bath or Avabhrtha was taken by the
sacrificer, so the long sacrifice of Brahmacharya
also required that the student should have a bath

1. o wards At Aremnad qREE AT | V.M,
vol, 1, p. 564, .
2, R. H, Nassau, Feticshism jn West Africa. p. 212, !
3. dvEx gy AR N gl | Quoted by Gadadhara
on the P,G,S, ii, 2. 15,
32
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at its end. But there was one more idea associated
with bathing in the Samavartana Sarmskira, 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 stundent, 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
(one 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 studeat.

(is) Importonce

'The close of ome's student life was a very
momentus period in one’s life. Qoe had to make &
choice batween two paths oflife One of them was
to get omeself 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
“Upakurvdna”, and those who selected the second
path were knownas “Naisthika".® The Upakurvapas

4, P.G 8, ii, 5 33, 36.
5. Yij. 8. 1, 49,
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returned from their gurukulas and becams
householders, The Naigthikas did not leave their
teachers and lived in the service of their masters
in quest of supreme knowledge,® According to
Vispu, some people were compulsorily required to
lead the life of & 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 vase,

(4it) 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 ome, All the
authorities on Dharmaéastra recommend that one
shouid 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 househulder. The four Asramas
followed in order, according to the rules of the
Sastras, bring & man to the supreme state of
life,®

6, 3} argPae G Qi IO F
g eRemebdrigary o M8 i, 243.
7. T A RN AR |
Tew slkoe TeReass: 8 Vitou quoted in S M. p. 62
8, M,S. Ibid.
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({2 “Phres Types of Snitakas

- Fhis Samskara was originally performed im the
ease of those, who had finished their entire course
of . stndies and observed all the Vratas.
Those, who simply memorized the texts of -the
Vedas, without understanding the meaning and
without following the rules of condunt prescribed
for a Brahmachari, were excluded from the right of
performance.” Thus in the beginning the
Samivartana 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 of the
Grliyasitras there were three types of Snatakas!®
"The first type was that of the Vidyasnatakas, who
‘bad completed their entire course of studies but not
the full term of Brahmacharya, The second type
consisted of the Vratasmatakas, who had observed
all the vows and spent the full period of
Brabmacharya 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, )} Yt @ e & | MG.S. 6.2, 3

© 10 s eawn wafig frgrewed)  mreTasy ﬁlm Ll
P.G.g ii, J, 33,
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finished their full course of studies and observed all
the vows. -They were called the Ubhaya-Snatakas.

{v) A pass-port to Marriage

Later on, when the Upanayana lost its
educational significance, the original purpose of
this Sarskara was also lost sight of and it came to
be regarded, more or less, & bodily Sarskara, a sort
of license for mariage. This condition obtained
when early maariage became prevalent in the
country. Because marriage could not take place
hefore the Samavartana, it must be performed some
time before that First, the convenient time found
for it was that of the Ke§anta ceremony, which
also resembled it in some details, eg. in shaving
and bathing.?? But subsequently, the Kcéanta
too became an insignificant Samskara; so the
Samavartana came to be combined with the
‘Upanayana, At present, in the majority of cases,
both the Sarmskaras 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 currvent that ome should
not remain without an Asrama even for a single
moment.'* If a Snataka was not immediately
married, he would incur sin by spending some days
without any particular Aérama. 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.

(vi) The Age

At what period after the Upanayana, the
Samavartana-Samskara should be performed was
a problem to bse considered.’® The longest period
of Brahmacharya was forty-eight years, sallowing
twelve years for the study of each Veda. The
smaller periods stopped at thirty-six, Tweaty-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. sl w ey, wodnaly Gow: 1

wEim fym fagesiafipeeiad® R @: a D.5. 6. 10,
{3. P.G.8.ii. 6, 33,
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limit, The Vedas have become a sealed book,
there is no fixed course of education and even
ordinary literacy has become & luxury. The
Samavartana Samskara is now drowned into
insignificance and is incor porated either in ths
Upanayana or the Vivaha ceremonies,

(véi) The Permission of the Teacher

Before the student took his bath, he had to
discharge & very important duty. He asked the
permission of hi< master to end his student career
and satisfied him with tho 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 bhis Samavartana and
mairy a woman etc.”?3 Up to this time the studeat
did 1 ot pay any thing to the Achirya !¢ 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, frord yewdn frassy gmEwaer o wrafify 1 AGS, i 8.
15, Frwigwa: w@ra G Jaifafy |
Ik "t qayl egabeang 1 M.S. iii, 4.
16. Ibid, ii, 245,
17, ibid, i. 246,
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cows should be given in fees.*® The servioes
reandered by the teacher to the student were highfy
respected and none could pay too much for- them.
“Kven the earth containing seven continents .mwd3
not sufficient for the guru-daksina™.'® “There is
no object on this earth by giving which one odi
free himself from the debt, of even a teacher who
teaches a single letter”.2® If 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". 2! .

(vig1)) The Ceremonies and their Significan-e

When the preliminary considerations . were
disposed of, an auspicious day was fixed for the
performance of the Samskara. The ceremonies
opened with a very strange procedure. The student
was required to shut himself up in a. reom
throughout the morning. According to:r the
Bharadvaje Grhyasitra, it was done, so that the

* Aty

18. gl quAWIAY qevisel ghgi fg g | Quoted in  V.MLS,

vol- I, p. 505,
19. gagiveet GARRrDd 7 wevd + ardta wh, 1bid,
20, gencygl 157 g6 e P

gfuwi mita axmed IgRARTION Wiy o egniQa, Ibid,
21. sumdn X 9.7 enggWcen Grfem: day, ¢ lbid.
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suti 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”.23
With other appropriate verses he bathed [rom
other veesels. 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, quug: enarat € 41 ¥ vadaEl Uiy JerRAaEiey |
Bh. G,8,#..1, 8,

23. P.G.8. il. 6, 8-10.
88
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After the grand bath the student cast off his
entire out-fit, e g, the mekhald, the deerskin, the
staff ptc, 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 yoursélf for food, ‘Here has come King
Soma; he will purify my mouth with glory and
fortune”.?4 The student had practised contisence
both in food and speech. Now 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
luturies of life denied to him  during his
Brabmacharya, were presented to him by the
Acharya. TFirst, he 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; satiate my ears,”?® The student, them, put
on new garmeats which had not yet been washed
or soaked in dye, and received flowers and
garlands, Ornameats, collyrium, earrings, turban,
umbrella, shoes and mirror, the use of which was

24.v.G.8, 1, 6, 12,
25, idid. i, 6. 13; G.G.8. iii, 4. 11; Kh, G.8, i, 1, 9.
26, 1bid,
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farbidden to the student, were officially offered
to him, A bamboo staff was also given to ths
scholar for safety in [ife, Welltodo guardiams
were expected to furnish a double set of the above,
articlas, 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 reserved for a few, eg. .8
king, a teacher, a son-in-law etc.?®

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 reverenee to the quarters, and the stars and
the moon, conversed with friends and went to
where he expeoted argha gift which was regarded

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

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

28, qyeal watw | srard sRektwrsd T e eme o | PGS
i. 3, 1-2.

29, Ap. 4.8, i, 11, 5;D.G.S, iii, 1. 26,
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appropriate to a Snitaka immediately after
‘the bath,? _

rig) Ths Respeot paid to the Snataka

A survey of the Samdavartana ceremonies
shows hgw high was the respect in which scholars,
who had completed their education, were help by
society in ancient India A Brahmana passage
quoted in the Grhyasiitras assert thit the Saataka
was a powerful personality.®?

(2) An Absurd Simplification

At presont, the whole caremonies have been
reduced to an absurd simplicity. The Sarhivartana
is performed either with the Upanayana or-the
Viviha in burry 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. ue vy @ e 1 AG.S. i, 9, 8.



CHAPTER VIII

THE VIVAHA (MARRIAGE CEREMONIES )

(£) The Importance of Marriags

The Vivaha is the most important of all the
Hindu Samskdras. The Grhyasitras generally
begin with it, beciuse it is the origin and contre

of all domestlc sacrifiees. They presuppose_that
e‘erl_m_g,_m_h__nnzmal_mndmms*_g;p___

to marry and run a home, Even beforpe them, in
the Vedic period, to which only a few ofthe
Sarskars can be traced back in their ceremonial
form, the marriage ceremonies were developad and
they have found literary expression in the Rgvedal
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 religions consciouness developed, marriage
was not only & social necessity but became a
religious duty emoumbent upon every individual.
Marriage was regarded as a sacrifice ® and one who
did ‘not enter the married life was called “one

L, x. 83,
2. wiv, 1, 2.

3. oy w1 ou Qs T Br.i.2,2,6.
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without sacrifico’dﬁa contemptible term, indeed,
for the Vedic Hindus. The Taittirrya Brihmana
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 ® avolved, marriage gained even
greater importance and sanctity, as it was through
marriage that one could pay off one's ancestral
debt, by producing children.

During the Upanigadic times, the Aérama
theory- was established. The advocates of this
theory maintained that one should proceed Asrama
by Aérama, that is, a man should first 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
nltachements and become a religious wanderer, The
married life was regarded essential for the growth
of personality and no 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 Grhyastitres and the
Dharmasdtras we learn that the number of

4. oot onil @1 qx Wy @ (bid i, 9. 4. 7.
5. o ¥ mpafefnc’ e omd wueile wfed afw
T worw g ¢ T8, vi, 8,10, 5,
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Naigthika Brahmaocharis was very much limited and
majority of young men accepted the life of a
the householder. The Smrtis entirely endorse the
Aéremagsystem 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 opiniont “One who spends his life in the
said manner, having conquered all the worlds,
attains the world of Brabma,” According to
Dakga,® the order of the first three Aéramas camnot
be changed. None is more sinful than one who
trangresses this rule. The Smrtis highly praise
the life of a householder, They call it the best
Aérama and regard it as the centre and prop of
the whole social structure. “Just as all creatures
exist depending on air, so do all the Aéramas

6. wdeget Wit afoaid O T
fxMumge et g oX @y
a3y w fgdd add warag:
wadwge: Ant e aprefrdg 4 M.S.iv. 1, 2,
7. o fefwanr @Y fy smwsrIvRed
o eiMeiute  ngelew weadn Quoted in S,M, p, 64,
& wargmai ernfen ¥ fed |
ufwavsdn §) oify 7 wwRaregw w D:5. i 12,
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depend upon the householder, Because the
householder spports the tnree ordess by manns of
lﬁnowlnge and food, so his order is the hlgh’,nst. One
“wio longs for nmpenshable heaven and hagpiness jn
this world, should uphold the Grhastha-A¥rama.. "’"
Quite in keepmg with these ideas, a man who did
not marry was held in low scale. An angnymous
qpotation by Apararka on Yajiiavalkya'® says, “O,

a man, he may be a Brihmana, Kgsatriya, a
V&;ﬁya or & Sudra, who is without a wife, is not
ﬂt for religious act.”

(__or gseveral reasons marriage was held in High
* eptetm among ancient peoples. Doubtless, in rude
»pastorsl, and even agricultural times, economic and
gocial causes were at the basis of this esteem.
Large family was a blessing.{Marriage was s family
affairrather than apersonal one; indeed the generationm.
of offspring was the supreme motive of every
union to the end that a man’s house or familj
might not die out. Then religious motives weie
equally operative in assigning such a great regard
to marriage. Worship of ancestors and gods was
depcndent on progeny, which could be obtained

Y. aw. Wiy GWfERT WG ERw |
ot greiey %) avsme b cto, Mg, i, 79-79)
10, el wahd wwT SWoi 7L oga |
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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 anocient peoples also held marriage in high
esteem, Among the people of Iarael it was respected
for the seme reasons as among the Hindus.1?
“Later on in the age of the Messianic prophesies,
marriage gained an added samctity fromk, the
precious possibility that the fruit of thé-@Htion
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
té see to it that no family became extinoct.”® And
in Sparta Plutarch tellys us that a man who did
not marry lost certain rights and was not treated
by younger men with that respect so scrupulously
agcorded by Spartan youths to their elders.’* Like

111, Wallystifle Geodsell, Ph. D., A History of The Family
141 AfF A Bocial And Educational Institution, pp. 58, ff,
12, Ibid. pq. 86 ff.
13. Inid,
14, Life of Lycurgus, Bohn’s Classical Library, vol, I. p, 81,
84
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ancient peoples the Romans leoked upon marriage
as a sacred and important act and stamped celebacy
with  public  disapproval, 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
Christian 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
have 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. Bat if they
cannot content, let them marry ; for it is better to
marry than to burn”.?¢ There isno tint in Paul's
writing, nor does it clearly appear in'the works of
the later Church Fathers that mrrriageisa M

15, 1. Cor, vii, 2.
16- Ibid. vﬁu 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 Roman society where
sexual relations were very loose and which led to
the physical as well as spiritual downfall of the
Romans,

(#1) The Origin

Such an important occasion as marriage naturally
attracted much attention of the people and many
and various ceremonies gathered ronnd 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, Ths word “marriage” has a reference to
“s 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.”'T 1It'is &vidente
that sexual instinct itself could not have brought'
about permant relationship between man aund
woman, Nor the aboriginal man had that'
glimmering conception of that ideal lové 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 tis; because:
she was as strong and capable of self-defence as’
the male, The source of marriage is to be sought:
for elsewhere. We can look for it in 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 period of time, So it
appears that marriage has its source in the family j>‘
rather than the family in marriage, and the very
roots of the permanent union of the sexes are found
in parental duties. It 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
oautious, 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 Gaodsell, A History of the Family As. A, %cjal
And Educational Institution, p, 6,
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helped in effecting the union.? ?* The desire for a son,~
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 )

(41§) Pre-marital Stage

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

17a. A, C. Das, ;;gvedic Culture.
18. sragen: Pewiquifaa amasayas )
wrrenfoios: ereewmwiggfaly | i 125
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regular and permanent The only instanns of
marriage by periodical contract is supplied in the
story of Urvasi and Puriicavas in the Rgveda.??
This form of marriage, however, was not curreant
in the Rgvedic times and must have been a
recollection of ancieat 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
anthropologists with their vast and intimate
knowledge of primitive culture have arrived at tha.
conclusion that the sexual relation 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 promiscuoas, But there
is not a shred of genuine evidence for the notion
that promiscuity even formed a gemeral stage in
the history of mankind...... ...Although polygamy
occurs among most existing peoples, and polyandry
among some, monogany is by far the most commoa
form of human marriage. It was soamong the ancieut
peoples of whom we have any direct knowledge.
Monogany is the form which is generally recogaized
and permitted. The great majority of peoples are,

19. X. 59, i
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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 topie: “In a progressive society
monogamy is the natural and wusual form of
marriage. Other forms of marriage are degradation
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 uplilt the human race.”
The Vedic hymns and the Grhyasitras celebrate a
regular marriage for a life-long companionsphip.
The Hindu Samskaras recogaize the fulfledged
marriage bereft of savage waywardness on the part
of man and woman

v)" Ths Forms of Marriage

After we have considered the general state
of sexual relation, we have to see how a young
man and a young woman were united to lead the
life of a householder. Tha Smrtis?? bave
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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Pai¢ache. 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  Grhyasitras the
eight methods are wunknown. The Manava
Grhyasiitra?® refers to the Brahma anl Sulka
(Asura) only. So does the Varaha. The
Aégvalayana®* is the only  Grhyasttra 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 litegature, When every thing was settled
about marriage, the particular rite was required
to =olemnize it.

The Smrtis have divided the eight methods into
two groups, Prasasta or approved and Apradasta
or disapproved, 2° The first four are Pradusta, the
rest are Apraéasta.) The first four methods were
regarded praiseworthy, among which the f{irst 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, Brihma’
and Asura are rocognized. The more objectionable
the method the more primitive it was, thougl

23, M.G.S. 1.7, 12,
<24 AGS. i 6
25, 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.

(v§) The Historsi al Growth of Fight Forms

(a) \Paisacha. The least approved method
was Paidacha.?® According to it the bridegroom
fraudulently got possession of the person of the girl,
and it was, therefore, characterized as the basest
of all methods, In the opinioa of the A4valiyana-
Grhyasiitra, carrying off a girl, who was either
leepy, intoxicated or unconscions was called
Paisacha, The capture of the girl was common with
the Raksasa method, but unconsciousness on the
part of the girl and her puardians gave it a
different form. Gautama and Visnu define it:as
“Cobaliting with a girl who is unconscious, sleepy
or intoxicated.” Manu?°* drfinest “When a man
cohabits with a girl in loneliness when she is
slespy, mad or intoxicated, it is called the Paidicha
method.” Yajiiavalkya calls & marriage Paisacha
when a girl is married thrugh fraud. Devala
gives a simlar definition. The Paiddcha
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. Qeragwmgeiisqm « M.S. i, 21,
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event indeed. It was prevalent in primitive
savage tribes, luter on very rarely repeated and
ultimately disapproved altogether.

(b) Raksasa, The next methol in ascending
order was Raksasa *7 According to Manu 27
“Capture of a girl by ‘orce while she is crying and
weeping, baving killed, scattered and injured her
relatives is cailed Rak$asa-Vivaha”, In this
method the brideyroom did not wait for the conscent
of the father or of the girl herself, but took her
away by force. This method was prevaleat in
ancient warring tribes and the captive women were
snjoyed as war booties; The definition given by |
Manu pictures a scene of battle, Vispu?® and
Yajtiavalkya:" act ually say that it arcse {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 ia 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. For example,in India also, many

27. AG.S i, 6. M8, §i, 21; Yaj 8, 1. 61,
27a. gaay fgemr @ fmt @ wwwd! sadt g
gaw st g nge) Rfiveeg® o M-S, iii. 33,
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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 Bibar, among the Birhols, the
bridegroom captures the running bride.

The above view presupposes a regular marriage
from ontside. 1t is very doubt'ul, however,
whether any people habitually secured wives from
without their tribe The supposition that conflicts
of weddiog 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 marraize 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.
Moreover, capture cannot be the ouly original
method of securing a wife. Even in the primitive
eexual 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 Gindharva form of
marraige mudt have been more common than the
Raksusa 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
wero sometimes prearranged by the bride and the
‘bridegroom, Sometimes the lovers came into
conflict with their gaurdians, and the marriage had
to be accomplished by capture and elopement, which
was regarded as a commendable step for the knight
and the lady alike; thus in the caseof Vimada and
Purumitra’s daughtcr,”® it appears that there was
no voilence pure and simple, but that the affair
was prearranged with the ccmsent of the bride who
refused to be directed by her pareats This
previous conseat is a fact w hioh distinguishes such
.instances of capture and elopment of irom the
Raksasa method of marriage. In the epiv instances
of Rukmini and Subhadra also the consent of the
bride was obtained.??

(In course of time when people became settled,
marriage by capture generally disappeared from the
society. It comtinued, however, among the
Keattriyas, the military caste of India, The simple
reason for this is, that it were they who mostly
participated in war and obtained wives as war
booties) This original war booty grew iatoa

30.R,V.i, 11219 ; 116.1 ;1172 ;x, 39.7;65, 12
3). M, B, viil, 37. 34,
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knightly fashion later on. Manu®? regards the
Rakgasa form the main form commendable for the
Keattriyas, In the Mahabharata Bhigsma also calls
it the best for.n for the ruling caste, ® and he
actually captured wives for the Kuru princss.
Harita®* calls it the Ksidttra marriage and
Devala®® regards it as a sign of power and
prestige,  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 Samyuktd by
Prthviraja 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
morse, an agricultural people.

(c¢) . Gandharva. The next method of obtaining
& wife was Gandharva,®” According to Aévaliyana
“that form of marriage is called Gandharva where
s manand 8 woman having entered a contract,
approche each other”. In the opinion of Gautama and
Harita that form is called Gandbarva where a girl

32, qegd @fqede | M. S, Di, 24,

33 yghprt g fde gaed qof swrg 1 M. B. 1, 245, 6. -
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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
born of passion, that form is called Géandharva”.
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 Pai§acha 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 othep
withont any force or fraud. In the Rgvedic®®
opinions “that “vadhd” alone was “bhadra,” who,
brilliantly attired, herself selected her mate, even
in the midst of an assembly”. The most usual
type 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, geEIS<NRIENT: SRR 9T W |
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kinsmen. A passage in the Atharvavedato
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 *2
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 llimalayas. It was
more prevalent among the Ksattriyas than among
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

40, w1 &Y o gAfd dwd aRfRat gailt agw wla )
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attraction and love. Kanva, the foster-father
of Sikuntala, says in the Mahabharata,+¢ “The
marriage of a desiring woman with a desiring
man, though without religious ceremonies, i8
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 om
religious and moral grounds.”® It was inferior to
the first five forms of marriage, because it
was performed without sacred rituals and
originated from lust. There was some fear also
as regards the stability of the marriage tie.
Because cupidity was the defermining 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 Grhyasatras ¢ speak of “Datta” or
“Pratta”, *“the given one,” bride, whose hand
was to be grasped by tae husband. (_In course
of time when the sense of property increased
the children were regarded as possessions and.
the parents began to exercise greater ocontrol
over their sons and daughters. Therefore,. the

a4, g gerda fadon Wy 3w 1 1V, 94,60,

45. meadeg Beatia: TTIRY yedd | Quoted in V.M.5, vol,
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independence of the bride and the bridegroom
in selecting  their mates diminished, The
marriages, in ninety percent cases, began to be
settled by the guardians. The child-marriage
system rendered a death blow to the Gandharva
form of marriage, because children have nwo
proper idea of marriage and they cannot
exercise their discretion and rights in marriage
affairs, Ultimately thi, 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 marriage’.*®* The main
consideration in this kind of marriage was
money and it was, more of less, a purchase?
By gome writers it is called Manugsa or human.
There is no doubt that it was a great
improvement, in early times, on the Paidacha
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

47. AG.S. i. 6,
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could be given away in marriage for money,
We find in the Vedic period that somestimes
bargains were struck, and the bride was
practically sold for a heavy price,*” Some-times,
out of greed, yirls themselves selected wealthy,
though otherwise unfit, husband for oney ®°
In one passage a Rsi invokes Agvins to be
generous like a Vijamatr.®! Yaska explaios
Vijamatr as Kritapati (husband of a purchased
girl). The Maitrayani-Samhita**® condemns the
faithlessness of a purchasad wife

In the beginning, there seems to be mo
stigma attached to this «ustom. Later on it
became distasteful. From the M .habharata°?
we know that Bhisma procured wives for some
Kuru princes by purchase When he approached
Salya for this purpose, the latter felt the
awkwardness of the situation, but had 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. RV, 1.107.2,
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the transaction, But Salya’s hitch in demanding
money shows that the public opinion was not
in its favour.

In course of time the sale of girls began to
savour too much of worldliness with the growing
conception of the religious character of marriage
where the bride was regarded a meritorions gift
by the father to the bridegroom. The Smrti-
‘writers describe the Asura marriage only either as
a traditional custom or as a nocessery evil, Im
their free opinion, however, thcy condemn itand call
it a sale in the guise of marriage. Manu says, “The
learned ‘ather of tbe girl should not accept even
the least amount of price. Accepting the price
out of greed, he becomes the seller of children™.5*
According to Apastambi-Smrti, “not even a Sadra
should accept money while giving away his daughter.
Taking money is a salein disguise”.”® Not only
this much, In the opinion of some writens, “a
purchased wife cannot attaniu the full status of a
wife and is not entitled toshare the worship of gods
and the Fathers. She should be regarded asa
ihaid servant”,’® More and more sin was being
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attached to the <ale of a daughter, ‘Those who
blinded with greed give their daughters in
marriage for monay, are sellers of their own
salves 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
isattested by Greek writers.’® At present in
India, In low castes and in some poor families of
upper castes also, thiscfustom is followed. But
it i3 not dome with aclcean conscience and an
attempt is made to hide the sale.

The similar custom of dowary to beoffered 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, geta ¥ swwafa ergat Awadtfeon |
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Atharvaveda a king is crused that his queen may
not fetch dowry for him.®' In the Aitareya-
Brihmana®? a  bargain marriage is called
* Pasuvivaha” ¢animal marriage” but it is not
clear as to which party exacted money.

In times when the Asura and the Arsa forms of
marriages were common, it was absured for the
bridegroom 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 of time circumstances changed. I'a early times
advanced maidenbood was ‘tolerated; latter on the
marriage of a girl became cowupulsory and
pre-puberty marriage came into existence. Now the
father of the girl became very anxious to dispose of
the girl within a limited time. On religious grounds
he wante. to get rid of the girl cven with an offer of
money which the father of the bridegroom
demanded. The roligious conception of marriage as
a gacrifice 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

61. o oy A AATRY SEQIA qEwfRY 1 vil. 12,
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cirele, education of sons is costly. The 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 is
felt that the demand of dowry is a great impediment
in 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.

‘@) Prajapatya. Next comes the Prajapatya ¢3+
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
civic and religious duties together.°3The father, here,
obtained some sort of bond from the bridegroom
who himself came forward as the suitor for
marriage A§valayana”* 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 Magpu¢®
almost repeat the same words. The very name
Prajapatya snggests that the pair entered the solem
bond for discharging their debts to Prajapati, that is,

62a, A.GS.1 0
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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 satisfactery and up-to-date form of marriage,
because here the rights of the husband and the wife
are equally well secured. But according to the
Hindu point of view, it is inferior to the first three
methods. The reason is that, here, the gift is no®
free but it is bent low under conditions, which
should not have bheen according to the religious
conception of a gift. This form is still Praasta or
commendadle.

This form could not haye been current in very early
times Only in the advanced stace of the society,
educated men and women would have re.orted
toit. It alsorequired a free society where there
was no seclusion of women, and the bhridegroom
came forward to ask the hand of the bride This
form declined at tho introduction of child-marriaye,
because for it only grown-up parties were eligibie,
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
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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.® Evidently 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. Ag¢valiyana, 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
gacrifice, ~Thus it was distioguished 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”, In the opinion of the
Viramitrodaya,’® it was not a price, because its
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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 Rgvedici:Culture,”? however, gives a different.
interpretation of the word Arsa. He writes, “Then
there was a form of marriage called Arsa, when a
daughter was married to a Rsi for 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 commendable type of marriage, but later
on even the nominal acceptance of a pair of kine
Lecame 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
trescribe the acceptance of one pair of kine in the
Arsa Vivaha, but .it is improper. It is a sale;
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.
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(®) Daiva. The next form superior to Arsa
was Daiva.”* In this form the decorated gir]l was
given away by the father to a priest, who officiated
at a sacrifice commenced by him According to
Baudbayana,”® the girl was given as a Daksina or
sacrificial fees, It was called Daiva, because 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, Dalbba’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 girls for services at sacrifices who were
called“Vadhiis”;”” but thisappears tohave involved
no proper, marriage, and is to be regarded as
concubinage associated 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, mftw® sad SRAT (QIEBHT @ 31 | AGS. L 6,
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algo 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 well 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 charaocter
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 eonditions and lure of money. Here
the social decency was fully observed and religious
considerations taken into acoount. In its very
nature, this method could not have been very
primitive, as it presupposes a long culture of social

78. A.G.5, i, 6; M.S, iti, 27; Y&j. S.I. 58; V.8. ii. 5; 8.8, iv. 2.

78a, wem1y wrEifenr ¥ nfiehead &g
W1 g gewiat RIEY wN: SR 0 MLS, i 27,



292 HINDY SAM SKARA [ CHAP

habits. But this form can be traced back up to the
Vedic times. The marriage of Siirya with Soma,
as described in the Rgvedn, is the prototype of the
Brihma marriage.”*® This form is still current
and the most popular in India, though it bas been
prostituted with.the morbid stipulation of dowry.

‘pis) 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 iz still current in the Hindu
society. But only poor parents whose childrea do
fot attract the notice of match- makers, arrange “the
marriages of their sons and daughters b_y exchange.
It is not a voluntary custom but a procedure forced
by circumstances. In other -respects it resembles
the Brahma type of marriage,

(viés) 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 shape In the second,
the father accepts money from the bridegroom as
the price of his daughter. It will be noticed that

78p. x, 85,
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our law-givers do not contemplate a third
contingency in which the intending bridegroom may
put pressure upon the father of the girl to pay him
handsome'y for the favour of marrying her, no
matter whether his means allows him to do so or
not.” The present system of fixing dowry and to
make it the main consideration in settling the
marriage does not seem to have existed in ancient
times

(iz) Religious Ceremonies Essential

Whatever may be the method through which
marriage wasg effocted, the religious ceremonies
weie essential to make it valid.”®*¢ Vasistha and
Baudhayana declare: “Where a damsel is taken by
force but is 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.”®” Tevala says, “In the forms of marriages,
beginning with the Gandharva to the Paié§acha the
marital rites have again to be performed in the
presence of fire".°¢ In the Gandharva marriage,
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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 8o 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 Gindharva, 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
vinvariably 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
congecrated 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 ocase. At

81, M.S, Ibid.
82, M.S, Ibid,
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present, however, such cases do not arise owing to
the custom of child-marriage and Purdah system.
Only in low-caste peoples rare cases of irregular
marriage are noticed

(z) Limitations of Marriage.

Another problem regarding marriage was the
examination of the family of the brideand that of the
bridegroom. “According to Senart the Aryan people
practised in affairs of marriege 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. "3

(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 Qotra 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 custom of
exogamy arose owing to the paucity of women in
early times.®* Another 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
geek their wives outside: What was at first
necessity, subsequently became a voluntary
custom,®” The fifth school holds that the totem
was responsible for evolving the custom of exogamy.
The clan blood was regarded sacred and to spare
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 Leonan, Studies in Arcient History, I. p. 90.
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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
religious orgies of India, svem 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, It is not probable that the totem wasz
regarded as divine in the period when the custom of
exogamy arose. Moreover, the members of the clan
were regarded as friends and equal and not as gods

In this case the clanblood was not too sacred for
sexual intercourse.

More plausible suppositions regarding the
origin of exogamy appear to be these. The young
men. of & clan or tribe went off to seek food amd
thus came into contact with a new clan. Being

88



98 HINDU SAMSKARAS [ CHAP

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. Tn ancient times warring
people captured women in wars and made them
their wives. This habit 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 have been
introduced to avoid the jealousy and quarrel in ihe
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 on for
too long a time are, as is generally believed, loss
of size, constitutional vigour, and fertility,
sometimes  accompanied by a tendemcy of
malformation”.®® Thus racial eugenics required

89, Variation of Animals and Plants under Domestication,
London, 1868,
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that marriages should take place outside the clan,
But we cannot 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 said 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 great wonder how this
institution sprang up into existence all of a sudden
in the Indo-Aryans, Among 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 a cowpen,?® The earliest mention of this word
in its techmical sense is to be found in the
Chandogya-Upanisad  where the  teacher of
Satyakama Jahali asks his Gotra.”* We find
frequent use of Gutras in the Buddhist and Jain
literature, for example, Manava, Vasistha, Gautama

90, Roth, quoted in the Vedic Index, i. pp. 433, 236. 240,
91, 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 was 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 Satevpatha Brahmana *that refers to
the union of brothers and sisters in the third or the
fourth generation., Harisvimin, the commentator
on the above Brahmana says, in the way of
illustration, that one Kanva married a girl in the
third generation. In Surdstra,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 paterral aunt
eould be married.”*

92, x 10.

93, g¢ i wgdf [e¥ iy deepny 13 8. 3. 6.

94, wrar ¥ sfafw(fsdishn guimd it e gwer |
art egeigwey ur wrred YR warfire o



VIIT THE MARRIAGE CEREMONIES n

In the Brahmanas, all sorts of speculations were
apace, but there is not a single reference to the
institution of (iotra. Though it i8 a negative
evidence, but coupled with other facts it is ofa
great significance. Vedic rituals are not connected
with Gotra  Sacrificers have pot to choose only
those hymns that were composed by their own
Gotra-Krts. The Apri hymns are the only
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 roligious ceremonies.

$Prohibition of marriage within the Pravara is
first found in the Grhyasatras, but there is mo
similer ~ prohibition of  Sagotra  marriage.
Apastamba, Kauéika, Baudhayana and Paraskara,
all avoid Pravara but not Gotra_®® From the time of
the- Dharmasiitras, howevoer, Sagotra and Sapinda
marriages are being prohibited. Vasistha prohibits
8agotra marriage,®® But the range of Gotra was
still very:limited and marriage was possible beyond
the seventh_generation of the father and the fifth of
the mother. Aoccording to the Apastamba
Grhyasutra,®” however, the limits of Gotra were
extended. It could go too far and was not

95, The Gotrapravaramafijari by Kegava.
26. V.D,S,
97. iii, 10,
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eo:xtensive with the seventh generation of the
fatber.

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,
invalid. 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.

lhe later writers op Dharmagastra are dead
against Sagotra and Sapinda marrimges. They
prohibit not only such marrsiaget but try to explain
away ancient statements that might go against
them. For example, they say that the invocation
to Indra in the Khailika hymn is not & 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 Asajatiya marriages, Some
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ingeniously explain that “of the maternal uncie”
and “of the gister 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©© and the Smrtichandrika?®! take
a bolder step and say that the above passage
contains “an example mot 1o 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 attempted to
explain away the passages which might prove
stumbling bloeks in their way. Apararka followed
quite a different line of argument, He offers an
altogether different meaaning of the above invocaton,
“O Iddra, invited by your devotees come to the
sacrifice and enjoy your share. We offer vapa, fat,
as disinterestedly as the Matulayoga (daughter of
the materna) uncel) and the Paitrsvaseyi (daughter
of the paternal aunt) are offered in marriaga
without the least desire of seif-appropriation.”103
He quotes the Brahma-Purana, prohibiting Sagotra
marriage, with cow-slanghter, as Kalivarjya,

100, V. M,B. vel, i,
101. S, C, Anlika, VivahaprakaraDa.
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
acoomplished fact during the time of the
commentators and the Nibandhakaras, Since then
it has been followed in the Hindu society with
every cale.

(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-born
should marry a girl of his own caste.°? This is but
patural and may have been the general rulee ven in
early times, but 1t could not have been strictly
observed, as the caste system was not firmly
established.

(¢) 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,
Intercaste mariages generally took the form of
hypergamy. Men of thc Bgvedic priestly class are
often stated to have married into royal families,
as Chyavan Syavaéva or Vimada did.»°* Perhaps,
the greater prominence of hypergamy is due to the
records preserved by the Brahmans, who generally

103, ggie fy writ gwal wembwarg | M.S, iii, 4.
104. R.V. i. 1121Y; 116. 1; 117, 20; x, 3,
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passed over the Ksattriyas, marrying Brahman girls.
Still, there are some instances of such marriages.
For example, king Svanaya Bhavayavya's beloved
wife was an Angirasi 1°5 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.'“” VaiSiputras are known to
the early Brahmanpas.2®°® The connexion of an
Arya with a Sadra girl is made th» subject of joke
in ecourts and priestly circles, as is known from the
Yajurveda.'®® Such marriages must have been
legal aond f{requnent, and respectable Vedic
personages, like Ausija, Kavasa, Vatsa etc were
sons of Dasi, or Siidrda mothers.?® The frequent use
of the word Dasi_as compared with that ot Dasa, in
Vedic texts, shows that Dasis 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, 1bid, i. 126,

106, A, V. V, 17,8, 9,

107, Ibid.

10 T, Br. ii, 9. 7. 8; 4. Br. xlii. 2,

109, V. Sans xxiii, Jo, 31; T.8, vii, 4:19, 2.3,
110. B. V. 1, 18, 1;i. 117, 11; P, Br, xiv, 11. 16,
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(d) Pratiloma. A few cases of Stdra-Aryi
‘connexion are also recorded in the Vedic texts. A
Yajurveda Samhita!?' mentions the word “Ayogu,”
which, if it is connected with the later Ayogava,
may mean the Arya woman (& Vai§ya) married to
a Sudra.?** This interpretation of the Vedic text
is supported by the evidently old tradition recorded
in the A¢valiyana Grhyasiitra,’!? that the family
slave, equally with the brother-in-law of the widow,
could lawfully marry the widow of his master.
Otber Yajurvedic texts refer frequently to such
cases which points to the beginning of such
intermixture in the earlier period. In the
Atharvavedal!* 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
Anuloma 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-cast Marriage
Later on inter caste =~ marriage  though
tolerated wos mnot emcouraged. During the

131, Vaj 5 xxx, 5.

112 qariore: gor ssesgaedlgu |
Yrau=rafamg #R:A wtge | 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 Sudra wife was not liked,
Parashara®® says, “A Brahmana can have three
wives, & Rajanya twoand a Vaidya one. According
to some, all can have one Sadra wife also, withaut
recital of the Vedic verses.” The Diarmasitras aad
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 ocaste is commendable for wifehood. But
for those who are given to Iust, girls from other
castes can also be had in order”. All these
scriptures are against tha marriage ofa low-caste
man with the girl of a higher class.

Ap indirect light is also thrown on the problem
of the intercaste marriave from the 3Smrti
literature, The Dharmasitras and the Smrtis
make provision, for Afauca caused by the death
of the relatives of different castes, which indirectly
proves the existenoe of intercaste wmarriages. Ia
the partition of properties, sons born of mother
belonging 1o different castes, receive their shares.
Here, too, Dharmagastra contemplates the

115, i. 4, 9-12,
116. gwals’ fgwdint swe gowdfy |
swagy wyaElhen e s || M.S. 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 ispaesupposed that the gurus
could have wives from different castes and it was,
in no way, derogative to their position Tn
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
‘aslate ag in the mediaeval period of indian history
_is evident from the concrete cases recorded in the
Sanskrit literature. Bapa had two Paradava

brothers born of & Sidra stej-mother.??” The wife
of Rajagekhara, Avantisundari was a Ksattriya
girl,21® Kalhapa in his Rajatarangini??® describes
' the marriage of the sister of Samgramaraja with a
Brabhmana In the Katha-Saritsagara,!?® we have
a number of instamces of iater-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
"Anahgamtai, suitors of all the castes assembled
"together, which shows the possibility of a marriage
between different castes. Again, we get & Brahman

117, The HarBacharita, I,
118, The Kavyamimamsi. 1.
}19. vii, 10-12,

120, xviii, 2. 65,
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marrying a Ksattriya girl and the sentiments of tha
pact leaves no doubt that such marriages were
regardel still desirable. “The marriage hetween
‘the princess and the Brahman youth was for the
glory of each other like the unmion of the Goddess
of Larning and Discipline,”*?* In the Bank
‘inscription of Jodhapur, the founder of the
Pratihara dynasty ic described to have married
two wives, one Ksatriya, the other BrahmanlL
According to the inscription of Vakataka
Hastibhoja, a Brihmena Somadeva married a
Ksatriya wife in accordance with Sruti and
Smrti,’ 22 Such was the state of affairs during the
first millennium of the Christian era. The custom
~wag regarded as *sanctioned by the Sruti and the
Smrti”, These instances are very valuable, as they
are incidental. Even the Puranas, 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 ani1 they do not
find literary meation,
{f) Intercaste Marriage forbiddem, But a
time came when inter-caste marriages were not
121, agtyg SN sqRTPRYST fadagEs o
andiseagiar? ffmaanfy ) The Kathasaritsagara

xxv, 171,
142, Epigrapthia indica
123,11, 122,
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only discouraged but totally forbidden. Even
in the time of the Manu-Smrti,’?¢ marriage with
a Sidra wife was scandalous. The later Smrtis
unanimously forbid marringe with a Sadra, and
excommunicate a man marrying her. The sinner
was threatened with the fire of hell In course of
time, the same abhorrence was showa to the
marriage between the upper three classes also.
Manu®?% calls intercaste marriages lustful and
later on deveclops the fictitious theory of the
Varnasarkaras, 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
Naigyas and the Stdras, not only the Varns
distinetion but even sub-caste distinction is
vespected 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, gfywnfufes Mgigge-a fgmaa:
U Agry adarl grang | i 15,
WX AR WP Jreniaiayg @
wafiert g aeat mmardy @A 0 i, 17,
125, iii, 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?”®*, -

(¢) Examination o the Family. In addition,
to the consideration of the Varna, the particular
family to be related was also thoroughly examined.
According to the Aévalayana Grhyasitra,2??
“first of all the family should be examined, both
from the mother’s and the father's side’.
Manu':® 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

126a. Under the impact of modern education 1nter-caste and
inter-religious marriages are agan being revived,

127 gaan qdfe wgq: fagagd i 5.

128. sl s B TRAIEEET )
(Aefly: FogeRtaNAENATETRq || Quoted in V.MS, 1L, p,
5. 87,
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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 not 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®s© explains Kulinata or
family-reputation as follows: “Families of the
Srotriyas famous from tem  generations
( are called good ones ).” The commentary on this
rups, “The family of those is to be taken as good,
who are fimous from five generations, both from
mother’s and father’s side, and are reputed for
their learning and character®?®?”,

The most esteemed families were those noted
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, mgwien S s 7 AYT: YTTHRNAT: )
%A Ul wid @ G gy sy o Viloy,  quoted  in
V.M.,8. vol 11, p, 585,

130. qugeafwemmeiiargl agrgemy I 54

131, qEN ©F Jevn el 7o e oufw Ras: st et
arge weaw | fegaid, Ibid,
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ipjunction 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, agreeable, saintly and equitable; who
are devoid of greed, attachment, envv, pride and
infatuation; and those who are nut given to anger
and are always tranquil in their minds’,***

On moral and physical grounds many families
were prohibited. In the opinion of Manu,*?? these
ten families, howsoever rich they might be, should
be avoided. They are-one without good deeds;
without great men; without Vedas; hairy; nd
suffering from pile, consumption, dyseatery,
epilepsy, white lepro~y and leprosy proper, Families
suffering {row, or infected by, contagious diseasa
were also to ho shunned. Yawma!*' prohibit: the
fourteen kinds of fanulies on almost the same
grounds, adding a few new details, The new
objectiopable f{amilies 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, MS. i, 6w, 17,

133. Ibid, ii . 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 (he utmost care spent on the
examination of the familv was primarily eugenic.
The Lest possible progeny was desired and for it
physically, mentally and morally fit matches were
necessary, as the children inherit the good or bad
qualities of their parents. Harita sa)ys on the
point, “Offsprings are born accordinrg to the
families”.?*¢ Manu *®’ opines in the same strain,
“The children follow the character of either the
father or the mother, or the hoth. Aan issue of bad
origin (annot attain the proper condition.,” In
order to save the [amily from degeneration, one
had to be very cautious in selecting a match.
“The good fawilies fall to ill fame etc., from bad
marriages, dicappearance of the religious duties

iud. Many, lood,
136, gmigeqn: g awwfeg ) ibid,
137, fagnt word oftw agalagsg w
7 sgsuq il wgld o fagesfy 1 Manu, Ibid,
<f. qigeA, W g SRl VI ey
qieh® FTqE aui W& wA=gq || \ yisa, Ibid,
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and the non-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 Marriageahls Age

After the coosideration of the Varna and the
family, the bride herself was examinel, The first
consideration 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 compsteat to woo
and be wooed, qualifiel to give consent 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, happead to live with him, thus giving her
position of a supremacy in the household.’*“  This
could pot have been possible in the case of a chiid-
wife, The Vedic rituals presuppose that the
married pair were grown up ennugh to be lovers,
man and wife, and pareats of children.'** Almost

138, gherid: frmadaiAorada,a |

FORGTeAl qifq mgmnfawag 90 M.>. i, 63
149, ®.V. x. 85; A V.xiv, 1, Q.
140, esigdly LY esieyd Y |

FAEY SR GETRTA o LV xiv, 1 1
141, RV, viii, 55, §, &,
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at every step, formula are repeated showing their
immediate fitness for procreation; and hand-
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 references in the Vedas to
unmarried girls who c¢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.'** In Rgvedic times no girl was married
before 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.'*' Siarya, the daughter of Sarya,
waslgiven away to Soma i1n marriage, only when
she berame youthful and jearned for a husband 4
Ghosa, the lady Rsi wairied 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 ofa
number of suitors trying her best to please and

142. R V. i, 117.7;3. 17, 7; x. 349, 3
143. Vedic Index 1, p, 485
144.R.V.x, 85. 2], 22.

145, Ibid, x 85,

146, Ibid. i 31, 7; 33, 10; x, 95, 20,
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attract them. Ladies wcre competent to arrange
their own marriages. Wae get various charms and
spells in the Raveda and the Atharvaveda
compelling the love of a man or a womap.’'” A
lover seeks to send the entire household to sleep
when he visits his beloved.'*® In the
Atharvaveda *° a Kumariputra (Kanina,
according to Mahidbara ) is mentioned, which
indicates that a girl could bear children hefore
marriage. These evidences hardly leave any
doubt about t(he fact that f{he lride and the
bridegroom both were grown-up before marriage

There are only a few refltrences of doubtful
character to the existence of (hild-marriage in the
Vedic times. “One might adduce 1o the favour of
the existence of chi!d-marriage the Itihasa (story )
related on the obscene verses, Rgveda, I 126.6.7.
Here Bhivavya invited to the enjoyment of love,
laughs at his spouse Romasa Leheving that she 1s
stdl immature. On this Romasa invites him to
convince himself of the country adding that she
knew that the interconse before puberty was
forbidden by the l1w. But apart ‘rom 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 n. 30; ii. 36;201, 23; vi. 8, etc,
H8.A.V. v, 28
14g, V. 28
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much the imprescion of being a late invention
occasioned by an etymological play on the name
Romaga,”  Another possible (?) reference to
an early marriage is in the Chhandogya-Upanisad
(F, 10. 1) where a poor Brahman teacher adopts the
life of a beggar with his Atiki wife The mediaeval
commentators give Atiki a fanciful sense
of Ajatapavoibara ete. which evidently reflects
their own dislike of the idea that a Brahman
teacher’s youthful wife should go about freely. It
should he 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, ¢ hardy and patient

*The Grhyasutra 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, According to the
ParaskaraGrhyasitea'’®  th married couple
“for three days should not eat saline food, should
sleep on the ground and should not cohabit fora
year, t welve nights, six nights or at]east three
nights.” The last option speaks of the maturity
of the bride. Baudhayana'®* contemplates the
‘,oisibility of the bride’'s being in her monthly

150, i, 8. 21,
15L.iv, ), 16,
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course at the time of marriage. There was no
second marriage system in the Grhyasutra 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
Grhyasatras, Gobhila *®* and the author of the
Manava Grhyasttra '*? declare a Nagnika to be
the best, It shows that in their time late
marriages, though still customary, had fallen into
discredit.

During the periods of the Ramayana and the
Mahabharata 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 husbards in
seclusion, which presupposes post-puberty
marriege, 153°  Sita, again, says to Anasiya,
in the Ramayana, “My father, having seen me of

152, 1, 1.
154,11, 7. 12, .

1532, sifvignfoniuigw g3t usgacast
W glear gt g afgar w77 14,
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marriageable age, became very anxious and pulled
down like a man who has lost his wealth After
a long time, the illustrious Raghava came here
with Vidvamitra to see the Yajiia (here Dhanusa
Yajfia)”.»"** The above sfatement shows that a girl
could wait for a long time after her puberty for
suitable match. In the Vanakanda, however, it
i8 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 spent
twelve years at Ayodhya, Thus, the age of Sita
is brought down to about six years at the time
of her marriace. But it should be noted that the
epic was recast many times and the verses in
question are later interpolations, quite inconsistent
with overwhelining evidences to post-puberty
marriages. Bhavabhati, inm 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 Ramayanpa,
offers evidences in the favour of the mariages of

grown-up girls, On besring the Gandharva
marriage of Sakuntala, Kapva expresses his

153b, qfyddmged g4 T2 g & @
famarepraay Pramefaraa o ete. 1, 119, 34,

154, He describes Sita as a child, playing lefore her mothers-
inlaw ( Act1. 37; T 20).
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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.2342» Ip
the Uma-Mahe$vara dialogue, a girl who has
attained her puberty 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
theme is a love intrigue or a lovemarreiage, which
could omly have been possible in the case of
gorwn-up matches

In subsequent times, the marriageable 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 Aryans
became eage-loving and luxurious. They becams
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.

154a, sredl agesd ¥ e suql glafend
arde erwd faw T arrsadsas § M. B. L 94. 65,
155, M, B, Anu. 28(, 6,
47
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But there were other causes also that helped this
process. From the third or the fourth century
B. C. the foreivn invasions of India began. The
Greeks, the Bactrian, the Darthians and the
Scythians, who were physically stronger
but less civilized than the Indians, occupied
the  North-West provinces ol Indwa. The
position of woman was very low among these
peoples and she was regarded as an article of
enjoyment, The social li.c of the Hindus was
endangered an: influenced hy these on<laughts
Perhaps, for safcly and  fashion both, thy
le ar an early maried Iife.

The  Dharn asatras that were reluced to
writing about 500 B. C. onwards clearly evin o
tne tendency of lowering the marriagcable age
of the bride. They generally expect that a girl
should Dle married before she attains her
womanhood, But they permit her to wait for
sometimes if her marriage was not arranged by
her puardians at the proper time., Vasigthadse
and Baudhayana'®? allow three )ears and
Gautama?®® and Visnpu®®® three months. lhough
it was desired that marriage should take

156, garlt srgad sifig Mﬂgﬂﬁd } V.D, < xvii, 39.
157 sifar ﬂ'ﬁ"ﬂmﬂ Fwamgaa) [d1 | B.L.S w1,
138, si=pmal el @4 goda ete, G, xvi, -0,
159, Vigau, D.», 24, 41,
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place  before  attaining  womanhood,  the
Dhirmasiitras  are  silent about the sin
resulting from the late marriaze, aad they do
nov inflict stigma and threats on  the
guardians of a growan-up girl, whi'h is so
common with the later authorities, [t sesms
that  marriages were  generally  arranged
before sixteen.

Different stages in the evolution of ths custon
of (hild marriaze can be fraced in the Smrti
literature. Tn the one and the same law-book we
find pas-ages whish se> no offenve in marriage
't ween adult, and others whi'h re~ommend child
marriage. It can he accovntodf or only wheu we
suppose a gradual tranmsition from the Vedic
custom of late marriage to an increasing extent of
child-marriage

In the much-discussed passage in Manu'l®®
the more importance is attached to the question
that a futher 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 sha be not yet marriageable, to a
suitor who is high born, handsoms and belonging
toan equal caste’. According to the regulation

150, geggtafirgy qug axwe €
aAmate @ aek @rat Qaraqre § iv . 38,
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“Let a girl, even she has reached maturity, remain
till death in the house of her father, rather than
that one should over give her to a busband
lacking the high qualifications1%!” We, again, find
in the Manu-Smrti:*¢2"” 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 ome hand marringe before
puberty is represented in ‘“‘Apraptamapi’ as the
exception and on the other hand words
“Trini” etc. ‘three’ expressly admit that if an
appropriate suitor be not fonnd, mnrringe may
be postponed  until after the commencement of
menses and ma) eiven take place a long time
thereafter. And when  Mann °® shortly
afterwords lays down that a man of thirty
years shall marry a girl of twelve, and a man
of twemty-four a girl of eight years, and
quickly too if law is in danger, perhaps, this

161, smwprnfnSqut ewgRa
7 St sade, gl sigieg o ix. 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 later periods, we
find regulations which unconditionally enjoin
hild-marriages. In the Baudhayanal®¢* it s
stated that “To a virtuous, pure husband the
girl should be given while she is still
immature; even from aun unworthy man she
should not be withheld if she has attained
womahnood.”  The strict rules  regarding
marriage before the commencement of puberty
gaind additional force from the fact that
disregard of it was represented as accorapanied
by evil conseq ences to the guardians of the
girl. While 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 sho is still
going about naked. For if she remains at home
after the marriagewble age sin falls upou the
father”,

164, Quoted in V.M.>, vol, II.
165, i@t qat oot wreqgangesaly: |
o wafc preg wed wgecm i 1 oix. 4
106, e afiaw wagIsaqaifiya |
mgweat iy Aryvent Qe: Reacgesfe 0 The V.S, aviis



326 HINDU SAMSKARAS r CHAP

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) Nagmka or naked, 2 Gauri, eight
years old, (3) Rohini, 9 years old, (4) Kanya,
10 years old and 5) Rajasvala, above ten
years,**%*  Nagnika was regarded as the best
for marriage. Some authorities give ludicrous
prescription. For example, a later interpolation
in the Mahabharata says, “The father should
give his daughter at her birth to a suitable
husband. [lavins given her away at the proper
time he attiins merits”,2%7 In the opinion of
the Brahmapurana'*® alsoa g'rl should be givea
in marriage while sh> 13 qaite a chidd: “The
father shou'd give his diughter to a h!.ml«;o'ne‘
husband while she 18 a child; there ha attiins
his goal; if nof, sin falls on him. By all meins
he should marry his daughter hetween four and
ten. While she dves not know womanly
hashfulness and plays with du<t, she should be

166a. The Sarvasamgraha quote | by Gadadhara on P.G,S,
i.4.8.Y5,i.29;$8,i.067; P §. vii.b
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given in marriage, if not, the father falls toan
evil state”.

The hold of child-marriage became so strony
that the commentators, who flourished in the

ed:aeval and the Muslim periods of Iandian
istory, tried to explain away ancient passages
in the favour of adult marriages. For instance,
they say that the verses like “one should remain
unmarried if a suitable husband is not avaidable
ete”. do not increase the ace but they emphasize
the suitability of the match,

When did this chabge occur cannot be
precisely ascertained. Most probably it took
place about tde buginning of the Christian era.
First, it did not appeal to all the sections
of the Hindu society In the Manu-Smrti
the Gandharva aad the Ral.asa forms o
marriages are recognized, In the sanskrit
dramas and epiwes (rown-up matches are
mentioned, But, as already pointed out, the
Hindus were influenced by the foreigners who
conquered the North-western parts of India,
Durimg the Gupta period, howeier, 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 Mobammadans,
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 thiny already
enjoyed should not be given i gift; its disregard
is sinful.  Unfortunately the mythical gods,
Soma, Gandbarva and Agn: who were believal to
help the physical development of a girl, 2% came
to be held as the injoyers of her persom  So the
religious father of a girl became anxious to give
her away in marriage befor she was enjoyed by
these geds. A Nagnika was preferred for this
very reason.

At first the age of the bridegrvom was not
lowered with that of the bride, as its danger and

"6 a, GiRe TN AAH AR 9T af |
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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 marriage, 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 Ilindus, have also rightly recognized that a
girl does not reach the full development of her
physical capacities, even i1n India, until she is
sixteen. Suéruta 1°” sayst “A man in his twenty-
fith 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-fiftth has
intercourse with a girl who is below sixteet, the
embryo dies in the womb, or if it i8 born it cannot
live long, or lives with little vigour; therefore one

169. 85, 8,
43
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must not jermit any man to have imtercourse
with a 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
finder which the custom ot child marriage arose
The Government of India have alto thought it
wise to enact a law, namely “Thbe Child-marriage
Restraint Act,” otherwise known as ‘The Sarda
Act” to stop this undesirable custom

raii,; Qualifications of the Bride

After the consideration of the age of the bride,
her personal qualifications were taken into account.
We have no particular reference to this question
in the pre-satra Dhterature. 1n the Satapatba
Brabmana, however, we cet a description in which
an altar 1s being compared to a woman from
which we can form an jdea about the Standerd of
a beautiful woman. "They praise that woman
whose hips are wide, breasts are developed and loin
is thin® 17 Again we find, “That beautiful young
woman, sweet and emotional’ When we come
to the Grhyasitras, greater derails are supplied
to us. The Asvalayana Grhyasitra is content with

170 qafea [k df aetaty ppafigerat & o dunf
. Br. i, 2, 5. 16.
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“s woman with good external signs”.*"?
According to the Bharadvdja Grhyasitra,?”?
there are four considerations in a marriage-wealth,
beauty,intellect and family. The more sscularly
minded authorities, says the author of the above
Grhyasiitra, 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 do with
intelle*t #"17¢  But this was not the most
accepted camon. The more religiously minded
writers preferrai intellect to other conmsiderations.
“How could one put up with a woman without
intellect ¢ 7*

External qualifications of a brids are more
detailed in the Smrtis. Manul’® says, “Let him
wed 2 woman, who is free {rom 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 teeth and

171. 4, 5.
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soft limbs”, Yajiavalkya'?® speaks in a general:
way that the bride should be Kanta or lovely,
Satatapa supplies further details, “Having married
a girl whose voice is like that of a swan, whose
colour is like that of a cloud and whos eyes are
sweet and readish, a householder finds
happineess».?”?

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 is garrulous or! has red eyes'.’’® The Visnu-
Purana, quoted in the Viramitrodaya, enumerates:
some other bodily defect« of a bride: “One should
not 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 satirically, A wise man should
not wed a girl whose eyelids do not fall, nor one
whose eyesight is lost, whose thighs are covered
with  bairs, whose ankles are projected or
prominent, whose cheeks are sunken, who has
lost her lustre, who is suffering from jaundioe,
whose eyse are red, and whose hands and feet are

176 1.)52
177. Quoted in VM.S, vol. IT. p, 731,
178. M., iii, 8,
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very thin. One should not marry a girl whois a
dwarf op very tall, who has no eye-brows, whose
teeth are very rare and whose mouth is
terrible”.!”°

v Awkward and inauspicious names were also a
disqualification in a girl. Manu '®° 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
pame inspires terror” The idea underlying this
prohibition seems to be this, that these pames were
originally current among the uncultured, rude
aboriginal forest-dwellers whose mode of living
and conlact, both, were avoided by the civilized
Aryaps, Afterwords these very names were
rofined and ygiven tu girls of respectable families.
Ultimately the  prohibition was removed.
Apastamba ¢ forbids to marry a girl whose name
ends in “r” or *“I,” most probably on the ground
of phonetic difficulties. Yama!®? taboos even a
gitl who is named after a Veda or a Gandharva,
Perhaps a Veda was thought too sacred for a
secular purpose, and a Gandbarva was a

179, V,M.S, vol. IL. p. 731.
110, M.8. iii, 9.
11, gatew Ysewr-mah fasdy | Quoted in V.MLS, vol, 1T
p. 732
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representative of lust, which should not be always
present with a woman in the form of her name.
Some other qualifications were also considered
while selecting a bride  Aoccording to the
Varaha Grhyasitra ““One should marry a girl who

has brothers, is virgin and _ig excellent even when
_stripped of her clothes (Nagnikd)*83” 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
prohiliition, 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 secnre a chaste and unwidowed woman,
This rule was more and more strictly followed
Iater on, as the remarriage of a widow
was altogether tabooed among the upper-caste
Hindus The last pualification of Nagnika has got
different rud in-teresting interpretations, Tha later
Smrtikaras and commentators interpret WNagnika,
as already pointed out, as “a girl who has not
attained her womanhood.'*#” The commentator on

183, X. 8,
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the Manava-Grhyasiatra,’®® however,  while
repeating the same interpretation, says “Or

( one should marry ) a Nagnikd 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
note 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
thary and circumspect that though he he almost
all baro, yet they will not buy him unless the
saddle and all the harness be taken off, lest under
these coverings he hid some gall or sore. And
yet in choosing a wile, they be so recklass that
all the residue of the woman’s body being cevered
with clothes, they estimate her scarcely by one
band’'s breadth ( for they can see no more than

185, qRasiaw gehamad 44t afwE sy (ageiadt g
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her face ) and so join her to them.2®¢”

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.

s Further, the bride should be younger ( than the
bridegroom ). Yaviyasi and ‘“Ananyapirvika”
( 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 “Apyaparvikas”
Punarbhii and Svairini  Yajliavalkay'®® explains
the former as “one married for the second time
whether she has come into physiral contact ofa
man or not.” The latter according to the same
author is “one who, out of lust, having left hey
own husband, approaches another man” The
very prohibition shows that at one time marriage
with these women was permissible uader law,

186, Quoted, by H. Ellis, Studie: in I'sychiology of Sex, vol,
vi, p. 102,
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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 of a
bride was, that she should be a “Stri” “a woman”
or a potential mother, Vijiane§vara'®® on
Yajiiavalkya explains the word ‘Stri” as “‘one
examined in her womanhood ia order to remove
the doubt of bharrenness”. The main purpose of
marriage, according to the Hindus, was the
procreation of children, and a woman was
compared to a field wherc seed could be swon So
there was no sense in marrying a woman who
could not produce children, This consideration
was based on the racial instinct of the people.
In 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 ome, 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
disconraged the examination of a girl

The internal qualifications of a bride were
believed to be difficult to comprehend, so

189. wifagremadl sygoat feagpa Yaj. . 1. 52.
fed afgesfigud ehdn qhfean | AR hid,
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people resorted to queer superstitious means
to know them. The Agvaliyams Grhyasitra®®
says. “(Internal) signs (of a girl) are very
difficult to know, Therefore having brought
eight clods of earth from different places,
one should address them  with the verse.
‘Rta, the moral order was born 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 the clods were
addressed thus, the girl was asked to touch
a particular clod she lked  Different clods
told d:fferent fortumes, accorling 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
po other ancient authoritiea The Dharmasii(ras,
and the Smrtis do pot refer to it. The
wodern Paddhatis do not contain it. Perhaps
it was omitted very early as a silly
procedare.

Such were the ideal qualifications of a bride.
But, if strictly expected, they would have
excluded fifty percemt of girls from matrimony.

190, gibgorfa wwwrita | o) Rowegan Roemfalamd i 5.
191, G.G.5. i, L.
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The practice, however, must have been mildar
than the rules. In course of time, family and
monetary considerations became so 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,

(réii) Qualifications of the Beide-groom

The qualifications of a bridegroom were
equally  high.  Yajiavalkyal®® says that a
bride-groem should possess all the good
qualities of a bride. So there was no concession
or partiality towards the former. - The first
requirement of a brie-groom was the completion
of his Brahmacharya. Manu®®* declares: ‘“‘A
student who has studied, in due order, the
thiee Vedas, or two or even only one, without
breaking the rules of studentship, shall enter

193. g¥cw ghee: « Yaj. S L 55.
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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 Saméavartana
according to the rules, a twice-born should
marry a wife,” Brabmachrya was a primary
condition accepted by almost all the Smrtis.

The next important qualification of &
bridegroom was his age, According to the
Linga-Purana quoted in the Viramitrodaya,
“Before anything clse, 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°®

In the opinion of the VarahiGrhyasatral®’
‘4 bridegroom 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”. Apastambal®® gives similar

195. i, 4,
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qualifications ~ Yama Iays down the most
comprehensive qualifications of a bgibe groom:
“Having/ considered the family, character,
physiqu!.age, learning, wealth and resourcefiilness-
these seven qualifications of a bride groom—a
wise man should give his daughter to him;
there is nothing else to be considered”.?”°

Just as “Stritva® or womanhood was
essential in a bride, so Purhsatva or potency
was an indispensable quality in a bridegroom.
“Women are created for offsprings; a woman is
the field and a man is the pocsessor of the seed;
the field should he given to that who possesses the
seed ; a man without the seed does not deserve a
girl”.2¢?  “Ifa man is really found potent after
his examinatian in potency by the signs of his
own limbs, he Jdeserves a girl”.2°2 Narada20?
mentions fourteen kinds of impotent men who
were to be avuided.

Apanyaparvakatva or virgiaity so necessary
fn the case of a bride was not v-sential in 3
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bridegroom, though observance of Brahmacharya
was required from him A Hiadu could marry
a8 second time if his first wife was dead, or if she
was physically incompetent or morally depraved.2°*
In the case of a man his second marriage was
imperative on religious grounds. “A man having
burnt his dead wife with Agnihotra should
marry another woman without  delaying
the worship of his domestic Fire any
further ”2°5 But giving one’s daughter to a
bachelor was regarded more meritorious than toa
man who marries for a second time. “The gift of a
girl in the hands of a man, who his not burnt his
wife brings infinite merits; in the hinds of a man
who marries for a sacond time it brings only half,
but the gift is quite fruitless if it is made to a man
who has married severel times 38

The disqualifications of a bridegroom were
sevaral. 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 belongs to another caste, one
who suaffers from coosumption, one whoisa

204, Yaj. > L 72-74,
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“Lifigastha” ( living in disguise ) or an Udari
( baving a large belly ), lunatic or fallen, who is
a leper, impotent, or a man of the same Golra,
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 usknown ) or arise after 1it, 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 and
excommunpicated from his caste, infected with
epilepsy, belonging to a different religion, sickly
and living in disguise’.?°® 7The same authority
enumerate:. other disqualifications as followss
“A girl should not be given to six kinds of
men-one who is very near cr very far away, who
is either very strong or very weak, who has no
means of livelihood and one who is an idiot?.2°?
Old age and ugliness were also regarded as defects
in a bridegroom: “Ifa man, out of greed for money,
gives his daughter to a man who is old, wicked or
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ugly, he is born in his wext life asa “Preta’
( an evil spirit )" 21°

In early times when girls were married in
adyanced age ani 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 gir] should be given to a meritorious
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
suitable husband, but they do mnot pay full
attention to purely religious oonsiderations and
the rules of racial eugenics, The greatest
dstermining tactor> in marriage, at preseat, are
wealth and soal status of the bridegroom.
Under the presest Hindu Law, marriage with
those persons who are regarded invalids in early
Smrtis, is 1ecognized as lagal,
(wiv) The Ceremonies

(a) Origioal Simplicity, When the proper
selection of the bride and the bridegroom was
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made, the ceremonies relating to marriage began,
In the beginning they must have been 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
commuuity itself In course of time the society
became complex and many loca! 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 associnted 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 in social life. /Besides,
we find a number of ceremonies which are
suggestive of various features in & 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 comtrol or right over her, heace it was
necessary that she should be given ind
their presence. so that there may be no
impediment. A large group of ceremoniss 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 union, or to (msure
an abundance of food for the household. Some
ceremonies are connected with the idea that
some 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.
Uther features of the marriage ceremonies are
cssentially religious in  their origin, The
beneficient gods are invoked for boons and
blessings, and specitic 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
ip 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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posseis no records We must be content with
the information <upplied by the marriage hymns
of the Rgvida 2% and the Atharvaveda 4! These
hymns begin with the allegory of the inarriage
of Sirya, the daughter of the sun with Soma
or the moon. The whole scene is made the
basis of & metaphoric description in which the
heavens take part, However imaginary the plot
may be, it can be safely concluded that tha
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 ths marriage rites prevalent in those
simes. But we cannot be certain a8 to in
what order they occurred The procedures given
in the Rgvedu and thy Atharvaveda differ at
cortain points and both the procedures vary
from that given in the Grhyasatras, 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 \\y;h the verses
are given in the Atharvaveda:

The bride bearing 3 bpeautiful 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 Kurlra style,
started for the house of her intended lord in a
canopied chariot accompanied by bridal friends
( anudeyr ) 2** Her treasure-chest ( Koda )
containing her dowry was A&lso placed in her
chariot.218

When she left her father's house the
following  benedictions wers pronounced;
“ Worship we pray to Aryama, finder of
busbanbs, kindly friends, As fromn its stalk
a cucumber, from here I loose thee, not from
there Hence and not thence I send her free
I make ther softly fettered there,  that
bountesus TIndra, she may live blest in bher
fortune and her sons. Now from the noose of
Varapa I free thee, wherewith the bles<ed
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. Qo 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.2'” 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 represemt
“the lap of earth”.2?® The bridegroom took her
hand muttering appropriate verses and promised
to cherish her 22°

Then the bridegroom presented to her robes
and jewels with which she was invested,??® and
he expressed his rapture at the sight of the newly
berobed and bejewelled bride ®22 Afier saying
some prayers to drive away demons and blessing
& chariot, they started on a marriage procession 22?
Verses were recited, while the procession was
going round, to the effect that the bride was
first the wife of Soma, then of Gandharva, then
of Agni who lastly bestowed her on her human
husband.2?* Then the procession returned to the
house of the bridegroom from where demons were

217, Ibid, xiv, 1, 40,
218. 1bid xiv. 1. 46.
219, Tbid xiv. ], 47,
220, 1bid. xiv. 1. 4.-51
221, Ibid, xiv, 1, 53-57
822, 1bid- xiv, 1. 59,
223, Ibid, xiv, 1, 60-64
224, Ibid. xiv. g, 211,
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exorcized. The bride entered the house, then sat
with her husband before the household fire,
coverad with a wrapper presseated to her, She
sat on a bull-skin on whi-h 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 gads here.
Of excellent omen, extender of hous~s, 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 togethur,
see her, havinz given her good fortune. What
evil-hear ed, young women, and hkewise, what
old one: : are ; here, do ye all give ‘plendour to
bher., They go asunder and away home™ 22¢
Consummation of the marriage immedately
fcllowed the nuptial ceremony.??” At night the
bride was conducted to ihe bridal bed, where she
and the bridegroom amoiated each other’s eyes,
The bride invested her husband with her Manu-born
garment and the bride- was told by her husband

2335, Ibid, 12-1&, 19, 2U, 24,
926. Ibid, 25-29.
927, Ibid, vii 36,
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to mount the bridal coueh with verses appropriate
to the odcasion. After this, V,lﬁ4a\&5ﬂ. the.
Gandharva attached to unmzoried  girls, wis
prayed to go away from her?-* and co-habitation -
followed with the recitg! of verses. Thea valiant

sans were prayed -for and Agni was supplicated
for giving tem 8985 10 the couple 2?7

% , In the end the nuptial garment was presented

on the; newly wedded couple.??” The
shand ﬁnallv Welcomed bis wife, “I am the map,
t dame;art thou; I am the Simao, thou the
+T am the heaven, thon the earth; so will we
%} together, parents of cluldren yet to be.”22?
&= . ‘Fhe marrisge customs were almost the same
'Revedic and the Atharvavedic times, though
; w%harvavedw marriage hymas disclose a few
‘¢hanges in the arrangement of the proceedings.
Yndeed the marriage hymn of the Bgveda ( X. 85 )
is taken bodily in the Atharvaveda but with some
important changes and is extended up to two
long hymns with 64 and 76 verses, forming the
whole Kanda XIV of the Atharvaveda. The
taking of the hand of the bride by the bridegroom

228, Ibid. vii. 37.

229, 1bid, xiv, 2. 33-36,
230, 1bid, 40-50, 5157,
2LId 7N
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the same as they werb
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(d) The Sitra Period. DurinB%

period the ritualists arranged the floatin
of ritus]s into a system and every Grhyasill
describes the ceremonies in a set order.*®* The
@rhyasatras, however, differ slightly in the
arrangement of their matiers and cemtain & few
varying details, It wag-due to the fact that every
Vedic wuy had. nﬁ owa. »@mns eontaining loosl
and fri . there was no mam'hl
. Bifference, the mhgwus and the social baok gtomids

281a, §G,S, i, 5 \.G.5 i 5’“‘?.0&" i 4-8; G.G.¢, . 1; Khe

G.s..auo% y,GSQ.l&BGail Bh,
. G.S. 3, 118; WS, §, 713; ] G.S. 1. 20
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addition to the ce. develop "REESRG ¥ 6q18
pagiod, a few pen -ieatures ar ound in the

Grhyasitres, We cam form an idea of the

mqhﬁra followed in "the nuptial ceremonies by
the 'woutents given in the two following
& hy PAST

Para. <ara Grhyasiatra  Baudhayana Grhyasitra

1. Arghya andeadhuparka 1. Vara.preksanarh

2. Vastra paridbanam " 2 Brahmanpa-bhojana.
#- Samafijana 3. Nandimukha-

H “Vivaha-Homa. -

" ?:" . 3 . .
adhvaspha Nigkraiana 4. The going of the
bride-groom to the

bride.
& Samkzanath H. damiksanarh
8. Agnipradaksinam 6. Hasta-grihanar
TwVaivahika Howa 7. Saptapadi
Ajyabuti, Regtrabhrta,
Java and Abhyatana
omas.
8 Laja-Iioma %, Arghya and
v Madhuparka
9, Pan;grahauam 9. Alamkaransm
10 MK grmarchanam 10, Homa to Aditi,,

Anumati, Sarasvag] .
. Savita and Prajapati,
11, Githa-ganarh 11. Hrdaya-sparéa
45
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§5 - .
1329 Agni parikramanam 12, Karpe japa
15, Sesn-Lija-Homa 18. Pani-grahapar
14, Saptapadt 14, Agm-pradahmnam
B o b L 3 X . . et d &

8, “Sthah paka-prifes
%9, The First Lesson in
Conjugal Fidelity.

30. (Garbhadhanarm)

The above table shows that while maisly
following the Vedic ritualp, the Grhyasatras
elaborated the nuptials and introduced
notalle changes, eg Machuparka, Ljja-Homs,
Admarohapath, Gathaganam, Murdlisbihiseka,
“Hydayasparéa, Surya-daréams etc. and above all,
the grent Saptapad!. It would b¥ in vain 5&

s
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try to trace the whole of the Grhyasatrs
ceremonies in the Vedas. It seems that after
the Vedic period, maay popular rites and
ceremonies were assimilated amd given place
ia the scriptures by the  prissts; -who
wanted to golarge the range of - their religion.

ase later additions did not originally form
b e part of the Vedic rituals.

- (ey tater Innovations. After the Siatra period,
the marriage ceremonies underwent further
changes. Many modificaticns and imnovations
wers introduced, Gramavachanam of the Paraskara
Grhyasatra 233 and Janapada-Dharma 232 of the
Advalayana Grhyasatra were potent factors for
producing new features in the Sarhskara.
Aoccording to the former, many items of the
Satekira took their sanction from the old men
sad women, who were the custodians of ancient
snd popular rites and ceromonies. The Ilatter
récognizes that local customs differed from place
to place and they should be consulted in the
perfermance of the Sarskara., Nariyapa Bhatta
remaarks on the importanoe of customs, ‘The
pmocedure has been given but it should be
follswed. according to one’s own Dedacara”, 133
Esmalgkara in his Nirpaya Sindhu says, “lhe

" 931b, gk x s 15 8. 1L

’98?9,’. *,

229" aw: !!W:  The I'rayogaratna.
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customs prevalent in one’s own province and
village should be relied upon in the matter of
marriage.” 2°2* The Samskara-Kaustubha informs
“Many people overruled the express rules of the
scriptures and followed the Deéacara”.2®?

(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, Later on,
the priests were forced by the circumstance
to re'ognize the latter. The Paddhatis aad
the DPrayogas oo the marriage ceremoaies,
that are more practical than the ancient
scriptures, incorporated many new elements
under the auspices of the Samskara 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 tme country.

282, FARYSY DAY i seang | qeber i,
288, GERTIERMEANTIHCTARED! TR wvmr& T
ol
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Generally

Mandahka
1, Vigdana
2, Mandapakarana
8. Punyaha-vdachina
4, Varagamana
5. Madhuparka
6. Vistaradana

7. Gaurihara-pija
8. Kanyadaniya
Jalasuddhi
9. Kanyadana
10, Aksataropana
_11. Kankana-Bandhana
12, Ardraksataropana
13, Tilakakarana
14. Agtapbaliddana
15, Mangala-
satrabandhana
16. Gapapatipijana
17,, Vadhavaryoruttariya-
printabandhana
18, Aksataropana
19. Laksmi-Parvatie
Sachiptjana
20. Vapanadana
21, Vivaha-Homa

22 Saptapadf

THE MARRIAGE ( EREMON ES

speaking, "the following
adopted in the I’addhatis and the

357

procedure is

Prayogas:
Gadadhara

1. Vagdana

2. Mrdaharana

3. Haridralapana

4. Mandapa-nirmana

5. Ganapati-pujana

6. Samhkalpa

7. Nandi-Sraddha
8, Vara-Varana

9 Ghati-Sthapana

10. Varagamana

11, Nirdjana

12, Madhuparka

12, Vara-pijr

14, Agnisthipana

15, Vastra-paridhapana

16. Samafijana
17, Gotrochchara

18. Kanyadana
19. Pratigrahana

20, Samiksana
21, Agni-Pradakgina ‘
22, Vaivahika Homa etc,
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Mandalika Gadadhara
23. Grbapravesa-Homa 23 Laja-Homa
24, Arnidanam 24, Pani-grabana
25, Svasuraya 2b. ASmarohana
Kanyarpana

26 Devakotthapanarh 26 Gathagana
and Mandapodvasan

27. Grhapravesda 27 Sesa Laja-Homa with
Parikrama

28 Saptapadi 29. Abhisinichana

80 Siryavalokana 31. Hrdaya-sparéa

32. Abhimantrana 83. Sindura-dana

84, Sitting on bull-skin  35. Daksina to Acarya

36 Duruva-darSana 37, Triratra-vrata

38 Devakotthapaaa and 39 Vadhipraveda
Mandapodvasana

40. Chaturthikarma
(2) Dpescription and Significance.
V(1) Betrothal

The preliminary part of the marriage ceremonies
consisted in the Vagdanam ( Betrothal) or oral
giving away of the bride to the bridegroom. Im
early times, the selection of the bride and the
bridegroom was mutual either from love or other
considerations, amd in the majority of cases
Jove formed the dominant factor, When the
parental control over the children became more
rigid, the formal consent of the parents- became
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necessary. Evem in the Hgvedic times. the
bridegroom’s friends approached the bride's father,
to whom the formal proposal was made, as was
done in the case of Siarya Ly the A$vins on beh lf
of Soma.?3* If the bride’s father approved the
gelection, the marriage was settled.  The
Grhyasutras generally dc ot begin with the
betrothal ceremonies, so we have no information
as to how they were performed One tradition 1s
recorded in the Narada-Smrti. Here !ectrothal is
called Kanyavarana. According to it, mot only
the friends of the bridegroom, Lut the bridegroom
himself with friends went to the father of the bride
for the formal settlement of the warriage.
“Within the month of marriage, on an auspicious
day, the Kanyavarapa ceremony should be
performed. lhe bridegrrom, 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 progeny”.*?% 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

944, The R. V. x, 85, 9, 15, 33,
235, Quoted in VM. %, vol, I, p. 810,
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father, who, with a party, went to the 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
gemtlemen, putting on agreeable robes, with the
father of the bridegroom, having 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 ete.
should say, “On this auspicious moment I give this
gitl, born in such and such Gotra, daughter of such
and such person and namely so and so”. After this
he should recite the verss, “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
feeing the bridegroom, having made wup your
mind”.?%® After the proposal was accepted the
father of the bridegroom worshipped the girl with
rice, clothi s, flowers ete. according to his family
custom. The ceremony ended with the blessings
of the Brahmans.?®"

This custom is still alive in the Decoan
in the form of formally seeing the girl and

236, The Vagdanavidhi, quoted, by Gadadhare on PGS,
237, wdy magm: evetaAwedey: | Ibid,
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settling the marriage. Tn Northern India,
however, the Purdah system and the snpremacy
of dowry have abolished this useful custom.
Here, in the majority of cases, betrothal
consists in fixiny the sum to be paid by the
bride's father and presenting the Sacred Thread,
money and some fruits to the bridegroom
which 18 callel Vararaksa or Phaladina. By
this ceremony the guardian 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 Chandedvara, “The brother of the
bride and Brahmans should go to the house
of the bridogroom and offer him Uparvita,
fruits, flowers, clothes etc at the occasion of
Vara-varana.”**® At present, this custom is
popularly known as Tilaka, and in addition
to the articles mentioned abovea 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. Astrologioal

288, gudie wd ged maife ffraify €

¥4 aug gvd Wt fgdw A ) i he Ketyacintimaai,
AR
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considerations do not seem to play an impertant
part in ancient times. As the union of the
bride and the bride-groom depended upon mutual
attraction of lovs, 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
was either not developed or was not much
consulted for arranging a marriage. ‘In the
Grhyasiitras, the astrological considerations
are ver  simple. Marriage was generally
performed when the sum was in the northern
hemisphere, in the bright half of a month and
on an auspicious day.* The later Smrtis, the
Puaranas, the mediaeval astrological works and
the Nilandhas are very particular about fixing
the proper time for every detail of the marriage
ceremoney.

(8, Alrdakarana »

A few days before the wedding, the
ceromonoy  of Myrdaharpa”Z#%* ( oringing some
earth or clay) ceremoney is performed. The
origin of this ceremoney is popular and it does
not find mention in the ancient scriptures

238a, This ceremony is found in the Paddhatis only,
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of the Hindus * The Jyotirnibandha qnoted by
Gadadhara says, “In the beginning of every
auspicious ceremoney gprouts  should be
used for Mangala decoration. On the nin‘h
seventh, fifth or third day before the marriage,
in an auspicious moment, with music and
dancing, one should go in the northern
or eastern direction of his houss to fetch the
earth for growing sprouts in a pot of clay or
& basket of bamboo” #*°  Another ceremoney
performed before marriage is  haridrilepana
or besmearing the bride and the bridegroom with
ointmont of turmeric root and oil, a day or
two before the wedling. The above substances
besides beiag useful to the body are regarded
auspicious also. /

‘(4) The Worship of Ganésa

The ceremoanies precediny the marriage
day are the following: In the beginning the
most auapicious god Gane$a is worshipped
and his symbol is installed in the mnuptial
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, baving

239, 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'wakes up his mind ( Samkalpa ) to perform
Svastivachana, Mandapa-pratistha, Matr-piijana,
Vasordharapujana, Ayusyajapa and Nandi-éraddha
as ancillary to marriage,2*® The Samkalpa is
“a psychological act, the determination to direct
and control one’s energies in such ways as will
recure the attainment of object in view' .24}

(6) Ghatrka*

On the day of marriage a Ghati or waterclock
( Olepsydra ) is established with the verse, “Thou
art the mouth of the (universal) machinery,
created by Brahman in the beginning; for the Bhiva
{ good feelings) and Abhava (lack of good
feelings ) between the husbard and the wife, thou
art the measurer”.>42 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 castom is not very popular.

240, The walemfr |
241, Raghunatha Rao: The Aryan Marriage, p, 2(),
242, & wvafe et meen fafid qo o
WAIOR Qg S1%: SIT8Qe i Quoted by Gadidhara
on P G, S. i, 4-8 This iten is not foumd in G,Ss.
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(6) The Nuptial Batk

In the morning the bride and the bridegroom,
at their respective lomes, take the nuptial bath
with scented water and rccital of Vedic verses
indicative of the physical union of the husband and
the wife.2*® 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

(7) Thke 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®,*** At arrival, the bridegroom staands
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
prcoession is nicntioned as early as in the Kgveda
and the Atharvaveda.?*® The Sankhyiyana and

243, G.G.S, i 1. 10; QG.S, .11 Kh, G.S. i, 3. A,

244. gadigevewrs  Risedadya: |
arst ngﬂ TS | 1ULA U Saunaka quoted i
V.M,S, vol. 11. p. 819,

245. R. V. % 85; AV, xiv 1, 2
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the Aévalavana Grhyasitras also dedcribe 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 iotroduced during the
muslim period. )

’(8) The Madhparke

The first honour that the father-in-law bestows
upon the bridegroom is the offeriug  of
Madhuparka,?2+5: a rare honour, reserved for the
distinguished persons of the society and the most
raspected relatives. Having ordered a seat to be
got for the guest, the father-in-lnw says, “Well
Sir' Sit down! We will do honour to you, Sir!”
They cet 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 guest
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 botts. 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

2458, 1.G,S. i, 3, 1-32,
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guest: If the host is a Brahman, the right Cfirst.
He does so with the formula, “The milk of Viraj
art thou. The milk of Viraj may | attain. ( May )
the milk of Padya Viraj dwell) in me”. The
bridegroom accepts the Arghya water with the
words,  Waters are ye  May I obtain through you
all my 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
bodies. 'fhen he looks at the Mudbuparka with
the words, "With Mitry ect”. aund accepts it with
the formula, “By the impulse of the god Savity
ext”. Taking it into his left hand, he stirs it about
three times with the fourth finzer of his right hand
with the foraiula, “Adoration to the brown-faced
one, What has been damaged when the food was
eaten, that I cut off from thee”. With the fourth
ﬁgger 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,
honeyed 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 in my arms, vigour in my thighs May
my limbs be unhurt. May my body be united
witn my body”.246

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 tbree 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, I say, “Do not kill
the guiltless cow which 1s Aditi” I kill my
sin and N.N/'s sin.)” This verse was recited if
hs chosc to have it killed, But if he chose to
let it laose, he said, “My sin and N NJs sin
has been killed. Om! let it loose! Tet it eat
grass !” 245 The cow was the choicest present
of the Indo-Aryans. An Aryan could not do a
higher honour than offering a cow to B guest,
But even in the Vedic times the cow was
attaining its sacred character, and in course of
time it became too sacrosamct to be killed for
a8 guest, This tendency can be marked im the
Grbyasitra period whes killing of the cow

210, I'his is the ceremonial reception of the lndo Aryaus,
The present gractice, howevep,is a poor apology for it,

247. 7 mwshsq‘. em ¢ P.G. 8.1 3. 50

248, 1bid, i. 3, 27-29.
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became optional. *4° This teadency may be
due to the growiag regard for animal life
among the ilindus, the close domestic relation
botween the cow and the householder and,
perhaps, to the economic (onsideration also in
killing a cow. In the time of the Swmrtis the
cow.slaughter was forbidden altogether. Tho
Puranas brought it under the general prohibition
of killins a cow 1 the Kali-Age. *5°° At present
the living cow is offered to the bridegroom as
a gift. Gadadhara in bis Paddhati says, “As a
rule the cow should Le killed in a warriage and
a sacrifice. It, however, does not take placein
the Kali-Age. In the absence of the slaughter,
the word *“Cow’ i3 also not aannounced. Under
the universal prohibition, it is simply given
away, as it is said in the Xarikd —‘la the
Kali-Age, in all cases, the cow is offered as a gift
owin% to the prohibition of cowsslaughter.” 250+

(9y Uke Bridegroom Honoured.

After the Madhuparka ceremony the bride
i8 worshipped by the iather-in-law with scent,
garland, sacred threads and a pair of ornaments.
The bride sedts herself there after having

249, 1bid, i, 3. 29
250, gimweqranqd oy quiy® oYy ) Adityapurina quoted in
the Nirpuyasindhu, p. 202,
250a, On P.G.8. i, 3. 30, 31,
&7
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worshipped and meditated on the goddess
Gauri. 2% Then the bridegroom establishes the
Laukikagni. According to the Grhyasitras, this
fire was produced by friction. The maternal
uncle of the bride brings her near the nuptial
firc tacing towards the east and a curtain is
drawn between the bride and the bridevroom. 252

(10) The Presentation of « Garment to the Bride.

Now the Vbridegroom presents an under
garment to the bride with the verse, “l.ive to
old age; put on the garment ' Be the protectresg
of the human triles against imprecation. Live
a hundred years full of vigour. Clothe thyself
in wealth and children. Blessed with hfe put
on this garment !” The upper garment was
presented with, “The gcddesres who spun, who
wove, who spread out the threads om both sides,
may those goddesses clothe thee for the sake
of lon: life. Blessed with life put on this
garment.” *58 At present, generally, these presents
are not offered in tie nuptial canopy. They
are sent before the mnuptials take place The
custom of presenting clothes to the bridegroom
by the father-in-law is also current,

251, 'The Gairgapaddhati.
252, 1bid,
238, P.G.S, i. 4. 13-14,
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/( 11) Anointmént

Next, the brides father 13  required to
anoint the pair, while the bridegroom should
recite the verse, “May the Vi§vedevas, may
the waters unite our hearts. May Matari§va,
May Dhatr, mav Destr join us”. The anointment
is symbolicyl of ‘Sneha’™ or ‘love’ and consequently
of unitiog the pair. This ceremoney is called
Samafijana. Some anthorities explain it as
“facing each other’ But this explanation cannot
he accepted in the light of the fact that the
ceremoney of Samikiana or “looking at each
other” is mentioned separately.

(18 Gotroechchara X

Before the bride is given away to the
bridegroom the names of the ancestors of both
the parties with Gotra and Pravara are aannouaced
londly, thrice according to  Visudeva  and
Hfarihara and once according to Gangadhara.?’4
This act signifies that the people assembled
should know that hoth, the bride and the
bride-groom. come  of good families,
the pedigree of which can be traced to many
generations. The Grhyasitras do aot mention
this item of the ceremoney. It is fouud in the
Paddbatis,

254, The Gargapaddhmii
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“

’{ 18) Kangidana

Then the Kanyadana*®®.or “the ceremoney
of properly giving away the bride” follows.
Only the constituted authorities are entitled
to make the gift of a bride. The Grhyasiitras?35-
speak  of having accepted the girl given
by her father”. The Smrtis extend this "right to
other relatives also, According to Yajiavalkya
“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 (rand-father and the state in
the list,?®5- In ancient times, the last guardian
was the patrinrchal chief of the fribe or the
locality, 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 -

255, Tbid,
255a. fywr SYPIRY | P,G.S.i. 4 16,
255b. Rya1 Rt st SR
e qiand s fae: o Ay 1 68
" $55c, Quoted in V. M, S, .vol. 1L.J 82",
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Samkalpa, “determination:’23¢ “For the
obtainment of absolute happiness, as the
consequence of Kanyddana, for our fore.fathers;
for purifving wmy twelve preceding and twelve
succeeding generations through the progeny
born in this girl; and for the propitiation of
Laksmi and Narayana etc. “I make this gift”,
He, then, recites the verse *I give away this girl
adorned with gold ornaments to you, Visnu,
with the desire of conquering the world of
Brahma  The Nowrisher of the whole Uuaiverse,
all creatures and gods are®witaness to the fact
that T male gift of this girl for the calvation
of my forefathers.” After this the bride is given
away to the bridegroom who accepts her
formnlly
(18; The Conditions

While giving away the girl, the guardiag,
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.”-57 The

250, gt ARTTcAEEiTTRIRErARA Sy
SRR FEOGNT FREOWA qEGi1w afasiieg awagx
shwsitriomey ftad wagaar 8@ ) The Vivahapaddhati

by Jagannatha
'57. wit wid @ &R émvﬁum A

QiR g woh
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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 Iits
appropriate Daksinia. 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.

f15) A Significant Question

After accepting the bride, the bhridegroom
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).”%% Then he leaves the nuntial canopy
with the bride and in private utters the following
formula to her in order to win her overt “Where
thou wanderest far away with thy heart to the
regions of the world like the wind, may the
goldewinged Vaikarna (the Wind ) grant that
thy heart may dwell with me!N.N!»”23* The
Paddhatis call it the Vadhvidesa or the
admonition fort he bride. Samiksana or looking
at each other follows next. The bridegroom
while looking at the bride recites the verse,

258, sy 1+ Wi gfa o
259, Rk qvm @ RWszomar wo e Aok g @
wwet S0y P.G.S. 6, 4. 16, 4
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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. Give birth to the heroes; he godly
and friendly. Bring luck to men and animals.’ ¢¢°

(16) Protection Cord =™

Then comes the Kaikana-Bandhana
ceremoney,?®! T'his ceremoney was very important
in ancient times, because from this time until
the Samaveséa ( sexual union) was performed,
the bride and the bridegroom could suffer no
pollution, as they had Kaikan+ or Raksa
( Protective Cord ).#“2 Now it has only a
decorative value, In some provinces it is
regarded simply auspicrous and is  called
“Mangala-Siitra.” This ceremoney is not
mentioned in the Grhyasatrss and its origin
seems to be more popular than scriptural,

/( 17) Evolution of the Bride suggested

Now the ULridegroom 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, 1bd, i, 4. 17, 1.
£61, of, The paddhati by Mapdalika.
262, The Aryan Marriage, pp, 24, 29,
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obtained thee next; Agni was thy third huasband.
thy fourth husband am I, born of man, Sema gave
thes to the Gandharva, the Gandharva gave thee
to Agni, and Agpi has given thee to me, for
wealth and sons”.?®® These mystic verses are
explaiped by Sayana thus: “While jet the desire
for sexual intereourse has not arisen, Soma enjoys
a girl; when it has just bezun, the Gandbarva
takes her, and at marriage transfers her to Agni,
from whem man obtains her ( possessing capacity )
for producing wealth and soms”.2¢* The Smrtis
offer a clearer interpretation; “Women are first
enjoyed by the gods, Soma, Vidvavasu and Agni;
only then do men enjoy them. But the women
are nut tainted thereby When hair has appeared
on the pubes, Soma enjoys a maiden ; the Gandbarva
enjoys her when the breasts are developed, and
Agnt when she had inenstrual dischargev.2es
Ditlerent »tages of physical and mental deyelopment

263. g@ia: aq Ay fafed wadt falg Sae
. a1 o igealieed wasqas i

ais1g newaly mowdlsag wvad

ifSw gRivwaBEangad gae u R\ . x. 85,49, 41,
204, g1 1q on th: above vorses,
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neaha Age TNy A gealte wda g V.S,
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in a woman are further explained: ‘‘Soma is
Sasyiadhipati, 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 asd joy in Spring and Summer: animals
breed in Spring...Agni is [ructifier, 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™.?¢¢ The Hindus believe that
different gods preside over the different stages in
the physical development ofa girl and these gods
are mythologically regarded to be her husbands.

(18) Ragtrabhria and other sacrifices

A number of Homas follow, the chief among
them being Rastrabhrt, Jaya, Abhyatina and

266. The Aryan Marriage pp. 26, 27,
iR
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Laja Homa,2%" The first three contain prayers
for victory and protection and aim at hostile
powers known or unknown to the bridegroem.
The last Homa is symbolical of fecundity and
prosperity.?¢"* The brother of the bride pours
out of h:is joined hands into her joined hands
fried grains mixed with Sami leaves The bride
sacrifices them with firmly joired hands standing,
while the bridegroom recites the verses, ‘ I'o the
god Aryaman the girl has made sacrifice, to Agni
May he, god Aryaman, loosen us from here, and
not form the husband’s side, Svabha'’® 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-grahant or “the Grasping of the Bride's
Hand" comes next.?¢* The bridegroom seizes
the right hand of the bride with, “I seize thy bend
for the sake of happiness, that thou mayest live to

267, cf. P.G.S, i, 6, -2,

267a, ylemmmasno agfasted ax | ibid,

23, AV, xiv, L 4% 8,G.S. 1 13. 2; AGS. L7, 8 GGS.
i;d B, 16 Kh. GoS. i. 3 !7, 31; n.ﬂ,ﬂ. i. 6‘: 90. 'lg
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old age with me, thy hushanl. Bhaa, Aryama,
Savity, Purandhi, gods have given thes to me,
that we may rule over house. This T am. That
art thou, That art thou, this am I, The Siman
am I, the Rk thou; the Heaven I, the Earth thou:
Come let us marry Let us unite our sperm.
Let us beret offsprings. Let us acquire many
sons, 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 hundred auntumns”. This ceremoay is
symbolical of takine the charge and responsibility
of the girl. The responsibilty is very sacred, as'
the girl is supposed to bhe givea not oaly
by his father but also by the above cuardian deities
who are witnesses to every solemn contract. Tha
prayer in theead is suggestive of a fruitful,
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 stome,?*" to the north of the fire, with
her right foot, ropeating the verse, “Tread on ‘his
stone, likea stone be firm. Tread the foes down,
turn away the enemies” Stone, here, is symbolical

© 269, 808 i.13,10; A.G8.1. 7. 7; P.GS. L 7. 1; GG.S.il,
. Z3%h. G850 8.19; HG.S,i 19, 18; Ap, GS.5. 3.
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of firmness and strength in crushing the enemies,
This ceremoney is known as 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) Agni-Pradaksina

The couple, then, go round the fire while the
husband recites the following formula: “To thee
they have in the beginnieg carried round Saryd
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
remaining fried grains by the net of a basket
into the fire with, “To Bhaga Svaha!"”

270, P.G.g i.7. 3,
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A2*) The Sapla-Padi

Then the great “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 me!. So be thou devoted to
me,” The objects referred to in the above
formula are essential for domestic felicities.
Thie ceremony is very important from the legal
point of view, as marriage is regarded legally
complete after it is performed.?7?

“(04) 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 sanctifyiny

271, P i 8. L.
272, ey WERd A0 PeAnTER 93 ) Y.~ 78,
C ofwgudwme fad Gagey |
A fargr o el fagfik: amd o | MLS, ix 70
AT g o SR drgew |

aferwecermafie wgd a¥ o Y.S. 84,
3. PG.8. i B b,
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properties among all religions. By ‘this cefemony
the bride is supposed to be free from physical
troubles and sanctified for the married life.

46 ) Touching the Heart

Next, the husband touches the heart of the
bride reaching over li:r right shoulder,?7* with the
words, “Into my will T 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”. The heart is the ceatre of feelings, By
touching it the husbind symholically tries to rouse
them and make them flow out to meet his owa
heart and thus unite them in the world of love.

1¢6) The Bride Blessed

Now the bridegroom invites the assembled
guests and relatives to bless the bride, recitiag
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 Sindara-diana or painting of red
lead on the head of the bride by the bridegroom
takes place on this occasion, Tt is the most
striking feature of thé present-day marrisge
ceremonies, but it is3 nowhere mentioned in the

974. 1bid, i, &, 8,
374!- P-Gn8| iu L, 9. *
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Grhyastitras. The Paddhatis say, “According to
the tradition, Sindara-dana etc. are performed’.27®
The ceremony is now called Sumangali, the name
being suggested by the first word “Sumafigali” of
the alove blessing.

A27) Sitting on Bull's Hide

According to the Grliyasiatras, after the blessing,

& strong man snatched the brideup from the ground
and set her down in an eastern or northern
direction in an out of the way house, on a red
bull's hide, with the words, 7, “Here may the cows
git down, here the horses, here the men Here may
sacrifice with thousand gifts, here may Pasan sit
down” 278  The bull's hide was symbolical of
fertility 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) Lacal Customs

At this stage of the marriage ceremonies, a
number of rites are performed in conformance with

| 275, wmawesy: i Fafa | L Gl on the above,
276, 16,8, 1, 8. 1.



364 HINDU SAMSKARAS { CHAP

the local customs and traditions, The Paraskara
Grhyasitra says that one should do according to
the custom of the village or Grama-vacanam.?7?
Gadadbara explains “Grimavacan” as follows:
“Though not given in the Siitras, the tying of the
auspicious yarns, wearing garlande, 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”.27®

(29) Nuptial Fees

1n the end, the priest who conducts the nuptials
receives his fees. According to the Grhyasitras,
the Acarya should be given a cow by a Brahman,
a village by a Rajanya and a horse by a Vaiéya,27°
At present, 8 cow is the ceremonial gift, which is
accompanied by some hard cash and clothes.

(30) Looking at the Su . and the Pole Star

Though the nuptials proper eand at this point,
a number of ceremonies relating to marriage still

277, PG &4, &, 11,

278, firait FOR W @i wwl v et $Y: 1 9 egefraaR
yqeaThRvegs ™ araren o# viapey on the above,

279, ».6.S, i, 8,15-17,
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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 brids 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; ohtaining offsprings through me, thy
husband, live with me a hundred autumns’,?®?
According to other authorities Arundhati star
and the Saptargi-Mandala should be also shown
to the bride.?®? Whether she sees them or not,
she i3 asked to reply when a question is put to
her, “I see”. These performances were suggestive
of firmness in the conjugal life,

81y TI'riratra-vrata

The nuptial rites are followed by the Iri-ratra-
vrata?®3 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 8ix nights, or at least of three nights.”

2¢0, PGS, 1.8, 7.
281, bid, i, 8, 19,

282, A.G.S, i, 7. ¢g,
283, P.G.S,1. 8, 71,
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Such are the religzious injunctions to be followed by
the husband and the wife At present, no restraints
are put on the couple and they share fully the
marriage festivities, In ancient times, n very
interesting procedure was adopted at the end of the
above observance, The pair had to wear ornaments
and lie on the same bed with Visdvavasu Gandharva
occupying the middle position, which consisted of
a rod of the Udumbara tree. coated with sandal
paste, and covered with cloth On the fourth night
after the performance of the PPakva-Homa, the pair
retired to a gaily decoratted rcom, and a verse of
great significance was recited: “Rise O Vi$vaiasu,
from this our bed, rise we pray. Seek thou a girl
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 Gandbarva,
this bride, now united to me, her husband,
prostrates to thee, and begs this favour of thee.
Depart and find thou an immature girl that satill
«dwells in her father’s house, Such a one is verily
portion, may thy Uirth-right,”2¢+ Afler this
the rod was cast away. The exact significance of
_this rite cannot be explained, as this custom arose
.under beliefs that are, at jresent, foreign to our
minds, A. C, Das is of opinion that “This rod was
supposed to be inhabited by Visvavasu Gandharva,

284. B.G.S. i, 5. 17, 18,
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and was the witness of the pairs “Brahmacrya.”285
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. Visvavasu 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 conmexion of
the rite with other similar rites over the world
down to the trium noctium is a 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 waa current in the Vedic times,
and it i recorded in the Grhyasitras also, that a
maiden in the course of her growth was enjoyed
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
necessary that he should be formally asked to leave
the girl 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 and Philosophy of the Velas. p, 37'; cf
Oldenberg, Reli des Veda, pp. 88, 249,

287. AV, xiv, 2. 3,4, PGS, 0, 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.?®74
The longer the priod of vontinence, the better was
the chance of obtaining a4 superior issue. 2°7®

The Tri-Ratra-Vrata was a real necessity
when the marriages of grown-up parties took
place. After the introduction of early marriage,
however, it became defunct. [n 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
cases 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

257a, Cf Rgvedic Culture, p, 381,
287b, B,G.8,i. 7. 11,
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home in & car, *** and as the wife mounted
it, she was told by the husband, “Thou shalt
be my mistress hemceforth and bear me ten sons,
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, of the children,
property and all”. **° In the present Hindu
society the bride is not sent to her new 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 mew home.

(38) Domestic Fire Established : Chaturthi-karma

According to the Grhyasitras, in the fourth
night after the weddingz, towards morning, the
husband established the fire within the house,
asgigned his seat to the south of it, to the
Brahman placed a pot of water to the north,
cooked a mess of sacrificial food, sacrificed the
two Ajya portions, and made other Ajja
oblations with the following verses: “Agni!

288. P.G.8.1i. 10, 1.
289, According to some, it is a reception address delivered
at the arrival of the bride to her new home,
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Expiation' Thou art tbe expiatioh of the gods.
I, the Brahmana, entreat thee, desirous of
protection. The substance that dwells in her that
brings death to her husband, that exterpates iam
her, Svahi!” In the same way the husband
invoked Vayu, Sarya, Chandra and Gandharva
for the protection of children, cattle, house and
fame. Then he sprinkled the wife with the
verce, “lhe evil subsfance that dwells in thee,
that Lrings 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 rite is
called Caturthi-Karma, 2°° Lecanse it is performed
on the fourth day after the wedding. At present,
it is performed pot 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 fauuly.

(84) The Common Meal

At the end of the Chaturthi-karma, whea
it took place at the house of the bridegroom,
the husband made the wife eat the mess of

290. P.G.S. i, 11, 13; 3.a.5. i 5; 8.6.51, 18. 19; Kh, G'8.
i 4. 2% 11.G S, i, 18, 11kAp, G.S. 8, 8,
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cooked food with the words, “I add breath to
thy breath, bomes 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 Hindn Dharmagastra. But it
is an exceptional case entailing no sin. The
ceremony symbolizes the umion of the persons
of both the husband and the wife.

(35) . emozal of the Nuptial Canopy.
[ 4

A ceremony, not recorded in the Grhyasatras,
has Leen prescribed by the Paddbatis, according
to which, the gods are dismissed to their
respictive places and the nuptial canopy is
removed.?”® It should be performed on some

291, milted miongrreIy-afeafarenlfs  aEalefy erwreren
P.G.S, i. 11,5,
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even day after the marriage. Odd days are
prohibited except the fifth and the seventh.

(z0) Symbolism of Hindu Nuptials

(38) The Meaning of a Symbol. (A symbol 15 a
thing reygarded by genmeral 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 It isa
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 spcech 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 political ideology,
which recognizes little use of religion, employs
.symbols_ for its ends and ideals

(b) Sacramental Marriage and Symbol,
(Hindu marriage which the nuptials solemnize
is not & social contract in the mdern sense
of the term, but a religious institution, a
sacrament. By it we mean that besides the
two human parties, the bride and the
bridegroom, there is & third superhuman,
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;pirit.ua.l or divine element in ma.rria.,g,re.m3 The
pbysical 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 between &
man and a woman (Without it the conjugal
life loses its charm and durablllty‘ The mystic
aspect of the Hindu marriage necessitates the uce
of a number of symbols

(¢) Marriage a Union of the Fittest Couple
In the very beginning of the IIindu nuptials
there is a ceremoney which symbolizes ths union
of the fittest parties. This ceremoney, called
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 honmour to you,
Sir.® They get for him a couch of grass, to sit
down on, another for feet, water for waghing the
feet, water for sipping, and the honey-mixture

294, The Paraskara Grhyasatra, I, 3. 132,
50
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ina brass vessel with a cover of brass. The
bridegroom accepts the couch and sitting thereon
says, “Tam the highest one among my peoples
as the sun 1s among the shining ones. Here I
tread on whosoever infests me.”2?5 Omn this
occasion the guest of honour, accepting his dues
from the father in-law, makes a statement wherein
he publicly declares that he is the fittest
matech for the bride.

(d) Marriage a New Bond. Some of the most
important items of the nmuptials are those which
symbolize that marriage creates a new bond
between the bride and the bridegroom., They are
united hke two young plants, which are uprooted
from two different plots and are transplanted
into a new omne. They hava to rear up this
union by dedicating their entire emergy in the
direction of their common interest and ideal
One such item is Samanjana or “Anointment”,?°®
The father of the bride is rcquired to anoint
the pair. While this ceremoney 1is being
performed, the bridegroom recites the verse,
“May the Vidvedevah, may the Waters unite our
hearts May MatariSva, may Dhétr, may Destr
join us.”*"" The anointment is symbolical of

2)5, quitshn emAEngaatng gd: + cto. lbd 1 3 g,
296, 1bid. L, 4. 15,
297. gaweg fasd 3an: gmd) gy A )

gemafige oewiat gy ([ g A o Lbid.
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“Sneha” or love and consequently of the unmion
of the pair. Another ceremoney of this type
is the Panigrahana or the “Graspiagy of the
Bride’s Hand,?"® “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 1 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 hushand 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 union of two hearts or souls. The heart is

298, The Atharvaveda, xiv, 1, 49; the Agvaldyana G,S. 1,7, 8;
the Gobhila G. S, II. 2. 16,

299, Ibid,

3C0. The Paraskara G.8. I. 8. 8,

801. aq Wit & gaol gy aw Praagivd & seg « bid,
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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 world.
One more ceremony may be mentioned in this
connection. In the Sthalipaka or the “Common
Dinner*°? the husband makes the wife eat the
mess of cooked food with the words, “I add breath
to thy breath, bones to thy bones, flesh to thy fesh,
skin to thy skin ”*°? Here both the material and
the vital selves of the hushand and the wife are
united.

(6) Marriage a Permanent and Stable Union.
Marriage is not a tem porary 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 ubion
which stands various 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”®°+ ceremony the husband makes the wjfé
tread on a stone repeating the verse, “Tread on /his
stone; like a stone be firm.”?°5 Stone is a symh&~
of firmness and strength. The wife is exhorted to

302, The Paraskara G,S. I. 11, 5,

308. sl sonedarfa etc, Ibid,
804. The Samklyayana G.S. L. 3. 19,
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be adamantine in her conjugal fidelity., Another
ceremony of this class is Dhruvadaréana or, “Looking
at the Pole Star.”'°¢ In the night the bridegrocm
shows to the bride the Pole Star with the verse,
“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 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 shou!d 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 glory of women,”?°®

(f) Biological Symbolism of Marriage Lhe
primary function of a marriage is racial, that is, the
continuity »f the race through the procreation of

306, The Parvaskara G.S. I 8, 1Y,
807. swnfa g e agaify etc. 1bid,
308, The Paraskara G.8, I. 7. 2
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children, In the Hindu nuptials, there are various
ceremonies that peint out this fuct and intend to
make the union fruitful, to aveit the dangers
associated with the sexual intercourse aand to
facilitate the various stages of the jrocess of
generation. Afteraccepting the bride formally given
away by her father, the bridesroom puts a very
significant question to the guardian of the girl,
‘Who ha< given this bride to me ? I'he answer is,
®*Kama or tha God of Love.”?°® [t mein3 that the
basic desire to exist through progeny is mainly
responsible for marriage In ansther place we find
a re‘eren‘e to the biological development of the
bride her preparedmess for a married life and
consequent procreation of children. Th~ bridegroom
remiands the bride, '*First Soma had thee for his
bride, the Garadharva had thee nex! Agni was thy
third husband ; thy fourth husband am I, bora of
man, Soma gave thee to Gamdharva; the
Gamdharva gave to Agni; and Agni has given thee
to me for wealth and sons " 1°

These verses are explained by Sayanpa thus,
“While yet desire for sexual intercourse has not
arisen Soma enjoys the girl; when it has just begun
the Gandharva takes her; and at narriage transfers
her to Agni, from whom man obtains her (possessing

309, PSYT 1 W g
310, the ﬂ,gveda, x, 85, 40, 41,
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capacity ) for producing wealth and sons.”!! The
Smrtis offer a clearer interpretation of the above
obscure passage: “Soma gave them (woman) purity;
the Gamdharra bestowed sweet speech; and Agni
Sarvamedhatva cr purity. Therefore women are
always in possession of Sarvamedhatia or
purity ’31'¢ A modern writer further clarifies
the suggestion, “Soma is Sasyadhipat:, the Lord
of the Vegetable world ;and presides alsoover the
mind...The physical growth of the girl, incliding
that of the bair 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 beautiful
and to add richness to her tone. Under his care
the j.elvisdevelop, the breasts become round and
attractive, The eyes begin to <peak the language of
love and the whole body acquiresa rich huo 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 ahoat 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

g!1. tayapa on the above verse,
312, The Atrismrti, 137,
313, The Aryan Marriage, pp. 26, 27.



400 HINDU SAMSKARAS [ CHAP

Hand” cersmony 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
way they reach old age. Loving, bright with genial
minds, may we sce a hundred autumns, may we live
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 worli of their own.

;7 (g) Marriage should be Fruitful and Prosperous,
The nuptials symbolize not only the biclogical
function of marriage but also employ a number of
symbole which refer to the fertility and prosperity
of the married life. There is the Laja Homa?®!*
or “offerings of Fried Grains into Fire” ceremony
in which the brother of the bride pours out of his
joined bands fried grains mixed with Sami leaves.
The bride offers them with firmly joined hands
standing, while the bridegroom reocites the verses,
“To the god Aryaman the girl has made sacrifice,
to Agni. May ke god, Aryawman, loosen us from
here, and not from the husband’s side. Svaha!”
The girl strewing grains prayed thus, “May my

P4 ol goft & ) A fragnd gz W@ g} ete.  The
Hitavyakegl G.S. T, 6, 20, 1.
915, The Paraskara, G.S, I, 6, 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 !’ !¢
Here grains and leaves are symbols of fruitfulness
and prosperity. There is another ceremony which
emphasizes the same thing. According to the
Grhyasutras, a strong man snatches the bride
up from the ground and sets her down in an
eastern or northern direction on a red bhulls
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 *'” “The bull, the horse, the
cows, the men, the sacrifice are all recognized
as signs 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.”??°

316, Ibid.
817, 1Ibid, L 8. 10,
318. Ibid. I. 8. 1.
319, 1bid,

51
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{h) Marriage a Crisis: Removal of Eril
Influences. Marriage is the most critical event
in the life of a man and nushers in quite a
a new era in his hfe It establishes a novel
relation  between two persoms, which is
attended by many anticipations, 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
prosperons; be the mother of heroic sons;
sacrifice to the gods; be happy, be auspicious
to us, bipeds and quadrupeds”.®2° 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 genercus. 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 proteut

820, The Pagaskara G, L. 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,.."*2' In the Abhisifichana, “Sprinkling of
water”’2? ceremony the waters are requested
to ensure perfect health and allround peace:
“Lbet the waters, which are auspicious, the
most auspicious, peaceful the most peaceful,
be health-giving medicine to you”.22° rlhen
there is a Sumarmgate ( Auspicious ) ceremony
in which the bridegroom invites the assembled
guests and relatives to bless her with the
folowing words: “Auspicious ornaments does
this woman wear, come to her and behold ber.
Having brought luck to her, go away back to
your houses'.??* At the close of the nuptials
there is a ceremony, called Caturthi-karma,®?3
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!'” 338

821, Tbid. 1. 5. 7-11.

329, Tbid. 1,8, 5,

821 Ibid,

384, 1bid, 1. 8, 9,
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Next he sprinkles water on the bride with the
words “The evil substances that dwell in thee,
that Dbring deith to thy husband, children,
cattle, house and fame, that I change into ome
that brings death to thy paramounr Thuas live
witb me to amn old age’.?*” Tn all these
ceremonies the critici\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
supposed to be more susceptible to dangers than
the bridecroom and, therefore, she is the centre
of auspicious ceremonies.

% (i) Marriage not s Licence. The fact that
marriage is not a passport for sexugl indulgence
but & human institution aiming at moderation in
the conjugal life, has been emphasized at the end of
the nuptials, when the Triratra-vrata or the
“Observance of Continence for Three Nights'32® is
undertaken. “Through a period of three nights they
shall eat no saline food, they shall sleep on the
ground; they shall refrain from the sexnal
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

- 387, 1bid.
828, The Paraskara G.8. T. ¥. 21,
329, Jbid.
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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
hased on perfect self restraint, The greater the
moderation the happier the married lifo
will be.

(j) Marriage a Social Change and a Sacrifice.
The nuptials in their utterances, promises.
hopes and fears symbolize a great social
transition in the Nfe 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 torun an independent home,
to earn their own livelihood, to procreate children
and to discharge their obligations towards gods,
Fathers and the creatures of the world. 1his 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 marry for pleasures are sorely
disappointed. The essential difficulties of life
are not given send off under the wedding canopy
but. as a 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
mot possible in the selfish sense of the personal
pleasure. Marriace acquires its true meaning and
reaches perfection only when the conjugal
relationship is based on the realization that
marriage is a willing sacrifice for the good of the
partner, the family, the society and the world,

Thus tho general (unction of nuptial symbolism
is to cover all the aspects of married life. The
biological significance, the critical nature, the
physical an! mental union of the conple,
moderation, the social transition and sacrifice, these
are the main features of the Hindu nauptials.
They have been symbolically suggested but uot
described in transparent prose, because conveyed
throush symbols, they are better emphasized and
become more eloquent and telling.



CHAPTER IX

THE ANTYESTI SAMSKARA
( THE FUNERAL CEREMONIES )

(1) Istroductory

The last sacrament in the life of a sHindu 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 conse.rate his death
for his luture felicity in the next world  This
Samskara, being post-mortem, is not less important,
because for a Hindu the value of the next world
is higher than that of the jresent 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

(%) The Ori,in
" (§) The Horrer of Death

The origin of the fumeral cermonies like
that of the others is shrouded in mystery. There

1, wadesion Arentieafo gusesRany dey | i 1, 4,
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were many factors that brought ' into existence
the rites and ceremonies attending on the
occassion of death, First of all there was the.
horror ef death. To an early man death was not
the natura! 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 birth to an
obstinate dishelief in the necessity of death
The attempts to escape it are repeated, though
with sad failure. Even th: most natural and
inevitable desease is ascribed to causes not heyond
human control. The picture thus presented of
the desperate refusal of mankind to accept the
necessary end of the worldly career is one of the
most pathetic episodes in the history of human
race, [n the futile attempts for averting death,
many ceremonies of primitive type arose.z But
the contrast between life and death was so
striking that man had ultimately to accept it as
the natural end of the human life, He,
then, made the proper arrangement for making

2, A.G.S.
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the death and the life after death easy.®
(#8) The Conception of the Soul after death

According to the primitive belief, death did
not cause the entire annihilation of man. The
usual theory of the process of death was the
separation of the soul from the body The soul
may separate from the body before death as in
dreams. Sickness was frequently held to be
such a separation, The distinction between such a
separation and that of death was that the latter
was final. Thus, the deceased, though disembodied,
was supposed to he still living.

(iit) The mizzd Feelings 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, was lingering about the house.

8. wiaer ¥ aysred v AR frotaweanad T agae
7 [y 2,
WIS JAAFET ey |
gened gd T gegafa g e 3,
geararad  (qatamnd qdr g frsresdaded fgsd mige

grimAEily & qEgEWEd  GwRn qgEla g .
B.P,S, i,
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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 ° Besides, 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 the 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 Ly 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 startigg a new life
was presented to him, For example, the

4, g nig ofgfin etc. AV, xviii, 1, 54,

P.G.S, iii. 10, 24.
5 aqegd gl ATNSAN wiggmfensa: | BV, x 16, 1,
6. The acefiqwg g Stein’s cat, p. 104,
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Anustarani 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.

(i) Physical Needs

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, like 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 ocorpse and the performance of all the
rites and oeremonies connected with it are to

7! Bl v- xn 1" l6l 18¢
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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
unniversal in the lower culture even at present.
The funeral 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 other funeral  ceremonies
connected therewith. Recent archae ological
discoveries, no doubt, have brought to light some
instances of how the dead bgdies 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 earlisést literary mention of the funeral
ceremonies is found in the Rygveda® and the
Atharvavola,” The mode of the disposal of
the dead depends on the religious belisf of
the people concerned and their general culture.
The society presented in the Vedic hymns 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 cannot 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.’® In the very primitive
timee, 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 a settled and civilized life and
the aged were held in love and respect, Sono
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, V,xwii, !, 2. 3,4,

9. Afvamar I aomr F o ¥ ARear 1 ALV, wvilis 234,
10, Der Rgueda, No, 50,
13, Grimu Deutsche Rechtsalt, pp, 487
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to the aged, in order to prove the existence of a
similar custom among the Rgvedic Aryans:
Among the Germans, when the  master
of the house was ahove 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 som
and to perforin menial service; the old men might
be made by hard goms and cruel grand-soms to
expiate painfully the love and gentleness they had
neglezted in their more powerful days; those who
shad grown useless and burdeasome were even
either killed outright, or exposed and abandoned
to death hy 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 ifmerence i based upon a Rigvedio
verse, which indicates that the possessions of the
old father were divided among his soms 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, Zunmer, Act, Laben, 326-328,
13, Vedic Index i, 351, 332,
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the later lit,arat'ure, 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 had moral claims
upon it, which the father could ignore, though h2
might be coerced by his sons if they were physi-ally
stronger......The developed patria potestas of the
father, which was marked very early, as shown
by the legend of Sunmahsepa, 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 amalgamated, There is no distinct trace of

14, R.V. i, 105, 3,
15, wiii, 51, 2.
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the existences of this barbarous custom in the
Rgveda, the oldest work extant of the Aaryn
people. .

There are 4 few passages more in the Vedio
hymuos, 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 thea Parsis. The former passage
may refer to the individual case of some person
who may have been cast out, and proves
absolately nothing as to a  habitual or
recognized custom,

We have no record of the cave burial also
in the fumeral ceremoaies of the Ilindus. It
seems that it was not a rccognized form of
disposal, Water burial or to fiing a dead body
into a sea or & river is one of the easiest
ways of getting rid of it, That doubtless ia
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,
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the survivors,’® for water is usually regarded
a barrier to scare away evil spirits. The
practical utility of water burial is recognized
in Hinduism in the case of those who have
no  survivors, to perform their  funeral
ceremonies. But the sentiment of fear 18 not
so prominent in the Hindu mind, At present
water burial is accorded to small children, whe
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 fuweral. Married men and
women, who die of some epidemics, are given
water blurial. But in their case, the funeral
ceremonies are postponed to a  subsequent
conmvenient time whea their effiyies are properly
burnt and the postecremation ceremonies are duly
performcd.

Inhumation or burial proper is almost
absent in the present day Hindu 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

18, K. S, Hau tland, Encyclopacdia «f Rehigion and  Lthics,
vol iv. p. 421,
19. wfga® BA - cocqfegra faafa o PGS 100955
20, x. 18 10-13,
b8



418 HINDU SAMSKARAS ( CHAP

carried to and lying in the burial ground, the
priest says: “Go to this thy mother, Earth,
the widespread, delightful Earthb; this virgin
( Earth is, as soft as wool, to the liberal
worshipper; may she protect thee from the
proximity of Nirti., Earth, rise, 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 he an asylum to him inm
this world. T heap up the earth around thee
placing (upon thee ) this clod of earth; may I
not be injured: let the Piatra sustain this thy
monument ; may Yama make thee a dwelling
here. '*’

Scholars influenced by the later-day custom
of cremation and the subsequemt burial of the
remains hold that the above hymns refer to
the Asthi-safichaya or the collection of
bones. According to Sayapa the above verses
were uttered at the time wheo the  bones
of the dead were put intoan urn and buried
into a grave. He bases his opinion on the
Agvalayana Grbyasutra.?!* But this was a later

21. Ibid.
glaiv, 5.
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oustom, 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 Sayana cannot be
accepted owing to the following reasonss

(1) At the time of cremation, verses were
uttered with the object of sending the dead
man to heaven, the dominion of Yama, situated
in the highest heaven,?? If he had already
been cremated and gone to heaven, why soon
afterwards, at the time of burying his ashas
and bones, should he be asked again to go “to
this thy mother Earth’ the widespread delightful
Earth ? Such a procedure would be inconsistent
and cowntradictory.

(ii) If it be at all possible for the dead
corpse to suffer any pain, it must have suffered
extreme agony at the time of cremation, and the
burnt bones and ashes would suffer no further
pain or agony at the time of their burial in
grave, enclosed im anm urn provided with a lid,
‘over which earth was heaped up. But the
verses become quite ‘intelligible when they are
applied to the burial of a corpse. The dead
. body was still there, as would appear from a
perusal of the verses in which the mourners

22,x.16, 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 bave 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 towaids
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 bhurial of a dead person and
not to his ashes or bones aflter 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 funeral came to be
regarded as a  sacrifice?® and cremation
became the most prevalent custom, replacing
the older custom of burial, In the Grhyasitras
the burial of the dead bcdies is not mentioned,
though the anocient tradition was followed in
the form of burying the bones and ashes of the
dead after cremation, In subsequent times the

93, This, however, was a Pitryajla as the dead was sent
unto the Fathers, cf R, V. x, 16, 1,
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borial of the déad became quite unknown among
the Hindus except in the cases of very small
children anl ascetics,

Preservation of the dead body in the house with
or without previous desigcation 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 of
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
thoir faith the spirit departed form the dead oody?*
and thore was no sense in prese:ving 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 dav, This
mode evolved at a high stige of the hum:n
civilization, as it is the most scieatific and
refined, M.re than one causes might huve
operated in bringing this custom into existence:

(1) Tribes without a settlod abode may' hive
found it coavenient, if they desired to carry
about the remains of their dead, or to remove
such remains beyond the possibility of desecration
by their enemies,

(1i) 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 ghost. The fortress of the ghost was destroyed
by fire an it was frightened away by its flames.

(iii) Fire, consuming forest, grass and refuses
might have suggested its utility in burning away
the dead also.

(iv) In the begioning the above causes may
have been more active, but the most potent factor
that gavethe 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.2® The material things that
constituted Havya could not be bodily and directly
conveyed to the gods in heaven; hence the services
of a héavenly messenger and carrier like Agni
were requisitioned, This analogy was also
extendel to hnman corpses as well as 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
oonsumed 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, oft we fexweq ¥ gursd @ e wdg | B VL6060, L
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. DBefore
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 Deasts. The custom
of cremation must, therefore, have come
into existance in the last. One branch of the
ancient Aryans, the Dursis, however, retained
the older custom of exposing the corpse to be
devoured by birds, even after they had become
staunch Fire-worshippers, for they regarded Fire
too cacred to Le 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 {o trans‘er
it to heaven, in a subtler and a morc resplendent
form befitting his new envircnments

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.2¢ So the people thought

86, Vedic Mythology, p. 70. ¢f, 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
custom of cremation and thus sendiny the
dead to 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 perfsctly harmless. But in the
case of ordinary men and householders, want of
cremation is lookel1 upon with horror, retarding the
progress of the souls in the other world ( Sadgati ).
The Hindus call the «(remation ceremony
Aurdhvidaihika-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 Lelieved to linger
about its lato habitation and hover about without
consolation, and in great distress as a Preta

The rites ~f cremation are denied to 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 GThyaustras, childien below two only
are denied this 1ite, Yee I'.G.%, iii, 10, Z,
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dying of epidemics are generally cast away in
water. It is due to the superstition thait the
évil spirits that bring these diseases will be
infuriated if their victims are burant, Persons
held in reverence are also not burnt, as their
sacred qualities set thewn apart from the rest of
mankind. Women dying in pregnancy or childhed
also are not avcorded the rites of cremation.

(4) The Funerals
(i) The Vedic P riod

For the full details and descriptions of the
funeral eeremonies we ghould begin with the
Vedic period The details of the rites must,
Iike those of the marriage rites, hive differed among
different tribes during the tim® of the Vedas. But
we have no record of the different families.
Moreover, the versas of the ceremonies are
not arranged in the order of their occureace
ip the Rgved X. 119 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 VII.53); when
this failed funeral rites were started, 27=

273, A Survival of a similar custom is found 1n §pain, On the

death of a pope or a king, a high official of the court calls
with a foud voice lhree tfmes the name of the deceased,
and receiving no reply, cestifies the death E. S. Hartland,
E, R. K, vol iv p, 411,

b4
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(if)

(iii)

(iv)

™

(vi)

(vii)

(viii)

{ix)
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The corpse was washed ( Atharvaveda
V.19.4) and the big toes tied together
with a bunch of twigi/ lest death should
walk back to the hofise after the corpse
was sent out (Atharvaveds,V.19.12),

The corpse was removed on a cart drawn
by two bulls (Atharvaveda 2'56; Taittiriya
Aranyaka 1V.1.3) accompanied by mourning
relatives ~ and  professional = mourners
(Atharvaveda VIII119; Atharvaveda
IX.2.11).

The corpse was dressed 1n the burninyg
ground (Atharvaveda. XVIII 257).

The faco of the dead was covered with
the omentunr of a cow  Atharvaveda.
XVIIL2.58).

The staff or the bow was taken off from
the hand of the dead person ( Atharvaveda
XVI1L259,60)

The widow lay down on the funeral pile
by the side of her hushand (The Rgveda
X 18.7; Atharvaveda XVIIL3.1.2).

A pgoat was sacrificed and the pile was
lit up. Women expressed their grief
(Atharvaveda XVIIL2.4.8).

The various parta of the dead man’s body
were directed to go to appropriate places
(Rgveda X.18.8),
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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 was 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 XIT 2.40-42).

(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 (Kravyadi 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 & dame’s husband dies (Atharvaveda
XI1.2 39,

(xv) Then there was feasting and resumption
of dancing and laughter Rgveda X 18.3).

Thus in the above list of the invidents, we
find all the four parts of the complete funeral
rites, the buraing; 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
muoh alteration during the passage of time, but
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the fundamental divisions of the rite are still
the same.

(§1) The Sutra Period

Coming down from the vedas we find the
description of the funeral ceremonies in the
gixth 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 Sarhskdra is
described, the ceremonies are further detailed and
more systematic. The Baudhayara and the
Bharadvaja Grhyasiatras aphorize the said
Aranyakas supplying many deficiencies in it. They
also give several particulars not to be found in the
Agvalayana Grhyasiitras which also deals with
the subject. The Hiranyakedi Grhyasitras also
describe the funeral ceremonies and are supposed
to be relied upon by laterday writers.

27b. The TaittiriyAraRyaka, iti.
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(%ts, Later Additrons and Omizsio s

The mediaeval and modern Paddhatis and
Prayogas cenerally draw upon these sources, adding
new features and omitting obsolete items of the
Sarhskara. 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.

(5) The Approack 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 disconrse with them, To promote his
(uture weal he makes presents to the Brahmaas
.ad the needy. Among the presents, the gift ofa
cuw is the most valuable. She is called Vaitarani,
18 she is supposed to be the conductor of the dead
over the stream of the under-world. In the Sia'ra
period this cow was called Anustarani and she was
either sacrificed and burnt with the corpse or let
loose to run away from the cremation grouad,?®
When the slaughter of a cow became prohibited,
she was presented to A Brahman and was believed

€8. B.P:S, iv. L
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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 a8 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 2° Here thae
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 toa dying person.

(8) DPrsdisposal Ceremonies

The first mantra given in the Arapyaka
refers to the performance of a homa just
after death. But this rule is binding only em
the death of one who, in his life-time had
maintained the sacrificial fires. According to
the Baudbiayana, 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.
Bharadvidja, however, prescribes that -the

23, AGS, Iv, 1,
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offetings should be made to the Ahavaniya
fire; he is silent whether they should be
fourfold or not., Agvalayana ®° 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
Paurhpic 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 castom has
evolved in Benghl. According to it, the dying
person is carried fo 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.
All 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

T30, bid, iv, 1
31, This custom 15 not prevalent i other provitices of India.

38 BPS L
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negative evidence against the custom, its total
absence 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, enjoiming 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 noma,
a cot made of udumbara wood ( Ficus glemarata) is
to be 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
laid thereon with the face upwards ** Under the
present practices, however, the cot can be made of
bamboo and the antelopeskin is dispensed with, A
son & 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 =

33, 'the Skandapurana quoted in the Suddhitattva p, 167;
the Agnipurana, quoted in the I'rayadcittatattva, p, 292,

34, This is the date of Raghunandana, See I, V. Kane, History
of Dharma§astra, p. 4106.

35, AG.S. iv, 1,
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new suit: “Give up the clothes thou hast hitherto
worn; remember the Ista and the Parta sacrifices
thou hast performed, the fees to Brahmans thou
hast given, and those gifts thou hast bestowed
upon 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 ocart drawn by two
bullocks.?” The mantra for the purpose says, “I
harness these (wo 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 mea,
The Asvalayana Grhyasiatra suggests only one

36. way ¥ SlgifeT @ | EIgARgesTE qfrnl dw 3 g
g gy

37. A.G.S,iv. 1,
4
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bullock to be employed. Any how, the ancient
‘Sittrakaras evince none of the repugnance to the
employment of the Sadras for the removal of the
corpse of & 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 saye, “Let no
kinsman, whilst any of his own class are at band,
cause & deceased Brahmana to be carried out by
a Sidra, because the funeral rite, pollated by the
touch of a servile man, obstructs his passage
to heaven.” The subsequent anthorities are
equally emphatic on prohibition of & 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, 1,5, iii. 43,
39, MLE, v, 104,
40, Lhe Paddhati by Jayarama P,G,S. iiis 10,
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is followed by the funeral hier and the latter is
followed by the relatives and the friends of the
deceased, The Grhyasutras enjoin that all the /
Sapindas should join the 'fumeral procession of the
dead who are older thin two years,** 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 verce is repeated by the chiel mourner
at the time of start: “Pusd, who knows the road
woll, hae 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, fgeduafy sammAwEREdsgTy: | PG S i, 108

42, wen widt: singreAn  sday@R oy ot dermawm |
BP.S.i, 4. 3.

43. et peat izt Wt gIRvAtRgE wIa) B.G.S.
i.- 4,1



436 HINDU SAMSKARAS [ CHAP

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 Sutrakaras 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
have 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
sll wise men, kill not this sacred harmless cow.
Let her drink water and eat grass, Om! I let her
leose”. At present the cow-sacrifice for any
purpose is prohibited altoghsther 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 is burnt,

440 A.-G',S. il, 1-
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In the opinion of Oldenberg,*® we get the idea
of substitution tn 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 run:

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 richpess;
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 Satra 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 world was
changed. Formerly the funeral Fire ccnveyed it
there on ite up-going flames; mow it is dome
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 l‘{gveda, 557-88,
46, A,G .8, iv,
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the journey of the dead, as their very name,
Vaitaranl 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 mext operation is to select the ground for
arranging the pyre and digging a trench.‘® 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
muntra, But the Grhyasdtras contain special
regulations, particularly as to its orientatiou.
The rules prescribed for the selection of theg round
somewhat resemble the same regarding the place
of offeringe for the gods. The plot duly selected

47. Thid,
48, Jvid,
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is purified and a formula is chanted to scare away
demons or ghosts. The trench, according to
Xévalayana, 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 filled with ghee,*?
The idea underlying this cperation was to purify
the corpse and to ferlitate the cremation,
Later on, however, this custom was regarded
repulsive- At presemt, the pairing of hair and
nails of the dead dody and washing it with wate
are thought to be sufficient for purification, tho
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,2”” The corpse, in its hands, should havea
e of gold if it is of & Biahman, a bow ifof a
Krattriya, a jewel if of a Vaisya.*? In the Vedic’
and the Sitra periods, whan everything was done
according to the rule, the Anustarani cow, as

49 waen gfyv hganga AsgAe weaslE: agnen oftw svwifly
qifeen of: gdisafy 1 B.P S0 26,

50, A.G.S. iv.

31, Ibid; B.S, i. 8, 8-5,
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already said, was either slaughtered or let loose,
Now this prescription is dropped altogether,
(12) Lying of the Widow on the fusnral pure

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
Sitras in ancient times.®? The wife should lie
down on the left side of the corpse according to
Baudhayana. Aévaliyana recommends that
she should be placed near the head on the north
side. Tte chief mourner, or he who was to set
fire to the pyre, should then adress the dead saying,
“Q 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 ofa
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 4he 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,”**

52. Thid.

53, 1did.

34, 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
hymas of the Rgveda®+ and the Atharvaveda.ss
Here we find the ritualistic survival »f the Sati
custom. During the earlier periodr gifts to
the dead were buried or burnt with the corpse.’®
These gifts consisted of ford, weapons, clothes and
domestic animals. Sometimes slaves and even wife
were also burnt or buried with the dead.”” The
Atharvaveda calls it “the ancient custom *® This
inhuman custom, however, was discontinued in the
Rgavedic 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 mnot in
favour of burning the widow alive. The Paddhatia
and the Prayogas on the funeral ceremonies have
cancelled this  custom, altogether, even not
requiring the widow to attend the ceremonies
performed at the ground of ceremation But the
Sati custom never ceased entirely and later on it was

54, X. 18, 89,
5§55, xvidi, 3. 1-2,

56, gchrader, Aryan Relgion, E.R.E, I, pp. 11-57:
Indogermanea, 146,

57, ibid.

58. @i quei aftaiwgedt | xviii. 8. 1,
)
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skin or limbs! O Jatavedas, when the body is fairly
burnt, convey the spirit to its, ancestors.’¢?
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 ssnd 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 divipation
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
gomewhere else,®” At present neither the
different kinds of fires are preserved by a
bouseholder nor the relatives of the deoceased
bother about:his future abode.

05, R.V. x,:16. 1, /
66, A.V. xviii. 2. 7,
67, A.G.8, iv, 24,
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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 dead 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 north 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 trenches. This being done, a
yoke is put up with the Plaéa 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.’°

¢8. H.G.S. .10, 1.
69, E.R.E. vol, 1i. pp, 475, f.
70, A,G.8, iv, 24,
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(14) The Return

Then the funeral party moves off without
looking 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 bewailing the death of his nephew.
For the purpose of driving away the sorrows
of the survivorsthe story-tellers are engaged.”®

(156) The Offering 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 one authority, all the relatives of the dead
down to the seventh or tenth generation bathe
in the nearest stream and purify themselves by
it and offered a prayer to Prajapati., While

71. The Antyegtipaddhati by Jayarama on P.@.S, iii, 10,

72 R V. viii 86,
IR TETRY TPl geeeaen
qaty “w'aq gwe §§ The Ramayana quoted by
Jayarama on P.G,S. iii, 10, H

73, cf, Liders, ZDMG., 1. viii, 706, 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 haandful 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 after the Udaka-Karma.
Just after the bath some grains of boiled rice
and peas are scattered on the ground for the
crows. It recalls the primitive belief according
to which the dead were suppozed 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 Purapas
regale the mourners with the praises of the
deceased and consoling stories from ancient
lore.’® They do not return to the village till

75, it 7 afywhy afffe i R.V.i 85. 7.
76, P, G,S, i, 10, 22,
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the sumset or the appearance of the first star,””
In the opinion of some, they do mot go home
before sunrise.”® Then the young ones walk
first and the old ones laat-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, o1l and water before they step in.”°
According to other authorities, at the door
of the house, they chew leaves of the Pichumaunda
or the Neem tree, rinse their mouth, touch water,
fire, cow-dung etc. or inhale the smoke of & certain
species of wood, tread upon a stone and then
enter.®*® These magical 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 Asancha,®' pollution or
defilement, begins. The death of a person entails

77. Toid, iii, 16. 35,

78, 1bid, iii. 10, 36,

79. B.P.5. i 12, 6, says, ‘‘uq geaafa Qe f&m
wgescgafa 1

80, P,G.8, iii, 10, 24,

81. Ibid, iii, 10, 27 ff; M.8. V, 38-105; Yaj, 8, iii, I; P,8, 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 & religious
or a semi-religions reason”. A corpse i8
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 itselfy or asa
vehicle of death, or is it dreaded owing to its
connectfon  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 have
boen compelled to perform the last offices about
& 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 omes, Moreover, the

83, Cf, .S, Hartland, B.K.B, vol, iv, p. 418.
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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
various circunistances, from a few days to many
months 22

The period and the scops of Agaucha differs
according to the caste, age and sex of the
deceased. The Grhyasitras do not make any
distinction between the periods of ASaucha for the
Brahmans and the Koatriyas, the common
period being ten days,®* But they fix fifteen
days for the Vaisyas and one month for the
Sudras as the periods of defilement.®® This
distinction was mainly based on the observaumce
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 Siatra  text is explained by
Jayarams with reference to a verse from the
Parasara-Smrti:*” “A Vipra ( Brahman), who
regularly performs Agnihotre and remains

¥8. The period was dctermined by the standard of purity and
the closeness of relation,

84, P.G.S. iii, 10,30

45, tbd, iii, .0 BS.

86. Ibid, iii, 10 29-30.
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engaged in the study of the Vedas, is absolved
from defilement in one day; one who studies
the Vedas only, in three days; and one who
neglects both, in tem days.”*® The later Smrtis
permit even exception from Asdaucha altogether.
“Persons engaged in conducting a sacrifice, one
initiated in a sacrifice, those performing
similar ceremonies. men performing longy
sacrifices or undergoing some ohservinces.
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 wmonth for
a Sadra.*®

The periods as prescribed ahove are in the
case of the death of grown-up persons. The
death of a child causes less impurity. According
to the Grahyasitras, the death ofa child under

88. 1b'd,

89 wiwwt Qiftart w 3wt o gaan )
anufy wyrieg wefvst aar § Yaj. S. i, 28
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two inflicts defilement on parents bnly,. for one
night or three; the rest of the family or the
clan are wantouched.?! The Smrtis, however,
enjoin three days’ defilement for all the
Sapindas. “By the death of a child, whose
teeth have come out and whose  tonsure
ceremoney has been performed, all the Bandhavas
become impure”®? If a ochild 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 known to the Grhyasiitras,
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 tomsure, her
death causes only one day’s defilement, Impurity
caused by the death of one’s mother ends with
the defilement caused by the death of ones
father which . takes place earlier, but such is

91. P.G.S. iii 1025,

92, grawdsEuA ¥ gaq¥ T R |
YA S gd w* 9 ggred )| Quoted by Jayarama
on the above,

93, M,S.:v. 70.

94, Yaj, 8, 1I1. 23, .

95, M.B.V, 72,
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not the case when the death of the mother take;
place earlier than the death of the father,
beca.dse 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
Aédaucia on the death of a family priest, the
father-in-law, a friend, other relatives (matrimonial)
and sons of the sister” 7 But the Dharmasditras
and the Smrtis make it encumbent and the length
of the periods differs according to the closemess
of the relation with the dead.®®

The rules to be observei during the Asancha
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 thus exhibit the
feelings of grief and sorrow. They forbid certain
things. such as the cutting of the hair nad 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 Smrti quoted by Vijnanegvara on Y5j, S. iii. 20
97, P.G.S. iii, 10. 46-47,
98, Lp, D.S. i, vi.
99, PGS, iii. L0, 3L 32; Y.aj. S, iii, 15; M.S, v. 73
100, Yaj, S. iii. 16.
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t6 sleep on the ground, to live on begged or
purchased food, to eat only in the day time etc.

(18 ) Asthi-Safichayanu

The ceremony that follows the cremation is the
Asthi Safichayana?©! or the “Collection of Bones”.
It is the remnant »f the ancient customn of burial.
During the Satra period, a compromise between
the burial and the cremation was introduced,
According to the then current custom, the dead
boidy was burnt, but, in order to preserve the old
tradition, the remaing hegan to be collected and
buried after a few days, The Grhya-Sitras contain
a very detailed account of the ceremony.
According to A4valayana'®? the Asthi-Safichayana
ceremony should be performed on the thirtesnth
or fifteenth day of the wane, while Baudhayanal®®
enjoins the third, fifth or seventh from the day of
cremation. First of all, the cinders should be
besprinkled with milk and water and the beap
shoull be striken with an Udumbara staff to
separate the bones, This should be done while
repeating the mantras. The cinders should be
then collected and thrown towards the south
side leaving the bones behind. Three oblations

101, AG.S. iv, 5; B,P.S. i. 14,
10Z, A.G,S, iv, 5,
10s. B.£S, i, 14, /,
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should next be dffered 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. Baudhayana°*
epjoins that the women must attach a fruit
of the Brhati plant t> the left hand and
with a dark blue and red thread, mount
upon a stone, wipe their hands once with an
Apamarga plant and with closed eyes collect 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 Savita 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 ceremony.
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
bursing 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,
1S, tbid,
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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. The bones of others were accorded a
burial, For this purpose, an urn was absolutely
necessary. A§valayana’°® 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 imn the same
way as the ground of cremation, or it might he laid
under the root of a tree. According to other
authorities grass aad yellow cloth were placed
in the trench and the bones were thrown in.®

After the Sitra period the Asthi-chayana
ceremoney underwent a great change  During
the Pauranic times, people had no regard 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 mourmer, 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

16 A.G.8, iv. 5.
107. The Antye®tipaddhati by ilarihara,
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meritorions for the dead to collect the bones on
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 L,ones are thrown into
the Ganges by men, live in heaven for thousands
of Yugas.®'*o®

(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 return
to ordinary way of life. The mediaeval and the
modern Smrtikiras enjoin the shaving and pairing
of mails and bathing.?'® But the Grhya-Sitras
prescribe a very long procedurc The ceremony
should be performed on the morniag following the
ninth night after death, i.e., on the tenth day,

108, mpi\¥ 4 FERifeq @I TAERT: |
a aey Aoy AeS sRsE I
o w qenfiy dvar wfgead ag: )
gmai g ayaify ae eadt wdgafy: . Yama  quoted by
Jayarama on P.G.S, iii, 10,
109, A.G.8. iv, 5.
110, The Antyestipaddhati by Harihara,
b8
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Agvaliyana, '!? 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 burming ground, while the
others leave it with the mourners 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 & bullock hide of a red colour, spread on the
ground, with its neck side facing tbe East, and
its hair directed towards the North. The relatives
should be requested in the following words
“Ascend on this life-giving skin, as ycu wish to
live to a decrepit old age. According te your
seniority, attempt carefully to abide onm it. May
the well-born and well-ad~rned fire of this ceremony
bestow long life on you. Even as days follow
days. and seasons are attached to seasons; even
a8 the young forsake not their elders, may Dhata
so prolong the life of these prople according to
their age”.2 12

In the modern ritual, the females are not
required to attend this oceremony, a8 they perform
it separately from the ma'es. and the bullook-skin
as a symbol of life is mot utilised, because in modern

111, A G.S, iv, 5.
113.. Ibid,
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Hinduisth it has become repulsive. The party
having properly seated, the chief mourner should
offer four oblations to the fire, The relatives
should rise up and recite the Mantras, while
touching a red bull. In aancient 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 these wives enter the
housé?",*13

At present, this item has been dropped, as the
women do not participate owing to the Pardah
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, leadiag
the bull with the words:
“These men, forsaking the dead, are returming.
This day we invoke the gods for our good, for
succass over enemies, and for our merriment, We

113, gar wrttefoen gualtetos affe wfveg
SIS G SO AT ROWA ) B V. x. 18.7,
‘The explanation of this verse is very contioversal
According to some, jt was recited uwhen the women
entred the home, whie others hold that 1t was recited
when the widows mounted the funeial pyre of their
husband, See J,R.A.B, xvi, pp. 201-14; xvii, 809, 20,
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proceed eastwards, having well sustained long
li\’ﬁl" 114

The chief mourner then recites another Mantra,
and with a ‘Sami’ branch, efface the foot-marks of
$he 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 stomes for the
living; May we and others not go beyond itin
mid-life; may we all live a hundred autumns, driving
death away from this heap”.!'® The pirty then
should repair to the house of the chief nrourner.
The fire that served the deceased is removed and
extinguished outside. The new fire is kindled after
the remcrval 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
Pitrmedha or Smagana, ¢ ie , the building of
mound over the remains of a dead person. Burial
of the dead is a custom whose origin can be traced
bark to the very early period of Aryan history.??’
It must have proved a great incentive for erecting a

114 A, G.8, iv. 3,

115. 1bid,

116, B,P.S. i. 18,

117. Schrader, Aryan Religion, E,R.E, vol, IT, p. 11-57,
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mound or ‘tomb over the grave. Even at present,
among the Christians and the Vohammadans, 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 jerpefuating the memory of their
departed relatives by building a mound over their
remains. In the Velas we have no reference to
this custom. But the omission is not a sure
proof of its nonexistence. The Brahmanas that
are maidly concerned with rituals refer to it, In
the Satapatha Brahmanpa''® there is a detailed
description of the $Smasana ceremony. ¢ Notsl the
Grhyasiitras describe it, which shows that it was
not & universal practice But the Grhyasitras?!®
that deal with it, adopt the procedure of the
Satapatha Brahmana with some modifications.
Among the Buddhists, however, the custom of
raising a 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.g. iv. 5.
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almost stopped and the building of the Samadhis
or Stupas is limited to a foew 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
by 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 earth
is dug up and form this bricks, from six to twenty-
four hundred, are made for building the mouad,
besides the number employed for packing. Now
the urp containing the ashes of the derd is brought
and placed between three Palasa twigs drivea 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 Palada twigs a vessel with many holes is
placed, through which sour milk and whey trickle
upon the urn.

The ceremony pruceedas with the trumpet blast
apd the sound of the laute. The ocompany
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oiroumambulates 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 Smadana ccremony 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
clenred 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 youngome is dead should be
placed in the hole to serve as foud 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
grass 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 arected up to a certain heights, food for the dead
is snclosed within the walls. After the structure
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is completed, earth is piled over theé Smaéana and
water is poured over it from the jirs which are
destroyed atter their use. The mound or Stipa
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.

(21) Qferings to the dead

The last item of the funeral ceremonies of the
Hindus comprises those offerings to the dead which
arc made during the As$aucha 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,!3?
but an indivisual invitation was bardly met with,:
This literary omission, however, does not negative’
the supposition that the offerings were made to
the dead as the custom is prevalent in all the
religions of the world. The Satras??2 have got
positive rules on the topic. They prescribe that

120, P/G.S, iii. 10, 27-.8; The Kriyapaddhati by Gad&dhara.
]21. B.V. x, 15.
122, P.G.8, 1, 10, 27-28.



NS THE FUNERAL CEREMONIES 165

a 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.'?? 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 Brabmans on
the elevanth day.!?®

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
& 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 dead and bnilding 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, frogauyqoEs TWT | A on the above.
124, AG.8, iv. 5,
125, 1.G,S, iii, 10, 43,

50
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on the third day for neck, shoulders, arms and
breasts, and so on up to the ninth day when the
whole body of the dead is supposed .to be
completed. On the teath 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 Visnu is prayed to for the salvatiod of the
n.ata.r?? It is quite a new feature in the fumeral
con monies  where heavenly blessings are
substituted by salvation. The most rominent
item of this day’s peocedureis the Vrsotsarga®?®
or letting loose a bull and a heifer. Both the
animals are bathed, adcrned and branded with
a discas and a trident. The following verse
is uttered in the ears of the buli; “The
four-footed Lord Dharma is Itimse!f well-kanown
as Vrga 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, ormfEae Ju AFARAGIE: |
wgey Qeaswy Sadigngme | Quoted by Gadadhara on
P.G,S. iii 10,
128, The VrRotsargapaddhati by Nar“yaga
129, g fg wamig wWTageig: st
@ g g Wt 1 oo vgg o 4 Quoted in the Kriyd-
paddhati by Gadadhara, ’
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hysband, the bést among all, has been given
by me; the most charming of all the wives,
this heifer, has been given by me”. After this
the pair is let loose and driven to the
Southern direction * for ending the Preta-sondition
of the dead and enabling him or her to
cross the ocean of mortality’,?®° The ceremony
terminates with a f{east to the Brahmans, who
are cilled the Mahapitras and are eleves in
number. They receive ample Daksina and all
sorts of gifts that are supposed to be tramsported
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 Sapindikarna®®! or ‘uniting
the Preta with the Pitaras’ takes place either on
the twelfth day after the cremation, at the enl 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, wgw Roer Fewgewd e wanfige | Lbid,
131, The Katyayans-graddha-Kalpasdtra V. }-2, Aotye3ti
paddhati by Narayanabhatta,
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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 Sapindikaranpa.

On the dates prescribed for Sapindikarana. the
Sodaéa Sraddhas are performed in the beginning.
Then four potsare filled with sesame seeds, perfumes
sad 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, “Thaese equal etc.” and the ceremonies
are over. ‘

(e8) Special Cases

Besides the normal ceremonies attendant on the
natural death of an individual, many special 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 2,8, 4 and 85 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 oremation, so the
other cases mentioned above might have been
aboormal. The burial, here, may refer to the buyrial
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of children and ascetics, custom kmown to later
literatures on funeral; casting away may be the
oasting away of mandicants 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
Brihmana,’®* 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, 35 Rather they represent a special
ceremonial in abaormal 0458s, 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 Brihmanas,
we find that the Satapatha Brahmana,'?¢ as already
pointed out, mentions the exposure of dead bodies
on trees, a custom certainly followed in the cases
of homeless ascetics and beggars, who did not leave
heirs behind them to perform their funerals. The

132 vi. 15, 9, 3,

133, Buddhist India, pp. 78 ff
134, iv.5, 2, 13,

135, Zimmer, Alt, Leben, p 402,
136, iv, 5, 2. 13,
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Taittiriya-Aranyaka®®” speaks of the - rite of
Brahmamedha, performed at the death of a Brahman
who had realized Brahman-hood. From the
Chhandogya-Upanigad'®® we know that sometimes
dead bodies were left uncared for amd no funeral
ceremonies were performed specially in case of those
who had e¢ntered into forest and pursued
Brahmavidya and went to Brahmaloka from where
there was no retura.

The most systematic treatment of the abaormal
cases has been given in tho Grhyasitras, where,
after a thor _ugh classification, the ceremonies were
codified. Baudhayana!??® in his Pitrmedbasitras
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 <nd the Prayaschittas to be performed ia
such cases. The later Paddhatis and the Prayogas
follow the ritual described in the Grhyasiitras,
though these have evolved a few new oceremuaies
e.g., the Jivachchradiha 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, yi. .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,'*® Homasshould
be performed before and after his death and his
sacrificial utensils should be burut onaseparate pyre
with his efligy made of Kn4a grass. It should be noted
that Aévalayana*! 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
tremation and Aéaucha of an Ahitagni and of an
Anabi‘agni. Vriddha-Yajnavalkya'4* says, “The
Ahitagni should he burnt with the Three Fires,
Avahitagni with one and the rest with the
Laukikagni” In the opinion of Angirad,**® the
period of impurity in the case of an. Ahitagni
should begin from his cremation ( which may be
postponed for certain reasoas ), but that of the
Anahitagni from the diy of his death. In modern
practices, however, the distinction is not well
jreserved as. the sacrificial religion has declined and
ounly a few Agnihotrins maintain the Three Sacred
Fires at present.

-

140, tbid. i, L

141, AG.S.

142 Quoted by Vijnanegvari on Yaj. 8, iii, 1,9,

143, Imid, i, 1, 21.
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Another special rite is that of childrén 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 houssholders. 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 unmarriéd 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 tem
days upon the mother. A child, whose teeth have
not come out, should be buried with the recitation
of Prapaval4? denied to the abortive child. A-
child before two, Paraskara'*® says, should be

144. qwy qaw swy_Nwadinal @ Rgd wgvamr et
foqiy gegersg « B.P S i 6, 1.

145, Ibid, iii. 6, 2,

146, Quoted by Vijnanedvara Yij, S, iii, 1. 90,

147, B.p,8, iil. 6. 3,

148, P.G.8, ili, 10. 4, S,
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buried without cremation  Manu'#® differs from
the above authorities and prescribes that “The
relations of the dead chili 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 thiscase 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 recommends cremation if desired
by the relatives.!3* 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 1s that of a Garbhini ora
pregnant woman, who dies in her pregnancy,
Bandhayana'®* says that she should be carried to
the cremation ground. After saving the child she
should be burnt properly with the additional gift"
'%{,m Astakadhenu, a Tiladhenu and a Bhamiduenu.

e ceremonies followin; cremation should be the same
as usual. At present in such cases no attemp is
made to save the child and it is burnt with the

€ 143 M8, V. 67-70.
' 150, mfgaden sasar ol |
wag-aw T gmka afy $3 gfw | MS. v, 7,
151, B P8, iii. 6. 4.
15.. Ibid, i, 9. 1.
60
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mother, and the funeral ceremonies are the same as
in normal cases, The modern Paddhatig?®®
prescribe special ceremonies for a woman dying
in her confinement or monthly course. According
to them, her dead body snoult be bathed with water
from a jar, in which Pafichagavya 1s mixed., Itis,
certainly, done to purify her body which is
contaminated with the impurity of the childbirth
or the menstrual flow. Then the Prajapatyabutis
are offered and the body is covered with new
clothes and burnt. But the cremation s
distinguished by not burning the corpse
entirely.15* '

The funeral of the Parivrajakas, retired
ascetics and mendicants, form another class by
itgelf. 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
vor of the Svarga, but the acquirement of
Brahmaloka or salvation. Therefore, both:
socially and religiously, they are above the
ordinary householders. Hence their last sacrament
must be differect from that of those, who are
after worldly pursuits and heavenly pleasures
The first mention of the fumeral of & realized

153, The Kriyapatdhati by ‘iadadhara, 4

154, «fiy: Qg 7 yowes:”' gl wawy | Ibid,
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Brahmanis made in the Taittiriya Kranyaka”‘
where it is called Brahmamedha. The Baudhayana
Grhyasiitra?’* describes thefuneral ceremony of a
Parivrajaka as follows. The dead body should belaid
in a ditch and the begging bowl placed on his
belly with the appropriate verses. Then his
Kamandalu should be filled 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 Brahwanism to Puranism and
Tantrism, Sanyisa came to be regarded as
Kalivarjya. Though Sankaricharya broke this

155 ‘lhe laittirjya-Ar.oyaka, iii,

156, B P\, i, 11,

157, gmegnae:  wEky IR : | aeiagafk
qegdfels Pw@a: 1 i 1) 2, Later on, in case of distin
guished qftziwegs, this mound developed into a memorial,

158, gy dewmIisrdNTE araEe | Wid, i, 16 L

159, spnamnmmat = grigmire: fra:

i feww w@sd A wrldwt SORY @ § Quoted by Gadadhara
in Lis Kriyapaddhati,
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prohibition by his example, Sany{tsa' never became
popular in Hinduism again. The modern Sadhus
belong to different sects, following Jnanamarga
or Bhaktimarga, and they cannot be properly called
Sanyasins. 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 ot an ascetic is based on the
Upanisadi. belief that the soul of a Brahmajadnl
escapes through the Brahmarandhra or a hole on the
top of head.?° Sothe skull is broken tofacilitate the
departure. The Sanydsins are not crémated,
becanse being purified by the fire of spiritual
knowledgze and merged in Brahman, they do not
require material fire to sanctify their body and
convey the soul to the next world.? "

Men, dying in distant lands away from their
homes, form  another category. Here too
Baudhayana®® is the first Satrakara who
describes the ceremonies in detail. The relations,’
when informed of the death, should bring the
dead body, if preserved, or the bones for the proper
fuperal. In the latter case, thirty, three bones

160. @i o1 ga e mwvearat gaaafafi: e
wivdmwgmerfy frorg=a suwior qafa i Ch U, vii, o0
16)a Vide the Yatisainskara a parl of the Pratapanarasimbha,
B.B.R.A.8. cat p 222 nos, 7(0-70:,
16}, B.P.S§, iii, 6,
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should be selected from different limbs, as the man
was supposed Lo consist of thirty-three % But
when the bones ware aot available and only the
direction was known,2®? the Preta was called by
name from that direction, an effigy of the maa was
made on the black deerskin, sacrificial vessels were
placed on 1t, Ku$a grass was scattered on these
articles and the cremation was performed Whea
no clue of the persons gone abroad was found aad
he was balieved to be dead, his funeral ceremonies
were performed as described above. In 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 preseat the
same ritual is followed but people do not evince
any hurry abont the funeral of missing persouns,
and their Antyesti is performed when the
possibility of their return is over.

’q‘ A peculiar by novel practice of Jivachchraddhatc4
bas come into existence in modern time. By an
grthodox Hindu it is believed ahat his proper
funeral is essential for his Sadgati. ( heaven or
salvation ). In case he has pot no sons, or when

]
162, “mufggegan” 1 Ibid. i, 6, 2.
A 163, Ibid il 7 _
164, The Jivacchraddhaprayoga by Nardyanabhatta,
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he is doubtful whether his Antyesti will be
properly performed by his children or unot, he
becomes anxious to see that it is dulv 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 who die of accidents are also treated as
special cases. According to Baudbayana,'®? those,
who die of wounds caused by weapons,
administration of poison, choking Dby a, siring,
drowning in water, fall from a mountain or a tree
etc,, do not deserve a funeral. Most probably
they were throwa away into water or cast awa/
into forests. At presemt, however, they are
ascorded funeral ceremonies after performing
certain Prayadchittas The idea nnderlying the denial
of funeral in this case was that these persoas could
not be admitted into the Pitrloka ; therefore it was.
futile to undergo the botherations of todious®
ceremonies.’®®  But the Gautama-Dharmasitra
syas that the survivors could perform tha
165, B.P.S. iii. 7. 1, He recognizes an exception. Ymrargh
dmagd soRgd sty fifan e 'bd i, 7. 2
166, 3u¢ fasngw W SA wedad )
SwfagR sraduaid ferxafs u Quoted by Vijffanefvaca
ou the Yaj. 8. iii. 1. 6.
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Udakakarma etc, if they liked 267 The majority
of the Smrtis, however, prohibit the observance
of Aéaucha and performance of ceremonies, as no
impu'rit,y is caused by their death.

The Patitas or fallen are also regarded as
special cases. Accrrding to Manu,?®® an apostate,
a man born of Pratiloma marriage, a suicide, a
Pasanda, an 1dultress,a woman causing abortion
or hating her husbanl et~. should not be given
a funesal. yajfavalkya includes thieve: 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 benelfit
from a Samskara. At present such cases are not
detected or publicly accepted, and many of the
fallen pass as ordinary householders.

(84) The Primitive Nature of the Ceremontes

_ The funeral ceremonies, though often repeated
";‘)hnd tedious, are of the simlest type. In mo other
field of Hinduism the primitive beliefs regarding
life and death survive so insistently as in the naive
/‘&uwal operations. The next world is nothing but

167, mitsmas Wi fedgsige s 1adeaan | Ibid.
16%, V.M S. §7-90,
169, qramewarfan w7 ' SEmRen ¢

gea snarwnfasd) R RgsaEEn i Yaj, S, 616,
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the replica of this earth, and the needs of the dead
are the same as those of the living, Throughout
the ceremonies the prayers are offered for the
sensuous enjoyments and ease of the dead. We do
pot find any indication of the desirs 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) Lifea Mysicry and an Art

Life has been a great mystery to man., Its
origin, growth, de:adence 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
faulterihg and coofideace of ages the ancieat
Hindus realised that life was an art like any
other art in the world. It required cultivation
and refinemeat Man horn and left to himself
was o 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 & plant in
n garden, crops in a field and an animal in a

ttle-farm. The Samskaras involved conscious
eiforts to meet this need. The seers and the sages
af yore, to their light and resources, tried to
gransform crude  animality into refined

bumanity.

vty

{8} . Lif: a Cyels

PV
"% As in philosophy 8o in ritusls life was
tegarded as & cycle. It starts .where it ends,



482 HINDU SAMSKARAS | [{ CHAP

From birth to death it is a continuous series
of incidents moving round a nucleus of desire
to live, to enjoy, to think and ultimateiy to
retire, All the Sarhskdras 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
sapports and sustains all social activities. The
Smrtis, however, hegin with the conception of
a child in the womb of its mother, as,
obviously, the life of an individual germinates
here, 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 Conacious Development

In the beginning, the Samskaras, though not
automatic, were spontaneous. There was no
dogma and there was no code. Precedent was
the only authority; the question of rationale did
not arise. When in course of time the various
neremonies connected with the  Samhskiras
Jdeveloped and they were amplified according to
the social sentiments and needs, a conscious
attempt was made at the codification of the
, Bamhskhras and dbgmas were {ixed. This provided
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for the stability of the institutional aspect of
the Samskaras, but it hindered its spontaneouns
growth which resulted in its stultification and
decay.

(4) The Procedure of the Simskaras

The forms and procedure of the Samskiras
were suggested by observation and reasoning.
Even in early times there were elaborate and
distinct procedures of the Simskaras. 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. Symbhols and taboos played an
important part in the procedural developmeat of
the Samskaras.

(5) The Place of the Sainskiras in Hinduism
(i) Seimskaras took Life as a whole

4 Io the beginning of civilizations life was much
simpler than it is at present and it was not
divided into compartments. Social institutions,
"‘?%eliefa, sentiments, arts, sciences etc., were all
‘#losely interwoven. The Samskiras covered all
’these fields of life, Religion was an allembracing
gactor in ancient times and ritnals were giviag
%”Mnot.ity and stability to all possible incidents
‘ip life, and, tothis end, they were utilising &fl
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the moral and material resources of the world to
which man had an access. The aim of the
Samskiras was to create conditions for the
development of an integrated personality of an
individual, who oan adjust himself with the
world around him believed to be full of human
and superhuman forces.

(%¢) 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-marga ( the Path of Action),
(2) Upasana-marga ( the Path of Meditation and
Worship ) and (3) Jfiana-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-miarga ) alone. The first Path of
life was a preparatory step to the second and
the third ones, meant for the purification of
mind  ( Chitta-8uddhi ). Therefore though the
Samskaras were not of the highest importance
in life, they wers of the primary importance
and thus essential for every individual. As &
matter .of fact they provided a necessary
training for a higher type of culture intellectuat
and spiritual.
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(§ii)  Philosophical Indifference and Hostility
towards the Samekiras and their <4econmciliation
w'th Philosophy

Indian 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 life. Some of the
Upanishdic thinkers derided all sacrifices, including
the Sarhskiras, 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
&
uquestiones were raised and  discussed. The
*Charvakas ( Materialists ), the Buddhists and the
Jaing ( Heterodox Religions ) attacked rituals in
vain, The Charvakas, baving no rituals and
-dogmas torest upon, died out. The Buddhist
and the Jain churches developed their own
" wituals, leaving their laityf to follow the popular
.pituals current in the society, The Brahmanical
;‘thinkers never tried to discard them, perhaps,
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thinking that people could not live without some
kind of ceremonies; the Sarmskaras, being best of
them, received their approval.

(iv) Sainskdras and Puranic Hinduism

The development of Puranic Hinduism
synchronized with the decline of the Vedic religion
and the gravity of religious life shifted from
home—-the veave of the Ssmskaras—to the places
of pilgrimage and the temples. The emphasis
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
Sarbskaras were 8o 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 evenm some
of the deities had to undergo some of these
Samskiras.

(6) The Achicvements of the Satnskiras

The Samskaras helped in the refinement aad
purification of human life, facilitated the
development of personality, imparted sanctity
and importance to human body, blessed all
material and spiritual aspirations of man and
eyltimntely 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 Garbbadhana (Conception) and other pre-natal
Sarhskiras were connected with sex-hygiene and
eugenics. .When the latter had not developed as
inderendent branches of sciemce, the Samskaras
were the only educative agenc es in these mattera,
Similagly, 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 TIn early societies
there was no secular agency to enforce compulsory
education nupon the masses The Simskaras, being
compulsory, served this purpose F¥very child,
if he was not mentally and physically invalid,
was to undergo a compulsory course of education
involving learning and strict discipline. This
aaintained the intelisctual and cultural level of
‘the ancient Hindus, The Vivaha Samskara
( Marriage ) regulated a number of sexunl and
social problems by laying down definite rules on
$he types and forms of marriage, the limitations of
'marmuge, the selection of parties and the nuptials,
%’o doubt, these rules tended to make society
gtatic but they also added t. the stability and
hﬂppmass of social groups and family life. The
lest Samskira, the Antyesti (Fuuerals) 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 dev:zlopment.

(7y The Decling of the Samskaras

Like other socio-religious institutions the
Samskaras also, after serving their purpose for a
long time, declined in course of time due to their
internal weaknesses and external circumstances,
which developed in the history of the MHindus,
The creative stage of the Saiiskaras was followed
by the critical, cooservative and imitativa ones,
when the Saraskaras were codified, commented
upon, compiled and confusedly and poorly
imitated, The result was that they Le:ame static
and stultified and lost therr power of elasticity
and adaptation. The time and ideology wunder
which they evolved were left far behind and new
social and religious forces were operating in the
gociety, which did not fully conform to old social
and religions institutions. Buddhism, Jainism
and the many new cults of duvotion diverted the
attention of the people from ritualistic exactitude
to devotirnal practices of worship. The linguistio
difficulty was also responsible for the decline of
the Samskidras. . The Mantras recited in the
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Sa-iskaras were from the Vedas and the procedure
of the Samskaras 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 Sarmskaras
combined religious beliefs and practices, social
customs and laws, educational schemes, rules
regarding health and hygiene etc. In course of
time all these aspects of human life developed
more or less independently, So the Samskaras
Iost most of their contents and importance; only
it religious sanctity survived in its truncated
form, The Sarhskaras, which once constituted a
serious attempt at the reformation of man, were
mduced to mere ceremonies. The Samskaras to-day
Are in the majority of cares a matter of routine
‘hereft of effective influence,

62
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Hinduism assimilated foreign elements in its
fold throughout its long history. These slements
oconformed to the broad outline of Hinduism, but
they did not find minute ritualistic details
congenial to them. They performed the most
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. Thbrough western educational
system and foreign medium of instruction it has
uprooted the majority of young people receiving
this new education from their moorings both
intellectually and emotionally. It bhas made ita
converts hostile towards the traditional life of the
country, sceptic towards spiritual values of life
and impatient of any religions discipline. They
are getting lost to the very sacramental c onception
of life. This coustitutes the gravest menace to the
Sathskaras. The only saving feature for the
Bamskéras is the reaction which is visible toeday
pgeinst materislism in a serious seotion of
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humanity; which may restore the religious and
spiritual values to man in future again.

(8) .Revivalism and the Sasnskiras

In the nineteenth century in India the impact
of western influences, was on the one hand,
capturing 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
dofend 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 Samskiras werer evived with a zeal and they
appealed to the people for some time, but they are

» Joosing their influence again. The real question is
‘mot the West versus the East; it is the Old versus
the New. The Sarhskiaras originated in the hoary

t 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

ogy which was peculiar to its age, To-day.

} sooiety bas changed; the man has changed

ordingly ; his beliefs, sentiments and aspirations
‘#ave sl] undergone change, Unless the Srihskfiras
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are also transformed in the llight *of new
developments, they cannot appeal to the new miad.

(39) Prospects .

The Samskiras 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 undergone change. By
scientific discoveries many mysteries of lifé have
been solved and man’s control over his environment
has 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
has been analysed and studied, the origin of
life, its constituents and theirsicombinations are
still puzzling the human mind, and there does not
seam’to be any possibility of solving the ceatral
problem of life satisfactorily. At the source of
life man is even. to-day experiencing} the mystic
touch of the invisible. Thia fact will'keep alive
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the religious Bentiments 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 conscious
and planned efforts for its cultivation and
refinement will pever 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
assume new shapes.
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GENERAL INDEX

A
Abhimantrana, 354, 858,
Abhigifichane, .a ceremony

358, 408 4927.

vartana by, 268; gift to, 3543,
Dak§ina to, 368; Nuptial,
fees of, according to Grhyan
siitra, 384, :

Abhyudayika Sraddha, addi- Achyuta,according to Garga,

tion of,.to the ritual proper
by Prayogas and the Pad-
dbatis, 101;.a preliminary
ceremony  before Veda-
rambhn Samskara, 243,
chara,: as one of the
sections of Swrtis, 13
Acharya, importance  of,
was recognized reven for
Brahmavidya, 192; the
problemof taking the child
to, 212,. 213; selection of
and qualification of, stated
by Yama, 214; teaching ex-
pected from, 215;. his part
in Upanayana, 218; his part
in Kaupina, 221; his part
in, Girdle tying, 223; his
part in Sacred Thread
Samskara, 226; a staff was
iven' by, to the student,
; touching of heart be-
tween student & Acharya,
233; takes the charge of
gtudent, 234; -his] part in
Savitrt Mantra, - 236; com-
plete harmony bet ween stu-
dent and Acharya required
240;inominal performer of
Samskara, 243; permission
of, required by thegstudent
for. performance of Sama-
vartapa:remuneration to be
iven by the student who
ves*him, 256; many com-

forte;presented to the. stu-, Ag

uaming after month deity
beginning from, 139.

Aditya Purina 17, 92, 198. .
Agni, while performing the

Chatarthikarma the hus-
band invited the help of, 42;
or Fire, a constitutent, of
Samgkara; 58; its impor-
ance to Ancient Hindus,
61; its important place in
Samskara; assumed the role
of Grahapati, 59-60,; regard.
ed: as the director of rites
and morality by Hindus,
62; prasie of for Ayusva,
125;'deity of Krittika, 137;
offerings to, 143; a Sacred
Fire, 936-237; the most
brilliant element in the
world, 240; two abutis of
ghee were offered tc, 244;
mythical god, 328; the bridg
was supposed to be a wifg
of, 849-876; bride worships
to, with her husband 3$50;
prayers were offereb to, for
valient soms, 351; bride's
fourth Pati or Lord 87%-
387-399; sacrifice offered to,
374, 400-401; Pradaksina
round 380; 422, 423, 435,
437,443,455, 468, treatment
of, given in Srautasitras,
19; 312, 450.

Agui-Parikramana, 854,

ui-Pradaksina, 868, 357.

dent at the time of §ama. ' Agni Purana, 16,482, note.



Agni Sthapana, 357;

Agni Stoma, 33;

Agni Tattva, 377, 399.

Kﬁnvan:ya (fire), 431.

Ahitagni. 471.

Ahitagniya-House-holder, 470

Ahbuta, one of the heads of
Pakayajiias, 29,

Aitareya, 131,

Aitareya Brahamana. 7, 285,
jina, 7 the deer skin, 7, 228,

Aksgaralekhana, 179.

Akgararambha.-Vidya rambha,
179, 185.

Aksarasvikarapa-Vidyaram-~
bha, 179.

Aksataropana, 857,
Altekar, Dr. A. S, 178 201,
209, 219, 225.
Anadhyayas, rules of, in

Dharma Siitras, 18.
Anahitagni, 471,

Angira, a list of, contains
Sarhskaras, 25, 35, 36; his
analogy on the formation
and development of perso-
nality, 51. descendants of,
166; 198. 471,

Ananyapiirvika, 336, 341.

Ananta, 139,

Anasiiya, story of, 319.

Annaprisans, a Samskira,
11, 31, 82, 84, 88, 76; its ori-
gin, 151; its history, 152
sp;oia! significance of, 156
157,

Antevasin, 7.

Antyesti, a Samskara,
gfimeral ceremonies), 2, 11’

3

sfitras, Dharmasiitras,

neglected in, Grbya ' Ap

8mrtis work, 87-88; recog-

nised as a Samskara, some
Grahyasiitras,
Yajtavalkya, Jatukarnya,
enutberate it im the list of

Manu, |

GENERAL, INDEX

Sarhskaras, 88; in the present

thesis it ims found its
{ proper place among the
' Samskaras, 88; 407; des-
' cribed in Grahyasatra, 428,
| 477,478, 482, 487.
' Antyesti-Paddbati, by Hari.
' hara, 416 note, 487. 458
| note, 467 note, 467 note.

Anichana, ( who has read

only the Vedangas ), 83.

Anuloma, marriage, permi-
ssible in the Vedic time,
306.

Anuradha,
187. .

Anustarani, an old cow or a
goat, 411,449,435, 438, 439.

Apamarga, 456. )

Aparirka, 180 his remark on
Upanayana, .95,: 230, 264,

_ 303,

Apastamba, Dharmasitra of
16,19, ;20 84, ;endorsed the
view of Baudhayana, on
proper nights for Garbha-
dhina, 87; his opinon on
object of purification in
Stmantonnayana Samskira,
108; 197, 222 288, 301,; on
qualification of bride 34(-
:.41; forbids to marry a girl
whose name ends n ‘r’ or

L, 878
Apastamba, Grahyasutra of,
| _ 301, 408 note. .
' Apastamba Smrti of, on
Asura marriege, ?88,
Apri, hymns, 801.
toryama, its Sapta-Soma-
yajoa Sarhsthah, $8.
ranyaka, concerned with
philosophical subject, 8;
referance to funeral ceremo-
nies found in 428, 480, 438,
4432,

Naksgatranams,

s
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Ardraksataropana, is among
the last ceremonies of
marraiage, 857,
Arghya, 353, 366, 367, 308,
398.
Arnidanam 358, |
Arsa, form of marriage, 271,
285, 288, 289,
Arthasastra '181.
Arthavada 7, 302
Arundbati, 354; star of, to be
shown to hride in marriage
_rites, 385,
Aruni, 193, 207, 212 note.
Arya girl, connection of,
with Siidra was a joke in
courtg according to Yajurv-
eda, 305, 306; msrriage
between jrohibited, 311.
Aryama, god, 379.° 348, 117,
137, 878, 395, 400.
Aryan, a |community, 8;
theory of refinment to be-
comea tull-fledged Arya,48:
became well established in
India, 89;seeking 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, Upanayana is essent-
ial for 210, pastoral life of,
221, {or him wmarriage was
meant to be permanent
and regular, 269; girl, no
one could marry her,
without Upanayana, 189,
masters, Dasis came into
contact with their Aryan
masters, 306.  people,
Senart’s opinion on. concer-
ning marriage, 295; life of,
became luxurious, 82 1; 416, |
were not willing to form .
matrimonial relationwith |

521

non- Aryans, 185 raee, Bra-
hman was the teacher of,
202; a militant race, 110;
probability of Vratyasasan
Aryan race, 206. religion,
6, 68,; Brahman was &
custodian of, 203; Vratyas
were not Aryan in reli-
gion, 206; 460, society, Da-
piputras became very com-
mon'in, 805; Vratyas were
discarded from the social
previleges of the, 204,
Aryandom, doors of, were
open to Vrityas if they

sought admission into
Aryan-society, 206.
Arya Samaja, orthodox

Hindu, sought to defend
Hindn community, 491,
Asajatiya, 302,
Asgaucha, rules of, in Dharma
Satras, 13; 20, 307, 448,
450, 451, 4563,; offerings
to the dead at the time of,
464; 470 471, 479,
A$ma-rohanam, a ceremony,
353, 358, 380, 396.
Agvalayana Smrti, 48, note,
Adrama, (s), 9 stages of lifi
i3; theory of, establish
in Upaniddic perind, 191,
though recognized, was
not  universally obse-
rved, 208; Dbarmasiitras
recommend to pass through
all the four Asramas 2§1;
student would incur sin by
spending some days with-
out any particular Aérama,
264, ; theory of, 262 263,
system of, 329.
Agram-Dharma, develop the
social aspect of the Sarksk-
aras that was simply sugge-
ted in the Grhyasitras, 13,
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Aatakadheﬁu "t addition
* gift, 473,

- Astakaboma, 29.

' Asthi-Chayana, 455,

- Asthi-Safichnyaoa, 418; refe-

' rence ‘o, in Aéva]&yana
4564,

‘Agdtaphalidana, 357

Astrology, 136.

of ,

Ksora, - form of marriace,
4, 271, 272, 281, 283 285,
283, 202,

Aéx a.la.yana 315 his opimion
- onrobject of pnrlfwatxon in
Slmantonayana Samskara,
1085 on'greeting name, 138
147, 162 pote; 224 note. 237;

241,245 272 ,on Gafidharva
form of marria,qe, 277
on Prajapatya form of

marriage, 286; 288 395 n« te,
431, 439, 440,; on Asthi-
Safichayana, 454, 466, ; on
Santi Karma, 458, 471.

Agvalayana Grhyasutta 19,
30,’its opinion on different
long names, 134; its obser
vation on Paigacha form of
marriage, 273; 306: 3115 1ts
opinion on a Standard bea-
utiful -woman, 331; 335,
3656 366, 418, 428 442, 433,

Kévalayana Smrti, 92 105,
lays down dutiss of the
husband, 114

Asvamedba, a sacrifice, 10,

Asvayuji, seasonal festivals,
34

in,

Kévl;.yu_]l Sapta-Pika-

v Yajila-Bamstha, 33,

' A4vin, 81, 282,187,138,359.

X svinikumara, 137.

. Atharvan, 121,

Atharvnveda 5,6,74, 81 99,
117,160, 173 194 205 203
iﬂﬂ 261 305 306, 315 317‘

347,851, 352, 865, 385, 395,
413 416 425 426 441 468,

Atharvavedic, marrlage,
351, .

Atharvavedic, time, 216, 351,
465,

Atharvavedic, verses, 469.

Athens, 265, .

Athqnlan 295.

Aty bird, 154,

Atiki, io early marriage,
refered to imn Chhandogya
Upanisad, 10; story of, 318,

Atiraatra, a form of Soma
cacrifice, 3

Atkinson, J. J, 296 note.

Atri, 166,

Alyagnistoma, 33.

Aurdhvadaihika-kriya, 424,

Ausija, 305,

Avabhirtha, final purificatory
bath'in Agmstoma 249,
Avantisundari, of the Chahu-
mauna family, and wife of

roet Rajasekhara, : UB,

K\asa.t,hya. Homa, 254,

Avesta, religion of, 21; 569.

Ayodhya, {319, 320,

Ayusya, 52, second item of
Jatakarma 124,

. Ayusyajapa, 364,

Ayusyakarmani, prayers for
long hife, 6.

B
Basjaviapa, 133,~his observa-
tion on:girl’s name, 134.

Baliharana, or Bhutayajna,
one of the Sapta-Pake
YajRa, 29.

Bana, 30%.

Bauka, inscription of, 308,
Bataéunua herb, 104.

;Buudho‘yana 19, 20, 31, 88,

108, 109, 11v, 138, 200 202,
288 290 293 301 322 3
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4928, 430, 440, 454, 4565, 470, |
477, 472, 4T3, 476, 478,

Baudhayana Dbarmasitra,
19, 20. . ’

Baudhayana Grhyasatra, 29,
81, 292, 363, 425.

Bhaga, 187, 379, 395, 348,

Bhagvadgita, 430.

Bhaktimarga, 476. ‘

Bharadvija, a bird, 154, 197,
430,

-Bharadvaja Grhyasitra, 233,
247, 256, 331, 428.

Bharani, 137.

Bhirgava, 166, 167.

Bhavabhuti, 320.

Bhavavya, 317,

Bbavigsya Puranpa, 15, 16, 146.

Bhimasena Sarma, 37, 143,
note, 186.

Bhigma, 91, 277, 282

Bhrgu, 166.

Bbriina, 13

Bhumidhepu, an additional
gift of, 473.

Birhols, caste,-27 in Bihar,
275.

Brahmi, creater of the world,
worshiped on the day ot
performence of Karnavedha
ceremony, 177 (175), knot
called Brahmagranthi,
symbolises Brahma, 226,
263, 373.

Brabma, 17; 128, 271, 272.

Brihma, form of marriage,
291, 291.

Brahmachari (n), praise of
in Vedic literature, 5;
resides with the teacher,
away from home, 9: 192,
definition of the world
according to Grhyasitra,
86; twice-born householder
can be a Brahmacharin for
ever if he binds himseef

with some rules, 88 V edic
student called &, 190 stuo.
dent must be a, 191; stu-
dent should anmowunce his
intention to his teacher-to
become a Brahmachari,
221, ; piece of cloth to be
worn in the house of, 222,
clothes of, should be white,
223; can put on only one set
of the Sacred Turead, 227;
according to Vishpu, 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 seunse of the life of
a religious 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
Keganta, 216; Kedanta
began to be considered as
marking the end of, 247;
Samavartana Samskara
was performed at the end
of, the period, 209; 252;
longest period of, 254, many
luxuries which were denied
during the time of, were
provided at the time of
Samavartana, 258; those
tamilies 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, 342; 387.
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"Brahmagranthi, 226.
Brahmjfiani, 476.
Brahmaloka, 457, 470, 474.
Brahmamedha, 470, 475.
Brahmana ( Varpa ), too
powerful to be attacked by
evil influence, 44, b1; ladies
110; feasting of, 111; helped
the infusion of life into the
child, 125; father invites
five Brahmanas to breath,
126; presents were offered
to, 128; 178 child salutes
to, 144; gives blessing to a
child; 149; was euntertained
withfeasts, 185; Upanyana
ceremony of a, boy, 149;
complexion of, 200; 211,
families, 212; Upanayana of
a, 217; wore white clothes,
225; staff of a, 23%; 236,
Vedic liteature studied
extensively by, 241; muarry
a Kiéattriya girl, 308, 309;
312; blessings of, 360; 364,
389, 340, ; fees of, 433; 439,
450, 451 465, 467, 474,475,
476

Brahman (Universal Reality),
realising it, oneattainsthe
status of Brahman 49;
world of, 50 heaven of, 51;
union of, 51; man goes to
vicinity of, 197,

Brabmanas ( works ) 8, 7, 8,
15,23, 28,29 33, 49,83 112,
120, 123, 182, 133, 135 134,
166 168 169 175 176, 177
175 191, 194, 205 214 216
220 222 2928, 231 137, 23P
244, 259 260 264 291, 300,
301, 804, 306 307, 808, 318,

357, 841, 865, 367 .3‘&4
390 403 403, 411‘
429 434, 487, 442 461,

GENERAL INDEX

Brihmana
200.
Brahmanhood, 50, 19%, 207,

470,
Brahmanical, 201;
211; thinking, 465,
Brahmanism, 205, 475.
Brahmana literature, 131,
Brahmarandhra, 476,
Brahma Puripa. 18, 33, 92,
123, 210, 303, 326
BrahmaSa.mskaras, 36,; dealt
with in Paddh&tls and
Prayogas, 37; 50
Brahmavidya, 9, 192 470.
Brahmnya_]na da.xly st,udy,
, 220
Brahlm 48
Brhd'eranyaka. Upanisad, 9,
19, 82
Brhadukth Vaimneya, 132.
Brhaspat:, 15, 102, his obser-
vation on nammg the child,
130; 130, note; 137; his opi-
nion on L\ amakarana cere
moany and 1ts significance
142; 149; 163, 167, 173, 175,
180 185, 217 221, 233 335,
397,
Brhaspati Smrti, 146.
Budha, 350.
Buddhxem 469, 488,
Buddhist, 74: 29, 461. 485. -
Buhler 181 ( 179 ) note..
Bulbaja, grass,gc')().

Brahmacharin,

culture,

~

Caland, writer, 16.
Cannibalism, eating away
of the dead, 413.
Carnatic, imseription, 21L

Chaitra, 168, 217.
(/h!utn, 33; sea.sonal sacrifi-
ce, 34,

Chakr!, According ~ to
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Gargya, naming after month-
deity beginning from, 139,
Chandesvara, 361.
Chandogya ﬁpaniaad, 9,299,
318, 469
Charaka,his opinion on Chuda.
karana Samskara 150. ‘

Charvakas, materialist, 55 |
nots, 485: , |
Chatirthikarma, 42, 354

Ll

868, 888, 389, 390, 403,
Chatiirvirh§ati 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, |
, Dantodgamana, 31.

247, 461.

Christian era, 77, 302, 309

327.
Christian fathers, 266.

Chudakarma, 11, 81,34, [

Chiidakarana, or tonsure 53,
67,.78; its origin and pur-
pose, 159, 159; a religious
ceremony in Vedic period,
181; rules for the age for,
in Veda, 862; fixing the ti-
me of performence of, 163;
165; ap auspiciousday was
fixed for the performance
of, 167; main features of the
ceremonies of, 170, 174; co-
mbined with Vidyaram-
bha, 183, 220, 245, 248.

Chudamani, 138,

Church Fathers, 266, 267.

Chyavana, 41, 127,

Chyavana Syavadva, 304,

Chikitsasthiana, 1291 72,

Laawfond Howell Toy, 169.
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D

Daiva, form of  marriags,
271 290.

Daiva Sarskiras, according
to Harita,the sacrifices are,
to be taken as, 33; were on
the wane in Smrti period
34; not regarded as Sa-
rhgkdras proper in Yajiia-
valkya Smrti, 356; 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, 263.

Daksina, gift to teacher at
the end of educational Sa-
mskara, 244; Dowry was
regarded as, 235; gift to
Acharya, 358; 467,

Darbha, grass, 463,; set
out for the dead, 465,

| Dar$a-Paurnamasya, 33.

Darwin, his observation on
marriage, 298.

Das, A C., 269, 289  336.
Dasa, surname to be taken

by §{Sadra, 136, frequent
uce of theiword, 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.
Diasiputra, son of a

tidar
mother, 305

Dayabhaga, 309,
Daysnanda Sarasvat,

37:.
author of Samskara-viddhi,
143.

Des acbhara, 355, 356, 20,
Destr, 294.



Devakotthapanar, 358.-]

Devala, a '‘mediaeval Smrti-
writer,:90, 108,.187 pote,
¥78,196, his definition of
‘marriage,” 273; commends
Raksana -oform of for
- Kohatriyas, 277; on Pra-
Japatya form of marringe,

- 287; states importance of

- relegious ceremonies,;293.
Dharma, 2; right, iuty, law
12,597, 229,"466.
Dharmagastra, 16, 17;
-refered to time of perfor-
mance of Garbhadhana, 85;
89, ; does not discuss the
‘problem of the performer
of Garbhadhina Samskara
90, 180:251! (later writers
on, 302; 307
Dharmasiitra, 1, {2; closely
connected with) Grhyasat-
ras, 12, contents of, overlap
with Grhyasiitras, 13;deals
with Varnpas, 13; social as-
. pects of Samskaras develop
in, 13; Pauranika deities,
unknown to, 14; comentary
on,}:17;.18. 23, 24, not care
to enumerate Sarhskiras;
contain rules about the
Udpanayana, Vivahs etc 32;
add little to ther itualistic
_side of the Samskaras, 84;
C101; 118, 179 deals with
“Vidyarambha ] Sarhskira,
180 194,-.242, 262, 301, 307,
322, 822, 838,45,
Dhanusa Yajfia, 320,
Dhata, 4568,
Dhatar, 81
Dhatr, 394.
Dhrti, 218,
Dhruva, 354.
Dh'rox;va-dt;éuna, 354, 868,
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Diti 118,
Dravidians, 299.
Dropada, 42, 127,
Durkheim, aut hor, 290.
Dvija, twice born, 189,
Dyava Prthvi, 400.

E

Earth, 400,lord of, 408, 418,
419.
East, 459: v. west. 491-
F

Fathers, 410, 468, 468,
Fire, 423,427, 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.

Ganapati-Paja 317,

Gandharva, god, while per-
forming ~ Chatarthikarma
thehusband invites him, to
remove the injurious eleme-
nts, 42, mythical god 328;
as a representative of lust,
333; 349, 35), 875, 376, 877,
386. 387, 390, 398.

(Gandharva, a tribe, living
;’171 the slopes of Himalaya,

9

Gandharva, form of marriage,
271;was more common than
the Raksass form of marri-
age 1n primitive time 275;
according to Devala marl-
talrites nave to be perfo-

rmed in'the presence of fire
in 203; 204; defined by Aé-
valayanaand explained 277,
279, Yolder than Rakdasa
and Paidacha form ©
marriage 278; Chzlg:dm:
age system ren

death blow to, 202, Aswré
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form of marriage is com-
pared- with, 282; 293, 204,
820, 327,

Ganeda, (Vinayaka) wor-
ship of, 85; naming of the
child after, 4g; 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-
cedure of,in Vedic period,
81; first time dealt with
systematically in the Grh-
yasiutras, 82; dates avoida-
ble for,89;whether it is Ga-
rbha Samskara or Keetra
Samskara, two schools of
opinion about, 93; a
compulsory Sarhskara, 95;
proper time for, 185; 354,
487.

Garbhadhina Samskara,
proper time for, 52; 80;
problem of the performer
of, 90-91; only hushand 8
authoried for, 93.94; ita
significance 97;

Gearbbahanta, his son Vighna,
and Mehini daughter, 112.

Garbhalambhana, 31.

Garbha Sarhskara, 108.

Garbhini, 473.

Gardner and Jewans, Greek
Astiquilits, 116, note.

Qarga, 178.

Gargapaddhati, 370
871 note, 890 note.

Gargysa, 8 Smrtikara, 1389,

Garhasthys, 261,

Garliyapatya, 430,

Garuda Purana, 18,

-Gthtiganam, 863,-35 8.

note,
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Gaury leight-vears old girl,
326, 370. ’

Gaunimra-pﬁjé., 357.

Gautama, 36, 37, 60,197 231,
241, 273, 277, 286, 299, 322,
340.

Gautama, Dbarmasttra, 1,
19, 82, 93, 478.

Gautama Smrti, 16, 35,

Gayatra, 61.

Gayatri, mantra, 9, 63

contains prayer for stimul-
ating talent, 124; student
was taught’the 191, 145,
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.
Gotrakrtc 301,
Gotra-pravaramafijari, 301.
Gotrochchara, 357.
Grahi Fire, 427.
Gramavachanam 3564, 3855,
384.
Grhapati,
house 59.
Grhapravega, 358.
Grhastha] Asrama 264.
Grhya,*453. '
GrhyapariSista 114,
Grhyaf Sesa  (Karnavedhs),
31

348,

the lord of the

Grhyasitras, 1,58, 11, 12,
13,:14,417 418, 19, 24, 28, 30,
81, 88, 74, 75, 81, 82, 85, 89,
106, 107, 118, 138, 186, 142,
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148, 146, 147, 152, 154, 156,
159, 180, 161, 163, 185, 178,
179, 180, 193, 194, 186, 199,
200, 208, 207, 216, 221, 222,
224, 242, 245, 252, 260, 261, |
262, 269, 272, 280, 301, 807, |
318, 819, 330, 347, 352, 353, |
854, 355, 3b8, 359, 362, 368,
870, 871,.372, 375, 383, 384,
387, 389, 391, 407, 420, 424,
428, 432, 435, 438, 441, 450, |
451, 452, 453, 454, 457, 461,
468, 470, 482,

Gun» , 298,

Gupta, 1386, 327,

H

Hantrmukha, 127,

Hara (Siva)177.

Hari, 139, 438, .

Haridra (Yellow), 223, 254.

Haridralipana, 857.

Haribara, author, 96, note
114, note, 210, note, 371,
456 note. 457 note.

Hari§vamin, 300.

Harita, alater Smrti-wri-
ter 33, 50, 108, 123, 214 note |
227, 263, 277, 314,

Hargdacharita, 308 note,

Hartland, E, S, 417, 425, 449
note,

Haryaksga, 127,

Hasta, 137,

Hasta-grahaparh 363.

Haver, J. W; 206,

Havi-Sacrifice, 80,

Havya, 422

Hebrews, 68.  °

Hillebrandt, author 445.

Himalaya, 279.

Hindu Dharma, 1, 19.

" Hindu Dbarmaéadira, 391.
. Hindu Law, 82,.344, 872,
_ Hinduism, 285, 417, 459, 461,
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476, 476; place of Sarhs-
karas in, 483, 484, 480.
Hindu Sastrakaras, 481,
Itiranyakesi, Grhyasitra of,
400, 428.
History of Dharmagastra 432
Howa, 259, 377, 378, 471.
Howard, author, 271,
Hrdaya-sparéa, 353, 3564, 858,
396.

1

Israel, people of, 265.

Ida, daughter of Mitra and
Varuna 126.

Indra, 137, 140, 149, 221, 234,
240, 303, 408, 31 2.

Tadragni, 137.

Iranian, people 189,

I4ana or Rudra, 205.

Ista, sacrifice, 433.

Jagannitha, 373

Jain, 74;;Hindus were not...
in Grhyasutra period, 154;
299, 455, 485.

Jainiam, 488,

Jaladuddhi, 357,

Janapada-Dharma, 355,

Janardana, 139.

Jatakarma, -11 (birth cere-
mony), 29; 31, 34, 85, 67,
116; .time of performance
of, 121; ceremonias proper,
128; 124,

Jatavedas, 287, 444,

Jawnkarnya, 102; provides a
ist of gixteen Samskiras,
36; includes Antyestl in
atlist..of .Sarhskaras, 38;
245.

Jatyachéra, 20,

Jaya, 358, sacrifice, 877.

Jayarama, 434 note, 446 note,
450, 452 note, 457 note,

Jews, 265, ;

J lvac%ohriddhn, a8 ocaranie-
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ny, 470, 477,
Jivachchriddha prayoga, 477
note, ,
JBanamarga, 476; the path of

knowledye, 484.
Jyestha, 137, proper time for
Vidyararbha, 184, 217,
Jyotirnibandha, 363.
K

Kaegie, 413, 414.

Kakgivanta, Aufija, 132.

Kalhans, 308. -

Kali Age, 92, 211, 304, 369.

Kalivarjya,:17, 92, 303, 309,
475,

Kalavidhana, 114,

Kalpa, 11,

Kama, 374, 398.

Kamalakara, 355.

Kamandaln, 475.

Kane, P. V, 432 note.

Kanina, substitute
Kumaripuira aceording to
Mahidhara, 217,

Kankapa, 375.

Kankana-Bandhana, 257, 259,
375.

Kanva,i230, 300, 320.

Kanya, 10 years old girl, 316,
826

Kanyadana, 289, 357, 372
873,

Kapyadaniya, 857.

Kanyavarapa, 859, 361,

Kapifijala, 185.

Karikas, versified prese-
ntation of rituals, 121, 13,
184, 869.

Karma-marga, Path of
Action 484,

Karpavedha, 31, (Grhya-
Sesa ) 5; added later 353
its origin and early history
172,178, 174' a compulsory

ceremony, 176.
Kasyspa, 112, 113,1 66,

for

Kathsaritsagaza, 308, 309.

Katyayana -Sraddha - Kalpa-
sutra, 467,

Kfmtyyana-Sﬁtra, 172, 174,
176.

Kaupina, 220, 223.

Kausambeya, 132,

Kausika, 73, 173, 801.

Kavasa, 305.

Kavyamimarsa, 08,

Keith, A. B, 387.

Kesanta, 31, 34; not enu-
merated in the list of
Yajiavalkya Smrti, 85; 78.

Kesanta =Godana, its diffe-
rent names and their sig-
nificance, 245, the origin
and carly history 246.; its
liter history and confusion,
247, 21¥8, 253,

Keg¢ava, Lord Visnu, 179
301, note.

K hadire Grhyasttra, 403.

Khaihika hymno, 300, 302.

Kimbadan'a, 127,

Kovalesky, 295.

Kravyada, 427.

ICritapati, 282.

Kriyapaddhati, 464 notc, 474
note, 476 note.

Krkasa, a bird, 154

Krsna, 139, 140.

Krispa Yajurveda, 428.

Krtachada, 77.

Krttika, 137,

Krtpachintamani, 861.

Ksattra, marriage, 277,

Ksattriyas, 21, 135, 136, 199,
20b, 201, 202, 203, 201, 206,
211, 212, 217, 222, 224, 225,
229, 230 231, 264, 276, 305,
308, 809, 439, 450, 451,

Ksauma (gilk), 222.

Kgetra Samskara, 98, 103,
108.

Kula, 300.
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Kuylachars, * family custom,
20,102, *

Kulinata, 12.

Kumara, 41, 128.

Kumariputra, 317

Kumbhina, 127.

Kurira, 348.

Kurma Purana, 16, 97, note.

Kuru, 277, 282,

Kuéa, grass, 169, 183, 471,
477,

Kuséakantaka,'101.
Kutapa, (Kusajgrass), 222,
L

Laghu Harita*Smrti, 11, 167
note.

Laja Homa, 353, 354, u58,
878, 380, 400,

Laksmana, 138,

Laksmi, 18n 218w 373.

Lakémidhara, 135.

Lak$mi Parvat-Sachipujana,
307.

Laugaksi 1563.

Laukikagn, 244, 370, 471

Lava, 183 (181)

Likhita, 137 210 note.

Lifigpurana, 17,276, 340.

Lord William Bentink, 442,
note

M
Mac Lennon,. I F, 296, note,
Madhavacharya, 294.
Madhuparka, rules of, in
Dharma Sutras, 13; oflered
to studemnt, 259; 353, 357,
367, 369,
Magha, Nakshtra Name, 157,
Magha, 217.
Mahabharata, 15, 91, 260,
277, 280, 282, 319, 320, 326,
446

Mahadeva, 205.

Mabadhana, 135.
Mahanamni, 241,
Mehapatra, Brahmans were

GENEBAL INDEX

called as 467.
Mahavratani, 241.
Mahavyahrti, 197,
Mahidbarg, 317. .
Maitrayani Samhita, 282,
Maitrayani Upanisad, 9.
Maitrayaniya Dharmasiitra, 4,
Malimlucha, 41,127,
Manava, 299,
Manava Grhyasitra,

238, 272, 318, 335.
Manava Sradeha Kalpa, 16.
Mandalika, 357, 395,|note.
Mandapakaranpa, 357.
Mandapa Nirmina, 357.
Mandapa-Pratistha, 364.
Mandapodvasan, 3568
Mangala, 363.

Mangala Sraddha, 168.

Mangala-Sitra, 357, 375,

Mantra, 9; taken from Vedic
funeral hymuos; 38; 459,
460, 488.

Mpotra Brahmanpa, pre-Sutra
referente  to Simanton-
nyan ceremony, 106,

Manu, 14, 34; includes Anty-
esti in a list of Sarskaras,
38; 48; taboos the 11th and
12th night for Garbhadhana,
88; his conception of per-
former in Garbhadhana,
90, protest against substi-
tute for performser, 92, 93;
refers to a sacred and com-
pulsory duty of man, 94, his
conception of Putrin, 67;
deal with the time of per-
formence of Samskaras,
101;. o girl’'s name, 134,
185; his observation on
the time of performance
of Anpnaprasana; 152; his
observation on the age
for Chudakarapa cere-
mony, 162; on Upanayans:

229,
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Sarhskara, 105; 198; 202; |

on Vratyas,'204; 223 note;
on staff, 231; on normel
course of Samdivartana
Samskara, 251; on permis-
siony of teacher, 255, on
Vivaha, 263; his obser-
vation oo Paisa-ha form of
marviage, 273; his obser-
vation on Riksasa form
of wmarriage. (eremoney,
274; commends Ruksasa
form of mairiage. for
Ksattriyas,' 277; gives
comprehensive definition
of Gandharva form of
marriage, « 278-,0n Asurs
marriage, 283; on Praja-
patya, ferm of marriage,

286; on Arsa form of
marriage, . 288; states
importance of rehglous
cereiunonies, 294, S07;
provides for inter-caste
marriage, 311; 313, 314

note,X 323,; 324,; ¢n stan
dard beautiful .Lride, 831;
his: observation ou girl’s
pname, 333;'lopr quali-
fications of the bridegroom,
339; 434, on abnormal cases
in Samskara (eremony,
13, 479.

Munu Smrti, 16, 19, 289, 310,
324, 325, 326, 527.

Margasdirsa, proper time for
Vidyarambha, 139, 163,
184 (182).

Marka, 41, 127,

Marakandeya, 180, (178),

Mairakandeya Purana, 16,
111, 112, note, 120, note,
166, 177, 179, note, 186
nate.

Marmti, 227, 447.

M(Mmha, 971, 994.

!
|
\
!

|

Matrpiija, 85, ;101, 109, 364
Matsya Pura.na, 113 nole
also note,
Matulayosa, 303,
Maxiimller, 442,
Medhajanana, frst ceremomy
in Jatakarma proper, and
1its  method, 123; speaks
bigh about theintelligence
of Hin lus, 124, 239.
Medhatithi, 49 note 109, 200
Meuaslhenes 284 note.
Mehmi, daughter of Garbha-
bhanta, 112
Messianic, age of, 265.
Mxmamsaka 26 28
Mitaksara, 103 309.
Mitra, 126, 137, 140.
Mitramisra, author
Samskaraprakasa, 204,
Moksa, Iiberation 49.
Morgan, 1. H., 290 note.
Mother Kurth, 420.
Mrdaharaua, a
357, 362.
Mrgasira, 137.
Mrtasafijivana, reviving
even the dead, 150.
Mala, 137.
Mufijs, grass, 195, 224.
Murdhabhiseka, 354.
Musim, 204, 211,
and period, 327.
N

of

ceremony,

culture

Nagniku, 519, 526, 328, 834,
344,

Naisthika, 250, 251, 263,

Naiyayikas, 26.

Naksatra, 132, 196, 137, 139.

Naksatra, name, 187

Namakdrana, & cersmony
11, 31, 32; importance of
naming  130; merely &

custom, 133; its reference
in Grhyasatra, 142; 147,
Nandimukha, 353.
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Nandis:addha, 85, 100 122,
128, 847, 361
l\arada 153 note; states

avoidable men in marriage,
341; 872,
Niarada-Smrti, entirely
devoted to law, 14; 359
Narsimha Puaraa, 11,

Narayana, 185, 373, 466
note
Naraynna Bhitta, re-

marks on the importan-e
of customs, 355: 487, 477,
note

Nasatyas, 177 (175).

Neem tree, 448,

Nibandhas, mediaseval
treaties, 18; describe
large number of minor

ritesi 63; 146, 362.
Nibandhakara 304.
Nll’&]ﬂ.n& 3567.

Nirpaya 8indhu, 355,
note.

Nirti, 137, 418, 424,

erudha-paéubandhd -3

Nigkrama, 35.

Nigkramana, 11, 31, 54;

Nigkramana Samskara,
146 ff.

Nrmaai, 127.

369

O
Oldenberg, 387, 437.
Opada t348.

P
Paddhatis, deal with only
the Brahma Samskaras, 37,
-12; follow Grhyasutras
101;add a few new features
to Samskaras, 84; Nama-
kuran& ceremony described
in, ¢138; particular method
of Namaknragm ceremony
desoribed in 143; 152, 155
‘161 173, 180 (1\78 194, 338

|
|
|
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356, 357, 871,
observation on Sindara-
dana, 383; 391, mediacval
and modt'rn 429 434 note;
441, 461, on funersl cera.
monies, 465 470, 474,

Pa.lmapurana, conversatlon,
1n, between Kasyap and
Amtl 112, 113, note.

Paidacha, form of marriage,
272, 278, 278, 281, 292,
Paithinasi, 225, note, 231,
Paitrsvaseyi, 303.
Paka-Sacrifices, 30.
Paka-Samskara, 29,

Paka Yajfia, the bodily
Simskaras included in the
list of 29; included in the
list of Sarmskaras, 34;
enumerated with bodxly
Samskaras, 35; 87,

Palaga, a wood 230; twigs,
462.

Pale, 399.

Paficla bhisam-kara,

Pafichagavya, 474.

Paficha-—mahayajiias — five
great, sacrifices, are promi-
nent in Smrtis, 14; 30,
33, 48.

Panigrahana, 32, 853, 854,
365, 378, 395.

Parasara, smrti of, 14; refers
to sacred and compulsory
duty of man, 94, 85, 308,
307, 450.

Paraskara Grhyasitra of,
divides the Pa.kaya_)ﬁas
into four classes, 28; 81;his
opinion on ob;ect. of puri-
fication of Simantonnayan
Samskara, 108, observa-
tion: on name, 183; 173,
174, observation on ths use
of pgarment 'at - the

874, their

29.
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time of Sarhskidra 228
301, 318, contents of cere-
mony given in, 353; 355;
on local customs, 384, .91;
393, 395 'note, 400 note,

402 note, - 403, 404; on

abnormal cases in Sma-

§ana ceremony, 472.
Pardal, system, 459.
Paridista—addenda, 11, 12,

certain features of Sams-

kara dealt with 12, 173.
Parivrajaka, 474, 475,
Parsis, 152, 187, 189,416, 423.
Parvan, 33, 218.

Parvati-vrata, to be observed

by pregnant woman, 113.

Puatra-pani 127.

Pail, St. author, 266.

Paurnamasya, 33.

Pausza, 163.

Phaladana 361.

Philguna, 217.

Pinda, 300, ball of rice, 163,
466.

Pisachas, 43.

Pitamaha, 212, 213 note.

Pitaras, 422; 467, 468.

Pitr, 137, 435.

Pityloka, 474, 478.

Pitrmedha, 31, 428, 460, 472,

Pitrmedhasiitra, 11, 12, 407,
as 470.

Pitr pot, 468,

Pitrsadrdamukhi, 303.

Pitryajlia, 420.

Polynesian, 449,

Pole Star, 397,

Prajapati, 81, 106, 109, 137,
140, 1438, 215, 238, 234, 244,
239, 286, 353,382, 395, 446.

Prajapatiya, ceremoney of
Prajapati, 100,271, a form
of marriage, 286; 288, 354,

Prajapatyahuti, 474,

Prajilajanana, 53.

588

Pranava, 472.
Pratapanarasirhhi, 476 aote.
Pratigrahana, 357.
Pratiaraha, dynasty, 309,
Pratiloma, 306, 309. 479,

Pravara, 166, 225, 225,
301, 371.
Pravasagamana, 32.
Prayadchitta, 13, 14, 28,
470, 478.

Prayaschittatattva, 432 note.

Prayogas. ‘wcrks on Sams-
kira, 12; deal with onmly
the Brahmans Sarhskaras,
37;add a few new features
to Samskaras, 84; follow
Grhyasitras 101; 113, 36,
357; mediaeval and modern;
add and’omit Samskgras,
429; 441, 476.

Pre-Natal Sarhskara, 79.

Preta, '412, 424; presumed
Pinda constitute the
body, of, 465; state of
diceased, 466, Lord Visnu
prayed for the salvation
of, 466; condition of
dead, 467; united with
Pitaras, 467;-spirit, 4868;
4717.

Preta-pot, 468.

Prthviraja, 277

Purhsavana, 11,31, 32, 4,35,
meaning of the term, 99
103; 841

Purisavana Sarmskira, its
featare in  Grhyasiatra
period, 10D, 101,

Punarbhi, 336.

Punarvasu, 137,

Pvndarikaksa, 139,

Punyaha-Vachana, 357,

Purana, 19, 23, 148, 159,
309, 362, 369, 432, 447.

Purandbri, 879. o
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Puranic | Hinduism, its
relation with Sariskaras,
486,

Parpapitra, 244.

Purumitra, 276.
riiravay, story of, and
urvasi in Rgveda, 270.

Parvamimanhsai, 49 note,
Pirvaphalguni, 137.
Plgan, god, 83, 117,
383, 401.
Pugti, 218.
Pusya, 137,
Purte, sacrifice, 433.
R
Raghava, 320.
Réghunandana,
~also, 412 note.
Rijagavi, 435.
Rajamartanda, 163, 218,
Réé]anya, 228, 236, 238, 307,
84,

137,

432 note

Rajadekhara, 308.
Rajatarangini, 308.
Rajputy 277; 329, 442 note.
Rajsvala, above ten years
of old girl, 326.
Rakd ‘fuﬁ
ssed to pregnant wife, 106.
Rakéa, ceremony, 150, 375.
Raksasa, form of marriage,
20, 43, 60, 271, 273, 274,
. 278, 278, 21, 327,
Rima, 140, 438.
Ramayana,

of, 319; 430, 4486, note.
Ragtrabhrta, Homa, 353, 377,
402

Rathakara, 217.
Rathaviti, 290,
gﬁnihrl,;lm note.
vaps, 320.
cha,; 851,
vatl, 187,

moon night’s addre-

no early ma-:
rriage system at the time
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1 Bgveda, 2; does not contain

ogitive, -rules of Sarms

f .Aras, yet i3 a source of

| Sarhskamrss, 3; period, 4;

praise of students 4; 59,
occurrence of ‘Janman’ or

1 birth in, 117; 131, 190, 244,

| 261, 270; its opinion on

! Gandharva form of ma-
rriage, 278;i 292, 300, 315,
316; charms.of love stories
tound in, 817, 3847, 351,
352, 398,. 413, 416, 425,
426, 427, . 428, 437 noe,
441,

Rgvedic, Aryans, *414, 415;-
Cuolture, 289, 387, note,
388 note. Hymn, 227:-ideo-
logy, 437-priestly class,
304;-society, ¥69;-time,
346, 351, 359, 415, 417,

1 441;-verses, 414, 437,

' Rk 379. 395.

+ Robigi, 137, 138; nine years

,  old girl, 326.

Rohinikumara, 138.

Roman, 21, 59, 217, 267, 295.

Roman Catholic, 26.

Romasga, lover of, Bhavavya,
in Rgvedai, 317, 318,

Rsl, who has read the four
Vedas, 83, 50, 57, 125, 198,
229, 282, 3186,

Rsikalpa, wino has read the
Kalpas, 83, .

Rtusamgamanas, 30, 31

| Rudra, 137, 205, 368, 436,

[ Rukminl, 278.

|

|

Sachi, 359,

Sacred Fire, 443, :

Sagotrn, 301, 302, 303, S04

Sahadharma-charini-Samyo-
ga, 32.

Sakunta, hymn, 149, . .}

*
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Sskuntali, her foster-father
Kanpva says in the - Maha-
bharat, 280; on hearing the
Giundbaraa 'marriage of,
Kanva expresses his senti-
ments, 320.

Salya, 282, 283.

Saman, 361, 379, 395.

Samafijana, 353, 357; ano-
intsmeqt, 394.
Samivartana (ceremonial

bath after finishing Vedic
study), mention of, in

Grhyasiitras, 11; rules of, '

in Dharma Sitras, 13;as a
procedure in Sariskaras
counted, 30, 81, 32, 34, 35;a
strong bamboo staff was
provided at the time of, to
protect from Riksasas und
Pisachas,143; was the entr-
ance and prcbation for the
life of & married housechold
er, 49, 53; during the ‘ime
of, Snataka was presented
gpmforts ot a househo'der,
78;llate fentures of, 238, 243,
an’addition of later time,
243; meaning. of,243;impo-
r¢ance of 250; tne normal
oourse of, 2561; in the
begining was a. _ceremony
corresponding to modern
eonvocation function, 2562;a
B;;s’s port._;togmarriage, 253
3 auspicious age for,2564;
is now drowned into insgi-

nificance, 265; at the time |

of the-austere,lifeiof.a stu-
dent was over, 258; an
absnrd simplification of,at
present 260; as a qualifica
tion of a bride-groom, 340.
a, 4, 244,
-=Mantra-Brahma-

5635

na, 46, note, prayers inm,
for male children, 99.
Samgramarija, the marriage
of the sister of, with a Bra-
hmana as stated by Kal-
,  hapa in his Rajatarafigingi,
i 308.
Sambhitas, 5.
' Samiksana, one of the items
of wmarriage ceremonies,
357, 363, 871, 374, 4690,

Samkalpa, one of the pre-
liminary ceremonios of
Samskaras 84, 168, 357,
364, 373.

Samskara, domestic rites

and ceremonies 1,2; sources
Vedio, 1 5; Brahmanas, 6-8.

ranyakas, 9-10. Ritual
hterature, 10-12. Dharma
Sitras 13;

Smrus, 14; :15; in the
Puranis 16; comentaries
17; Nibandas 18; customs
as the source of, 19;
meaning wnd number of,
25;'derived from Sanskrit
roott Sam Kr Ghan,
26; used im coilective
sense, etc. 28; are incinded
in,the list of Pika-Yajiias,
29; are treated later onm, as
domestic sacrifices, 30;,
dealth with in Grhyasa-
tras, 31; not enumerated
in Gautama Smrti, 85; in
treatiesPitimeans only the
bodily gamskﬁraa, 36; a
list of, provided in Jatu
karnya, 36; enumerated in
Paddhatis and Prayogas,
37; Antyesti included in

the list. of, by Manu,
Yajiavalkyo, Jatukarpa
etc, 38: Purpose of, 38.5%
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- donstittents of, B5S—Y8;
involved conscious efforts
* to meet the, ‘mystry, ‘and
an art of, life, 481; ema

\
|
i

|
i

‘nate from thed.cemtre of |

life and are |concurrsut
withits circumference, 482;
its consious development,
- procedure of, 483; 1ts ple-r
in Hinduism, 483; its rela-
tion with three paths of
. life, 484; philosophical
indifference and hostility
towards and its reconcilia

tion with philosophy, 485; ,

achievements of, 486, 487,
the decline of, 488,
489; revival of, 491. fpros-
pects of, 492,-493,
Samskara_Kaustubha,’ 356.
Samskaramayuakha, 36,

Samskara Prakaga, 18, 180
(178).
Samskara-ratnamala, 179

note, 180 (178 .

Samskaravidhi, 37, 143 note.

Sathynkta, 277,

Sanitana Dharma, orthodox
culturist movement, 49.

Slf;&hi, a critical juactive,

Sankara, 140.

ankaracharyn, 475,

Sankha, 102, 187, 139 note,
210 note.

Sankha-Likhita, 50.
nkhyiyana, 865.

Sanskrit, 181, 138, 181 179),

- 188 242, 250, 308, 321.
archaic, 489,

Ssuskrit Drama, 927, 829,

&lsiﬁt Epie, 229,
ntikasma, €27; a ceremo-
ny, ¥,

Bariytes, A1, 298, 475, 476,
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Sanyasin, 461, 476, 476. ¥
Sapinda, 301, 302, 308, 485,
462,
Sapindikarana, 467, 468,
Saptapadi, 47,.dote, 358, 854,.
357, 858, 381, 401. . :
Saptarsi-dar$anam, 864,
Saptarsi Mandala,- 485.
Sarada Act, 330.
Sarasvat, 81, 177
218, 863 380, 397,
Sasyadhipati, 377, 899.
Satabhik, 137.
atapatha, refers to Brahma-
charya, and Antevasin, 7;
84, 231 note. 332.
Satnpatha Brahmana, 7, 8,
132, 194,1:235, 300, 330; 461
469, '
Sati, 441,/443.
Satyakama Jahali, 192, 299.
Satyavati, 91,
Saunaka, 79, 102, 103, 138,
214 note, 239, 338, 860
note,

185,

. Saundikeya, 41,,127.

Sautramani, iti;Sapta Havi-
ryajia Samsthah, 38.

Savita or the.-sun, 1680, 348,
353, 466.

Savitr, 137, 168,- 199, 200,
284, 275, 879,

Savitry, 165, 204,- 232,

Sdvidri Mantra, 285, 286.

Sayana, 876, 598, 418, 419.
442,

Schrader, 480 note.

Senart, 295,

Sikha, sacred koot of hair,
‘most important feature of
the ChAdakarapa, 165;
189.

Stmant, 81, 85, 78, 108.

Simaatonaaysn a8athskira,
first reference to in @rhy-
asutras, 11; 29; ont of the
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e Bmehskaras, 31, 32, 34; pur-

«poas of 43; importance of
dumbara in thaceremony

of, 44; in the ceremony of,
wife was asked to look at
a mess of rice, 46; its defi-
nition, 106, 108; auspicious

mous  householder was
raised in the majority
of 89; give the, rules
for ' pregnent  woman,
113. on duties of the Husb-
nnd of a *pregnent woman,
114- 115;do not give any

time for the performance descriptive details of Jata-

of, 108, karma Samskara, 118; pecu-
Sindaradana, 359, :82, 383, liar names suggested iml;
Sisara, 128.

System of naming afterNa-
ksatra name was fully wo-
rked out by the later, 136,
the later elahorate the rit-
uals and customs reating
to Niskramana, 147; cere-

Sita, 819, 320°

Sivs, 150, 205, 226.

Smarts Samskara, Samska-
ras proper, 34, 36, 206.

Smasana, 34, 460; detailed
description of, 1s in Sata- mony, 146; on the aueqic,i;

patha B}"}hm“‘h‘m' 461; pro ous time of Performance
per timé for the ceremony of Niskramans, 147,
, of, 463, éML 197 Supply a few changes in re-
Smasina h‘_k'x_ ’-3. 180 gulations of Annaprisana,
Smrtichandrika, 6, ! ceremony, 152, the dedi-

(178), 303. ey iy
L - . - jpurpose o uda
Smriti-Maharanava, 175, karana was unkmown to,

Smrti-Kara, 457. 159; their observation on
Smrtis, mainly concerned

with the social aspects »f
the Samskaras, 1, 2,; deve-
Jopment of the Dharma
sittras, 13; information on
prayers and sscrifices in
14; Puranas in many ways
connanted with, 16; com-
mentaries on, 17. were
connected with Nibandhas,
1R; prescribe therules and
regulation of Samskaras, 24;
when arose the sacrificial
religion etc. were on the
wane, 84; (later) supply a
Jdist of sixteen Samgkaras,
85; add little ro ritnalistic
siée of Samsknras, 84; their
views on the time of perfor-
mance of Garbhadhaaa, 85;
the question of polyga:

the age for Chidakarina
ceremo ney, 161, 162; Vidy-
arambha Samskara ori-
ginated earlier than its
mentionin the, 182 (I80).
on the age for Vidyaram-
bha Samskara, 183; many
disabilities were impo-
ged for not performing the
Upanayana cerewmony;,
208; insigt that the colour
of the clothes of Brahma-
chari should be white, 228;
Vratas altogether pasa

over by, 242 Asram systeni
was believed to badivinely,
ordained, in the time of
262, 283; recognised forms,
of marriage; 271; diviged
the -weight methods of
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marriage into two groups,
272; describe Asura marri-
age only either as a tradi-
' ‘tional custom or as a nece-
ssary evil, 288; on Brahma
" form of marriage, 2%1; on
religions ceremonies, 294,
on sagofra marriage, 302
: enjoin that a twice-born
should marry a girl of his
owan caste, 304;0n marriage
ceremonies, 307, 309, 210,

383, 320, 331, 338 344, 362, '

369, 376, 392,899 on funeral

ceremonies, 434 451, 452, .
453, 468,470, 471, 476, on a

. life cyle, 482.
8nana, (see under Samava-
rtana , 32 35, 249.

GENERAL INDEX

Surya with, as deseribed
in the Rgveda, %92, 316,
847, 859.

Soma, sacrifices, 80, 208.

Somadeva, 809.

Somalata, 101,

Sosyantikarma, 74 nnote, 118,
121,

Spain, 425, note.

Spartan, 265,

- Sparta, Plutarch, 265,

Smataka, prohibited to prc-
nounnre with any unlucky .
feiter, 4 ; sprinkled, 68; "

preseated comforts of a
householder to, at the time
of Samavartana, 78; three
types of, 252; Anujfi of
the teacher was required
before Samavartana, as it
certily the fitness of, 255;
sun may not be insulted
by the superior lustre of,

" 257; after the ceremony of .

Samavartana was over, all
day the.. kept away from
the sun-shine, 259; 260;
Bodada-Samskara Vidhi, 37,
143 note, 188, 186.
Sodas'a Sraddbas, performed
" in the begining of Sapinpdi-
karana, 468, ’
Sodasi, 33.
Scam, deity, 187, 140, 143,
Somas, king, 168, 2568.
Boma, mythical god, 928, 349,
376, 876, 877, 887, 898, 899
Soma; Moon, matriage of

Spring, 377, 399.

Sraddhas, rules of, in Dhar
ma Sitra, 13; Caland’s
writing on, 16; 33; prohi
bted for a husband whase
wife has six months of
pregnancy, 114; is an ina-
uspicious ceremony 123;
on the day of, namakarana
ceremony cannot be aus-
picious, 143; no gift should
be given to Brahmana,
throngh whose ear-holes
do not pass the rays of the
sun, io the ceremony of,
according t:  Devala,
176; in the ceremony of
learning do mot count, 812;
Arapyaka gives all the
mantras for Pitrmedhe
ceremony except Sraddha,
428,

Sraddha, goddess, 218.

Sradhhakalpa, 12, 16.

Srauta, sacrifice, 5,7,.83

Srautasatras, 88, 301.

Sravana, 187.

Sravani, 83.

Sri, goddes<, 218.

Srotriya (one who has read
one 8akha,), 83; 812,

Sripati, 147. 175,

Sruti, 309, 818,

Sthalipika, 894,

Sthali-paka-prasans, 354
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‘Stlipas, 462, 484.
bhadra, 278.
uddhi, 26. .
Suddhitattva, 432 note, 442
note. .
@idra, man born as Sudra
but _  after Sanckaras
becommes Aryan, 48, 49;
auspicious naming’ for,
after Naradasa, 136;
auspicious surname for,
Da-<a, 186; (ypes of needle
to be used for Karnavedha

for, made of iron, 176;
Vreatyas were classed
with; 205; doors were

closed for. 206G; persons
wearing Sacred
were ‘called rezeneratc
and distinguished form
the, 210; shoud not accept
money while giving away
his daughter, 283; Sadr:-
Arya connection recorded,
3806; Brahman can have a
Sidra wife, 307; Bana had

two Parasava brothers born
308; .

of a step mother,
later Smrti unanimously
forbid marriage with a
310; root cause of the

proi:ibition of marriage |

between Arya and . 311;
a deceased Brahmana
should not he touched by,
434, period of ASaucha
for, is of one month, 450,
451.

Sulakgmana, herb, 104

Sumaiigall, present name
of Sindardama ceremony,
388.

gnnahéepzx, 415.
unda, 41, 127,

Supesa ( of besutiful limbs )
address to pregnant wife,

1

'

Thread !

589
106.

¢ Surastra, 300.

Sirya, 42,:1300

Surya, daughter of Sirya,
who married Soma, 292,
316, 247, .59, 380.

Sarya-daréanam, 3514,

Siryavalokana, 358.

Sasana, 117,

Suéruta, 103, 116, 124, 151,
165, 15,170,172, 174 175,
177 ( 175, ) 829

Satika, 121

Sutika-bhavana, 119,

Siitika~grha, 179, 147,

Sutra, 131, 132, 464,

Stutra, period, 136 139,
152 161, 162, 165,
(182), 194, 194, 200, 247,
280, 352 384, 3565, 4086,
428, 429, 437, 489, 440,
442, 444, 450, 454

Svairini, 336.

Svanaya-Bbavayavya, 305

Svarea, 474,

Svastika, 148.

Svastivichana, 764,

Svati, 187.

Svayamvara, 308

Svetaketu, 197 207, 212
note, son of Uddalaka, 269.

Syavadva, 290

T

149
18¢

Taittiriya, on Asthi-
Safichayana, 455,
Taittiroya Aranyaka, 8, 9,
46, 428, 470, 475
laittiriya-Samhita, 80, note.
Taittirrya Brahmapa, on
Viuaha, 262,
Tandya-Brahmana, 8.
Tantrism, 475.
Taptakrechra-vrata, 167.
Tiladbenn, additional gift
of, 478.
Lilak, 861,
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Tilak-Karage, 857.
Thomas More, 335.
Tretagnisathgraha, 35.
Trirgtra Vrata, 239, 854
858, 985, 387, 388, 404,
Trigtubha, 236
Turyantl, a plagt, 120,
Tvastra, 137.
Tylor, 82,
17
Udaka-Karma, 427, 446, 447,
479.

Uddalaka, father of
Sveiaketu 269.

Udumbhara. (fig), its use
in Simantoaonnyana, 44;

107, 109, 110 230, 258, 384
432, 434.
Udvaha, 35, 354
Vdvahanath 354,

Uktha, 83.

Uma-Mahe$vara, dialogue,
321,

Universal Soul, 478,

Upakaram, rules of, in
Dharma Sutra, 33; 33, 250

Upanayana, fragmentary
account of, in Gop-

ath Brabmanpa, 7, 11,
12, rnles about in. Aérama
Dharma 13, fragments of,

found inBrahapa literature, |

28, 31, 32, ; a pasgport for
admission into the Aryan
community, 48, 49; forms
the great'cultural furnace,
53, importance of Agni
in the cersmony of, 62;
prayers were offered for
intellectual stimulation,
purity, Brabmacharya etc.,
63; bathing was essensial
in, 7y , common-semse
- elements ip, 78; as & limit
for a greetiig name, 138
160, 16%; Karpa; 3. 4n

OBNERAL INDEX

Chidakarasns are. . pM-
formed with the, 174y AW
(175), (179), 182 183
184 origin, of, 187,
188, antiquity of, 169;
meaning of the term, 194,

195; ac a bodily Sambskara,
211; lost its educatiapal
significance,  268; 284;
Samavaratana Sambakira
now incorporated in, 2565,
ceremony of, mixed with
Samavartana, 260;
Upanayana Samskaras,
reference of, in Upanisada,
9y..fully  established in
Grhbyasiitra period, 193;
theage for, 198-199, 208, 204
the ceremonies and their;

significance, 215; 2186,
importance of Saered
Thread in, 228; later
features introduced in,
238,

Uparisads, 8; refer to Upa-

payana K 9; 23; praise of
food found in, 152; 191,
193, 197, 208, 213 note,
216, 241.

Upasarmvesanath, 354.

Upasand-marga, the path
of meditationand worship,
484,

Upavira, 41; 127.

Upaviti, 227, 861.

Upendra, 139,

Usanas Smrti, 16,

Usija, 132.

Utopia, 335.

Utsarjansa, 32,

Uttara Ramacharita, 183
320,
v
Vialhupiavesa, 868. \
Vadhuvaryorpttariypapeinis-
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‘bandhana, 357
WVagdans, 857, 358.

Vaikhdhasa Smartasitra, a

» clewr distinttion between
the bod,il Samskaras and
the Sacrifices in, 30,

Vaisedika 26.

Vaisiputra 30.

Vaidyn, auspicious name for,
135; 136; types of needle to
be used for Karpavedha by,
178; the auspicious age for
Upanaya: a Samskara for,
199; Brahaman child was
more intelligent than that
of '200;'. the distinction
betsveen Vaisya children
and .those of Brahman,
201,202, 203, 204; families
of, reduced to agri
culturiste; and theory be
came euarrent that ther are
no Vaidyas in the Kali
Age, 211, 212; the auspi-
cious time for the Upa-
nayana for the child of, 217;
the clothes of Kutapa were
to be put on by the
children of, 222; the colour
of the clothes <hould le
Heéridrda, 223, gwdle of
made of wool, 224; Sacre

Thread.of, made of linen,
228; according to Parask-
ara Grhyasiatra, skin
was prescribed for, .of
goats, or cows, 228, the
staff of, was of Vilva
wood, 230: the staff of,
measured up to his nose,
231; the Acharya recited
the Savitr! mantra to a,
in Jagati metre, 236, 288,
264, 807, 910, 884, 2439,
450,461

S41

Vaitarani; 3 cow givea in
help. 411, 429,488, -

Vailkuntha, 139, ‘

Vaignava, 139.

Vaivahika Homa, 858, 357,

V363.
ajapeya, sacrifice, 83.
ajaé’:ﬁ'eya 'Sarmhita, * 227
note.

Valmiki, 183 (181)

Vamamargis, 55 note.

Vamani, 132,

Vapaprastha, 251

Vapankriya, 35,

Varaha, 272.

Varaha Grhyasttra; pres-
cribes Vadana and Gina,
4; 78; on Kedanta, 247; on
girl’s name, 334; on quali-
fication of bride-groom
340;

Vara-preksanm, 353.

Vara puja, 357

Vara-raksha, 361

Vara varana, 357, 361.

Varman, 135.

Varna, caste, 13 231,310, 315.

Varunpa. 126, 137,.140, 168,
318.

Vagat 117,

Vasistha, ask to avoid long
pames, 134; 119, 164 note,
166, 177, note, 197,
231, ; his declaration on
importance of religous
ceremonies, 293, 206, 301;
in favour of early
marriages, 322; 325.

Vagistha Dharmastitra,quotes
Mwtrayagiyan  Dharma-
siitra, 16;

Vasordharapajana, 364,

Vastra-paridhanamh 258, 857,

Vasu, 187, 368, 438, :

Vasudeva, 189, 149, 871,

Vatea, 305,
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Vatsapra, 125 Hindu, 262; Hymaos, 149,
Vayu, 42, 187, 244 390 271, 413, 4186, 488; index;,
Veda, 1, 2, 22;.praise of food 414, note; Indian, 59 ini-

found in, 162;-;mytho- tiation, 205. - Literaturs,

’

. lagical : allusions to hair- 181, 182 no. reference to
Outting are given in, 161, the history of Nidkarmana
its rules for Chidakarana, neremony found in, 1486;
162; F185; reading of 187; 160, 241, 246, 290. 846;
new branch of. 211; mahtras, 260; marriage,

Acharya should be firm in 315; mythology, 423 uote;
the 'study of, 214; a boy pantheror, 400 pre record,

whose Upanayana is per- 412; Religion, 486; rituals,
formed i the month of 241,301, 315, 354, 356, 356,
Chaitra becomes talented sacrifice, 214.

and‘-well _ versedn, 217. Vedic, Texts, 308; Vows,
the Girdle, made of :triple 212, Vrata, 241, 245.
cord, which symbolised ' Vedism, 475.
that the stuednt was al- . Vidyarambla, 181 Samskara,
ways encircled by the the age for, 153 {181)
three, 224; the student meaning and  purpose
was cherged, with the ofy 177 (179); 487,
duty of protecting the ; Vidyasnataka, 250, 252
sacred, £30; stu‘ent pray ' Vighna, son of Garbhahanta.
{
!

to Agni tba the may be- | 112

come ..the preserver of | Vijatiya, 308.

the treasure of, 237, the VijHanedvira, 103; 463 note.
hegisning of the study of 478 note

241, 242 2i4; one could = Vijiianesvarl, 471.

got twelve yers for the Vilva, wood, 280.

study of, 248; the age for Vimada, a hero, 276, 304,
the study of, 264; become Vinayaka or Ganeéa,

. & gealed Dbook, 255; worship of, 85, 185, 282.
temporary sexualrelations Viraj. 867.

. also are not to be found Viramitrodya, 38, 180
in, 269; 299 312 313, 199 %200; its opinion on
315, {816,| 333,. 839, 353, Arga {orm of marriage,
418, 42X, 426, 430. 4561, 288; 308; epumerates .some

458, 461. ’ bodily defects, 332; onmn
Vedarambha, 35, 36,; its ' qualificatiop ot bride-
origin, 242,243, 216. r groom 840,

Vedarambha Sarmhskara, ; its | Visakba, 137,
ceromony, 243. | Vigpu, chief deity at the
Vada- Veatani, 82, . | time of the Vivahs,
Vedic, .3.212&::8. 261,438-cus- . Prajapati, 44; his place in
tom, 822 (328 deity, 140; | myer, 88, 81, qwesiding
family, 852  fre, 207; ' ty of Sravans, 187;
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(lord) 182 ome  knot
in Brabmagranthi symbo-
lises, 226; 378; prayed for

the salvatioh of preta
466, .
Visgpu Smrti, according to,

tiger skin was also worn
by the Vedic student, 228
also note; accordipg to,
some people have to lead
the life of a Brahmacharin,
251, =also note defines
Pai$icha form of marriage,
273: his observation on
Raksasa form of marriage,
274; oh examination of the
fumily, 312, al-o note, jn
favour of carly marriage,
322, -

Visnubali, a Samskara, 31.

Vispudharam- ottara—Purana
16; 119 note, on performer
of ngkaramana Sarmhskara
146.

Visnupurapa, its view on
the time of Garbhadhina,
88; refers exceptions to
Garbhadhin, 96 also note,
details of avoidable girls;
332,

Visvamitra,
188, 320.

Vlésamsu 35, Gandharva,
386.

Vidvedevah, 49, 137, 871,
394.

Vivaha, 2, 18; rules of, in

Dharma Satra 13; 29, 30,

31, 32, 34, 36; importance
of Agni in the ceremonies

of, 62; 69, 78; Samavartan

Sarskara mcorpbmtod in

. §66, ceremoney " of, ‘mixed

vnt.h Samfvartans, 260;

4?7“ lggagngkizsl an

179 note, 180,

”
o

ceremonies, 261-406.
Vlvahagmpangmha 35.
Vivaha Homa, 363, 357,
Vna.ha.paddhatl 373,
Vratabandhavisarga, 32.
Vratidesa, 35, 197, 198, 243.
Vrarasna'aka, 252,

Vratyas, ©.

Vratya, 204 history of, 205;
206; social status of, 208,
Vratyastoma, 8, sacrifice,

208.

Vrddbhagarga, 213, note.

Vrddhamanu, 72 note.

Vrddh Ya)nuvalkya, 471,

Vrsa, bull, T.ord Dharma
well known as, 466

Vrsotsarga, letting loose a
bull and a heifer a proce-
dure on the 11th day of
Smagana ceremony 466;

Vrsotsargapaddbati, by
Narayana 466.

Vyahrti, 124,

Vyasa, 36; his observation
on merits of alms given on
the brith day of ason, 28;
on 214, also note; on
Vedarambha Samskara,
242, 245, 255, 214 note,
446

Vyasa Smrti, enumerates
Sarhekara, 85; 248,

Vyavahara, 18, Law, 14.

W

Westernmarck, his remark
on marriage proper, 270;
291 note.

Wilson, 442.

lelyshne Goodsell, 265 note;
267 note, 268 note.

Winternitz, 22.

Y
Yajfia, (Dhanuga Yajiia), 320
He; ( nwaccoi-]x‘lmg to

Yajtiag uruaa,
éi.rg‘?a paming of the
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child to.be after the name
of the deity begining with
139:;

Yajfiavalkya, Smrti of, 35;
includes: Antyssti in & }ist
of Samskara, 38; on impo
rtance of Samekara, 48, |
on perfegmer of Samskira,
91, his basic view on Sam- .
skara of Garbha, 98; deals
with the time of Emms-i
kard, 101; Mitaksara oa; i
108; his  observatiom on |
the duties of the husbafuep'|
114; his observation .a
the time of performance .
of Annaprasana, 1562; on
Upsnayana, 198, regards !
the reading of Vedas the
highest object of Upa-
nayana 1¥7: Apardrka en,

Paisacha torm of marriage, |
273; his observation on :
Raksasa torm of marriage,
274; explains Kutinaia |
312; his opinion about sta- |
ndard beautiful bride, 332; |
on Punsrbhu, 336; E; 1

|
|
t
264; his observation om |’
+

ins the word ‘Stri’ (o

on qualification of the
bride-groom 339; om Ka.
nyaddes,, 372 accordiag
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e |

211 note, 214 also no}.%
813, 341, 4567 note, " °

Yanm, disoussion betwesn

Yaml and..., in Rgved, 800

Yama name of the deity
Bharani, 137.

' Yama the God of «Death)
direction of, 63; belref that
dead should go to the abo-
de of, 69; Viataria or a
cow is given ,to help thse
dead in crossing the river
lying in the way to4ll;
prayers oftered to, for the
dwelling of the dead, 418;
verses were uttered while
sending the dead to the
dominion of, 419; the déad
could receive a new body
in the world of 422; belief
that the dead receive the
reword or punishment of
their action here, in the
region of, 424; dead may
repair the regiwon of, 433;
recital of the hymns dedi-
cated to, 483; a lamp was

. provided to dead to facili-
tate hia progress tnrough

% the udder darkness that

" eashrouds the road to the

city of, #85; Pindus offered”

him ¢ should not be.| to, 400, ‘the dead is baelie-

given & ). 479 ved to reach the abode of,
Yijltav Bmrti, 16, 19,,| 10 one year, 467,

%.0& 178), 230, 300. Yamasakta, 438.
Yé}nw b e Yaml, discussion Dbet ween
Ya;ﬁpvtﬂh. 295, ‘feows Yemswnd ., in Rgveds,
Yajurvela; 4, 5, M m T2 el

805. ‘Yaska, 262, s
!'w Stmlum. 806 Yati Samskara, 476 ‘ot,e.

Ap mw g
,147 Zimmf. 428,414, sote, -
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