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PREFACE.

The present work was completed and presented by
me as a thesis to the German University in Prague in
the year 1931. And after a comparatively long time
of five years, it is being printed and offered to the
public., Resources of research in the subject of the
thesis grow every year, and the delay would have
been well utilised had I been able to add some
more ‘* Samskaras " to those with which I have dealt
‘in this essay, ButI could not do much in that way
owing to my other more pressing preoccupations. And
1, therefore, have to publish it exactly as it was pre-
sented to the University Examiners. There is how-
ever never such a thing as the last word in the pro-
vince of research, and I shall not hesitate to modify
what I have written if ever I can find that my theories
and propositions can be improved upon. Personally I
look to the work mainly as a cherished memory of the
two years of my student-life which I spent at Prague
in an atniosphere of oriental learning.

I must mention with gratitude the generous atti-
tude and the wide outlook which this foreign Univer-
sity showed in allowing me, a graduate of an in-
fant University like the S. N.D,T.I. W_U,, to join their
faculty of Philesophy and then sympathetically to
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show as much consideration to a foreigner's difficulties
as they reasonably could.

[ had originally chosen this theme for my thesis for
the P. A. Degree of my own Indian University and had
just commenced to read for it under the able guidance
of my Professor and friend, Dr. H, R, Divekar, M. A.
But in the meanwhile 1 got an opportunity to go fte
Europe and I readily availed of it to continue my
studies there, under better conditions of research. T
did not know much of European Universities and scho-
lars before, And when I consulted Prof. Dr. Divekar
about it, he introduced me to Dr. Winternitz as one of
the au'horities in the field of Indology. And it isdue
to Dr, Winternitz's efforts that I got admission to the
Prague University, and it was really a pleasure and
privilege to be his pupil all along.

My special thanks are due to Dr. Winternitz for
the kind courtesy he has shown in writing a foreword
for my present essay. My thanks are due also to
Prof. Stein who helped not only in my work but also
in making my stay in Prague as comfortable as
possible, Whenever a difficulty presented itself, I
approached him with confidence and found him ever
ready with his ¢“ practical point of view ” solution.

My acknowledgments will not be complete without
the mention of my father Mr. N, C. Kelkar, but for
whose timely and spontaneous help my dream of a
Doctorate of a European University would never have
been realised.
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Also I musté thank Dr. V. G, Paranjpe for sparing
some of his valuable time for reading proof-sheets, in
which work I am quite a novice, !

I now only wish that my essay will be sympatheti-
cally read by scholars, but also frankly criticised for
such short-comings as it may possess; for it is only
by such criticism that I shall be better prepared for
further studies in the same line,






FOREWORD

It is with great pleasure indeed that I introduce the
#hesis of Mrs. Kamalabai Deshpande on ¢ The Child
in Ancient India " to the learned public,

Mrs. Kamalabai Deshpande came to Prague in
the second term of the year 1929, with a view to con-
tinue here her Sanskrit studies, which she had success-
fully begun at the Shreemati Nathibai Damodher
Thackersey Indian Women'’s University, Poona, at the
German University of Prague. She attended my lec-
tures and seminaries with the greatest zeal and dili-
gence, and within the short space of two years she
managed, by earneat study and constant effort, not
only to accomplish her knowledge of Sanskrit, but also
to acquire a mastery of Western methods of research,
which she ably applied to the work presented to our
faculty as a thesis for the philosophical doctorate. The
-degree of Ph, D, was conferred upon her in April 1931,
after a successful vivd voce examination in Indology,
pedagogics, and.philosophy. The thesis, which now
happily lies before us in print, is a valuable contribu-
tion to the history of Indian religion and social life.

It is well-known that religion accompanies the Brah-
manical Hindu from the moment of his conception
until after his death, when he still requires the S'raddha
-offering, These religious needs find their expressson
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in the so.called Sgmskaras, @ number of rites and
ceremonies to be performed on all important occasions
in 'the life of the individual, such as conception, birth,
marriage, etc. Mrs. Deshpande has treated in her thesis
the nine Samskaras referring to the child. The work
is based, in the first place, on a careful investigation of
all the fourteen printed Grhyasuiras in which these
rites are described, But the Dharms’dstras, and the
ancient Vedic texts, as far as they refer to the Sams-
kiras, have also been made use of. The authoress
has not been satisfied with merely giving a description
of the rites in question, but has endeavoured to com-
prehend these ancient Vedic rites and customs with
regard to their origin and sociological and ethnologi-
cal significance.

Though the Samskaras have been treated before,
Mrs, Deslipande’s work contains much that is new.
For she has been able to make use, for the first time,
of many Grhyastitras which have only been published
during the last few years, The value of the work is
enhanced by many interesting references to rites and
customs which are still in vogue in India to-day.

The careful exposition of all the pointsin which the
texts agree or differ also throws a considerable light
on the mutual relation of the Grhyastitras and the
Vedic schools to which they belong.

I should also like to draw special attention to the
final chapter, containing some new and valuable ideas.
on the history of child marriage in India.
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In conclusion let me express the hope that Mrs.
Deshpande, in spite of the strain of her practical educa-
tional work, may yet find time to continue her research
work in the field of Indology, which she has so ably

begun.

Prague, April 1936, M. Winternitz.
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INTRODUCTION

The present work is an attempt to analyse the nine
Indian rites which concern the child. The first
"Important events in the life of a child are generally
celebrated, nearly everywhere, with some ceremony.
In India they form the subject-matter of the Samskaras.

The subject divides itself into three parts:

1. The introductory part,
2. The descriptive part, and
3. The concluding part.

1 The first part is a general discussion of the nature
of such rites.

A gomparative study of all religions will show that
every religion enjoins certain rites, without the per-
formance of which none can claim to belong to that
religion. Even in societies which are not religious,
some rules are devised for admission to those societies
and for continuance in them. In religious as well as
other bodies, though implicit faith in their principles
would be the chief thing for the followers, there being
no measure or instrument to indicate the degree of
faith, man has, in all times and parts, tried to give
expression to it in a material form. With the evolution
of society the proeess of making this expression as
stereotyped as possiblids always geing on with a view
to make it solid and ng. So, ritual may be said to
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be the stereotyped expression of belief. It has &
double purpose to serve; for the individual it is
the expression of the faith that rests in him and for the
society it is the indication of the relation of that
individual to the society. So it is a social as well asa
religious act.

In short a Samskara (rite) could be defined in the
following way:

“ A Samskara is a socio-religious rite by the perfor-
mance of which the life of the present Hindu or
Brahmanical Arya is sanctified. ”’

II In the descriptive part, the following Samskaras
have been treated :

1. Garbhadhana. ( Consummation of marriage ).

2. Pumsavana ( The rite for securing a male child ).

3. Simantonnayana (The hair-parting ceremony

of a pregnant woman ).

4. Jatakarman ( The rite for a new-born child ).

5. Namakarana ( The rite for giving a name to the

*child ).

6. Niskramana ( The rite of taking the child, first

time, out of the house ).

7. Annapras’ana ( The rite of feeding the child, with

solid food ).

8. Caula ( The rite of cutting the child’s hair for

the first time ).

9. Upanayana ( The rite of initiation ).

Apart from the influence and the importance which
these Samskaras might exercise on the individuals and
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their respective societies, they are very valuable in
another way. Being stereotyped expressions of belief *
and things of past ages, they offer a very valuable and
reliable source of information to the student of the
customs and beliefs of past times, By a close examina-
tion and comparison of them it is possible to find out
the original thought and the history of the changes it
has undergone.

My work isbased on the fourteen available Grhysa
Stitras, or books of the rules for domestic rites. After
a close examination and comparison of the prescrip-~
tions it can be said that on the whole the following
two elements are prominent:

(a) The preservation of ancient customs.

(b) The zeal for sacrifices. '

In most of the cases it will be seen that these rites
have a basis of social customs at the root, and in the
Brahmanical period they were supplemented by the
performance of some kind of sacrifice. The rites of
initiation and name-giving could be given as illustra~
tions. i

In the development of the rites we can trace a sort
of history. The changes, in the prescriptions of various
rites, tell us of the development of new ideas.

For instance, (i) it has been shown that the original
nature of the rite Simantonnayana (fl4-9waqa) was that
of a social custom. In the Grhya Sutras, however, it
assumed a more religious nature, and the origin was
lost sight of.
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(ii) The tendency to complete abstinence from
flesh-eating, -in the rite of the first feeding ( ¥ewsmuw )
of .the child and at the reception (#g4®) of guests
— and the recommendation of a child-bride in marriage
( f4ag ) are shown to be two new developments in the
later Grhya Sttras, while the earlier texts prescribe
flesh-eating on both these occasions, and have only
grown-up brides in view.

III The last portion is of the nature of a conclusion,

(a) 1Ihave tried to arrange the Grhya Sutras in
various groups, as regards these Samskaras. They form
four groups, two of which are representative of the
earliest ideas, while the other two are representative
of the later views along with the changes.

(b) The question of the beginning of child-marriage
has been discussed at the end. From the nature of the
prescriptions of ritual, it seems that in ancient times the
boys and girls were not children, when they were
married. But in the later Stitras there are the first
traces of the beginning of child-marriage. I have-
iried to find out the causes that led to the custom.



THE

CHILD IN ANCIENT INDIA

CHAPTER I
WHAT IS A SAMSKARA ?

A comparative study of religions will show tha¢
every religion enjoys certain rites, without the perforw
mance of which none can claim to belong to that
religion, For instance, a man does not become a
Christian without undergoing Baptism or a Moham.
medan without undergoing circumecision. Even in
sects and societies which are not religious some rules
are devised for admission and continuance in them.
In religious as well as other bodies or societies,
implicit faith in their principles would be the chief
thing for the followers. But there being no measure
.or instrument to indicate the degree of that faith, man
has, in all times and in all places, sought to give
éxpression to it in a material form. So though implicit
faith in Christ would be the best qualification for a
Christian, still, for working purposes, some worldly
expression of it was necessary, and that want was
supplied by the ceremony of Baptism, Similarly, all
‘religions and societies have invented some sort of
ritual and stereotyped it to secure uniformty of action.
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So a Christian must be baptised in a certain way, he
must pray in a certain way, marry in a certain
way and must be buried also in a certain way. Ritual,
then, may be said to be the stereotyped expression of
belief. Human mind is always striving to give some
material expression to its emotions and beliefs. And
with the evolution of society, with a view to make it
solid and strong, the process of making these expres-
sions as stereotyped as possible is also going on.

After a certain stage, these expressions attain the
stage of customs. Out of these customs, some of the
most important are again selected and still more
stereotyped as they are looked upon as the essential
expressions for one who would profess to belong to
that community or religion. Ritual, thus, has a double
purpose to serve. For the individual, it is the expres-
sion of the faith that rests in him and for the society
it is the indication of the relation of that individual
to the society. So it is a religious as well as a
social act.

A Samskara could be briefly defined in the follow-
ing way :—

“ A Samskdra is a socio-religious rite by the per-
Jormance of which the life of the present Hindu or
Brahkmanical Arya is sanctified.



CHAPTER 1II

THE ORIGIN AND DEVELOPMENT OF
SAMSKARAS

As we have already seen, customs are stereotyped
expressions of the beliefs of a community, And it is
difficult to say which of them is the older. Their
existence is interdependent, For, customs could not
oxist unless there were a community, and a com-
munity would not continue as such, unless there were
some common customs and usages which hold the society
together. It is difficult to say whether only customs,
unless there was some common purpose behind them,
could hold the society together. But the existence of
this common purpose is again disclosed by the customs
and usages. It would, for instance, be impossible to
point out the development of any community which
has a common purpose and no usages and customs.
The formation of a community is, in fact, a process
of social crystallization in the course of which social
purposes which were originally in a state of solution
gradually assume a vislble and well-defined form.

Customs, thus, though not older than a community,
are certainly not very much younger, In this way we
can say that the primitive community, which later on
went to form the ¢ Indo-European ’ tribes, had certain
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notions and usages and they formed the beginning of

the later customs, rituals and Samskaras. - In this way.

Samskaras could be said to be as old as the community
which they existed, if not older. :

So in the attempt of tracing the origin of Samskaras,
one meets with a current of customs and usages, the
gource of which is hidden in the impenetrable rocks of
the dark ages. Like the stream of a water, you know
it is visible at a certain point from the rock; you are
sure that it exists beyond the rock; but you cannot
lay your finger on anything and say ¢ here it begins.
You have only to say, ‘it is visible here but also
exists a little further.”

Like the source of a river, Samskaras begin invisibly ;
then become visible in a very thin line of vague
customs, gradually getting bigger and bigger ; and then
they roll on with the vast collection of material which
has been gathered in their course. Like a river they
have their windings, and in different periods of time,
they receive different names, as the course of a river
has different local names, Some of the Samskaras come
into prominence only during a certain period of time;
v?thers enjoy a continued prominence, but the promi-
nence is due to the operation of different causes at dif-
ferent epocs. In the Vedic period, for instance, the
Simantonnayana and the Pumsavana seem to have
been popular. At the present day they are obsolete.
Upanayana, on the other hand, has at all times been
-one of the prominent Samskaras though different
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aé,spect of it were more prominent at different t{mes,
-a8 will be clear from the following statement :

* (a ) This Samskara has its roots in older customs
-existing from times immemorial. And in its primitive
form the prominent feature seems to have been the
-admission of a person to the community.

(b ) In the Vedic period the same Samskara, i. e.
‘Upanayana, continued, but the feature which now
appealed to the people most was the religious student-
.ship which followed it, at the house of the teacher.

( ¢) In later times, this aspect was thrown into the
background and ‘“‘admission to the caste’” came to be
the more prominent aspect. The significance of the
‘'word “Upanayana’’ seems to have been forgotten and
another word ¢ Mauiijibandhana ”’ came into use to
denote the same Samskara. Manu has used the word
“Maufijibandhana’ ( 2.27 ). And in the present day
‘that is the word most common for the former Upa-
nayana. The Vedic purpose of religious studentship is
but very faintly remembered. The residence of the
pupil at the teacher’s house is nearly out of fashion.
The Samskara has not lost its importance, but has
.changed the aspect which made it important.

In summing up, the following could be given as the
‘various stages of the process of development :

(I) From times immemorial there wused to be
certain customs in the primitive societies. If the
ocustoms had any special names, we have no means of
knowing them.
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. ., (II) In Vedic times, when belief in Brahmanical
sacrifices was at its highest point, naturally everything
was performed with the accompaniment of sacrifices.
For customs which concerned only individuals were
also supplemented by sacrifices and were performed
with the help of a fire, ‘‘the Grhya fire,”” which every
house-holder kept in the house.

(IIT ) Though the sacrificial fervour gradually
decreased, the customs in the society continued and
were still accompanied by sacrifices. Hinduism, e.
the revived form of old Brahmanism, also kept them
alive by including them in Smrti laws, as Sacraments
necessary to make the life of a Dvija, i. e. twice-born,
sanctified.



CHAPTER 1II
THE NUMBER OF SAMSKARAS

How many Samskars are to be found in Brahmnism ?

In primitive times a number of customs corres-
ponding to Samskaras existed ; but there is no probabi-
lity of our knowing how many really existed, though
we may surmise that certain customs or rites, such as
marriage, Upanayana, naming of the child, might have
existed then.

In the hymns of the Rgveda there are to be found
traces of some Samskaras, such as, marriage ( Rg. X.
10 and 85 ) and Upanayana ( Rg. III. 8. 4-5).

The Grhya Sitiras give us exhaustive information
about the Samskaras. They give us all the ritual which.
is to be performed with the help of the Grhya-agni
and these Samskiras form part of them. There is,
however, no such attempt at treating the Samskaras
separately or numbering them. Even the word Sams-~
kara is not to be met within the Grhya-statras. ,

In Smryties we first meet ‘with such attempts at
numbering them and as we proceed, these attempts are
found to have been more numerous, and more
references, are available.

Gautama Smrti ( VIII, 8; 14-25 ) has first given the
number of Samskaras as forty, and he further enumerates.
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-eight qualities of the mind to be attained along with the
Samskaras. The purpose of these Samskaras and qualities
is fo attain a sort of religious sanctity ( G, 8. 24 ).

The Manu Smrti (II. 16), the Yajfivalkya Smrti(1. 10)
and the Visnu Smrti ( II. 3 ) do not mention the exact
number, but simply say that the sacraments which
begin with consummation of marriage and end with
the burning of the body should be performed with the
recitation of Mantras. And when they are performed
according to the prescriptions of the Grhya Stutras and
are accompained by the recitation of Vedic Mantras,
then and then only the performer is expected to gain
greatness and success, and attain the desired effect of
sanctity ( M. II. 26 ).

The later Smrties accept the same number of Sams-
karas and attempt at the same time to sort them out
and to determine which of them would be the most
essential. For example, the Afigiras Smrti gives
twenty-five Samskaras and says that of all the
Samskaras these twenty-five are most essential. They
are ordained for all, especially for Brahmanas; the
twice-born who were sanctified with these twenty-five
sacraments were deemed sacred, were honoured and
could very well be invited to the S’raddha.

The Samsk#@raratnamsla and Prayogaratna quote
from one As'valayana Smrti another attempt of clas-
sifying these Samskaras. First, giving the necessity
- of these Samskaras, the writer goes on to classify these
twenty-five Samskaras into four groups.
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‘Here is the classification of the above-mentioned
twenty-five Samskaras according to As’valayan Smrti:

'16. Naimittika Samskaras ( occasional rites ).
7. Varsika * ( rites to be performed once a year).
1. Masika " ( rites to be performed once in a
month).
1. Nitya ” (ritesto be performed every day).

—ng———

5. Samskaras in all.

Books such as the Prayoga-ratna and Samskara-ratna-~-
mala have tried to collect all Samskaras, Vedic and
post-Vedic or Puranic together; and seem to be
conscious of the fact that the Vedic rites were falling
into disuse gradually. Along with the Vedic ritual they
record the later usages also that had crept in. It seems
that whatever was left of the Vedic times was included
in the Samskaras. So along with personal rites we
find.seven Pakayajfias, seven Haviryajiias and seven

Soma-yajfias, included in the list of Samskaras.

According to Gautama and other Smrti writers the
Samskaras are forty; but I think it practicable to
$limit my subjeét to the Naimittika Samskaras, and out
..Df these also only to the nine Samskaras which specially
. concern the child.
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' THE NUMBER OF SAMSKARAS.
( as given by various smrtis. )

‘The name of the - Gautama Afigiras Ag'valsyana

Samskaras -

1. Garbhadhana 1 1 1
- 2. Pumsavana 1 1 1
3. Simantonnayana 1 1 1
4, Jatakarman 1 1 1
5. Namakarana 1 1 1
6. Visnu-bali 1 1
7. Niskramana .- 1 1
8. Annapras’ana 1 1 1
9. Caula 1 1 1
10. Upanayana 1 1 1
11. Four. veda-vratas 4 4 4
12, Snana 1 1 1
13. Vivaha 1 1 1
14. Pafica mahayajiias 5 1 1
15. Parvana 1 i
16. Haviryajiias s
17. Soma ,, 7 . .
18. Paka ,, 7 7 7
40 25 25

The following facts could be noted from the above list 2

(2 ) Gautama does not mention ( 1) Vigpu-bali and
( 2 ) Nigkramapa.



THE NUMBER OF SAMSKARAS 15

{ b ) Gautama mentions five mahayajiias as five
different Sarhskaras, while Afigiras and As’vala-
yana count them as one. .

{ ¢ ) Haviryajiias and Somayajiias are altogether
dropped by Afigiras and As'valayana.

(d ) Parvapa has been mentioned by Aifigiras and
As'valayana as a separate Samskara, while
Gautama includes it among the seven
Pakayajiias.

{ e ) The difference in the names of the seven paka-
yajiias is also very interesting; but as we are
concerned only with the first sixteen Naimittika
Samskaras only, it would be rather out of the
way to go into these details.



CHAPTER 1V.

CATURTHIKARMA OR GARBHADHANA.

- The rite is called Caturthikarma because it is per~
formed on the fourth day of the marriage. Nearly
all Sutrakaras ordain that after marriage the couple
should refrain! from conjugal intercourse at least for
three nights. The fact shows that the age of the bride
used to be fit for intercourse and that she was not
of a very tender age, when married. When a girl
is married at a tender age, the rites are naturally
postponed, till she attains puberty. The development
of the custom of child-marriage separated this rite
from the marriage ceremony and evolved it into a
special rite. Being no longer performed on the fourth
day of the marriage, the name caturthikarma was
thought to be inappropriate and so a more appropriate
name, Garbhadhana, came into use. Most of the Stuitras
have treated this rite as a part of the marriage, and
named it as Caturthikarma,? while the name Garbha-
dhana is first found in Yajfiavalkya-Smrti ( I. 11 ) and
then in Grhya-samgraha (1. 2).

1. oA FEAGRSIREA SERol @ai BREy |

(A1.8.10)
2. 'Phe name Garbhadhana is found only in Kathaka-Stitra ( 80.8) .
dut is absent in Langaksi-Sttra which is said to be the same as Kathaka,
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From the accounts of the primitive stages of all the
peoples, we find that the menstruation period® ( Ency.
of Religion and Ethics, Vol. XI, pp. 419-411 ) of a
woman is not looked upon as a natural occurrence but
as due to the influence of some evil power, It is suppos-
ed to be due to the influence of some evil spirit or to
the bite of a snake. So it is quite possible that
there existed some such idea among the Indo-European
tribes that came and settled in India. To come into
contact with a menstruating woman was perhaps
thought to render oneself more or less easily accessible
to the influence of the evil power that worked unseen
and caused the menses; and some remedy in the form
of oblations and the consequenti satisfaction of the evil
powers was thought necessary, The lassitude which
man feels after the conjugal intercourse was perhaps
thought to be due to this evil influence. In the Kama-
Sttra there is a belief that a woman possesses in her
body something that brings death or at least some loss
to the husband. The idea is well-known in the Rgveda
that maidens are in possession of the Gandharvas, the
chief of whom is Vis'vivasu. The belief that the
Gandharvas possessed the maidens, is referred to in
Apastamba and Baudhayana. Ap. describes the placing
of the staff of an udumbara wood, anointed with
perfumes and wrapped round with thread or garment,
between the sleeping places of the husband and the

1. 'Phe verse “ akam garbham adadham osadhisu. M. 1. 14. 1;
XA.80.4.; V.18
C.1AI2
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wife. This staff is supposed to represent the Gandh,a.rva.:.» ‘
Vig'vavasu, For, while taking it up and putting it
away the two mantras, Rg. X. 85, 21, 22, invoking
Vig'vavasu to leave the bride, are recited.

Being a part of the marriage ceremony there are
not so many rites there as would be found in any
other Samskara. At least the Stutras treat it very
briefly, The religious rite preceding this rite could be
said to be the sacrifice that is performed after tha
coming home of the bride with the bridegroom. It
would be dealt with along with the marriage rites and
so a few points only which are especially connected
with this rite will be now mentioned. '

The time prescribed for the rite is mentioned either

as the fourth night ( B. 1.7, 37),

The time. or more specifically the second part

of the fourth night ( Bh. 1.19; Ap,

3.9.10; H. 3, 23.11; P.1, 11), or simply as ¢ after a

lapse of three nights® (J. 1, 22 Kh. 1, 4. 12 ) after
marriage,

As in the case of other rites the division of the.

Stutras is the same,
The division of (a) Sutras of the Rgveda give a
Sutras. very short and rough sketch of the
whole rite, )
(b) Sama-veda Stutras agree with one another, only
Jaimini differing here and there. ‘
" {c) Two groupsare formed of Krsna-Yajurveda Stutras,
Manava, Kathaka and Varaha agree nearly word .
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#for word ; the text of Manava and Varaha is the same,
-«axcept for the difference of the version of one of tho
smentras prescribed, '

B. Bh, A, & H. show a fairly good unanimity of
-opinion, yet Bh, maintains its peculiar character like
J. and P, of the White Yajurveda, which this time is
imore in agreement with this group.

S'afikhayana and Kausitaki do not prescribe the
placing of the staff, but they use the same two verses
‘while sprinkling water mixed with the root of the
* Adhyanda "’ plant. He calls the wife the mouth
.of the Gandbarva * Vis'vavasu, ”> With the removal
of this Gandharva is also connected another cere-
mony of expiation, It is intended to remove the evil
substance, residing in the wife, before an intercourse
is to be had with her. These substances are regarded
as bringing death to the husband, sterility and destruc-
tion to the cattle, destruction to the house, destruction
to'fame, and are thought to be extremely terrible and
odious, The oblations which are given to achieve this
end are known as Prayas’citta oblations, or expiatory
wblations. They are offered in the name of Agni, Vayu,
Surya, Soma, Candra and the Gandharva also. Sutras
of the Samaveda offer an oblation to Soma and that of
the White Yajurveda offers two more oblations, one to
Soma and the other to the Gandharva. S’afikhayana and
Xaugitaki give, in addition to these, oblations to
JAryaman, Varupa and Pusan, requesting them to
gelease her from their hold,
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The remnants of the expiatory oblations are placed’
ina waterpot and the husband sprinkles out the water
on the head of the wife. Apasta.mba prescribes the
sprinkling while Hiranyakes'in does it with mantras.
which bestow fortune, glory, wealth etc. on the wife-
(1.10. 10-13, and H, 1. 24.2)). :

Gobhila and Khadira prescribe that the wife is to be-
washed with the remnants of oblations from head t:r
foot (G.2.5.6. and Kh. 1, 4,13 ). Jaimini neither
prescribes sprinkling over the wife’s head nor the bath,
but only says that the husband should think of those
remnants and ask her to think of the streams, i. e«
the rivers.

Other supplementary oblations to Prajapati or to-
Agni are here and there prescmbed ( for example, by
S’. and K, ) "

As for the order of rites very little is to be said on

the point, since the rite itself is only

The order and one of the rites of the marriage-
significance of the ritual. The sacrifice which is per-

rites. formed (A, 1. 8. 9 ) when the couple
goes to their new house could well be

said to be a preliminary sacrifice to the Caturthi+
karman proper., Now, however, when the Caturthi-
karman has been separated from the marriage rite,.
there is a duplication of the sacrifice. The Grha-
praves’aniya homa, i. e, the sacrifice that is performed
when the couple goes to their home, is now-a-days.
performed at the house of the bride without expiatory

']
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oblations! And another homa is prescribed at the
time of the Garbhadhana, and the expiatory oblations
.are included in it.

The other two rites, if they are to be taken as such,
are

(1) the removal of the Udumbara staff, and

~(2) the sprinkling of the juice of the plant
Adhyanda in the right nostril of the wife. The second
“is mentioned by §'. ( 1. 19.) and K. (1. 19.) only. This
sprinkling or nasta is one of the features of Puiisavana
and is found in this rite only according to the prescrip-
tions of the two Sttrakidras mentioned above. We
shall return to it in the chapter on Purmsavana,

The first rite is mentioned by Apastamba (3.8.9)
and Baudhayana ( 1.5. 61 ) and we have already
discussed its significance in the beginning of this
clfapter, It is interesting to look through other such
customs about the bridal bed and its arrangment.
Many traces of similar customs are found in other
-countries also (cf. Winternitz, Das Altindische
Hochzeitsrituall, page 88 ).

In the present times the second rite, that of sprmk’l—
ing the juice of some herb, e.g. the Diirva plant, in the
nose, is found among the Citpavana or Kokanastha
Brahmanas of Maharastra., The first rite is nof
found exactly in the same way but in a different form.
A cocoanut is wrapped up in a chid’s dress and is
“adorned with some ornaments also.—It is called a.

1. Kifjavadekara S'astri,—Samskara-mimamss, p. 6.
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Gopa It is placed between the sleeping places of the’
husband and the wife and is looked upon as significant’
of-future progeny. This is, however, more a Lokiacira
(the custom of the people), or, according to Apastamba
(3. 2. 25), what women prescribe to be done.
Then follows the Garbhadhana proper.
The cloth of the bride ( A. 1. 8.12) and (Hp. 3 8.
11) or a cow (V. 1. 22) is to be given as sacrificial fee.
To give a religious touch to the actual act of sexual
intercourse seems strange at the first
A suggestion on  sight. But this tendency seems to be-
the origin of the very old and is visible even in the
Garabhadhane  Upanisads, Inthe Chandogya we often
rite. find the sexual intercourse explained
under various metaphorical descrip-
tions (Ch. 2. 1; 3. 8, ). These actions must have been
amplified by the Sutrakdras and described as being
accompanied by different suitable mantras, either
taken from the Samhitas or composed for that purpose.
This is why the mantras are to be repeated, whenever
the couples cohabit, according to the view of Atreya
(-Hg. 1. 25. 3-4. ), while Badarayana only prescribes a
repetition of them at the first time of cohabitation
and at each menstruation. This would mean that the
mantras were used when the husband wished that the’
1. At the ceremony of the naming of the child also, this Gop® is
dressed and adorned with the child, and is placed, before the child, in
the cradle by some old lady who has children and whose husband is still

livmg Phen a name is given to it. Afterwards follows the name-gmng
of the child exactly in the same way.
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wife should conceive, while at the time of mere
cohabitation they were not considered necessary.

The mantras such as “Visnur yonirm kalpayatu ete.’
which end in ‘ dhata garbhar dadhatu te ’ must have
given rise to the word * Garbhadhana. ”’

It seems also probable that all the mantras given in
the Sttras were not repeated. For, some of the
mantras are expressly meant for generating a son. The
desire of having a son was quite natural but also the
desire of having a daughter is not unknown, In the
Brh. Up. ( 6. 4. 17 ) we have a prescription in case
a man wished to have not only a daughter but a
learned daughter. So it is possible that mantras were
selected so as to suit the desire of the couple,

The Upanisad mentioned above practically treats
of the whole subject of Garbhadhina and lays the
foundations of some of the Samskaras such as
Garbhadhana, Pumsavana, Jatakarman and Nama-
karapa, The compiler of the Upanisad has neither
called the rite Garbhadhana nor Pumsavana. It all
goes under the heading Putra-mantha, i.e. the sacrifice
for the child. As Dr. B. C. Lele has suggested in
his essay ¢ Some Atharvanic portions in the Grhya
Sutras, ” it can be taken as Pumsavana also ; for it is a
rite which is to be performed in order to secure the
desired kind of progeny, and out of which two separate
Samskdras could be said to have evolved later on,
namely, the Garbhadhana and the Pumsavana.
. The original idea of the necessity of some oblations, in
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order to pacify the evil influences before coming into
contact with a menstruating woman, was always
present in the marriage ceremony ; and the other idea
of securing the desired kind of progeny is found in
Brh. Up. 6. 4. 14-22. Perhaps the idea of securing the
desired kind of progeny was later on modified a little
and in the later form of the Garbhadhana is mainly
intended for securing good progeny in general. The
desire of having a particular kind of child manifested
itself in the other rite, viz. Pumsavana.

So in the attempt of tracing the source of the
Garbhadhana rite we have come to two differcnt
sources, namely Caturthi-karman and Garbhadhana. It
is possible that for some time both these rites were
in practice, Caturthi-karman as a part of the marriage
ritual and Garbhadhana, a rite of an optional nature, to
be performed whenever the couple desired a particular
kind of progeny. In B. (1. 7)H.(I.23,25) and P. (I.11)
we find both of these rites described side by side. The
Stitras would have certainly spared the repetition, had
they not found both of them in use as separate rites.
As the custom of child-marriage developed, the
Caturthi-karman, which was so long a part of the
marriage rite, gradually became obsolete and the rite
Garbhadhana, which was so long more or less of an
optional nature, came to be looked upon as a neces-
sary one. For, some occasion was still thought to be
necessary to offer the expiatory oblations, which were
left out in the marriage ritual, hefore beginning the
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:actual married life. As for the Upanisadic Garbha-
-dh@na rite it was perhaps found to be impracticable
—and perhaps indiscrete also, as is suggested .in

Alberuni’s remarks,— to perform a sacrifice whenever
the couple desired to have progeny ; but still the
-desire for having a son learned in Vedas was there.
‘So all these expectations were answered in joining
the two rites, namely the Caturthi-karman and Garbha~
dhana, and it came to be necessarily performed once
at the threshold of the married life.

" This is how and why the two rites came to be
amalgamated into one. And when? It is, however,
a question not very easy to be replied. Certainly
after the custom of child-marriage was firmly estab-
lished ; and one can say nothing definitely as to when
that was established.

The following facts could be noted as a help in
-determining the time of its amalgamation.

(1) In the Brh. Up. it is given under the name
Putramantha.

(2) In Grhya Sutras Caturthi-karman and Garbha-
.dhdna are two different rites. ( They have never
used the name Garbhadhana for Caturthi-karman. )

(3) The Smrtis have used the name Garbhadhana.

(a) Manu (II. 16) has the word the *Nigeka”.

(b) Yajiiavalkya ( IL. 11) has the word Gar-
bhadhana.

(c¢) Gautama ( VIIL 1) has the word Garbha-
dhana.
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Tt is not, however, clear to which of the two rites:
the Smrtikaras referred. According to their pre--
scriptions the rite is to be performed at the time of the-
menstrual period. But whether that period is to be
only the first one or the normal monthly occurrence is
not definitely said. '

(Cf. M. 2.27;Y.11; also.)

We do not know what they really had in mind. The-
commentator Vijiiines'vara in the Mitaksara, the com--
mentary on Yajfiavalkya, has opened the discussion,.
while commenting on the verse 2.11. He begins the dis-
cussion in favour of the Upanisadic rite by asking the-
question : What is to be understood by ‘Garbhadhanam
rtau’? Is it to be taken at every rtu or only the first
ttu ? " and decides it in favour of the Caturthi-karman,
saying that, by the word *rtau’ we are to take only
the first ‘ttu’. He quotes from Devala Smrti the
following verse in support of his argument:

aFw Fegar A gawdAy GEsar
I q WY AgIE @ g GEFal AAq U
- « A woman, once sanctified, is sanctified for all
children. Whatever child she would then give birth
to is sanctified through the first sanctification of the’
woman. "

From the reference he quotes in support of his-
argument, it seems that it is the Upanisadic rite-
which he has in his mind ; but at the same time he is-
trying to avoid its repetition by making it a necessity-
only once in the beginning.
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Alberuni, who wrote about 1030 A.D., has made the
following observations:

« It is the duty ( of the Brahmana ), if he wants to
cohabit with his wife for a child, to perform a sacrifice
to the fire, called Garbhadhana. But it is not he who
performs it. It requires the presence of the womaun,
and therefore he feels ashamed to do so. In conse-
guence he postpones the sacrifice and unites it with
the next following one, which is due in the fourth
month of the pregnancy called Simantonnayana. "

From these remarks it appears that he is referring
to Garbhadhana, the Upanisadic rite. In his times
the custom of child-marriage was well-established and
8o I am not sure if this rite had preserved its optional
character. Again, he mentions its being combined with
Simantonnayana and not with Caturthi-karman. The
idea of the combination of the two rites is there, but
which two rites they were we do not definitely know,.
at least with the help of Alberuni’s description.



CHAPTER V.
PUMSAVANA

This is the name of a rite to secure a male chiid.
“To have a child is naturally the earnest desire of a
married couple. It was specially so in primitive times.
To be sterile was the worst curse supposed to be
bestowed on a woman and a man having no child was
supposed not to go to heaven after his death. When
the wife becomes pregnant, the most important and
ever-present anxiety of the couple is whether the issue
will be male or female. No wonder then that in the
Rgveda we find hymns asking for blessings from gods
to bestow a son —a powerful and virtuous son=— on
the man who prays. :

In the Aitareya Brahmanpa ( VIL. 13) there is a
very graphic description given of the advantage of
having a son. It is clearly said there: “ Poor! is the
daughter; in the great heaven the son is brightness.”
But the seers in these Vedic times do not seem to
have gone further than praying or offering an obla.
tion or performing a sacrifice for it. It was oniy in the
times of the Upanigsads that we find actually different
‘processes prescribed for having a son or a daughter -
with particular qualities. The Brhadaranyaka Upanigad

1, Krpanam ha duhita; jyotir ha putrah,—Aitareya Br. 7. 15,
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gives a detailed description of putramantha, i. 2. a.
sacrifice for getting a son. ( Brh. V. VL. 4.) .
The description given there shows that the wise men
in those days studied the question not only from the
point of view of Dharma-s’astra, but from that of
Kama-sastra also. The dcarya! mentioned therein is
also mentioned as one of the acaryas of Kamas'atra by
Vatsyayana ( Kamastutra, I, 98 ). A combination of
these two procedures of Dharma-s’astra and Kama-
s’astra, with a little addition of some magical opera-
tions, appears to have given rise to the Samskara to be
described below.
The origin of this Samskara has been expressly
mentioned by As'valayana (I.13.1)
The origin. in his Grhya Sttra. He tells us
quite clearly that the Upanisad
treats of the garbhalambhana, the pumsavana and
the anavalobhana. He clearly refers here to an
Upanisad and prescribes the Samskara to be performed
by those who have not studied that Upanisad. He
does not clearly state which Upanisad he refers to.
The commentator Narayana ( SBE, Vol. 15, page 222 )
says that the Upanisad belongs to another S’akha and

1. One Acarya méntioned by Vitsyayana is Auddalaki S'vetaketus
In B. Up. 6. 4. the Acarya, who is said to be an authority is Uddalaka
Arupi and then it is said at the end of the chapter that this doctrine
should not be taught to any one other than a son or a pupil. Auddalaki
S'vetaketu means the son of Uddalaka and then would it be wrong to
suppose that Uddalaka Aruni taught this doctrine to Auddalaki §'veta-
ketu, his son, whose authority Vitsyiyana bas so often cited in his
Xamasitra ?
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objects to the natural conclusion that the ceremony
was optional and not compulsory when As’valayana
wrote his Grhya-stitra. Indeed, the rites prescribed for
this Samskara are a little bit magical and a little bit
.medical ; they aregiven the form of a religious rite with
a sacrifice or some other thing. We shall verify the
remarks as we go into the details of this ritual.
The time! prescribed and generally approved by all,
seems to be the third month of
The time. pregnancy. As an option to the third
month, Paraskara suggests the second
month, or rather before the garbha ( feetus ) begins to
move, while Bharadviaja and Jaimini extend it to the
fourth month. According to Gobhila, the first half of the
third month is desirable. Baudhayana and Apastamba
-do not prescribe any particular month, but allow the
rite to be performed as soon as the signs of conception
are visible. Manava and Kathaka alone advise the
rite to be performed in the later months of pregnancy.

1. A (l.13.2) trtiye  garchamase.

8.(1.20.) » ,» Inasi.
1 0 ) iid ” 7”
2.1

2 ) 5 » .'.‘
’ ,» Inase.

» » Inasi,

(
K. (
H.(
V. (19,
J. (1.
Kh. (2. 7.) » ”» »

1, 16, ) pura syandata iti mise dvitiye trtrye va.

.) trtlye masi caturthadau va.

)
(1.5.)
(2.2.1

P. (1.16,
Bh, (1.22
G, (2. 6.1.) trtryasya garbhamasasya adides’e,

(1.9.) vijHate garbhe,

( 6. 14, 9, ) vyakte garbhe.

(1. 16' ) astame garbhamase.

-

2. 2. ) bhiiyisthagatesu garbhamasegu,

B.
AP.

°@ e

M.
K
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Manava gives the eighth month as the right time and
‘Kathaka advises it to be done when more than half
the months of the conception period have passed. He
-says that it should be performed in the sixth month
--or later on.

Only except in the case of Manava and Kathaka
Stitras, the general tendency of the Sutras seems to
prescribe the time as early as possible, before the feetus
in womb could move ; and looking to the belief that the
‘Samskara could effect the generation of a male child,
the early period of pregnancy is more justifiable for the
‘Samskara than the advanced months of pregnancy.

As in all other Samskaras, the day to be chosen

for the performance should be some

The day- auspicious day in the fortnight of

the increasing moon.

The constellations to be chosen for the ‘ceremony
are Tigya (A. VI. 13.2; Ap.1.14.9; B.1.9.1; Bh.
11.'22) and S’ravanpa (S.I.20; K. I 20.) Bharadvaja
gives Hasta, Anurdadha, Uttard and Prosthapada, in
addition to Tieya, as the suitable constellations for
the ceremony. Varaha and Paraskara do not prescribe
-any particular constellation, but only say that it should
have a name of the masculine gender. Hiranyakes'in
‘and Kathaka only say that it should be an auspicious
.constellation and do not give any particulars.

After having seen the period and the day suitable
for its performance we could proceed to the details of
"the performance.
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It is a threefold rite, namely,
(a) magical ;
(b) medical; and
(c) religious.

Of these three aspects the medical feature seems to-
be the most prominent and is, in many cases, supple-
mented with some magical rite. Some religious rite
is everywhere added to give it the appearance of a
religious Samskara.

As'valayana ( 1. 13 ) has given all the three aspects
of this Samskéara in due proportion and perhaps it is
better to begin with that Sttra.

The wife should fast and then ( on the next day ? )
the husband should give her to eat, with curds ‘made
from the milk of a cow which has a calf of the same
colour as herself, two beans (mﬁsa) and one barely
grain (yava) for each handful of curds. To his question
¢«“What dost thou drink? ” she should thrice reply,
+ s Birth of a male child.” This sipping of curds should
be repeated three times. Here ends the magic part.

The medical part consisted in putting the sap of
an herb Ajita into the right nostril of the wife. The
Nasta-vidhi is very ancient, and is referred to in
medical treatises.

Agvalayana seems to have treated that ceremony
as optional and purely secular. He himself does not

4. Tn the following works the references about the Nasta-vidhi ean
‘be found.

Jolly, Medicine. p. 52 (Grundriss I. A, Philclogie. Band 8. Heft 10, ),
Caraka. 8. 4, 8. 15 and 5. 2. 2, 20; Astangahrdaya. 2. 1. 87-42,
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prescribe any mantras but states that according to
. some ( teachers ) the ceremony should be performed
~ with the Prajapati hymn, ¢ May the germ come into
your womb " ( & te garbho yonim etu ) and the Jiva-
pltra hymn ¢ Fire is your first” ( Agnis te pratha-
mal. ) So far about the medical side of the Samskara.

In the end, he gives a final touch of religion to the
ritual by prescribing the sacrifice of a cooked mess of
food for Prajapati ( Prajapatya Sthalipaka ) and the
touching of the wife's heart with a verse * What is
in your heart, O woman, with well-parted hair, (yat
e susime hrdaye ),—which is unknown to the Rgveda.

The other two Stitras of the Rgveda, namely Sam-
‘khayana’ and Kausitaki, (8. 1. 20) omit this
magical form altogether and, instead of prescribing a
separate sacrifice, ordain that the inserting of the
sap ( or things prescribed ) should be done with the
accompaniment of the verses No. 2, 109, 276, 146 and
saying Svaha at the end of each verse. They seem
to be combining the medieval and religious aspects

of the rite. In place of the herb Ajita they prescribe
the use of

(1) a Soma stalk,
(2) a Kus'a needle,
3) the topmost shoot of the nyagrodha tree,

1, S'ankh@yana and Kausitaki prescribe this Nasta-vidhi for
$he Garbhadhana Samskars,
.3
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(4) the part of a sacrificial post which is ex-
posed to the fire, and
(5) the remnants of a juhu ladle. The medical
properties of the herb Ajita seem to have
been forgotten and any kind of substitute
seems to have been suggested.
Coming to Paraskara, we see that he follows either
a tradition or another stitra of his own S’akha; for, in
the very second Sutra, he comes to say “ Since it is
said ( that the rite should be performed ) before the
feetus in the womb could move ” (P.1.14.2 )
it should be performed in the second or the third
month,” ‘
It will not therefore be wrong to suppose that some
old teacher might have simply said “puraspandatah’
-it should be performed before the child moves in the
womb- and explaining this he adds: “hence either the
second or the third month.” This Nasta-vidhi seems
to have been very popular in his times:; for he pre-
scribes it with the root of a white blooming Simhi
plant even for conception. In this case, however, he
recommends the descending roots and shoots of a
Nyagrodha tree. The verses adopted by him for the
purpose are Nos, 300 and 16,
He also gives the option to use a Kus'a needle or a
Soma stalk in the place of the Nyagrodha shoots.
He adds finally a rite with Kurma-pitta (gall of tor-
toise ) ~which is unintelligible for the purpose- that
the son may be valiant ( virvavan,)
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It is perhaps better to turn to the Saimaveda-

Sttras first and leave the Stuitras of

Sttras of the Black Yajurveda, which present

Samaveda- so many peculiarities of the rite,
to the end.

Out of the three available Stitras, namely Gobhila
{ 2. 6), Khadira (2.2 17-23 ) and Jaimini (I.5)
( the fourth Mas'aka is not available ) the first two
naturally coincide nearly in all respects; the second,
jndeed, i. e. Khadira, is said to be an abridged form of
the first, viz. Gobhila ( SBE. Vol. XXIX, page 371).

Both these Sttras divide Pumsavana into two parts,
namely, the religious one and the medical one.

The wife is to sit on Darbha-grass, which is strewn
with their ends northwards, to the west of the fire,
facing the east. The husband stands behind her and
after touching her right shoulder with his right hand,
he touches the uncovered navel with the verse No, 151.

Here ends the religious part of the rite.

For the second, i. e, the medical part, a number of
details have been given, specially as to how the Nasta
{ the thing to be put into the nose ) should be bought
and prepared. A Nyagrodha shoot, Having fruits on
both sides, which are not dry and which are not touched
by worms, is to be purchased with 21 beans and barley
grains ( 14 beans and 7 barley grains) with 7 Mantras,
( The commentator says that each time two beans and
one barley grain should be taken, while uttering one
of the seven Mantras, such as ¢ I buy you for Soma,
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since you belong to Soma and six others ” (No,22 )
and should be put into the hand of the person from
whom he buys the Nyagrodha shoot. If he does not
buy it, then with the recitation of the mantras, he
should put them at the root of the tree, This should
be repeated seven times,

It is to be then taken up covered with grass and’
kept in the open air. Then a Brahmani maiden, a
Brahmacarin or a woman with a vow should pound it
without moving backwards the upper stone,

Then in the morning, after having taken a bath over
her head, she lies down and the husband inserts ¢he
sap prepared from the Nyagrodha shoot into the right
nostril, with his thumb and the second finger, while
reciting the verse: * A hero ( man ) is Agni, a hero is
Indra.” ( No. 149.)

The two verses, No. 149 and 151, are used in the
Varaha.Sutra ( V. 19 ) of the Black Yajurveda not for
the Nasta but for the touching of the sides ( Kuksi )s 1

The third Sutra, that of Jaimini, differs from the
others of its S’dkba 'in each and every respect. It
omits the medical part altogether and substitutes in its.
place the wearing of a garland by the wife. In this
garland, however, a Nyagrodha shoot with two fruits is "
to be tied with red and white threads and the garland
is to be placed round the wife’s neck at the end of the :
rite. The rite begins with a Sthalipaka; the verse to;;?
be used for oblations is the well-known Purusa-Stukta’.
Rg. X. 90; then follows the magical part of eating one*
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barley grain and two beans with curds, the verse used
~at this time being ““ A hero is Prajapati ( No, 151 ).

Now we turn to the Sutras of the Black Yajurveda,

which present so many wvariations.

S#tras of the From a general survey the following
Black Yajurveda observations might be made:

The Sutras fall into two groups:

(1) The first grbup consists of

Bharadvaja,

Apastamba,

Hiranyakes'in, and

Varaha.
() The second group consists of

Manava,

Baudhayana, and

Kathaka ( or Laugaksi )

In both the groups the magical rite has nearly dis-
appeared, except in Hiranyakes'in, The Baudhiyana
Sutra (1. 9 ) of the second group has a sort of Nasta,
but it is doubtful whether it could be called a magical
rite,

The first gtoup has two aspects, namely (a) a medical
one and (b) a religious one. The second group has
‘retained only the religious aspect.

" The wife has to drink the remainder of the clarified
‘butter after the oblations, but it does not imply any-
!'ihhing magical as the sipping of curds with a barley grain
-and two beans implies, This seems to be someimitation
_‘6fu-the sipping of the curds, which had become obsolete
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and of which the significance had been forgotten.

Let us take the first group now. Bharadvaja (1, 22) or.
dains that the sacrifice should be performed in the inner
apartment of the house and oblations should be offered
with Jaya and Abhyatdna oblations ( verses No. 104,
105 together with the four verses Nos, 71, 119, 225
and 226; M, II-11-5-8). Then the sap of a Nyagrodha
shoot, which has been prepared by a maiden, should be
inserted into the right nostril with the words: * Thou
art Pumsavana for her (No. 155)".

Apastamba ( 6-14, 9-12 ) treats the ritual as a
strictly religious ceremony with all the prelimina‘ries
of ceremonies in general.

After giving a feast to Brahmaps ( Brahmana-
bhojana ) and the declaration of an auspicious day
(punyahavécana ), the usual sacrifice, including the
Ajyabhaga oblations, the Jaya home and the Abhyatan
homa, is to be performed, while the wife sits near him,
touching his hand with hers.

A branch of the Nyagrodha tree, pointing eastward or
northward, is taken with two fruits looking like testicles,
A girl who is not matured pounds it with two upper
mill stones and pours water over it. The husband
makes the wife lie down on her back to the west of the-
fire and inserts with his thumb the pounded substance
into her right nostril.

In Hirapyakes'in (11. 1. 2 ) we find this ceremony
on a pretty elaborate scale, including all the three
constituents, namely magical, medical and religious.
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Fire is kindled and Vyahrti oblations are given,
Four oblations to Dhatar ( Verses No, 127, 129, 130,
131; T. 8. III, 3, 11. 2. 3 ) and five to Agni (Verses No.
67, 108, 114, 115, 167) and to Prajapati (Verse No. 163;
T. 8. L 8. 14)) and one more with the verse ‘ What of
this rite ” ( Verse No. 218 ) are offered. Some also
prescribe verse No, 105 with a supplementary oblation,

An option is also given to perform Jaya and Abhya-
tdna homas. With these preliminary religious rites
comes the magical operation,

After feasting the Brahmans and the declaration of
an auspicious day, he places the wife in a round apart-
*ment to his east and places a barley grain on her hand
with the words ( Vrsasi ) ¢ You are a male organ.”
He then places on both the sides of that barley grain
two Masa or sarsapa beans saying: ¢ You are testicles "’
( Andau sthah ). Then with the formula, *“ May this
be a good rite ** ( Svavrttat ) he pours a drop of curds
and makes her partake of it. The ceremony reminds
us of the ritual stated by As'valayana, but here with
more openness of meaning. When she has sipped
water, he touches her belly with his ten fingers and
repeats the verse *“ I touch thee with ten fingers "
( No. 24 ). Then comes the medical part of the ritual.
The options are the following:

(1) The last shoot of a Nyagrodha tree with ghee;

(2) A silk worm with the sap of priyangu seeds;

(3) A splinter of the sacrificial post exposed to

the fire,
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The kindling stick is generally made of Udum-
bara (Vide Brh. Up. VL 3. 13). The wife’s head is to
be placed at the lower part of the thighs of the hushand
and the sap prepared is to be inserted into the right
nostril. |

The Vardha Sttra, the last of this group, has much
in common with Paraskara ( though this belongs to the
White Yajurveda ). The day is the same as prescribed
by Paraskara with the addition of one more alternative,
viz. that of a day on which the moon is not visible,
with the usual preliminaries like those of Péaraskara
(i. e, verses No, 300 and 16 ) with the addition of two
more Mantras to touch her right side. They are “A hercr
is Agni; " and ¢ Heroes are Mitra and Varuna” (ver-
ses No. 149 and 151.). Probably these Mantras were
specially prepared for this Pumsavana ceremony as
both of them have the word Pumén in each verse.

Now the second group of the Black Yajurveda Sttras,
i, e. Manava, Baudhdyana and Kathaka, seem to have
developed only the religious side of the rite, The
medical and magical sides have been altogether
lost and its significance also seems to have been fqr;
gotten. For, as we shall see, they prescribe the eightli
month of pregnancy ( M. 1. 16 ) or the second half of
the pregnancy ( K&. 32 ) as the fit time for its perfor=
mance. This does not seem consistent with the ])elief
that the performance of this rite influenced the forma-
tion of the feetus into a male, Baudhdyana, however,
says, *“ When the pregnancy is visible, "
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The earlier months of pregnancy, as they have been
given by all other Sutras, appear to be more natural
and in keeping with the belief. The M&anava-Stitra
begins the rite with Jaya homa. Then the wife is to be
showered upon with fruits, with the reciting of the
verse ‘° These herbs " ( No. 227 ). Then she is to be
given a new garment to wear, which is adorned with
scents and flowers, and then putting a wreath of fruits
round her neck, she is made to go round the fire with
the verse ‘* Protect my progeny " ( No. 165 ).

A feast is to be given to Brahmans and fruits as
4the fee for the rite. Baudhiyana begins with the usual
«acrifice after Brahmanabhojana, Punyahavacana etc.
The first oblations are with cooked food with verses
( No. 162 ); the next oblations are of clarified butter
with the verses * Thou art a germ from herbs ”
( No. 97 ) The remainder of the butter is to be given
to the wife to drink with four verses ( No. 35 ).

The Kathaka, which is also known as Laugaksi, pre-
ﬂscribes that in the advanced months of pregnancy the
husband should prepare Sthalipaka for Agni, Indra,
and Vignu. Oblations should be offered to Agni with
verse No, 5, to Indra with verse No, 61 and to Vispu
with verse No. 166. Then two more oblations are
presocribed with verses Nos. 149, 110.

_ As we have already done jn the case of the Garbh&-
dhana, we shall here also take a

The order of the comparative survey of the order
various ritess in which the rites of the Pumsavana
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Samskara have been arranged. Here is a list of all the
rites that constitute the Samskéara :
I. The principal rites:
1. The religious rite, Homa ( H, ) ( sacrifice, )
2. The magical rite,  Dadhi-pras’ana. ( P. )
( the drinking of curds, )
3. The medical rite, Nastavidhi. ( N.))
( the inserting of some sap
into the nose. )
11, The minor rites.

4. ,, ” ” Spars’ana. ( Sp. )

( the touching of the belly. )
5. . ’ ”» Phalasnana ( Ph. ) ®

( sprinkling with fruits. )
6. ., » " Agni-pradaksina. ( A. )

( going round the fire. )
Maladharana ( M., )

( the wearing of a garland. )
8. ., ' " Kurma-pitta ( K. )

( the putting of a tortoise
gall on the lap.)

The Sutras of the Rgveda are more conspicuous by
their variety than by any uniformity of order. The
one common point is, however, the attempt of combi~
ning the religious and medical rites in the San, and
Kausitaki Sttras,

A P. N.H. Sp.
Y. H. NH.
K. NH.
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The Paraskara Stuitra of the White Yajurveda stands.
quite by itself and agrees with As’v. in only one respect,.
i.e. the medical rite following the magical rite,

' P P N K

Out of the Sititras of the Samaveda, Gobhila and
Khadira coincide in all respects and Jaimini stands
quite alone.

G. Sp. N,
Kh. Sp. N.
J. H. P. M.

The first group of the Black Yajurveda Stutras.
( namely Bharadvaja, Apastamba, Hiranyakes'in and
Varaha ) agree in one thing, viz. that the medical rite
follows the religious rite { except in Varaha, where
the religious rite is altogether absent.

Though not very striking, there seems to be some-
fair uniformity in the order of the rites.

Bh. H. N.

Ap. H. N

H. H. P, Sp. N.
V. N. Sp.

The second group of the Black Yajurveda Sutras:
uniformly represent the religious rites. Except for this.
there is complete variation.

M. H. Ph. M. A,
B. H.
Ka. H.



CHAPTER VI.
SIMANTONNAYANA.

This rite has a peculiar importance of its own
“Though prescribed for a pregnant woman, it has no
direct concern with the child to be born; it has not
been prescribed for each pregnancy, It is to be
performed only at the first pregnancy to purify
the would-be mother., The parted hair seems to be
a mark of the matron, As the name of the ceremony
4mplies, the principal rite is that of parting the hair
upwards,! It is thus probable that there was a parti-
cular way of parting the hair downwards, followed by
women while they were unmarried, and that they con-
‘tinued to wear their hair in the same way until they
became pregnant, when this rite was performed, and
after which they perhaps continued to wear their hair
parted upwards,
The period when this ceremony is performed is not
very rigidly determined, Generally
The time for it is stated to be performed in the
the rite. fourth month of pregnancy. But the
Manava and Kathaka Grhya-Stitras

1. *Simanta’ means the parting line in the hair; ‘ ut * means up.
-and ! payana ’ to lead or to draw. Phe whole would mean the drawing
of the parting line upwards. It is possible that before the ceremony the
women arranged their hair without the drawing of this parting line;
and after this ceremony was performed they begsn to draw this parting
ine ae a mark of the matron.
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.

give the time as the third month. S’ankhéyana( 1. 22, 7).
and Kaugitaki give the seventh month as the proper
time and Varaha gives the seventh month for its per-
formance as an option to the fifth and sixth months,
Mianava and Varaha of the Black Yajurveda extend
their options to the 3rd, 6th or 8th and the 5th, 6th or 7th
month respectively, Paraskara (1. 15) has given the
6th or 8th month, while the Sttras of Samaveda.
generally prescribe the fourth or sixth month as the
time. Gobhila (2.7, 2.) and Jaimini ( 1.7 ), like
Paraskara and Manava, extend their option to the 8th
month also, Thus we find that the time for the per-
formance of this rite is not rigidly prescribed, but is
generally given somewhere between the third and the
eighth months, the fourth month being the most com-
monly prescribed one,

The day to be chosen for this rite, which is the
months of pregnancy as stated above, should be one:;
in the fortnight of the increasing moon, when the
moon stands in conjunction with a constellation that
has a masculine name,

S’ankhayana and Kausitaki prescribe that even the
implements to be used should be of the masculine gender 2

Jaimini (1,7) in addition to the auspicious constel-
lations gives the constellations® ‘Hasta’ and ¢ Uttara *
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.ag fit for this rite,
The ritual commences as usual with a homa, where,
according to the Stutras of Rgveda and
The preliminary some Sutras of the Black Yajurveda
Sacrifice or Homa. ( B. Ap. and H. ), the deity Dhatar
has the preponderance, Raka and
Prajapati are secondary deities, while a singular
‘demon Nejamesa is asked to go away. ( No. 5 )

Apastamba gives four other oblations in addition to
the four oblations to Dhatar (M. 11, 11, 1-8). Hiranya~
kesin adds some oblations to Agni and Varuna also.
Both of them have prescribed the Jaya homa also as a
supplementary homa. Manava, Kathaka and Varaha
prescribe only Jaya oblations at the beginning.

The Paraskara Sutra of the white Yajurveda has
given only some oblations for Prajapati,

The Stitras of Samaveda, except Jaimini, prescribe no
oblations at all in the beginning, but Jaimini prescribes
an oblation to Prajapati.

Then follows the principal rite, namely the parting
of the hair ( literally * the leading upwards of the
parting line. ") While the preliminary oblations are
being offered, the wife, as in all other Grhya secrifices,
is sitting with her husband and touching his hand with
hers. She has taken a bath and has put on a new
garment which has not been washed.! Hiranyakes'in
(2. 1. 3.) adds that she should wear ornaments and should

L@ R oy arad e 5132
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be conversing with the Brahmanas.! The hide of a
bull is spread behind the fire—with its neck towards the
east and the hair upwards—and the wife is seated on
it with her husband, who is offering oblations?2

V.(19), M. (1.15), Ka. (31.3) and G. (2.7.3)
-say that she should sit on Darbha grass, the ends of
which point northwards behind the fire, while P. (1.15)
and J. (1. 7. ) recommend a Bhadrapitha, i.e. an
auspicious seat or raised chair for her to sit. As she is
sitting there, the husband stands behind her and with
a bunch® containing an even number of unripe
fsuits, and with a porcupine’s quill that has three
white spots and with three bunches of Kus'a grass, or a
Kus’a needle according to S. (1.22.7) and K. (1.22)
he parts the hair upwards three times.

Paraskara* (1.15 ) and G.° (2. 7. 6. 7) add a splint
of Viratara and a full spindle to the triple implement
of the hair-parting ceremony.

M. (1. 15 ) ordains all hair to be loosened, smeared
with fresh butter first and then parted.®
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According to J. (1. 7 ) the right! side of the hair(?)
is to be adorned with garlands of flowers, Ka. (31.2 )
gives quite a different description of the ceremony.
According to the details of the Kathaka Grhya the part-
ing of the hair is a minor rite, though the ceremony is
named after it, and the principal rite seems to be the
arranging?® of the hair of the wife by the husband.

The hair is first loosened and then smoothened while
reciting the accompanying verses ( Nos. 222, 64, 148 ).

Then with the porcupine’s? quill with three spots and
a twig of the S’ami tree with leaves he parts the hair
with verse No. 233, Then he arrange’s® them into two
parts and then binds them separately with blue and
red threads while reciting verse No. 141.

The description of the rite in the Varaha Stutra is
quite peculiar and more in keeping with that of the
Kathaka Grhya than any other. The hair is to be
loosened with the verse, ¢ Thou art Aryaman’ ( No. 116).

The husband smears his own hands with butter and

L i e @t wewe | LT

2. Kes'anta would be literally *“ round the head' or “on the fore~
head ”’; but since it is daksinam kes'dntam, it is better to explain it as
J. 1. 7. “on the right side of the forechead”, i, . on the right ear. The
present custom is hcwever round the head.
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brings together the hair with the verse ¢ Indréni made
a comb’ ( No, 64 ) ; he unites them with a twig of the
S’ami and then with a comb parts them while reciting
verse No. 14, and then binds them into two parts with
wool or blue and red threads.

The mantras used by Varaha are quite different from
those of the other Stutras. This Varaha Sttra pres.
cribes another Simantonnayana when the bride is
taken home after marriage,

This pricipal rite of the Simantonnayana has been
supplemented by one of the three
Supplementary following rites :—
ritess ( a ) Garlanding the wife, with a
wreath of TUdumbara or Yava
( barley ) fruit;

( b)) The wife looking into a pot full of water, clari-
. fied butter, rice or other cooked food; or

(¢ ) the drinking of water by the wife. As describ-
ed by As'valdyana, the parting of the hair followed by
the singing of the lute-players, is quite a unique rite, of
the peculiar feature of which we shall speak later on,

( d ) S’ankhayana, Kausitaki, Paraskara and Gobhila
prescribe that fruits of the Udumbara ( which are
used in the parting of the hair) should be tied together
with a threefold thread into a garland and the husband
should put that garland round the wife's neck with
the verse ‘ Ayam urjavato.’” (No. 28),

" Manava, Baudhayana and Apastamba prescribe the
- 4
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garland of Yava (barley ) ears instead of Udumbara
fruits, The accompanying Mantra according to
Baudhdyana is Yavosi Yavaydsm, ( No, 223 ),

(b) Bharadvaja adds that three pots full of cooked
rice should be prepared, sprinkled with clarified butter
and placed near the Grhya fire, along with a fourth
pot full of water, The wife looks into them one by
one and the husband questions her ¢What do you see ?”’
The wife replies, I see sons, cattlectc. According to
QGobhila the wife is to look into the cooked mess for
the sacrifice ( Sthalipaka ); in a pot full of water ac-
cording to Jaimini, and in clarified butter according
to Khadira, The conversation that takes place in all
these cases is of the same type ¢ I see sons, cattle, long
life for the husband etc.” According to S'ankhdyana
and Kausitaki, grains of rice and barley are put in a
pot full of water and the wife is to drink that drink
seven times with verses No. 244 and 304 and the five
following verses ( Rg. II 324-8). After she has drunk
of it, the husband touches her belly and utters verse
No. 282. Bharadvaja writes that after she has looked
at the cooked mess of food, she should eat of it and
observe silence till the rising of the stars. Apastamba
writes that after the ears of yava (barley) have been
put round her neck? (according to the commentator Hara-
datta, ‘to the head of the wife, he ties barley grains
with young shoots’, tied in a thread; and Sudars’ana
also says the same) she should observe silence. When

1. SBE. Vol. 80 Page 280.
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the stars appear, he should go with her towards the
east or north, touch a calf, utter the * Vyahrtis;
then the wife should give up her vow of silence.
Now we can proceed to the peculiar feature of the
Simantonnayana, which is the singing
Lute playing. of the lute-players.! There are two
lute-players, who are asked to sing
songs in praise of a king or some other person, if
he were more valiant? Apastamba notes here a stanza
to be‘sung among the Salvas and this seems fo be the
original stanza, recited at the occasion. ( Yaugandhari
is the name of a king of the Salvas, and it is obvious
tifat the author of the Mantra-Patha must have had some
connection with this or another king of the Salvas.
Winternitz, Introduction to Mantra-Patha, page XI). It
runs thus: ¢ Yaugandharir eva no raja iti Salvir ava-
disuh vivrttacakra asinas tirepna Yamune tava.”
Would it be wrong to suppose that the custom of
Simantonnayana might have had its origin among the

1 3rurg dtor wivey aeE s o At arcafr o
aﬂa{: l K- 1. 32.

3. Simantonnayana, as a religiousrite, is not performed in the present
-days. ‘Its traces are, however, to be found amoug certain social customs
which have been preserved by women. The parting of the hair is not
one of its forms; but the adorning of the hair of the pregnant woman
with flowers is very common. The lute playing is not there; Songs of
heroes are, however, sung, which describe the brave deeds of kings and
heroes. The songs of Rama and Krsna are still sung, In recent times,
however, they are supplemented by the songs of 8'ivaji the founder of
the Margthé kingdom; Lokamanya Tilak and Mabatma Gandhi, the
heroes of the present times.
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Salvas on the bank of the Yamuna ®° When it was used
by Brahmanas just as in other places, they replaced
Soma! as their king and composed a new Mantra song

“ Soma eva no raja '

ityahur Brahmanih prajah

vivrttacakra asinas

tirenasau tava ...
& Soma is our only king. Thus spoke Brahmanas
(people) sitting on thy banks, and turning round
the wheel, O...” and Apastamba prescribes that
after this should be added the name of the river
by which the performers lived. Hiranyakes'in actual}y
substitutes Ganga at this place, while Paraskara,
Agvalayana, Baudhayana and Bharadvaja give prescrip-
tions just like Apastamba, It is noteworthythat the
Kathaka and Varaha Stitras of the Black Yajurveda and!
the Stuitras of the Samaveda do not ordain this lute:
playing. Gobhila says that Brahman women should
sit by the side of the would-be mother pronouncing
the auspicious words ‘“A mother? of valiant sons™
etc, Sankhayana prescribes that a woman who is
cheerful should sing to her or even the woman herself
' should sing songs,

In the end As'valayana notes a special feature of
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the rite. He says ¢ They should do whatever will be
told to them by the old Brahman women, whose chil.
«dren and husbands are living, "

It shows that the practice was originally traditional
:and was then acceptedias religious,

A bull is ordained to be given at the end as the
sacrificial fee (A, 1, 14, 9. 8. 1, 22, 7. K. 1. 22, )

Kathaka ( 31. 51) simply says that the priest should
be honoured, but Jaimini (1. 7) suggests garments or
.gold to be given as the sacrificial fee,

It would be certainly interesting to look at the order
in which the various rites of the

The order of the Simantonnayana have been arranged,
rites. The following is a list of various

rites,

I. The religious rite Homa. (H.) ( Sacrifice).
II, The principal,
characteristic rite Simantonnayana ( 8, )
) ( parting of the hair-line ),
III. The supplementary rites.
(a) Mala-dharana ( M. ) (wearing of a garland).
(b) Preksana (P.)
( looking into a pot of water etc. )
(¢) Udaka.prasana. (1U.)
( drinking of water, )
IV. The popular rite. Vipa-gayana. . (V.)
' ( lute-playing ),
¥. The minor rites.
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Maunadharapa (Mau,)

( observation of Silence )
Lok#cara (L)

( popular usages. )

The Rgveda Sutras observe one common order &
Sankhayana and Kausitaki agreeing in each and
every rite. As'valayana keeps the same order but
with the omission of the supplementary rites.

A. H 8. V. L.
S. H 8. M. V. U, L,
K. H 8. M. V. U. L.

The Paraskara Stutra of the Black Yajurveda
follows the general order of the Rgveda Sufras, with
the omission of one supplementary ( Udakapreksana )
and one minor ( Lokacdra ) rite,

P, H, S. M. V.

In the Samaveda Stitras, there doesnot seem to exist
much uniformity in order. The religious rite is absent
in two of the three Stitras and. the only common thing
is that the principal rite of Simantonnayana is alwiays
followed by the supplementary rite, Udakapreksana.

C. M 8. P. L.
J. H. S. P,
Kh. S. P.

In the first group of Black Yajurveda Sutras, name-
ly, Baudhayana, Bharadvaja, Apastamba and Hiranya-
kedin, we find a certain order. Generally the religious
rite ( Homa ) is followed by the: principal rite,
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Simantonnayana, which in its turn is followed by
the popular rite Vinagayana. The supplementary
and minor rites follow the popular rites. In short the
order would be as follows:

( 1) The religious rite;
(2 ) The principal rite ;

( 3 ) The popular rite;

( 4 ) The supplementary rite,
- ( 5) The minor rite.

The one exception is in Baudhayana, when the
popular rite follows the supplementary rite and in
Hiranyakes’in, where the supplementary and the minor
rites are absent.

B. H. S. M. V.
Bh. H. S. V. P. Mau.
Ap. H. S. V. M. Mau.
H. H. S. V.

In the second group of Black Yajurveda Sutras,
namely Manava, Kathaka and Varaha, only the reli-
gious and the principal rites exist and the religious is
always followed by the principal rite.

M. H. S.
Ka. °~ H. S.
V. H, S.

Suggestion on the origin of the Simantonnayana.
The Samskara Simantonnayana seems to have its
origin somewhere in popular customs of pre-Brahma-
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nical times, and was turned into a Samskara in later
Vedic times, It seems to be more a tradition or custom
and unlike Upanayana it never attainded to that socio-
religious importance of a Samskara in earlier Vedic
times. From some sundry references, Atharvaveda
IX. 8. 13, VI, 134, 3, Aitareya Brahmana V. 7. 4;
Paficavims’a Brahmana XIII. 4.1. XV. 5. 20, Taittiriya
Brah. II. 7. 17. 3 and S’atapatha Brah. VII. 4. 1. 14
it can be seen that Siman or Simanta meant the
parting of the hair; but as to the existence of a rite of
parting them upwards, we have no knowledge of it.

The attainment of motherhood is perhaps the most
important phase in a woman'’s life. The whole of her
being is so essentially changed that it is no wonder that
there are corresponding changes in her mode of dressing
and in the arrangement of her hair., It seems to be
auite in keeping with human tendencies. In primitive
tribes also, which still exist today, there is a tendency
to have a matron’s hair arranged in a different way
from that of a maiden.!

So it would not be highly illogical to suppose that
in the early Vedic period the maiden locks were made in
a different fashion than that of a matron. Possibly
there (cf. igﬁﬁqﬁ gaﬁ[:) used to be no parting line and
with the Simantonnayana they began to have that
parting line, at the approach of motherhood, as the
mark of a matron. This social custom, in latter Vedic

1, Hambly, O. E. P. P. Page 500, 810.
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period, when the zeal! for sacrifices was at its highest,
-was added with a preliminary sacrifice and made into
a socio-religious Samskara.

As we read the descriptions of this Samakéra from all
the Sutras, we feel as if it is being fashioned
before our own eyes. A little discussion of the rites
will help us to make this statement clear.

(a) The principal rites of this Samskara are
Simantonnayana (parting of the hair) and Vina-gayana
( lute-playing and singing of heroic songs ).

Really speaking, these two seem to have more to
do with the mother than with the child and yet they
are so important that one of them has given ifs name
to the whole Samskara. Unless there were a strong
social custom behind it, it does not seem possible
that this insignificant thing could get the upper hand
of the other significant rites that exist in the Samskara,

( b ) The significant rites are the following.

(1) Putting the wreath of Udumbara flowers
round the wife’s neck:

(2 ) Sipping of water with verses ( * May the
germ come into womb ' etc.).

( 3) The looking of the wife in some pot full of
water with the conversation: ‘* What do you
see ? ” asks thc husband. ¢ T gsee sons.

1. This zeal for sacrifices can also be seen from the fact that
-catrs ( mantha and aran1 ) are prescribed as one of the implements for
Stmantonnayana by P.and G. Also in Pumsavanas, 8. and K., prescrib
the use of a part of a sacrificial post, exposed to fire, for the preparation
.of the nasta.
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cattle, the long life of my husband, '’ replies
the wife.

These are minor rites though significant. They are
subordinate to the principal rite of parting the hair.
Perhaps in the process of changing this custom into a
socio-religious Samskara, the non-significance of the
principal rite was observed and so the additions of these
minor rites effected. All Sutras except As'valayana
and Hiranyakes'in prescribe one of the three above-
mentioned rites as a supplement to the principal rite.

( ¢ ) As'valayana ( 1. 14. 9 ) says all that should be
done whatever old Brahman women whose husban’d
and children are living, might tell them to do.

This shows the reliance of this Samskara on tradi-
tion. Whatever traditional things old women might
tell, are to be done. This leaves a great scope for the
intrusion of various things.

(d ) The Kathaka and Varaha Stitrasrepresent quite
a different growth! of this Samskara. According to their
descriptions the Samskara is more the arrangement of
the hair. For in the process we find that the hair is
to be loosed, then combed, made into two parts and tied
with wool or thread.

1. TheManava, Kathaka and Varaha Stitras have prescribed a separate
Slnla.ntonnayana in the marriage rite, when the bride is taken home-
In As’valayana we find that the husband loosens the knot of the hair
{1.7.138). But it seems to have another significance. The question is,
whether this custom formed 2 part of the marriage ceremony in the
beginning ; but it would be better to discuss it along with the marriags

cécemony.
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So much divergence in growth of the rite would not
have been, perhaps, possible had the nature of the
Samskara been quite fixed. It was not fixed in pre-
Brahmanical times; and in Brahmanical times the
process of formation was going on, and there being
ample scope for development, as traditions were fully
allowed, quite different developments occurred.



CHAPTER VIIL
JATAKARMAN

The word Jatakarman means the Karman or the
thing to be done for the one born.
Jatakarman  Jatasye Karman it Jatakarman.
The word Karman has been used ina
-collective sense. It does not denote one certain act or
rite but rather a number of cumulated rites. The
several rites which go to make up the whole rite seem
to be complementary to each other, none of them being
most prominent. The greeting of the child by the
father, however, could be said to be the outstanding
feature of the whole Samskara. We shall try to verify
‘the statement as we proceed with our discussion.
The time for the performance of the rite need not be
very rigidly described, as it is to he
The time  done as soon as the child is born.
According to As'valayana ( 1.15.1.)
the father should touch the child before other people
touch it and should then perform the rite. .
Safikhayana ( 1. 24 ) and Paraskara ( 1. 16. 4 ) give
the same time, but express it in a different way. In
their opinion, the rite should be performed before the
navel string is cut. Jaimini ( 1. 8 ) ordains it to be
performed before the child is given breast, while Gobhila
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(2. 7. 17) and Khadira ( 2. 2. 33 ) prescribe it to be
done before both of them, i.e. cutting the navel string
and giving the breast.
* After the rite follows the preliminary sacrifice.
In the Situtras of the Rgveda and in
The preliminary one group (B. Bh. Ap. and H.) of
Sacrifice. the Black Yajurveda the preliminary
sacrifice is absent, The other group
of the Black Yajurveda (i.e. M., Ka., V.) begins therite
with the preliminary sacrifice, The Stutras of the
Samaveda, namely Gobhila and Khadira, do not prescribe -
any preliminary Sacrifice, but utilise the Sogyanti-
l;oma, i.e. the sacrifice for the woman in labour, as one
and give oblations into the fire reciting the secret name
which the father intends to give to the child just born.
Baudhayana of the first group of the Black Yajurveda
prescribes a homa at the end of the Samskara and,
though in Safikhdayana that homa is absent, still the
Safikhayana-Grhya-Samgraha prescribes one with the
Mahavyahrtis. The Brhadaranyaka Upanisad ( VL. 4.
24-28 ) which is perhaps the source of all these rites,
namely Jatakarman, Namkarman, Pumsavana, Gar-
bhadhana etc., prescribes a preliminary sacrifice. So
it seems probable that though the Sttras do not treat
the homa very minutely, some sacrifice was performed
before the birth of the child, immediately at the birth
of the child or at the end of the Jatakarman rite.
To sum up, the fioma appears:
(a) before the birth of the child, in G. 2. 7. 13
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and Kh. 2. 2. 29;

(b) at the birth of the child in Brh. Up. VL. 4.
24; M. 1. 17, 2; Ka. 34. 4., V. I, and S. G.
S.;

(¢ ) after the rite of Jatakarman in B. 2. 1. 13.

‘The mantras used for oblations are various as usual.

(a) Brh. Up. prescribes verses Nos. 34, 199, 218.

(b ) Manava prescribes twenty-one oblations with
verses ( No. 7 etc.,) calling them Ayusya
homa, i.e. a homa for long life.

(c) The oblations are eight in number in the
Kathaka and, as is usual with it, the
mantras are peculiar to it. The oblations
are with verses Nos. 79, 86, 88, 159, 163,
278, 300.

(d) Varaha prescribes verses Nos. 105, 187.

These oblations come in the middle, i.e. between the
‘whispering in the ear and the pras‘ana.
(e) S.-Grhya-Sangraha prescribes verse No. 187.
. (f) Baudhayana’s oblations come in the end ; they
are given with verses Nos. 201, 270, 298.
The first two oblations are made out of the cooked
amess of food and the other two with clarified butter.

(g) The mantras, prescribed by Gobhila and Kha-
dira at the Sosyanti homa are the ‘follow~
ing two : Verses Nos, 229, 302.

After the preliminary sacrifice we turn to the
details of the Jatakarman. The whole thing is popularly
-called Medhdjanana, even in the present times, though.
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it is seldom performed. But the procedure discloses
various rites and it is not very easy to classify them.
Let us begin with the classification according to Hille-
brandt. In his Ritual-Literatur (page 42) he has given
.the following rites :

(a) Ayusya.

(b) Medhajanana.

( ¢ ) Stanapratidhana.

(d) Namakarana.

The last two rites can be classified without difference
-of opinion, but in the case of the first two, Stutras
differ. The terms Ayusya and Medhdjanana are not
expressive of the action as Namakarana is, but they
rather express the intention which lies behind the acts;
-and so it is quite natural that difference of opinion
should arise in determining which action eXpresses
‘which meaning. So perhaps it is advisable to classify
the rites with names that would denote the action
rather than the intention and then in the end to dis~
-cuss the propriety of the names given. With this
view in mind, here is an attempt to sort the
rites in a different way, i.e. with terms expressive of
the acts performed therein and not of the intention
which they disclose. So this is our classification of the
rites:

(A') Whispering in the child’s ear.
( B) Feeding the child with honey and clarified
butter.
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( ©) Stanapratidhana.
( D) Namakarana, i.e. name-giving.
{ E) Measures to keep off evil.

The Brh. Up. which is the nucleus of the further
development in these Siitra-Samskaras, gives the follow-
ing rites:

(a) Preliminary Homa.
( b ) Whispering in the child’s ear.
(c) Feeding the child with honey and clarified
butter.
( d ) Namakarana i.e. name-giving.
( e) Stanapratidhana.
( f) Matur-abhimantrana.
( A ) Whispering in the Child’s ear
This whispering in the child’s ear is the nucleus
round which the following minor rites have gathered:.
(1) touching the child’s body,
(2 ) smelling on the child’s head,
( 3) reciting prayers over the child,
( 4) breathing on the child.

The whole thing has grown into a huge unwieldy
ritual and perhaps it is better to describe the principal
rite in short and then just to mention the minor sup-
plements and the verses that accompany them.

The principal rite.

The Brh. Up. (6.4.25) gives the following description,

of the rite. * Then the father holding his mouth over!

L s R F9 sififaens ang an iy )
Brh. Up. 6. 4. 25.
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the right ear whispers in the child’s ear ¢ Speech, speech *
three times.” The following Sdtras give nearly the
same process, But the verses they use with it are
different as given below.

The name of the Sutra- The verse used.
A. gives the recitation of the verse no. 206.
S. “ 248.
K. " 248,
B. . 3.
Ap.t " 11, 39
P. . 3,113

. Paraskara has named this recitation as Ziyus_va. "
This table shows the minor rites and the verses
which accompany the miner or principal rite.
The name of the rite. The names of the Satras and the

verses which are given therein,
A S, K, R, Ap. P.

(1) Touching the { 29. 129, 120,
child’s body } 62.
\ 36
{2) Smoliinz on the 12.)
child’s head. 32.§
(3) Reciting prayers 249, 249. 16, 12,2
over the child. 32.)
(4) Breathing on 76 cte. 75 ete. 32.
the child.

1. ggyenafseEe o agemn R F97 S |

Kra. 4.15.1.
5
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Paraskara then adds a rite which is quite singular.
He makes five Brahmanas sit round the child in
five quarters and causes them to say Prana, Ap#éna,
Vyana, Udana and Samana, following one after the other.
If the father could find no Brahmanas, then he is to do
it all himself. As to the significance of this rite, we
shall discuss it later on

Manava, Bharadvaja and Varaha follow a different
method, Instead of supplementing the main rite with
other rites, they have amplified it into a long elaborate
process.

(a) Manava prescribes that the middle leaf of the
three-fold leaf of a Palas’a should be entered into theé
right ear first and then in the left ear. And through
that leaf the mantras:

¢¢ T give Bhil unto thee”

¢ I give Bhuvas unto thee ”’

¢ 1 give Suvas unto thes ”’

¢« T give Bh1l, Bhuvas, Suvas unto thee ”’
should be recited in each ear alternately.

(b) Bharadvaja has given the same process. Only
it is proceeded by the Abhimarsana of the child with
the verse ‘¢ Vydhat, *

The whispering is to be done not four times as given
in Manava but three timcs, once in the right ear and
twice in the left, Then follows the Abhimantrana
with verses Nos. 32,216, * Be a stone " and * Intel-
ligence to thee, god Savitar. ™

Varaha follows the same method, but requires the



JATAKARMAN 67

child to be brought near the Grhya fire and then it is
near that fire that this whispering in the ear through
the Palas’a leaf is to be done. This is followed by
the Abhiman- trana with verses Nos. 32, 12. ¢“ Be a
stone " and ¢ from limb and limb " and touching the
ground where the child sleeps with the verse No. 311
« T know your heart, O earth ”’

Hiranyakesin and Kathaka do not prescribe this
‘wishpering in the ear.

Hiranyakes'in ( 2. 3. 2. ) gives a process, which is
quite unique and seems to be invented after the verse
No. 32 ¢ Be a stone. ”’

) The father should place a stone on the ground, on it

an axe; on the axe a golden thing, Then these things
should be turned upside down so that the stone comes
uppermost ; he should place the child on the stone and
then recite verses Nos. 32, 12 ¢ Be a stone ' and
“ from limb and limb. "

Kathaka ( 34. 7 ) does not mention the whisperiné
in the year, but only the breathing over the child with
verse No. 54, ** Suck long life, suck old age. *’

Bharadvaja and Jaimini have introduced two rites
which are quite unique and seem to have been fashioned
after the grasping of the hand, i.e. Hasta-grahana, and
the handing over of the child to a deity, i.e. the Paridana
of the Upanayana Samskara.

After feeding the child with honey, curds and ghee,
the father grasps the right hand of the child with his
right hand and recites verse No. 3, ¢ Agnpi is
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long-lived " and then., heating his hand over
the fire he touches the child, while reciting verse
No. 70 ¢ With the lustre of Agni, ”’ and then once
more with the Vatsapra-hymn. Then he touches the
ground where the child sleeps with verse No. 311

¢ I know your heart, O Earth. ™

Jaimini like the other Samaveda Stutras, has no
whispering in the child’s ear, but still he prescribes
that the father should recite verse No. 11 ¢ from
limb and limb >’ over the child and then follows the
rite of handing over the child to the following deities :
Day, Night, Day and Night together, Fortnight, Month,,
Season, Year, Old Age and Death.

( B) Feeding of the Child. )

Now comes the second rite. namely feeding the child
with honey, curds and clarified butter etc.,, which seems
as if to be competing with the first rite for prominence.
It has perhaps equal claims for importance., It has
been mentioned by nearly all Stitras, which omit the
first rite altogether, mention the second not only once
but twice; the second feeding being a sort of imitation
of the first feeding and being of a more popular nature
than whispering in the ear; it is likely to be older.

(1) Brh. Up. ( VL 4. 25 ) prescribes that the father
should mix together curds, honey and ghee and that that
mixture be given to the child to eat with the mantras,
< I put Bhi into thee, ”’ etc. After Brh. Up. let us
take the Stitras in the usual order.

(a) As soon as the child is born, before other people:
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touch him, according to As’v. ( 1. 15.1.), the father
takes ghee, honey and the dust of gold, mixes them and
gives the mixture to the child to eat with some thing
{ a ring ? ) made of gold while whispering the mantra
No. 168.

(b) Sankhiyana and Kausitaki give the same pro-
cedure, but in the place of honey and ghee they pre-
scribe a mixture of four things, namely honey, ghee,
curds and water.

They also prescribe a mixture of rice and barley as

an alternative to the first mixture. The verses which
accompany the rite are Nos, 76, 168.
: According to the view of Mandukeya as quoted by
Sankhayana, the black, white and red hair of a dark-
coloured cow should be pulveriscd' and that powder be
added to the mixture of the four things prescribed
above, namely clarified butter, honey, curds and water.
This mixture should be given to the child to drink
with recitation of the above-mentioned verses. or with
the other four versex, No. 185. ete.  The Sutras of the
Samaveda give nearly the same description, at the
same time preserving their individuality.

(a) According to G.. as soon as the birth of a child
has been declared to the father ( 2. 7. 17.), he should
tell them to wait and not to cut the navel string or to
give it breast. Before these are done, he should powder

1 spqgerdrant ger | Ses 12
q{'\- Tl | S 1. 24, 6.
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rice and barley with the process which has been pre-
scribed for the powdering of Nyagrodha shoot in Pum-
savana ( G. IL. 6.5). Then he should take some of the
mixture with the thumb and the fourth finger of hisright.
hand and he should smear it on the tongue of the child
with verse No. 69. This is followed by the feeding
of ghee with some thing made of gold. He should
take some ghee and offer it into the mouth of the child
as an oblation with verses Nos. 207, 269.

( b) Khadira follows Gobhila in all details except in
the case of the feeding with ghee, where he prescribes.
only one verse, which is No. 207.

(¢ ) Jaimini gives only one feeding and that is with
the mixture of powdered rice and barley. The mixture
should be stirred with some golden object and then be
given to the child to drink before it is given breast.
The verse to be recited is No 60.

The Stutras of Yajurveda divide themselves in their
usual two groups.

(a) Baudhayana, Bharadvaja, Apastamba and Hir-
anyakes’ain give rather a primitive form of this feed-
ing, while the other group, ( b ) Manava, Kathaka and
Varaha, give it a sort of religious form by prescribing:
the remnants of the sacrificial oblations to be mixed
with them. Paraskara this time goes with the first
group.

Let us take the four Stitras of the first group.

Baudhayana prescribes (2. 1. 7-8) that curds,
honey and ghee should be mixed together with a golden.
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object and then be given to the child to drink with the
recitation of verse No. 176. The remaining should
be put on the footstep of a cow with the Vyahrtis.

(b) Bharadvaja ( 1. 24 ) prescribes the mixing of
curds, ghee and honey, that mixture being given three
times to the child with the help of three Darbha blades.
or some golden object. The verse to be repeated
is No. 188.

( c¢) Apastamba prescribes (6. 15. 4) that honey and
ghee should be mixed. and some golden object tied to
the Darbha blade and dipped into the mixture. Then
taking some mixture out of it the father should give
‘it to the child to eat with verse No. 117.

He again prescribes a supplementary feeding. After
the child’s bath, curds and ghee are to be mixed and
this speckled butter should be taken in a brass vessel
and with that he should feed the child four times with
the sacred words No, 187.

The remaining should be mixed with water and
poured out in the cow-shed.

(d) Hiranyakes'in ( 2. 3. 9) prescribes the following
process. As in the description of Apastamba, a golden
object is to be tied to a Darbha blade, and with that
ghee should be given to drink to the child, which is.
held eastwards on the slab of stone. The verse used
is No. 186.

( e ) Paraskara ( 1. 16. 4 ), who this time agrees with
the first group, writes that honey aud ghee or only ghee
should be taken out by the fourth finger with some
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golden object being put between, and given to the.
. -child with the mantras in No. 192,

The other group has given a religious touch to the
feeding.

(a) The Manava (1. 17) prescribes that the ghee that
is left after the offering of twenty-one Ayusya obla-
tions should be mixed with curds, ghee and water and
be thrice given to the child to drink with a piece of
gold and with the recitation of verse No. 32.

(b)) The description in the Kathaka (34. 35) is very
complicated. The remnants of the preliminary obla-
tions are to be preserved in a brass vessel. The mopth
should be purified by the touch of gold with the verse’
No. 7 and then washed with water.

The three verses, ( Rv. I 90-6-8 ) No. 197, should
be recited over the breasts, and then the remnants of
the oblations are to be mized with ghee and honey and
the mixture given into the child’s mouth first and then
the breast is to be offered to the child with verse
No. 54.

(c¢) According to the Varaha (I) the remnants of the
oblations are to be gathered in a brass vessel, gold is
to be mixed with it, and it is to be given to the child
to drink four times with the recitation of the Sacred
Word ( Mahavyahrti ).

( C ) Stanapratidhana.
First we take up Stanapratidhana.

This rite has been mentioned also in ‘Brh. Up. .

(VL 4. 27-28 ).
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The father hands over the child to the mother and
gives it the breast, with the recitation of wverse
No. 224.

Then he recites verse No. 59 over the mother,

The Stutras of Yajurveda mention this rite without
exception. The first group of Black Yajurveda,
namely ( B., Bh., Ap. and II.,) has amplified the rite a
good deal, while the other group of M, Ka. and V.
gives it in a simpler manner. Pdraskara who also
this time goes with the first group, has amplified
the rite.

Let us take the second and shorter group first.

Manava ( 1. 17. 7 ) prescribes that the breast has to
be washed aud be given to the child with verse No. 70.

Kathaka ( 34. 6 ) has mixed up this Stanapratidh@na

th the feeding of the child with honey and ghee.

er the breasts, the Rcas ‘* Mddhu vata ”’ (Re. 1. 90,

8 ) are recited each with one ver-e of the first two
and then the two together with the thid verse and
washed. Then the child is fed with honey and ghee and
then the breast is given to the child with verse No. 54.

Varaha ( I ) simply mentions that the breast should
be given to the child with verse No, 70.

The right breast is to be given first and then the left,

Now we turn to the amplified process of the same
rite, According to Bau. ( 2. 1.9-11 ) the father places
the child on the lap of the mother while reciting the
four verses, Nos. 281 ete,

Then he recites verse No, 224 over the breast and
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recites verse No. 125, while the child is sucking the
‘mother’s breast.

According to Bharadvaja ( 1. 25 ) the father places
the child on the lap of the mother with verse No, 203
and causes the breast to be given to the child with
verse No, 29.

The process is the same according to Apastamba
(VI.15.5).

The father places the child on the lap of the mother
with verse No. 203, and causes the right hreast to be
given to the child first with verse No. 29, and then
touches the ground with the two verses, Nos. 220
and 208.

Then the mother places the child down on the grour
over which the father has recited the Mantras, ai
then he recites No. 140.

Hiranyakes'in (2. 4. 1-4 ) gives nearly the saj
rules. The father places the child on the mother’s §.
and recites verse No. 230 and whispers the verse 203
and then washing the right breast, gives it to *he child
with verse No. 29. Then he gives the left breast.
Then he touches the two breasts and recites No. 140.

In Paraskara, with verse No. 59 the child is given
on the mother’s lap, with verse No. 68 the right breast
is washed and given to suck and with verse No. 224
the left.

( D ) Namakarana or name-giving.

The following rite, which is next in importance to

the foregoing two rites, is the giving of a secret name.
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This secret name goes back to a belief which is found
among primitive! people all over the world.

If one could keep one's name secret, it was not sup-
posed to be possible to be subject to other evil influences.
To be able to know the secret names of others was
thought to be a great privilege.

In Brh. Up. (V1. 4.26) we find thedescription of giv-
ing a secret name in the Jatakarman. It is given by the
father to the new-born child after feeding it with
honey, curds and ghee. He recites that name at the end
of the words, “Vedo’si,” and keeps it as a secret name.
The Stutras of Rgveda mention this name in the Jata-
kafman. Ap. (1. 15. 8) mentions a secret name which
should be known to the father and mother only and that
should be used when the boy would greet his preceptor.
Sankhayana and Kausitaki (1. 24 ) mention this secret
name at the Jatakarman.

At the end of verse No. 168, “I give unto thee ete.,"”
when the father feeds the child with honey, ghee,
curds and water, he utters that name. It is to be
known only to the father and mother.

Out of the Stitras of the Yajurveda only Baudhdayana

2.1.5), Apastamba (6. 15. 2. 3) and Kathaka (35.1) men-
tion the Namakarana in the Jatakarman. According to
Baudhayana, the father smells over the child’s head and
recites verse No. 32 and at the end of this recitation he-
utters the name which is to be given to the child accord-
ing to the natal constellation. The connection between

L]

1. Hambly, Origins of education among primitive people, p. 42.
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natal constellation and the secret name will be discus-
sed separately, Apastamba gives nearly the same
description. The father takes the child on his lap,
* recites some verses over it, smells its head and whispers
verse No. 32, * Be a stone, be an axe.” As to the
recitation of the verse, Sudars’ana and Haradatta
differ ( cp. APG. ); and in the verse as'ma bhava he
imserts after abhi-jighram:, the naksatra-name which is
to be the secret name of the child.

Kathaka ( 34. 1) says that a name should be given
to the child as soon as it is born. The commentators
Devapala and Adityadars’ana have tried to explain
what is meant by the prescription ‘as soon as the sc;n is
born.” According to Devapala the name is to be given
after cutting the navel string, while in Adityadars’ana’s
view, it is to be given afier feeding the child with
honey and ghee. In the times of these two commen-
tators, the giving of a secret name seems to have been
out of use, and therefore they find difficulty in explain.
ing the expression ‘as soon as the child is born,” Deva-
pala makes the following statement: ¢ Some maintain
that this is Namakarana, but it is not the proper
Namakarana ceremony. The proper Namakarana is
performed on the eleventh day because the first ten
days are a period of impurity according to the Smrti.

Adityadars’ana has explained it in a different way.
He says that the prescription that the name is given
as soon as the child is born, means that the name is
then determined or thought over. As soon as the son is
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born, the father should think and decide in his min 1
what name is to be given to the child on the tenth
day, The significance of the secret name is here quite
forgotten.

Even in the time of the Kathaka itself, the secret
name seems to have been forgotten, though it mentions
two name-givings, one at the jatakarman, and the other
at the Namakarana, when the same name was to be
repeated, He mentions, however, the opinions of other-
who say that the second name should be different.

The other Stitras of Yajurveda, ie. M. (1, 18. 2 )
Bh. (1. 26 ) H. (2. 4, 10-15 ) and Varaha ( 2 ), though
they. do not mention a secret name in the Jatakarman,
still in the Namakarana they mention two names, one
to be known only to the father, mother, and precepter,
and the other, the ordinary name, For this necessity of
a second name they refer to Taitt. Samh. VI. 3. 1. 3
which says that a Brahmana who has two names will
be successful. Hardatta also has a quotation accord-
ing to which the Somayagi, one who performs a Soma
Sacrifice, should have a third name also.

Now we proceed to the Stitras of Samaveda. They
seem to be unanimous with regard to conferring a
secret name at the Jatakarman, Gobhila (2. 7.15)
and Khadira ( 2. 2. 31 ) prescribe the conferring of
this secret name at the end of the Sogyantisavana or
the homa for the woman in labour. The Stitras of the
other Vedas prescribe the Sosyanti-homa and besides a
separate homa as a preliminary Sacrifice for the Jata-
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karman (see S. V. M. 1. 17. 2 ; B. 2. 1. 13 ; Ka. 34. 4;
and V. I. V. ); while the Sutras of the Samaveda use
the homa for the woman in labour as the preliminary
Sacrifice. As soon as the father hears of the birth of
a son, he offers two oblations and utters the name to
be given at the end of the second verse. The verses
used at the sacrifice have already been mentioned in
the description of the preliminary Sacrifice.

Jaimini ( 1. 8 ) prescribes the giving of this secret
name after feeding the child with the mixture of pow-
dered rice and barley and after the Paridana, the handing
over of the child into the guardianship of some deity,
which is a peculiar feature of Jatakarman, in Jaimini,

After the survey of the three outstanding points of
the Jatakarman namely ( 1 ) whispering in the ear. (2)
feeding the child with honey and ghee and (3) the con-
ferring of a secret name, we pass off to the compara-
tively minor rites of this ritual most of which are res-
tricted to the Stitras of the Yajurveda.

( E ) Measures against evil influences.

In the end we come to the minor rites, i.e. the mea-
sures invented to keep evil influences from the child.
They could be classified thus :—

(a) bath;

( b) holding a pot full of water over the head;

( ¢ ) tying gold round the child’s right wrist ;
(d) whispering over the ground and the mother;

The first two belong to Yajurveda Stitras, while the
third is found in Rgveda Stitras. The fourth is to be
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found here and there, for example in P. ( I. 18. 18. )

( a ) This bath has been mentioned by only three Siutras
of the Black Yajurveda, namely Baudhayana, Apa-
stamba and Hirapyakes'in, In Baudhayana (2. 1, 3. )
the child is given a bath as soon as it is born and then
follow the other rites; but in Apastamba ( 6. 15. 4. )
and Hiranyakes'n ( 2. 3,10 ) it is washed after feeding
it with honey and butter. The verses used by three
of these Siitras are Ksetriyaitva and the following five
{ M, II. 12. 6-10 ). The other precautionary measure
has been given by the first group of the Black Yajurveda
(B. Bh, Ap. & H. ) and Paraskara has followed them.

At the end of the rite, a pot full of water is placed
near the head of the mother and the child, or held
over their heads, with the recitation of verse No.48,
requesting the waters to keep watch over the child
and the mother.

The third rite is fouud in §’ (1. 24. 11-12) and K.
(1.24). At the end of the rite, a piece of gold is tied
in a thread of wool which is tied round the child’s right
hand’s wrist for ten days till the mother leaves the
«child-bed. .

Sarsapa~-Homa ( 4 sacrifice with mustard seeds. )

One morezrite has so long been left out to be men-
tioned along with other rites of Jatakarman and that
is the Sarsapa-Homa.

Sutras of -Yajurveda, except M. & Bh., and J. of
Simaveda have mentioned it. At the end of the rite
it is prescribed ( Ap. 6. 15. 6 ) that the father should
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take a handful of mustard seeds together with rice
chaffs and throw them into the fire, with the recita-
tion of the given verses (Mp. 2. 13. 7-2, 14. 2 ) saying
s« gvahd ” at the end of every verse. Then he should
order the guards of the ‘lying-in’ house to throw every
time! silently a handful of these seeds, whenever some
one would enter the house.

This seems to be more a popular rite than a Vedic
one. The verses which accompany the rite are to be
found in none of the Samhitds, not in Atharvaveda also,
which is a source of suchpopular and magicrites. The
demons, which are asked to go away are very vague per-
sonalities. We do not know much of them from the
Vedas. But since it is a popular rite it is possible that
it is much older than the Vedic rites which have been
mentioned by all Sutras.

Women are perhaps the best preservers of traditions
everywhere and it is very interesting to note down the
traces of this homa in the present times. A similar
custom is found in Maharastra now-a-days.

When the child is a year or two old, every
esvening the mother or any elderly woman of the
family takes some salt and mustard seeds, mixes them
and taking the mixture into her two hands, moves
them about the face of the child, from upwards down,
while whispering the accompanying formula, ( cf.
Mantra-Path II. 13. 7-II. 14. 2 and Hiranyakes’in
1.1 4-7).

1. See B.p 61.
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Removal of the evil eye.

( Drsgta kadhape, )
s« The evil eye and other such things
ooming from a sinful person,

» s 5 Wretched person,

”» 99 ghOSt,

» s 3 demon,

’ »s 5 person that came into the house,
» » 1 1 that wentout of the house,
» » 1 s that belongs to the house,

» » 1w 9 that is a stranger to the house,
» » myself (the person that re-

moves the evil eye ),
whosesoever it might be, let it all go to the hearth
( fire ).*

With these words the mixture is thrown into the
fire. The practice is not restricted to young children
only. On some special occasions this rite is per-
formed over grown-up people also. For example,
when the newly married couple first comes home the

mother of the bridegroom performs the rite over the
newly married couple.

* refie, wql, SREE), as), gae, e, ),
wiged, g, ag, s sEe @ 33T 98
A



CHAPTER VIII
JATAKARMAN
( Part Second )

The significance of certain terms, 1. e. Medhajonana and
Ayusya.

The terms Medhajanana and Ayusya are significant.
They are expressive of the intention that would be
at the root of a certain rite and not of the rite itself ;
8o they could be used for any rite, which, according to
the writer’s view, is prescribed to fulfil a certain in-
tention, The word Medha means intelligence and
janana, production. So Medh&janana means pro-
duction of intelligence and when used as a name for a
certain rite, it comes to mean ‘a certain thing per-
formed to cause the production of intelligence’. Stutra-
karas have used this term according to their own
views. Let us see how they use it.

g;‘ } use the term Medhajanana for the rite of

K. whispering into the child's ear.
I;' use the term Medhajanana for the rite of
G. feeding the child with honey ete,

So we see that the Sitras of the Rgveda call whis-
pering into the ear MedhAjanana, while H, P. and Gi
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«call feeding the child Medhadjanana. Br. Up. does not
mention this term, though it contains both these rites
-in the Jatakarman, namely * Karnayor japah™ and
¢ Prag’ana.”

As we shall see in the next chapter (a suggestion
-about the origin and development of Jatakarman ),
‘that rite has the production of intelligence as one of its
aims and that aim is made still more clear by A. by
‘prescribing a Re ( cp. Khila 29. 2 ) to be recited at
:the Medhdjanana.

¢« Medham te devah savita
Medh&m devi Sarasvati
Medham te As’vinau devau
Adhattam puskarasrajau

This means : May god Savitd put intelligence into
-you ; may goddess Sarasvati put intelligence into you;
may the gods As'vins, who wear wreaths of lotuses,
‘put intelligence into you.

In H. P. and G. Sutras, however, the term has shift-
-ed from ¢ Karnayor japah *’ to * Pras’ana™ and there
is no reason to think that it was very wrongly chosen.
If « karpayor japah’ could be a help in producing
intelligence, why not ¢ Pris’ana ™ also? The name
recorded the desire of the performer and for that
recording these sitras seem to choose * Pras’ana ,
which is perhaps older than “ Karnayor japah.

This change, though it does not speak of any in-
.appropriate use of the term, yet helps to record a

.«sort of development in the Jatakarman.
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(a) In Br. Up. “Karpayor japah " is ‘accompanied
by the whispering of the word, ¢ Vak ” into the child's
ear. And from the foregoing sentences of the same
( Br. Up, VI. 24.-12-18 ), we find that this Jatakarman
is to be performed in the case of that child which is
brought into the world by the father with the parti-
cular desire of making him well-versed in the Vedas.

(b) This root idea in Br. Up. we find in a develop-
ed and definite form in the Sitras of the Rgveda.
For they mention thisKarnayor japahas Medhajanana.

(c) H. P. and G. represent the third stage in the
development of the Jatakarman. The name Megdha-
janana was quite well-known and taken to be an
essential factor of the Jatkarman.

But the tradition that it was in the beginning
accepted for karnayor japab, to amplify the original
idea of the Bry. Up. Jatakarman, was forgotten and
so they thought it appropriate to use that term for
Pras'ana, which is an equally important rite, and,
regard being had to the child's age, superior to-
karnayor japah.

Now wo turn to the other term Ayusya. Paraskara
uses this term for karnayor japah and the verses to
be recited in the ear are :

Agnir ayusman
Sa vanagpatibhir yusman
tena tva ayusd
dyusmantam karomi, v
¢t which means: Agni is long-lived; he is long-lived
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through the plants. I make you l_ong-lived with
that life.”

Again M. has used this word Ayugya in the Jata-
karman. He, however, does not use it for any of the
rites, but for the preliminary sacrifice. The oblations
to be offered therein are intended to bring long life
to the new-born child.

Hillebrandt seems te have accepted the terms as
Paraskara has used them.

Now I come to the examination of the first tentative
terms, which I have used in the beginning. They are:

( a ) Karpayor japah.

(b) Pras’ana.

( ¢ ) Namakarana,

( d ) Stanapratidh@na.

( e ) Measures to keep off evil,

The terms (¢ ) and (d) are clear.

( b ) Pras’ana, I take it as it is and not (as H. P.
and G, have named it ) as Medhajanana. As regards
the fifth or the rite (e ), I find it advisable to treat
it separately, since there are so many rites which
have that end in view, and are scattered throughout
.all the sitras.

I am not inclined to take Ayusya as a separate
rite since it is only twice mentioned, once by Paraskara
as Karnayor japah and the other time by M, who
names the preliminary homa as ayusya. No doubt, the
desire for the long life of the child is present through-
oul the ritual, but if the references are numerous and.
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they are at the same time quite insignificant. Ik
every rite, where there is an attempt to amplify it a
little, is aiways supplemented by some whisperings,
breathings, etc., which all are expressive of the
desire to procure long life, and I do not find any
important rite where this idea is so prominent that it.
could be said to form an independent rite.

Lastly, I come to Karnpayor japah, It is clear that
it has the best claims for the term Medhadjanana. But.
there is some more significance behind it, It is an
attempt to establish the relation of father and son, or
the father’s acceptance of the son. It is a sort of
greeting. We find this act of whispering into the “ear
repeated when the father returns home after a journey
(A.1 15.10), That means that this ceremony is to
be performed whenever he meets the child, after a
long period. It seems to be a sort of greeting, in
which the father used to greet a child, in the manner
mentioned above, and it seems not inconsistent that
the Brh. Up. used it in its description of the Putra-
mantha, For, there, the father procreates the child
with the particular desire of getting a learned son or
daughter, well-versed in the Vedas, and so it is in
keeping with the idea that the father was asked .to
greet the child with the word Vak. For, no other
greeting could be so appropriate as this word for a son
whom one wished to become learned, and ‘I am in-
clined to explain this rite as greeting the child, - So-
according to the revised division, my division of ﬁtesl
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-is as follows :

‘(a) Greeting the child.

( b) Feeding the child,

(¢) Nama-karana.

(d) Stana-pratidhana.

(e ) Measures to keep off evil.

(£ ) Preliminary sacrifice.

It is worth noticing how the rite has evolved itself

‘ into a huge growth ; and some of

The peculiarities the rites have disclosed quite

of its growth. peculiar offshoots. Let us men-
tion them briefly.

(a) In the Kathaka the absence of popular rites is
remarkable. Even Pras'ana, which undoubtedly be-
longs to the popular pre-Vedic customs, has been
given a religious touch by the mixing of the remnants
of oblations with the curds and honey, which is to be
given to the child to drink.

(b) In this point of giving a religious touch to
the popular rite, M. and V. agree with Kathaka, a &
they generally do in other respects.

(¢ ) The Hasta-grahana in Bh. and the Paridzna in
J. are quite peculiar and seem to be copied from the
Upanayana.

(d) The ceremonial in Paraskara is quite singular.
' Five Brahmanas are required to sit round the child
and say Prana, Apéna, Vyana, Udsna and Saméana.

- ‘This seems to be an expansion of the rite of breath-
»i’ng in accordance with Upanigadic ideas.
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(e) Lastly, H. has recorded quite a novel develop-
ment. A stone is to be placed on the ground ; on the
stone, an axe ; on the axe some golden thing and then,
turning them upside down so that the stone.comes
uppermost, the child is to be placed on it; and then
the verses are to be repeated. It is undoubtedly
fashioned after the words ¢ As’'mé bhava, paras'ur
~ bhava, hiranyam astrtam bhava’, which are used at

the time. ‘

Now we proceed to the order of rites. The follow-

ing rites are present in the ritual :
The order of rites. I. The religious rite: Homa
(sacrifice). ()

II. The complementary rites:

( a) The Vedic rite: Greeting (G)

(b) The popular rites: Feeding (F)

Name-giving (Ng.)
Stana-pratidhana ( Sp. )
III. The minor rites.
Measures to keep off evil.

(1) Bath (b)
(?2) Tying gold round the wrist (tg.)
(3) Holding a pot full of water (hw)
(4) Whipering over the mother or the ground

(wm)

Along with these rites there are the four minor
rites, which have been already mentioned, and, since -
they form a part of the ““Greeting” the Vedic rite, they
‘have not beén mentioned separately. And yet there
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are so many ‘whisperings over’, and ‘breathings over’,
that it is not possible, and perhaps not necessary
also, to mention them, without making it a tedious
reading. Let us confine ourselves -only to the
important ones.
Group I.—

The Br. Up. mentions.

" H.G.F.Ng. St. Wm.

The religious rite is followed by the complementary
rites, which are again followed by a minor rite.

Siitras of Rgveda.

A. F. G.
Y. F. Ng. F. G te.
K. F. Ng. F. G. tg.

Feeding seems to be followed by greeting in general.
A. gives fewer rites as usual; others insert the secret
name and another feeding between the greeting and
‘the first feeding. The greeting again is followed by. a
minor rite. '

Sutras of Samaveda.

G. Ng. F. F.
J Ng. F. Paridana
Kbh. Ng. F. F,

The ceremonial of the Samaveda Sutras is not very
complicated. It is a question whether Ng. should be
called a rite of Jata-karman since it goes with Sosyanti
homa, i. e. the sacrifice for the woman in labour. G,
and Kh. give two feedings and J. mentions the pecu-
liar rite of Paridana ( hanging over the child ) after
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the feeding.
Group IT of the three Black Yajurveda Sitras.
M. H. F. G. Sp.
Xa. Ng. H. F. and Sp.
V. G.urg. H. F. and Sp.

This group does not seem to have any particular
order.

In the Kathaka the greeting is absent, In Ka. and
V. there seems to be an attempt to combine the two-
rites, namely feeding with the Stana-pratidhana.
Group IIT

The remaining Black Yajurveda stitras with P. of
the White Yajurveda,

B. H. Ng. G. F. Sp. hw. H.
Bh. G. F. Sp. hw.
Ap. G. NG. F. b. F. Sp. hw.
H  (erzoidgu) F. b. Sp.  hw.

F,

P. G. (mention of Hror
91| ete. ) St. hw,

It is not possible to find out any order out of these
rites. It could be remarked that the bath ritual is.
found only in this group and three of the four
peculiar rites occur here. The ritual seems to have:
grown at random,

A suggestion on the origin and development of the
Jatakarman and Namakarapa.

On a survey of the ritual of the Jatakarman we
“find it to be made up of the following rites:

( I) Greeting the child.
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(II ) Feeding the child.

(III ) Conferring of a secret name.
(IV ) Stana-pratidhéina.

( V) Measures to keep off evil.

Rites II to V seem to have their origin in
popular customs of pre-Vedic times, Among many of
the primitive tribes, which exist to this day we find.
similar customs and ideas to be present and so it is-
quite likely that the primitive Indo-European society
had them also; when they migrated eastwards those-
customs either accompanied them or they copied them
from the native Indian people, who were already
there. It is not possible to know whether these rites.
were accompanied by recitations, still in the Vedic
period, the verses which we now find in Upanisads
and slitras were intended to be recited with them.

The first rite, however, seems to be a Vedic one;for
in the Br. Up., where the Jatakarman first occurs, there-
it has a special purpose. The Garbhadhana rite,
which precedes this Jatakarman 1is a rite for
securing a particular kind of a son or a daughter,
who would study one or two or three Vedas or
who would be very learned if the child be
daughter ( Br. Up. VI. 4-12-18). And a particular
Jatakarman is to be performed for that child that.
has been brought into this world for this purpose.
That explains the whispering of the word ¢ Vak’ into-
the ear, which means speech, i. e. the sacred speech.
or Veda. This whispering in the ear is a way of’
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:greeting the child according to the Sutras (A. 1. 15. 10)
and it is quite appropriate to greet the child with the
word Vak, when the child was hoped to be specially
well-versed in the Vedas.

The connection of the mother and the child is quite
-clear; but to the primitive eye the connection of the
father and the child is not clear. And such attempts
of establishing the visible connection between the two
are possibly at the root of this custom, which later on
-came to be a form of greeting. From the description
of this rite, which has been so considerably amplified,
. we find that it was the most important rite in the
Jatakarman. ’

. The name Medhajanana which is given to one of the
‘tworites, namely greeting and feeding, strengthens this
suggestion. For the prospective well-versed scholar-
as soon as he was born,- the production of intelligence,
was absolutely necessary.

In the pre-Vedie period feeding was perhaps the most
important rite; for, as we have already seen, some of
the Sutrakaras mention this feeding as the Medha-
Jjanana. The same purpose of the production of
intelligence was expected to be fulfilled by this feed-
ing, The verses which accompany this feeding, ¢ I
-offer Rgveda in you ” ( H. IL 1. 3. 9) make this idea
still more clear.

Now we turn to the third rite, the conferring upon the
child of a secret name. No doubt in pre-Vedic times
it must have been a very important rite; for by this
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secret name, one was supposed to escape the evil spirits.

Ttisa question whether the other name was given at.
the same time, i. e. in the course of the Jatakarman.
Perhaps it was given at the same time as is done
among other people and later on it was separated from
the Jatakarman and made into a separate rite. It is.
also possible that a name was chosen immediately
after birth without any ceremonial act, but after some-
eight or ten days, when the child and the mother were
a little stronger or free from the powers of evil,~which
were supposed to be present—, the ceremony of name-
giving was celebrated by inviting the neighbours and
giving them a feast or something like it. In the
Smrtis where the Stitras are numbered, the Jaitakarman
and Namakarapa are taken as two different Samskaras.
(M. II, 20, 30. Y. IL12 G. VII. 12. 14.)

But from the descriptions of the Grhya-Sutras it
does not follow that they are necessarily two different
Samskaras. We find, moreover, the secret name shift-
ing from Jatakarman to the Namakarana, where
naturally it was thought to fit better when the Nama-
karana was developed into an independent Samskara.

From the accompanying chart some information
could be got as to the development of the Samskara
Namakarana.

From the accompanying chart the following points
are clear.

(a) Nearly in all cases the Namakarana follows

 the Jatakarma. ‘
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Only in Gobhila and XKhadira the Nigkramana
intervenes. The reason of this intervention might be
that they have prescribed the lapse of one hundred
nights (as an alternative to ten nights) before the
Namakarana is performed. The Nigkramana is to take
place after three months, i. e. after the lapse of ninety
nights, and so it preceded the Namakarana.

(b) According to A., S., and K. Sutras of the
Rgveda and B., Ap. and H. Sitras of the Yajurveda
the two rites form part of one and the same paragraph,

(¢) According to M., Bh., Ka., V. and P. Sutras of
the Yajurveda and J, of the Samveda the Namkarana
immediately follows the Jatakarman, though they
might be said to begin a new paragraph,

The word ¢ atha ” which denotes the begin-
ning of the rules of a new rite is, however, remark-
ably absent, except in Jaimini, who begins it with
“‘atha ™ ( =9 ).

(d) The next point is to the relation of the se-
cret Name regarding the two rites. Perhaps it is
better to do it with a diagram. ( Refer to page 96.)

In shoi't, the following could be said to be the
process of the evolution of the Jatakarman and then
that of the Namakarana out of the Jatakarma. First
we take the Jatakarman.

(a) In pre-Vedic times there were some customs,
such as feeding the child and conferring of a name
upon it, among the Indo-European tribes, which migra-
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ted eastwards. The question, whether they brought
these customs with them or whether they accepted
them from the native people with whom they came in
contact, cannot be answered definitely. These customs
are so cominon among all peoples that the details of
these two rites, which we have come to know
from the Br. Up., as the oldest source on the subject,
must be a mixture of the customs of both peoples.
Further sorting does not seem to be possible.

(b) From the Br. Up. ( VI. 4. 24) we come to know
of a process of Jatakarman, This was to be performed
when the father desired the child for the special pur-
poes of studing the Vedas. The primitive customs
were supplemented by the greeting of the child by the
father and the whole was given a touch of Vedic reli-
gion by the addition of a sacrifice to the ceremony.
This Jatakarman was, however, voluntary and not com-
pulsory nor does it seem to be very common.

(c) We find that in the Satra period the rite had be-
come very popular, since there was a great zeal for
the study of the Vedas, and so itcame to be included in
the Grhya-Sttras as a rite to be performed at the birth

of every child.
The voluntary character of the feature, however,

had vanished.

(d) Now let usthink of the Namskarana, the confer-
ring of a name upon the child ; it was perhaps done at
the same time, as can be seen from the Br. Up. and the
first group of Sutras ( refer to page 82). The secret

7
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name and the qualities of an ordinary .name are also
discussed together.

Now follows the development of the Namakarana.

(e) According to the first group of Sttras the Jata-
ka.rman;and Namkarana make onerite (refer to page 82).

§., of this group, however, mentions one name
on the tenth day for ordinary use. And this was the
nucleus, which later on developed into a separate rite,

(f) In the Stutras of the second group (p. 83) we
find this originally social ceremony transformed into
a religious rite.

The importance and propriety of a secret name
seem to be forgotten and it was shifted from the Jata-
karman to the new Namakarana; perhaps it was a
better arrangement to transfer the name-giving to
the Namkarana rite.

The Kathaka Sitra of the second group (p. 36 )
represented a further phase of this development. It
mentions a secret name in the Jatakarman, And
in the Namakarana at the time of name-giving it writes
« tad eva nama dhiyate ” ( Ka. 36, 3 ), i. e. the same
name ( which is given in Jatakarma ) should be given.
The compiler of the Kathaka Stitra knows the existence
* of two names, but does not seem to know that the first
name was a secret name.

( h) The commentators of Kathaka, namely, Deva-
pila and Aditya-dars’ana, represent a still further
phase of things in this development, For while com-.
menting on the slitra * putre jate nama dhiyate ” ( Ka.
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34. 1) they say that the father should think and
decide in his mind what name he should give to the
child on the tenth day.

The other sitra ‘¢ tad eva nama dhiyate ( K&a. 36. 3),
‘they explain as meaning ¢ he -should give the same
name, as was thought of on the first day. ”

In the explanation of the next Sutra ’anyad iti eke’
they mention the old tradition of giving two names.
From this explanation of the sitra “putre jate nama
dhiyate ’’ one isinclined to think that in their times
the existence of two names also was nearly forgotten,

(1) The Samaveda Sitras of the third group re-
preseht quite a peculiar growth. They seen to belong
to a later period of Sttras and these siitras seem to be
written in a time and in that part of India when and
where the two rites were already fairly separated.

The secret name is altogether absent in both of
them, i. e. the Jatakarman and the Namakarana. The
reason of this absence, however, seems to be that it
was never in the Jitakarman in the beginning. They
had already put it in the Sosyanti-savana,



CHAPTER IX
NAMAKARANA

The Samskara Namakarana ( sometimes N&makar-
man ) is comparatively very short and simple; it
could be said to be the continuation of Jatakarman. Im
point oi intricacy of procedure, it is something like
Annapras’ana, where the principal rite has been
supplemented only by the religious rite. But in point:
of importance, it is much superior to Annaprﬁs’;na; in
some respects superior to Jatakarman also, especially
from the social point of view.

As the term Namakarna indicates, it is the rite of
conferring a name on the new-born child.

The time prescribed for this Samskédra is on the-
tenth or the twelth day, when the mother has left
the child-=bed. Sutras of the Rgveda and Yajurveda.
prescribe the tenth day in general as the proper time.
Only Bau. (2. 1. 23) and Hirapyakes'in (2. 4. 6)
prescribe the twelfth day also,

The Jaimini Sutra of the Samaveda also gives the:
twelfth day or someday in the first fort-night ( i. e. the-
bright fortnight ) of the month, when the moon would
be in conjunction with an auspicious constellation ( J.
1.9). Gobhila and Khadira é G. 6.2.8.8 andKh. 2, 3,

) prescribe a day after the lapse of ten nights and



NAMAKARANA 101,

extend the limit as far as the lapse of a hundred nights
or even one year.

' The mother and the child take a bath in the
morning and the house is washed clean (H. 2. 4. 7).
According to the Kausitaki and the Kathaka (36. 7) the
oblations are tc be given in Sutikagni ( Ke 36, 1. K. 1.
24 d), but Bharadvaja ( 1. 26 ) and Hirapyakes'in (2.
4, 3 ) say that the Sttikiagni should be removed and
the usual Grhya-agni or Aupasana-agni should be
prepared. The mother and the child put on new un-
washed clothes and then the mother, covering the child
with a clean peace of cloth, hands it over to the father
from south to north, with its face turned towards the
north. The father is sitting to the west of the fire on
the Darbha grass, pointnig northwards, Here Gobhila
makes a peculiar remark ( G, 2. 8. 9 ). He says that
he, who is to perform the rite, should sit behind the
fire on grass pointing northwards. Generally the father
is expected to perform all the rites and so this pre-
scription of Gobhila is rather noticeable. The mother
then goes behind the performer and stations herself to
the left on the north-pointing grass. Now begins
the preliminary Sacrifice. As'valayana is silent as
usual, but the other two Sutras of the Rgveda, namely
the Sankhiyana and the Kausitaki ordain that oblations
should be given to the day ( tithi ) on which the boy
is born, and then to the Naksatras and the deities of
the Naksatras of the day of birth, of the preceding
and of the following ddys. So there are seven obla-
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tions together (one to the day of the birth, three to'
the three constellations and three to the deities of the
three constellations ). Then follow three more obla-

tions with Reas Nos. 53, 98, 13. '

These ten oblations are to be given from the mess
of food that is cooked.

The name which is to be given is to be disclosed at
the end of these oblations.

The Manava, Apastamba and Paraskara of the White-
Yajurveda do not prescribe any preliminary sacrifice
but only mention that on the tenth day a name should
be conferred on the child and then proceed to* the
details of the name-giving.

According to the other Stutras of the Yajurveda,
namely Baudhdyana, Bharadvaja, Hiranyakes'in and
Kathaka, the preliminary Sacrifice is performed. As we
have already seen, it is to be performed in Aupasana
agni accordidg to Bh. (1. 26 ) and H, (2. 4. 8,) and in
Sutikagni according to Kathaka ( 36. 11-).

The customary oblations which these Sttras always
prescribe are also prescribed here. For instance, Bau.
(2. 1. 24 ) prescribes oblations with No. 12.

Bharadvaja prescribes veises Nos. 129, 131, 128, 127,
225, 226, 119, 71. Hirapyakes'in ( 2. 4, 8-9 ) prescribes
verse No. 129. and twelve others and adds to the
number the other customary oblations Nos. 67, 108, '
114, 267, 115.

The Varaha (2 ) does not presgeibe any definite obla-
tions but only says thatin the Samskaras to be performed
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for the child, the Sthalipaka prepared should be either
for the deities Agni or for Prajapati. * When there is
no special mention,’” he adds further, ¢ the delty for
boys is Agni and for girls Aryams.’

The Kathaka prescribes four oblations whlch are
_verses Nos. 82, 81, 159, 163. The Sttras of the Sama-
veda do not mention any particular oblations,

The Khidira does not give any special oblations.
Gobhila (2. 8, 12 ) says that oblations to be offered
should be to Prajapati, to the Tithi and the Naksatra.

Jaimini (1. 9) explains that in the case of rites, to be
.performed for a child, the deities are the constellation,
the deity of the constellations and the day on which
the child is born. All oblations should be made to
them. Then he gives a list of deities— Agni, Dhan-
vantari, Prajapati, Indra, Vasus, Rudra, Adityas and
Vig've devah —who could be given oblations, All gods
are pleased, when these deities mentioned above are
offered oblations.

The rite has only one important item and that is
the conferring of the name upon the child. The
intricate procedure of the Jatakarman rites is absent.
As soon as the preliminary Sacrifice is over, the Nama-
krana follows or it would be better to say that the
sacrifice ends by the giving of the name. At the end
of the last oblation, the name which is to be given is
made public (8. 1.25, K. 1-25. Bh. 1:26 H. 2. 4. 11
Kh. 2. 3. 10 ) and ﬁ"rst told to the mother (G, 2. 8. 18
KFr. 2. 3. 11 ). For it is said “ that the father and the
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mother and the fire should take my name first ' ( T.
8. ). There are, however, here and there a few ntas
connected with the Namakarana.

The Kathaka, for instance, is quite singular in
giving a long train of details.

After the preliminary oblations some golden thine
is to be placed in a brass vessel along with purified
ghee, while reciting the verse No. 7. From that ghee
some five oblations with verses Nos. 63, 216, 145, 123
and 65 are to be given. He takes the golden ring out
of the ghee pot while reciting Pavaména and hands it
over to the host reciting the verse in No. 123, .

He washes the golden thing with verse No, 65.
and ties it round the child’'s neck. He touches his fore-
head and recites verse No. 33. He smells the child’s
head, reciting verse No. 12, and then causes benedic-
tions to be pronounced. This long procedure is not to
be found in other Stitras. M. V. G. and Kh, men
tion this touching of the child at the end of the rite.

The Manava (I. 18, 4.) ordains that the father should
smear his hands with butter, should heat them over
the fire and, while speaking with Brahmanas, should
touch the child with verse No. 9. The Varaha says
that the hands should be smeared with butter and
then the child is to be touched with verse No. 287.
According to Gobhila ( II. 8. 13 ) and Khadira ( II,
3. 9) the father is to touch the sense organs (nose, etc.)
of the boy and recite the verse No. 81. At the
end of this recitation he utters the name to be given
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{Xh. II. 310 ). He recites the verse No. 81 and
-at the end gives the name (G. II. 8. 14), The name is
to be first told to the mother.
As to the qualities of the name to be given many
details have been given, Nearly
The qualities of the all Sttrakaras agree that the name
name. which istobe given to a boy should
begin with a consonant, should
contain a semi-vowe] and should have a Visarga or a
long vowel at the end. It should have two or four
-gyllables ( A. 1, 15. 4-5 ); six or eight syllables also
(B.,2 1. 25). As a general rule it should be
made of even syllables. According to As’valayana
-one who wishes to have glory should choose a
name with two syllables; for religious lustre one
with four syllables. It should have a krt-suffix
-and not a taddhita-suffix (v.2 P.1. 17 G, 2, 8.15).
It should be the name of a Rsi or a deity or the name
-of a forefather (Ap. VI, 15, 9), The name of a Brah-
mana should end in 8’arman, that of a Ksatriya should
end in Varman, and that of a Vais'ya should end in
Gupta, says P. (1,17). As to the number of names,
the general sense of the Stitras seems to be that there
should be two names; one named after a constellation,
which is to be kept a secret and known to the father
and mother only, the other being used by all,
H. (2. 4 ) prescribes that there should be a third
name for one who performs the Soma-Sacrifice.
The name to be chosen for a girl should consist of
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an odd number syllables, for instance, three ( M. I, 18;

1). It should endin Da(M.1.18.1;G. 2, 8.16) or

in Aalso(J.19).

" On classification of the items one finds that it .is
not at all an intricate rite, the

The Order of Rites. religious Homa and the conferring
of a name being the only two-

outstanding features. This is the result of the analysis,

I. The'religious rite, Homa (H.)
( Sacrifice )
II. The principle rite, Namakarana ( Nk. )

(the name-giving ) .
I11. The supplementary rite. (Hiranyabandhana (Hb.)
( Tying of the gold round the wrist )
IV. The minor rites, (2) Abhimars’ana (Abh.)
( touching the child )
(b) Avaghrana (Avg.)
( smelling the child )
This is the order of rites in all the Stitras.

A. Nk.
R <Y, H. Nk.
K. H. Nk.
K Y, H, Nk.
first { H, Nk.
group ] Ap Nk.
[ H. H. Nk.
K. Y. M. Abh., Ng.
second Ka. H. Ng.Hb. Abh. Avg.
group V, H. Ng. Abh,

'8.Y. P Ng
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G. H, Abh, Ng.
S. <J. H. Ng.
Kh, H, Abh, Ng.

The procedure seems to be quite simple. The religi-
ous Homa is always followed by the name-giving and
that is all.

Abhimars’ana is mentioned in Manava, K&thaka,
Varaha, Gobhila and Khadira, Except in Kathaka and
Manava, it intervenes between the Homa and the
principal rite. In Kathaka and Manava, it follows
the principal rite. In As’valayana, Apastamba, Ma-
naya and Paraskara the preliminary Homa is absent,

Only Kathaka has developed the rite into a very
complicated procedure, where the preliminary Homa
and the Name-giving are followed by Hiranyabandhana, .
Abhimars’ana and Avaghrana.



CHAPTER X

NISKRAMANA.

(a) Suryadars’ana,

(b) Candradars’ana.

(c¢) Nigkramana.

The rites mentioned above are similar in their cha-
‘racter and so it would be well to take them together
and then compare them. Let us proceed from Sirya-
-darg’ana, .

This rite is found only in three Sttras of the

Yajurveda, i. e. in Manava and
Sﬁryadars'ana._ Kathaka of the Black Yajurveda,
and in Paraskara of the White

“Yajurveda,

The time prescribed as suitable for this rite is the
fourth month according to the Manava or after the
lapse of a half of the third month according to the
Kathaka (M. 1. 19, I; Ka. 37, 1). A mess of cooked food
is to be prepared in milk and with it oblations are to be
-offered with verses Nos. 44, 299, 219( M. I, 19.3 )

The Kathaka prescribes two kinds of oblations of
ghee with verses No, 111, 121, 73, 102 and then two
more from the mess of cooked food with verse No. 205.

Then a verse is recited in praise of the sun and the
«child is shown the disc of the sun, while verse
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No. 135 is being recited. In the Kathaka the process-
is inverted. The sun is first shown to the child with
verse No, 26 and then verse No, 126 is recited in.
praise of the sun.

Paraskara does not give any details but gives simply
the time of this rite and the verse to be recited while-
the sun is being shown to the child.

Brahmanas are then to be given a feast and a bull
as the fee (M. 1,19, 5, 6),

This rite is found only in the Kathaka Siitra and in--

stead of being an independent rite,

Candradarsana. seems to be a part or rather a

continuation of the first rite,
the Stiryadars’ana.

Two oblations are offered with ghee and then two-
more from the mess of cooked food. According to the
sommentator Brahmanabala the child is to be held to--
wards the moon with verse No, 26 and then verse
No 137 is recited in praise of the moon. A mirror is
to be given as fee.

Like the Suryadars’ana and Candradars’ana this Nig--

kramana is also a minor rite, Bau-

.Niykramazbd dhayana and Paraskara of the

Yajurveda, Gobhila and Khadira
of the Samaveda and Kaus'ika of the Atharvaveda
mention it.

The time prescribed for this riteis the fourth month
according to Bau, (2. 2. 1) and Paraskara (1. 17, 5),
and the third day of the third bright half after the
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.child’s birth according to G. (2. 8. 1) and Kh. (2. 3. 1)
Baudhayana gives a complete religious appearance
to the rite. Brahmanas are given & feast and the
-declaration of the auspicious day is also to be made.
After the usual preliminaries some eight Svasti obla-
tions, i. e. oblations expressive of good wishes from
various deities ( Bau.3, 2. 4-11), are offered, After
this offering comes the Niskramana, the chief rite.
They take the child out of the house and after having
worshipped some outside shining objects ( bahyani ci-
triyani ? ), they honour Brahmanas by giving them
three kinds of food, make them pronounce good
wishes, circumambulate and then bring the child
home. ( Cf. Ap. Gr. 3, 9).

Paraskara, as in the case of the Suryadars ana,
simply says that the Niskramana, the taking out of
the child, is to be performed in the fourth month.

Baudhayana ordains a cow to be given as fee.

The Gobhiliy and the Khadira give quite a different
description of the rite. The name Candradars’ana
perhaps would have been more appropriate for it; it
resembles the Stryadars’ana in many respects.

On the third day of the third bright fortnight after
the birth of the child, the child is washed by sprinkl-
ing over its head in the morning. The same evening,
after the red light of the sky has disappeared, the
father goes out and worships the moon, joining his -
hands and holding them upwards.

The mother dresses the child in a clean garment,
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and hands over the child from south to north, with
its face turned towards the north.! Then she passes
behind her husband and stations herself to the north
.of her husband. The husband then recites the verses:
«0 woman with well-parted hair’’ (M. B. 1. 5. 10-12)
and the following two, in praise of the moon and
then hands over the child to mother,? then turning it
(from south to north ) northwards when he comes to
the end of the third verse ( M. B, 1. 5.12), and mur-
murs that the boy may not come to harm and be torn
from his mother., Then he pours water out of his
joined hands, once with the verse, “Whatin the moon”
( M B. 1. 5.13 ) and then twice silently. So far Go-
bhila and Khadira agree but in the last rite, i, e. in
the case of pouring water out of the joined hands they
differ. According to Khadira this pouring of water is
done immediately after the handing over of the child
to its mother; while Gobhila givesa different procedure.
'The rite is finished when he hands over the son to his
mother and the pouring of water is to be done on the
following bright fortnight after the first performance.
The order of rites in the Sarydars ana, the Candradars’ana
and the Niskramana.
The rites in the above-mentioned ritual being wvery
- few, it is not at all a laborious task to classify them.
Saryadars’ana or Candradars ana.

(9)&%ag 3z v 9 =3fF 1518 (G. 2.3.2).
() a3 9:7 (G- 2 8. &)
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The religious rite. Homa. (H})
( Sacrifice. ) :
The principal rite. Stryadars’ana. (SD)
The showing of the sun.)

Candradars’ana. (CDYy
( The showing of the moon. )

The minor rite Upasthana. (0. )
( Prayer. )

Here we find that the principal rite is always follow-
ed by the minor rite. This means that some praise
has been offered to the deity, when the child is brought
out and the sun or the moon is shown to it. But it is
a question, whether it should be called a separate
rite or whether only forms a part of the principal rite.

The order of rites would be as follows.

M. H. U. SD.

SD. { Ka. H. SD. U.
P. SD.

CD. Ka. H. CD. U.

The rite begins with the preliminary homa and is
followed by the principal rite; which in its turn is
again followed by the minor rite. Only in Manava
is the minor rite followed by the principal, while
Paraskara mentions only the principal rite.

The Candradars’ana, which is mentioned only by
Kathaka, seems to be fashioned after the Sturya-
dars’ana and follows its order of rites; like the Stirya«
dars’ana the Candradars’ana also has three rites and the
preliminary homa is followed by the principal rite,
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which in its turn is followed by the minor rite.
Nagkramanas
‘The ritual oould be oclassified in the following
manner.

The religious rite: Homa. (H.)
( Sacrifice ),

The principal rite: Nigkramanpa (N.)
( The going out of the house. )

The minor rite:  Candra-upasthina. - (Cuw)

( The prayers to the moon. )
The order of rites:

B. H, N.

°P. N.

G, N, Cu,
Kh. N. Cu,

‘8o we see that the nature of the rites of the
Nigkramana is the same as the rites of Stirya- and
Candradars’ana, The order is also the same, The
religious rite is followed by the principal rite, which,
in its turn, is followed by the minor rite, In Baudhsa-
yvana the religious rite has been mentioned, but it
- is altogether absent in the other three Stitras,

Paraskara mentions only the principal rite, while
KXhadira and Gobhila of the Samaveda supplement the
principal rite by the minor rite of Candradars’ana.
This minor rite is more prominent there, so that one is
tempted to ask whether the name Candradars’ana

8 S
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would not be more appropriate than Nigkramana?
Suggestion on the formation of the Stryadarsana,. the
Candradars’ana, and the Nigkramana and their relations
to each other.
These three rites do not seem to have attained to
the imporfance which the Jatakarman or the Simanto-
nnayana enjoyed.

The Sutras of the Rgveda and one group of the
Sutras of the Yajurveda, i, e. Bharadvaja, Apastamba
and Hirapyakes'in,— which is a southern group and
seems to be the older one of the two groups of the
Black Yajurveda,- are unanimously silent about them.
The other group of the Yajurveda, i. e. the Maﬁava.,
the Kathaka ( but not the Varaha, though it generally
follows the Manava,) and Puaraskara, along with
Gobhila and Khadira of the Samaveda and the Kau-
gika of the Atharvaveda mention it.

Now as to their relations to each other, From the
nature of these rites one is tempted to think that
they form one and the same Samskara, only mentioned
with three different names.

The following points will help us to form some
judgment as to their nature.

(a) The Candradars’ana is mentioned by only one
Sutra, the Kathaka, out of fifteen Stitras and obviously

8. The Sttras of the Simaveda sometimes disolose a sort of attachment
to the moon, In Niskramana the moon is very prominent. In the rite
Garbh&dhina some oblations are offered to the moon (D.2. 5.8;J. 1.
22 ). This is not found in the other Siutras.
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seems to have been fashioned after the Stiryadars’ana
«of the Kathaka Sttra.
The Kathaka seems to be of a later origin and
. discloses several peculiarities, such as the description
of the Simantonnayana and the Pumsavana, this
Candradars’ana being one of them.

Let us leave out the Candradars’ana as a supplement
to the Suryadars’ana and compare the other two,
viz. ( a) the Suryadars’ana and (b ) the Niskramana.

(1) Both of these rites are to be performed in the
fourth month or after the lapse of a half of the
third month.

(.2 ) Except in Paraskara ( it is a question whether
in Paraskara they are to be taken as one or two
separate rites) nowhere have these two rites been
mentioned in one Sutra, The Sttras which mention
them always give one of the two; thus,

"M, B.
Ka. , G. .
P, } Stryadars’ana. Kh, Nigkramana,
P.

Had they been two separate rites, they could have
been found together at least in some of the Suitras.

(3) The rites are nearly similar, the first is always
a religious rite, i. e. the preliminary Homa. The
second is the prinéipal rite, i, o, showing the sun to the
child or bringing the child out of the house,

The principal rite is always supplemented by the
praise of the sun in the Suryadars’ana or that of the
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sun or the moon in the Nigskramana.

These points lead one to think that it formed a
#ingle rite in the beginning. The following suggestion
‘could, thérefore, be made &s to the origin of this
Bamskara.

(1) In the popular customs of pre-Brahmanical
times, it is probable that there was a custom of
bringing the child out of the house for the first time-
with some ceremony,

(2) Evil spirits, which were supposed to be there,
were likely to do harm to the child and 80, now and
then, some precaution was thought necessary to avoid
the possible danger. For instance, the Sutika-homa,
( which has been given by various Sutrakaras, for
example, by H. II. 1. 3. 7and P. I, 16. 4. 22 ) is meant for
that purpose. It has been prescribed there with a view
to avoid the evil influences harming the child in the first
ten days, Similarly, when the child was first taken out.
of the house some such precaution was thought neces-
sary, Thisidea is present in Gobhila and Khadira. In.
the description of the Nigkarmana in Gobhila (2. 3. 4)
the father hands over the child to the mother; while-
doing this, the last verse ( M. B,1, 5. 12 ) which he
murmurs is, *“ May this child never come to harm and
be separated from its mother.” ,

(3) So, when the child was first brought out of the
house, some Homa was performed and the first thing
that was shown to the child was the sun or the moon
80 that the other minor evil influences should be power-
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Tess against it.

(4) The practice continued and the custom of show-
ing the sun or the moon to the child became so esta-
blished that the rite, instead of being called Nigkra-
mana, used to be sometimes called Stiryadars’ana,

(5) Later on, when a selection of Samskéras was
made out of the whole grhya ritual,—for they were
no longer in use in their entirety,—these different
names vanished and it was looked upon as a single
Samskira, the Nigkramanpa, It is note-worthy that
the Gautama. Smrti does not mention this Samskéra.



CHAPTER XI
ANNAPRAS'ANA

This is a comparatively minor Samskara. In impor-
tance it is inferior to the Jatakarman and the Caular
but superior to the Nigskramana,

The first time when a child is fed with solid food
is naturally celebrated with some ceremony, and it is.
no wonder that in the days of sacrificial zeal, it was
made into a Samskéra by the addition of oblations to
various deities.

The time for this Samskéra has not been very
rigidly determined, The sixth month, in the opinion
of nearly all the Sttrakaras, and the fifth also
according to M. ( I. 20. 2 ), is the right time for this
Samskara. The Kathaka again shows another peculiar
feature by suggesting one more alternative, viz. that
the time to be chosen may be after the teeth have
come out,

The day to be chosen is, as in the case of all other
Samskaras, a day in the bright fortnight of the
month, when the moon is in conjunction with an aus-
picious constellation. The rite begins with a preli-
minary sacrifice, Oblations are offered, according

to the Sttras of the Rgveda, accompanied by verses
No. 18, 213, 200 and 66,



ANNAPRAS'ANA - 19

The Sutras of the Yajurveda prescribe in the
beginning oblations accompanied by the following
verses :

M, Verse No. 18.

B. . » 37

H. " » 67,108, 114, 267, 115, 162, 218, 105

Ka. ,, s Ol -

P. " » 124, 300, 173.

The Sutras of the Samaveda do not prescribe any
homa, or any oblations in the beginning. After the
Sacrifice ( according to S'ankhayana and Kausitaki )
the father recites verse No, 1, *“ O Agni, thou givest
long.life "(Rg IX. 66. 19) (8. 127 & K, 1 27 »
and then with the recitation of verse No. 289, «O
earth, be soft’’ ( Rg.I. 22.15), the child is to be
seated behind the fire on the Darbha grass, pointing
northwards (§'. 1.27.9. K, 1. 27). Then the father
takes curds, honey and ghee together ( H. 2.1, 5)
and the prepared mixture 1s thrice given to the child
to drink, with verse No. 192 I put Bhiih into thee"’
(H.2 1.5). The solid food is given to the child
with the verse (No. 181), “I give thee the juice of
waters and herbs to drink ™.

Other Sutrakaras do not prescribe the feeding with
ourds, honey and ghee etc. first and with solid
food next. They say that those things should be
mixed with food and then given to the child to eat.
According to Paraskara the father takes his food first;
when he has finished his dinner he mixes all kinds of
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food and then, taking a small quantity out of that
mixture, he gives it to the child to eat.

The following Mantras are used by various Sttra-
Xkaras at the time of giving food to the child.

A. Verse No, 18.
Ka. ”» ”» 18.
J ” " 18.
S. " s 187.
K. " o 187.
Mo 1 9 19.
B ” ’ 228,

. . ' 188.
Bh. » ” 188.
Ap. " ’ 188.
H. » . 188.
P. . " 297.
Kh. 0o 69.
Kau. » ”» 265.

As to the choice of the food which is to be selegted
for the feeding, many kinds have

Choice of food been prescribed. Flesh seems to
have been specially chosen: the

flesh of a goat, if the father is desirous of nourish-"
ment (E. 1.16. 2; 8. 1. 27. 2; K. 1, 20 ); that
of a partridge, when he isdesirous of religious lusire
(A.1.16.3; §.1. 27. 3; K. 1. 27; Ap. 6,16, 2 ).
Paraskara prescribes the flesh of the bird Ati for the
same end, i. e, religious lustre ( P. 1. 19, 11 ). Fish :
is prescribed when he is desirous of speed ( S'. 1. 27.
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4;K.1.27;P.1.9.9).

Paraskara prescribes the flesh of a patridge for one
who is desirous of food ( P. 1. 9.8 ); that of a Bhérad-
vaja, when he wishes fluency of speech ( P. 1, 19.7 );
that of krkaca, when one is desirous of long life ( P.
1. 19, 10 ) One who wishes to have everything should
mix all kinds of flesh and feed the child ( P. 1.19. 12 ).
The Jaiminiya (1. 10) and the Kéthaka (39, 2) preseribe
that the sacrificial food should be mixed and that the
<child is to be fed with it.

It is worth notice that the Sutras of the Rgveda,
one sitra of the White Yajurveda and Paraskara pres-
crib:a the giving of flesh and mention various details.
Apastamba suggests the flesh of a patridge, but it is as
an option and notas a necessity. He only mentions
it as the view of some people.

The Jaiminiya and the Kathaka prescribe no flesh,
but only the sacrificial food.

The Sutras of the Samaveda deal with the rite very
roughly, In Jaimini the description of the rite is very
short, while Gobhila and Khadira are silent about it.
But Rudraskanda in his commentary on the Nama-
' karana (2. 2. 34, 35) mentions this Annapras’ana
and says that though it is not given in the Khadira,
yeot, as it is to be found in the other Sutras, it should
be performed in the sixth month and that the verses
used should be the same as those used at the time
of the Medhajanana.

S'ankhéyana and Kausitaki write that the food left
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after the feeding of the child should be eaten by the
mother.

A cow (B, 2. 3. 4)or acloth { M, 1. 20, 6 ) is to be
given as the fee to the Brahmanas,

The performance of this rite is comparatively

simple. The following rites go to

The order of rites ke up the whole Samskara.

The religious rite: Homa ( Sacrifice. ) (H) ‘
The principal rite: Annapras’ana. (Ap )..
( the feeding of the child. )
The minor rites:  (a) Upaves'ana. (U)
( making the child sit on the ground, )
(b) Abhimantrapa. (A)

( whispering of mantras over it. 7'
(c) Ghrtapras'ana. (Gh, P.)
( giving the child ghee to eat. )
The Siitras of the Rgveda give the following order :*
A, Ap.
S. H A TU, Ap.
K. H A TU. Ap
Ag'valayana, as is usual with him, does not de-’
soribe the rite in details; but S‘ankhyayana and Kau;
gitaki have perhaps given it most minutely, For,
Ag'valayana mentions only the principal rite, while
8. and K, give the religious rite first; then follow
the two minor rites, namely, Abhimantrana and”
Upaves'ana, and the principal rite comes at the end.



CHAPTER XII
CAULA

After the Annapras'ana comes the Caula. The word
Cids means a tuft of hair which is left on the head
when the rest of it is cut; the cutting of the child's
hair for the first time and arranging them in locks
was called Caula or Cuda-karana. It is explained
as ‘kriyate cfida yasmin karmani tac caudam' and
ginces the cerebral dental d is inter-changeable with
tye cerebral lingual ], which has become already
in the Vedic language a semi-vocalic 1, there is no
difference, if we use either of the two terms; Varaha
(4)and Jaimini (1. 11) use the term Jatakaranpa-
lgeeping of twisted locks-in place of Cauda or Caula.

The time prescribed for this ceremony is generally

The Ti the third year of the child ; minor
e Lime alternatives, however, have been

here and there suggested :

B, (2.4 1) in the first year;

. (1.28.1) . .

. o ! after the completion of and in the

x

¢1.28) ]
Bh. ( 1. 23) first year;
P ' ( 2' i 1) in the third year when it is not done
?' ( 2' 1' 1 )J in the first.

\2
¥

1 Dalayor abhedah.
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J. (1.11) in the third year from conception ;
B. (24.1) [ during the period of three years;
M, (1.21. 1)( in the third year but when thegreater
Ka.(40.1) part of the year, i. e. more than

eight months, has passed ;

. 17. 1) ] or lastly, as would be the custom of
the family.

Ksatriya boy and in the seventh year
for a Vais'ya boy.

The day prescribed for the performance is, as in
the case of other Samskaras, a day
The day in that half of the year when the
sun goes northwards ( Udag-ayane
M. 1.21.1;J. 1. 11 ) in the bright half of the month
(M.1,21,1;H.2,6.2; Ka.40.9; J. 1, 11 ), when
the moon is in conjunction with an auspicious con-
stellation or under the constellation of the Punarvasus.
M, (1.21,1) recommends the ninth day of the
bright half and Ka. ( 40, J ) recommends a parvan-day.
Gobhila (2. 9. 3) hasgiven a detailed list of
the implements required for the
The arrangement ceremony and their arrangement
of the implements  also. The other Sutras prescribe
nearly the same. 8o let us begin
with the list of implements and their arrangement
as ordained by Gobhila and then add whatever would
be necessary according to the description of the
various Sntras. The implements include

S (1. 28, } prescribe it in the fifth year for a
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(1) twenty bundles of Darbha grass ;

(2) hot water ;

(3) arazor made of Udumbara wood, to be used

by the barber ;

(4) a mirror.

The above - mentioned things are placed to the south
of the fire; to the north of the fire are placed cow-dung
and a cooked mess of rice and half-cooked sesame. Four
vessels of rice, barley, sesame seeds and beans are
filled with the respective seeds and are placed on four
corners of the fire that is kindled. The mother covers
the child with a clean cloth and sits facing the
easty on grass pointing northwards, behind the fire
~and the person who is to cut the hair of the vchild,
the father or some other person who cuts the hair
{ and not the barber ), standing behind them:.

Unlike the other Samskaras, this Samskéra is not

supplemented by supplementary
The nature of therite or minor rites. The Homa seems

to be the only religious ceremony.
The rite of hair-cutting, however, has been amplified
a good deal, which has rendered the whole procedure
a bit complicated.

The rite begins with a preliminary sacrifice as

usual. The Siitras of the Rgveda do

The preliminary not prescribe any particular ob-

lations, The Samkhayana-grhya-
samgraha, which is, however, a later recast of the
Samkhayana-grhya-sittra, prescribes four oblations with
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‘the Mahi- vyahrtis.

The second group of the Black Yajurveda (M. Ka.
and V, ) prescribes Jaya-oblations, to which the V&raha
.adds three more oblations, making them seven in all,
The additional oblations of the Varaha are accompanied
by wverses No. 1, 51, 234.

The first group of the Black Yajurveda Stutras (B,
Bh.Ap. H.) prescribes the oblations which they usually
prescribe for other rites; Bau, prescribes verses No,
134, 138, 55,136, '

Bhiradvija and Hiranyakes'in prescribe verses No,
67,108,114,267,115 and 105,218,162.

Bh. adds one more, namely verse No. 17,

The oblations according to Ap. are verses No. 129,
131, 128, 127, 225, 226, 119, 71.

Paraskara of the White Yajurveda prescribes an
-oblation with ghee with the recitation of the Maha&-
vyahrtis and verse No. 87.

@G. and Kh. do not prescribe any mantras for obla-
tions. Rudra-skanda, however, in his commentary on
‘the Khadira, prescribes the three Vyahgtis, with verse
No. 187 and then four other verses.

J. prescribes four oblations with the Mah&-vy&hrtis
-and verse No. 187, and the fifth with wverse No, 303.

After preliminary oblations begins the real rite, All
-the details of the act of hair-cutting are amplified and
-are accompanied by the recitations of verses, )
The following is a list of detuils of the hair.cutting:

(1) the mixing of hot and cold water;

1
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{ 2) rubbing of warm water round the head ;

( 2 a) the smearing of butter on the hair ;

(3) the putting of Kus'a-grass on the hair ;

(4 ) the pressing of the razor on the hair;

{5) the cutting of the hair ;

( 5 a) the wiping of the razor ;

(6) the putting of the cut hair into cowdung ;

(7) the bath after the hair-cutting.

Nos. 1,2, 3,4,5, 6 are common to all the Sutras while
Nos. 2a, 5a and 7 are to be met with here and there.

Let us take them one by one and describe the pro-
cedure laid down.

1.+ After the preliminary sacrifice the ritual begins.
The father or the performer takes hot water and cold
water and mixes them while reciting verse No. 15;
this verse No. 15 seems to be generally used by many
Sutras for this purpose.

§.(1.28.7)and K. (1 28) use verse No.273; Bh.
and H. do not prescribe any verse for this rite. The
Varaha prescribes, in addition to verse No. 75, verse
No. 266.

M. (1. 21. 2) does not prescribe the recitation of verse
No. 15, while mixing the hot with the cold water, but
prescribes that verse No. 75 should be recited over the
hot water, TheSutras of the Samaveda do not prescribe
any verse for this mixing of the two kinds of water. G. (2.

9. 11 ) and Kh. ( 2. 3. 21) prescribe that the performer.
should look at the water and recite verse No. 75, which

other Sutras use for mixing them, J. (1. 11) writes
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that the performer should take the water from the
water-pot while reciting the two verses, Nos, 75 and 15,

9. After mixing the hot and the cold waters the per-
former should take some of it and rub it round the
child’s head from right to left, A. (1. 17. 7) pre-
scribes that the father should take some of that water
and smear it, along with some butter or curds, round
the child's head from right to left, The verses to be
recited are Nos, 75 and 47.

8.( 1. 28.11) and K. ( 1. 28 give nearly the same
description. They, however, omit the rubbing of
curds or butter along with water and, instead of saying
that the water is to be smeared round the child’s head,
going from right to left, they recommend the smearing
of the right.side locks. The verses to be used are
Nos. 47 and 113.

(2a) According to the view of some, 8, and K.
further add, the hair should be first combed and then
smeared with butter. The Stitras of the Yajurveda
prescribe verse No. 47 for moistening the head with
water,

M., Kia and V. differ in the use of verse No. 15 like
A.(117.7).

Ka. ( 40-10 ) ordains that the water is to be applied
while reciting * May all, Brhaspati and Savitr, the Satya-
dharman, allow 4t” ( verse No, 277) and then verse No,
57 is to be recited. V. ( 4 ) prescribes that the same verse
is to be recited over the water and then the hair is to be
moistened with verses No, 15 and 47, P. (II.1.9)
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presoribes the recitation of verse No, 280.

The Siitras of the Samaveda prescribe nearly the same-
verses. G. (2. 9. 12 ) and Kh, ( 2.3, 22 ) prescribe
verse No, 47 and J. (1. 11 ) does not prescribe any
verse for this rite,

(3) After moistening the head with water, three
blades or bundles of Darbha should be held on the
right lock of the hair, in such a way that the ends of
the Darbha should be turned upwards, i. e. towards
the performer, G. ( 2. 9. 18 ) prescribes seven blades of
Darbha and says that the ends of the Darbha should be
turned towards the head of the child. The verse to be
used at this time is No. 78.

In this way the performer takes four cuts from the
right side locks, reciting the following verses:

Verse No. 240 for the first cut, verse No. 236
for the second cut, verse No. 238 for the third cut
and these three together for the fourth one. In the same
manner, he takes three cuts from the left-side locks.

M.(1.21.8), B. (2.4.14) and V.(4) prescribe
verse No. 202 to be recited to the child, when the
hair is being cut. Ap. ( VI. 16. 3. 11) prescribes the
following verses: Nos, 240, 236, 237 and 238.

Bh. (1.28) prescribes the r1ecitation of verses
No. 217 and 237 when the hair is being cut.

H. (2. 6. 9-11 ) gives four verses and says that
they should be used while cutting the hair on the
right side, behind, on the left side and before. They
are verses No. 122, 240, 237 and 214.

9
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G, (2. 9. 16 ) prescribes that the hair should be cut
once with the recitation of verse No, 237 and
twice silently,

Kh, ( 2. 3. 26 ) prescribes that the same verse has
to be repeated every time, while J. ( 1.11 ) has given
three different verses, which have been prescribed
by all the other Sutras, They are verses No. 236
235 and 233. So after taking three or four cuts in
the above-mentioned way, the father should ask the
barber ( M. 1. 21, 7. Ap, VI.16. 10 K5.40, 12 and V. 4 )
to complete the cutting of the hair by reciting verse

No. 211 and when the barber is doing it, he should
whisper verse No. 202.

J. (1 11) gives the alternative of one to three
Darbha blades, the verse to be usqd being No. 47,

(4) After the blades of Darbha grass are placed on
the right lock of the hair, the razor is pressed on the
head against the hair and the Darbha blades, the verse
that accompanies this performance being No, 290
(¢ O axe, do not kill him &e.” ).

§.(1.28.13) and K. ( 1. 28 ) are of opinion that
the hair and the Darbha should be touched first with
the mirror and then the father should take the razor in
hand, reciting the above-mentioned verse,

B. (2. 4. 11) prescribes that he should first recite
verse No. 106 over the razor and, taking it in
the hand, he should place it on the head, with the
recitation of verse No. 290, When the performer
takes hold of the razor, verse No. 314 is to be
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recited according to the prescription of P. (2. 1.11).
This verse is used by P, only, while the other Sutra-
kiras use verse No. 290, as we have already seen.

G. (2.9.15) and Kh. (2. 3. 17 ) prescribe a razor
made of Udumbara, while the other Stitras seem to re-
scommend the ordinary one.

J. (1. 11) prescribes the recitation of verse No.
133 while touching the hair with the mirror.

(5) After so many preliminary performancss, now
we arrive at the principal rite, i. e. the cutting
of the hair. With the razor, which is already pressed
against the hair, the father cuts a lock of hair, to-
gethar with the Darbha blades which lie between the
hair and the razor,

(5a) A. (1. 17. 16 ) prescribes that he should wipe
‘the razor off when he bhas finished the cutting with
verse No. 211,

(6) The hair which are thus cut are handed over
to the mother or any other woman whose husband is
living (V. 4) or to some friend who is standing by.
M. (1.21.10) and Ap. (6. 16 ) prescribe verse
No. 74, when the cut hair is being given (i. e. the
-cut hair and the Darbha blades ). Then it is placed
in cow-dung or in a bunch of Darbha in such a way
that it would not touch the ground ( J, 1. 11). This
ball of cow-dung or bunch of grass should be buried
in the cow-shed, near the water or at the root of an
Udumbara tree ( Bh. 1. 28). In Samkhyayana-Grhya-
‘Bamgraha, it is recommended to bury the child’s hair
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in a part of fertile land or near water,

(7) At last comes the bath, According to B.
(2. 4. 6) a bath is to be given to the child with hot
water, and verse No. 177 is to be recited during the
bath.

Now for a while let us turn to the Gobhiliya and
Khadira Stutras of the Samaveda and note the points
where they differ from the other Siitras.

The verses which accompany the details of hair-
cutting are nearly the same. In the other Siitras they
are to be repesated while performing certain actions,
but in this case they are to be recited before doing
those acts, The performer is asked to look at the im-
plement which is to be shortly used, and to meditate
on a certain deity which has a connection with
the implement. For example, at the commencement
of the rite (G. 2. 9. 10; Kh. 2. 3. 20) he looks at the
barber, meditates on Savitr in his mind and recites
verse No, 30: < Here has come Savity with a
razor ( in hand ).,” Then he looks at a pot, full of
water, meditates on the wind-god Vayu, and recites
verse No. 75: “ O Vayu, with hot water etc,

After moistening the hair with the water which
has been thus consecrated, he looks at the razor made of
Udumbara wood or at the mirror and recites verse
No. 305: ¢ Thou art the tooth of Vignu.” Then
he holds the head of the boy and recites verse No.
113 (M. B. 1. 6-8 ), which S. and K. have used while-
moistening the head and B, while cutting the hair,
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Four vessels, which are full of rice, barley ete,
are given to the barber and a cow is given as a sacri-
ficial fee to the priest who attends to the rite or to
one who performs the cutting of the hair in the place
of the father.

Very little has to be said regarding the order, since

the whole rite is only one act of

The order of cutting the hair, The details of

rites. the hair-cutting are amplified and

so there is very little chance of

the rites shifting their order, In short, it can be said

that the religious rite is always followed by the
principal rite.

The religious rite : the Homa. (H.)

The principal rite: the cutting of ( CH)
the hair,

The supplementary rite : a bath. (B)

So this is the order of all the Stutras: H, CH, B,
A Suggestion as to the Origin of the Caula. '

(a) The Caula seems to have its origin among the
popular customs of pre-Brahmanical times, Similar
customs are found among the Slavonic peoples of
South-Europe and other branches of the Indo-germanic?
people. It has been seen that among primitive people
hair and nails are looked upon as having some signi-
ficance. Evil spirits are supposed to invade a person

2. Indo-germanische Gebrauche beim Haarschneiden. von J. Kirste, —
Bonderabdruck aus Analecta Graeciensia, Festschrift zum 42. Philolo-
gentage in Wien, 1893.
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whose nails or hair they could get hold of : and hence:
peculiar care has been taken about the cutting of the
hair and the nails,
This belief led to the custom of celebrating the
first hair-cutting of the child with some religious ob-
servances so that the evil spirits should be kept off.
Nearly all the Sitras prescribe that the hair which
is cut has to be placed in cow-dung and are careful
to note that it should be handed over to the mother or
a person who is friendly and it is to be buried in
order to prevent its getting into some wicked hands.
(b) There:gis, however, one more significance as to
the custom of hair-dressing, which is the mark of
the particular family to which the boy belongs.
In the Sutras, for example, in the Kathaka-Grhya-
Sttra, (40. 2. 5), we find such instructions:
(1) Those who belong to the family of Vasigtha
should have their lock of hair on the right side
of the head ( 40. 2).

( 2 ) Those who belong to the families of Atri and
Kas'yapa, should have their lock of hair on both
sides of the head (40. 3).

( 3) Those from the Bhrgu family should be shaved

without leaving any lock ( 40, 4 ).

(4 ) Those of the Angirasfamily should have five

locks of hair,

After initiation, the boy becomes a full member of
the family, but the Caula can be said to be the
beginning of this membership. As the Simanta is the
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mark of the would-be mother, sothe Caula also could be
said tobe the mark of a would.be member of the fami-
ly. Among primitive people, at the time of initiation,
the hair-dress of the boy was arranged in a particular
way, as a mark of the tribe to which he belonged. So
it is not impossible that the lock of hair should come
to be regarded as a mark of the family.

The idea of preventing the evil influences doing
harm to the child by taking hold of the cut hair and
the idea of having a mark of the family to which a
person belonged seem thus to have given rise to the
rite pf Caula.

( ¢) The placing of four pots on four corners of
the fire is an auspicious rite, the pots symbolizing
abundance of food.

It may be added that the hair-dress has also some
magic sense : as boys' hair or certain fashions of hair-
elass indicate the belonging to an order or a social
class(forinstance, with the Teutonic people or with the
Romans, where only the free-born man was allowed to
wear uncut hair ; compare the modern rule in jails
etc. ) so also the priestly caste, the medical man, or
the shaman, of primitive people showed his profession by
a special hair.dress. The best prooffor ancient India is
the dress worn by a Vratya,



CHAPTER XIII

THE ORIGIN AND DEVELOPMENT OF THE
UPANAYANA UP TO THE VEDIC PERIOD

One cannot say definitely when and where the
Upanayana ceremony had its origin. It is
likely to have its germs in the primitive customs of
the Indo-European® society. But as no records
are available, much has to be left to inferemce. It
would not be out of place if one were to cast a cur-
sory glance at the customs and ceremonies of various
primitive tribes which exist to-day.

(a ) The Nature of the Primitive Purificatory Rites.

If one looks at the descriptions of some of the cus-
toms amongst the primitive peoples, there is one
thing, in particular, which strikes one most and that
is the ceremony? of admitting a boy to the community.
The age varies from seven to fiffeen, but in all cases
it generally does not exceed the age of sixteen, or

1. It is more than doubtful whetherthere ever existed any society
such as the Indo-European society, I mean the primitive society which
was the parent society of tribes 'which migrated eastwards and which
spoke the Indo-European languages; cf. Winternitz, History of Indian
Literature. Vol.I. English edition, page 5; Giles, Cambridge History
of India. Vol. I. Prof. Giles has named these people as “wiros.”

2. H. Oldenberg, Die Religion des Veda p. 471; Hambly, Origins
of Education among primitive People, p. 12; Encyolopzdia of Religion
and Ethies, Vol, VII, p. 816.
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rather, the attainment of puberty.

This ceremony consists of a number of tests, some
.of them being very hard, which the boy is required
to go through. Purifications by emetics, sweating,
bathing, secrubbing with sand etc., begin the ceremony.
Then the boy has to show his strength® by hunting,
‘wrestling, running etc,, and thus to show the commu-
nity that he is quite fit to join them and share their
hard life, After these tests and after some preaching of
moral precepts, the headman of the tribe ad-
mits him to the community and declare him to be
a fellow with all his duties and privileges. Then he
is looked upon as if born again into the community.
He begins his new life* as a responsible member of
the community. He is no longer allowed to stay with
his parents, In one case a dinner in company with
his mother, prior to this ceremony, has been prescribed,
The idea is that after this ceremony the boy cannot
-come and partake of his mother’s food. He is no more
a child, but a grown-up person. So, this last dinner
with his mother, prior to the ceremony, is demonstra-
ted with some pomp. From the above ceremony,
which exists almost universally in primitive tribes, it
may be safely suggested, if not asserted, that in the
primitive stage of the so-called Indo-European period»

8. Hambly, Origins of Education, pages. 128-9.

4, A similar custom has been prescribed for girls also at the thres-
hold of womanhood in some of the tribes ( cf. Hambly, OEPP,.p, 281).
"But it would be better to deal with it in a separate chapter later on.
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when the tribes which migrated towards the East and
the West were not separated, some such custom of
admitting a boy to the community, when he was on
the threshold of manhood, must have been in vogue,
as one can deduce from the existence of the institution
not only among the so-called primitive, but also among
culturally advanced peoples.
(b) The Upanayana in the Indo--Iransan Period.

The next stage of those tribes which migrated east-
wards is supposed to be the Indo-Iranian® period, when
the Indo-Aryans and the Iranian Aryans were not
separated, but lived together. Owing to want of docu-
mentary evidence here also, everything is left to mere
conjecture,

The following common points in the Vedic Upa-
nayana and the Avestic Navajote could be regarded
as possible features of the Upanayana in the Indo-
Iranian society. The boy went through the ceremony,
when he was not above fifteen® years of age. He
wore a cloth’ round his body and a girdle® round his
waist. After the ceremony he never parted® with the-
girdle for a certain period and every time he per-
formed a religious act he put!® on the cloth.

When we come to the Vedic period, however, we:
ocan say something more confidently about certain:
phases of this ceremony. The earlier Mandalas!! of

5. Hillebrandt, Ritual-Literatur p. 11.
6, 7, 8,9, 10. Pehlavi Pexts, SBE. Vol. V. p, 285-390,
11. Winternitz, HIL, p. §7.
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the Rgveda furnish us with some material,~though
it is scanty,~which leaves no doubt as to the existence
of the ceremony then. It occurs in the third Mandala
of the Rgveda. Two verses in Rv. III. 8 refer appa-
rently to a boy newly initiated :

¢13A well-clothed youth has come hither dreased.
He becomes more excellent than when born. Wise:
sages full of pious thoughts, longing for the gods in
their mind, bring him forth.” (4) * He® who has been
born is born in the auspiciousness of days, growing up
in the assembly and at the sacrifice. Wise, active
men® purify him by pious thoughts; the priest ap-
proaching the gods raises his voice.” (5)

These verses clearly suggest the idea of a boy in the
Upanayana. They refer to a boy who has put on a.
very nice dress round his body and comes forth. The
word Parivita is interesting here. It is derived from
the same root, ¥ to weave, which is also present in the
word Yajfiopavita, the present symbol of the Vedic
Upanayana. The wise people lead him forth (swafa ).
This verb has the same root as ‘ Upanayana ’ and by
their leading him forth he is supposed to be born again
and to have grown better, an idea which underlies the
Upanayana, the special ceremony by which a man
Locomes twice-born.

¢ ) The Upanayana in later Vedic period.
The later Vedic period,i. e. the period during which the
tenth Mandala of the Rgveda, the Atharvaveda and

13, 18. Rgveda IIL. 8. 4, 5.
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the Brahmanas are supposed to have been composed,
furnishes us with more details of the Upanayana and
the Brahmacarya, i. e. the religious studentship which
follows it. The word Brahmacaryal*is first found in
the tenth Mandala of the Rgveda. The age of the
pupil at which this studentship began varies, but
generally a boy seems to have been initiated some
time between the ages of eight and fifteen. S’veta-
ketu," for instance, was initiated at the age of twelve.
The period of this studentship was generally twelve!®
years. A longer period, of thirty-two!” years, has
also been prescribed for study. The pupil stayed at
the house of the teacher!® and wore an antilope skin1?
and long hair® He collected fuel,® begged, learnt
and practised penance, He looked after the sacrificial
fire”2 and tended the house, He guarded the cattle of
the teacher.2? All these characteristics of religious
studentship are found in a hymn of the Atharvaveda
(1. 5. 5. 17). It seems that the Ksatriyas, the

14, FEIRY ST AT, fae: Ree X. 109. 5.

15, 16. @ g FIETANIgIe FgiAaraan: a9 dgFdia, Ch. Up.
6.1. 2.
7 @ g wifemasion sw=dgeg:, Ch Up. 8.5.7.

18. G ArAAFSATEY Ch . Up. 9. 28. 2.
19, 20, 21. Atharvaveda IL. 5. 4, 6, 9.

22. ata-} mﬂ- mm qﬁam, Ch. Up. 4. 10.2.
2. qgoda FAHmESET Igmar W e aeag-
ga9ifd, Cb.Up.4.4.5.
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warrior class, and the Vais'yas, the merchant class,
also went through the period of studentship.
(¢ ) Description of the later Vedic ~
Upanayana Ritual.

A casual reference in the S’'atapatha-Brahmana (11.
5. 4) supplies a sufficiently detailed description of the
Upanayana. The pupil approaches the teacher and
expresses his desire of being a religious student. The
teacher asks his name, and then holds his right hand
with the words ¢ Indra’s disciple thou art. Agni is
thy teacher. I am thy teacher, oh N. N "

Then follows the handing over of the pupil into the
charge of Prajapati, Savitr and various other deities :
«“T commit thee to the waters and to the plants; to
heaven and earth I commit thee, to all beings I com-
mit thee,”” The idea is that when the student is
thus given into the charge of these deities, he could
- be safe from harm,

Then he is told the duties of a religious student :
¢ Thou art a Brahmacarin ; sip water ; put on fuel ; *do
not sleep ; sip water. ” We are informed in the same
passage of the time when the Savitri was to be
taught. It was done either at the end of one year,
.of six months, of twenty-four days, of twelve days, of
six days, of three days, or even at the very moment
of birth, if the pupil belonged to the Brahmana caste,
The procedure of the instruction was as follows : the
pupil stands or sits on the right side of the teacher;
but preferably he is asked to be in front of the.
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teacher, facing eastwards. The teacher, with his face
towards the west and with his right hand on the
pupil's breast, recites the S&vitri by the quarters, by
the halves or the whole of it, according to the reciting
capacity of the pupil. The duration of apprenticeship
is said to correspond to the period of gestation in the
embryo, and is thought to be necessary as the pre-
paration for the second stage of life. As soon as the
Savitri is taught, the pupil is said to be born in his
second birth. The teacher is his father while the
Savitri is his mother. The life of the Brahmacarin,
therefore, begins now.

In this description are found wanting two of the
requisites of a Brahmacarin. namely: the Yajfiopa-
vita and the Mekhala.

But, as they are found referred toin theS’. B. 2 it is
probable that they existed in the ritual. They were the
necessary implements of a Brahmacarin. The Mekhala
and the Yajiiopavita could be traced to the Indo-
Iranian period, butthe Danda seems to be the creation
of the Vedic period In the Grhya-Sutras the Danda
seems to be a very prominent sign of the pupil and in
the As’valayana? Grhya it is given to the pupil with
the preaching of the duties of his new life of religious
studentship. It is looked upon as the sign of his
Dvijatva, i. e. of being twice-born, But the staff and.

24, YajEopavita, S'. B. IT, 4. 2. 1; IIL. 6. 1. 12; Mekhala, S’. B. IIL 2.
1.10; IV, 4. 5. 2; VI, 2, 2, 89,

25. Ag.1,19.12.
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the girdle are now no longer necessary. Whether the
staff which the student carried in his hand for guarding
the teacher’s cows came to be known as an emblem
of studentship, though the practice of guarding the
cows was no more a fashion, or whether it was quite
.an independent creation, must be left to conjecture.
The former, however, seems to be the more probable
source.

The idea of a second birth is the same everywhere.
The pupil has been initiated to a new kind of life,
a life of responsibilities and hardships, quite wun-
like the first irresponsible and free life under the shade
of a gmother's love. As in the primitive times he has
been admitted to the society, but the life of adventure
and hunting has now been replaced by a period of re-
ligious studentship. Boys of the priestly -class, per-
haps, studied for the complete period prescribed for
studentship, with the aim of passing the future days
in teaching and sacrificing. It does not seem very
probable that boys of the other two classes, namely,
the Ksatriyas and the Vais'yas, also studied for such
long periods, though they must certainly have passed
some period of studentship at the teacher’s house.

Now follows the Sutra period, which supplies ex-
haustive material for the Samskaras and naturally
occupies the most prominent place in the study of the
Samskaras.



CEAPTER XIV

THE UPANAYANA IN THE SUTRA PERIOD

The Grhya Siitras give us exhaustive information
about the rite of the Upanayana. It has been there
minutely described, since it is one of the most im-
portant Samskaras ; and so many different prescrip-
tions as to the time and the implements to be used
are to be found that it is not possible to mention all
the differences together in one place, without making
the whole a tedious reading. It is perhaps 'better
to give it in broad outline and then to note the
differences in a tabular form. In this way the text
of the chapter would suffice for general information,
while the details can be ascertained from the accom-
panying tables,

The whole could be subdivided into two parts, viz.,.

( 1) The preliminaries of the Upanayana;
(2) the ritual itself of the Upanayana.

Let us think of the preliminaries first.

(1) the Preliminaries of the Upanayana.

Every boy went through the form of the Upanayana,

when he was between the eight
The age of the boy and twelve years of age. The
suitable year for the ceremony
varied according to the caste to which the boy
belonged. For a Brahmana boy the time varied from
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the fifth to the eighth year, though the eighth year
from the conception seems to be widely accepted
as the best time. For a Kgatriya boy the tenth or
the eleventh year and for a Vais'’ya boy the eleventh
or the twelfth year ( from conception ) is generally
recommended. ( For details see Table No. 1.).
After stating the proper age for the Upanayana,
the Sitrakédras have given the
Patita-Savitrika age-limit within which the ocere-
mony must be gone through. On
the whole, twice the proper age prescribed for the
Samskéra is taken to be the utmost limit. ( For
details see Table No.2.). And the boy who fails to
be initiated within that period is to be looked upon
as a * Patita-savitrika °, i. e. one who has allowed his
Savitri-vrata to lapse, and the society is forbidden to
have any social intercourse with him. This means that
he is not to be taught the Veda, no sacrifice is to be per-
formed for him, he is not to get a bride from the com-
munity ; in short, he is to be treated as an outcaste.
The Sutras of the Black Yajurveda, except the
Varadha, are unanimously silent about these Patita-
savitrikas, The Paraskara Sttra of the White Yajurveda
refers to a remedy for such a boy by undergoing a
Priayas’citta named the Vratya-stoma.
The day to be chosen for the performance is, as
in the case of all other rites, a day
The doy in the bright fortnight of the

month, when the moon is in con-
10
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Jjunotion with some auspicious constellation ; it should
have a name of the masculine gender (H. 1.1. 5).
Various seasons have been recommended as befitting
the various castes ; thus the spring is appropriate for
the Brahmanas, the summer for the Ksatriyas, and
the autumn for the Vais'yas. ( For details see
Table No. 3 ).
On a certain auspicious day, after feeding the
Brahmans, the performer causes
The preliminaries the declaration of the auspicious
day to be made. The boy has
his hair cut and 'is given a bath. He has put on
a new dress ( Vastra ) and ornaments, He wears
the thread-garment called Yajfiopavita on the lefs
shoulder and an Ajina, i. e. the skin of the black deer,
as an outer garment, A girdle is tied round his
waist and astaff — the Danda — isgiven into his hands.
Thus dressed, he is presented to the priest, his teacher-
The priest prepares the Grhya Agni and offers
oblations into the fire, as might be prescribed by the
various Sutras. As for the time of putting on
the five necessary things, namely, Vastra, Ajina,
Yajfiopavita, Mekhala and Danda, there seems to be a
divergence of usage. Generally the Vastra, the Ajina and
the Yajfiopavita were put on before the beginning of
the ceremony and the Mekhald and the Dapda at the
end of the ceremony, ( For details see table No. 4).
(a) The Vastra and the Ajina are generally worn
by the pupil before he is presented to the teacher. Only
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:according to a few Shtras, e. g. the Ajina according
to M. and H. and the Vastra according to Ap. and H.,
are worn in the middle of the rite. .

(b) The Yajiiopavita, the sacred thread-garment, is
worn before the beginning of the rite along with the
Vastra and the Ajina. The latter two are sometimes,
e. g. in M., Ap., and H., worn in the middle of the rite.
The Yajfiopavita is, however, worn before the- begin-
ing of the rite.

(c) The Mekhala cannot be definitely said
to be worn either before or after, the rite. The
Sutra.s are equally divided as to the time of wparing
it. In point of importance it seems to be next to
the Danga.

(d ) Finally, we come to the Danda. According to
the Sfitras the Danda is the most important feature of
the whole ritual. It is a sign of the new life that the
boy has begun and is generally handed over to the
boy at the end of the rite. In A.and Bh. the rules
of Brahmacarya are told to the pupil with the
-giving of the staff. ( As to the details of the various
forms of these necessary constituents of the rite and
for the verses which accompany them, see Tables
No. 5 and 6).



CHAPTER XV
THE RITUAL OF THE UPANAYANA

After surveying the preliminaries of the Upanayana
we come to the actual ritual. The pupil, dressed in
the manner described in the foregoing chapter, is
presented to the teacher and the rite of Upanayana
begins. The beginning is made with either of the:
following two rités: ( 1) Afijali-purana, i. e, the filling:
of the cavity formed by joining the hands with water,.
or secondly, ( 2 ) As'marohapa, i. e. the ascending of
the pupil on the stone provided for the purpose,

The teacher fills his own joined hands with water
and pours it thrice into the hands of the pupil reciting -
verses, which seem to be in general in praise of ‘the
waters, A, (I. 20, 4.), however, has used the well-
known Savitri verse ( Rv. IIL 62,10 ) at this time.

The As’marohana is a rite for making the pupil
stand on the stone with the recitation of verses, which
mean : ‘“ Stand thou on the stone and be as firm as it
is ” and so on,

The Sutras of the Rgveda and the Samaveda use:
this first rite, while the Stitras of the Yajurveda em-
ploy the second one. Ap. (IV.10.9, 12), Bh. (1.7, 8 ) and
J. (1. 12 ) have, however, given both of these rites.
And Varadha (5) and P. ( 2. 2. 14) have given only



THE RITUAL OF THE UPANAYANA 149

the Afijali.ptirana, though they belong to the Yajur.
wveda. '

The Sitras of the second group of the Black Yajur-
veda, i. e. M., K&, and V., add one more preliminary
rite, that of eating curds. The boy is given some
curds to eat, while the priest recites verse No. 302,

Here a sort of conversation takes place between
the teacher and the pupil (J.1.12;V.5 and Ka,
41, 15 ): ¢ Who are you? " asks the teacher.

12)

T am by name so and so, sir,” replies the pupil.
+ ] have come here for studentship ; please take me
near { you ), sir, ” says the pupil.

So begins the rite.

From the initiation to the initiation ceremonry one
comes to the threefold rite of Upanayana. It consists
«of the following three rites:

(1) taking of the pupil’s hand ;

(2 ) showing the acceptance of the pupil by touching

his breast ;

(3) handing him over to Savitr.

The first two may be looked upon as one rite.
"The teacher holds the pupil’s hand by the thumb. The
manner of holding it varies. Accordmg to 8. (2.2.12),
P, (2.2.17),B. (25.26),M. {122 5), and G-
( 2. 10. 26 ) the hand is to be held only once; thrice
according to A. (1, 20. 6 ), four times according to
K. (2. 2) five, ten and twelve times according to
J.(1.12), Ap.(IV.10.12), and H. (1. 5.9 ) re-
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spectively. He recites the verse, “ I take your hand'
with the inspiration of Savity, with the arms of the-
two As’vins, with the hands of Pusan, O boy " (E.
'I. 20. 4 ). Whenever the holding of the hand is re-
peated he tells him :

¢ Fire has held your hand.

‘¢ Soma has held your hand.

“ Savitr has held your hand, " and so on.

Before the holding of the hand, ( H.I. 1-7 and Kh.
II. 4) he touches the pupil's right shoulder with the
right hand and the left shoulder with the left hand.
The word Upanayana occurs in this particular rite.
K (1.20,4) M. (1. 22 4) Bh (1. 7), V.°(5),
G. (2.10.26), and J. ( 7. 12) use the root Vgrbh, to
hold ; while 8. (2.2.12 ), B. (2. 5. 28), Ap. (IV.
10. 12 ), H. (1. 5. 8) and K. (2. 2.) have used the root
‘\/l—ﬁ;arni : ¢‘tolead near’ or *‘to take unto oneself, ’
There is little doubt that this rite gave its name to the
whole ritual.

The gods with whose help this rite of Upanayana
is effected are Savitr, Pusan and the As’vins, and the
names of several other gods have been added to the:
list, when the act of holding the hand is repeated.
Soma, Prajapati, Sarasvati, Brhaspati, Mitra and
Varuna are some of them. Of all these the names
of Savity, Pisan and the As’'vins are most prominent
and mentioned by all the Stitras except P.J. and Kh,
Savitr, however, is the chief deity in this ritual, since
the Savitri verse is in praise of that deity.
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Immediately after the holding of the hand the ac-
ceptance of the pupil by the

The acceptance teacher follows, There seems to be
very little difference of meaning

in the two rites, The second could be very well looked
upon as the continuation of the first rite. In a way this
shows a complete assimilation of the pupil with the
teacher. The teacher reaches his hands over the
shoulders of the pupil to the heart and holds them
on the heart, with the fingers pointing upwards. He
recites a verse which runs as follows:” I hold your
heart in authority. May thy heart be after mine.
Follow my orders with undivided attention. May
Prajapati join you with me (H. 1. 5. 11).” The form
of acceptance varies a little here and there. In most of
the cases he touches the heart of the pupil and in
some cases it is supplemented by the touching of the
shoulder and the navel (G.2.10.28 ; Kh.2. 4, 15;
J. 1. 12.). Only in Bh. ( 1.8 } and in Kh. ( 2.4. 15)
the shoulder and the nave] are to be touched, and not
the heart. In V. (5 ) the teacher is asked to look
steadfastly at the pupil while reciting verse No. 304.
. The third rite, inter-connected with the above twe
rites, isthe Paridana, i, e. the handing

Paridana over of the pupil to the care of the
gods. A. (1.20. 7) gives the following

description of the rite, The teucher shows the sun to
the child, recites the mantra, No. 305, *God Savity, he
isyour student; protect him ; may he not die,”” and says
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to the boy, ‘*“Whose student art thou? Thou art the student
of Prana. Who is leading thee to whom? I give thee to
Prajapati (Kaya)’. And thenhecauseshim to goround
and recites verse No, 306. ‘““A youth hath come hither
well-dressed. ” Though Savitr and Agni, the latter being
next to Savitr, are the prominent deities in the ritual,
~for they are the chief deities in the two vratas, namely,
Savitri and Samidh&dhana, that follow the Upanayana,—
still in Paridana they are not so prominent. Indra,
Prajapati, Varuna, Strya, all the bhiitas, the Osadhis
and the Vanaspatis with many others form the long
list of deities. It seems to be essential to hand
over the boy to the care of some deity; it does not seem
to be so essential, to which deity. The mantras that
accompany the rite generally mean, ¢ I give over thee
to Agni " and so on (Ap. IV, 10, 12; M, I, 22-5;J. L, 12).

The Paridana rite naturally comes after the Hasta-
grahapa ( holding of the hand) and Svikarana ( accep-
tance ), But it seems that the Sutras of the Rgveda and
the Black Yajurveda ( A.1.20.38;5.2 3.1;K.2, 3;
M.I.22.5; B, 2.5 27; Bh. L. 8; Ap.IV. 10. 12,) ordain it
in the middle of the two rites; while the Stitras of the
‘S’ukla Yajurveda and of the Samaveda ( P. 2.2.21; G. 2-
10. 31; Kh. 2. 4.16; J. 1. 22; ) mention it after the two-
The three, however, generally go together.

At this point, i.e. after the triple rite of the Upana.
yana, the act of Upanayana could be said to be com-
plete, though the rite of Upanayana cannot be com-
plete before the three Vratas, for which the ritual has
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been performed, have been taught to the pupil, They
are,

( 1) the vow of studentship ;

(2) the learning of the Savitri; and

( 3 ) the putting on of a Samidh ( log of wood ) into
the fire.

By the foregoing ritual the pupil is qualified to
Teceive the Vratas,

(1) The Vow of Studentship.

The teacher ties the girdle round the waist of the
pupil, hands over the staff to him and then tells him
the rules of studentship: “Thou art a student ; sip
water; do not sleep by day and, remaining obedient to
{ in the authority of ) the teacher, study the Veda
(A.1.22.2.)

To this list of commandments, some Sutrakaras (S.
2.4.5;P.2.3.2;Ka, 2.4 and some other Sitras
also ) add the commandment, ¢ Lay firewood (Samidh)
on the fire.”

B. (2.5.45)and Bh. (1.9 ) add one more rule;
and that is, ¢ Earn your livelihood by begging.

A, (1.22.6) ordains that the boy should first beg
food of one who would not refuse Some ( B. 2. 5.
(48) say that it should be begged of the mother first,

( 2 ) The Learning of the Savitrs.

There is a certain variation of the way of impart.
ing the Savitri. The teacher sits and the pupil stands,
‘Or the pupil also can sit, The pupil holds the feet of
the teacher and says, * Please teach me the Savitri,
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O Sir. " The teacher holds the pupil’s hands, which are
covered over with the pupil's Vastra and teaches him
the well-known Savitri verse, Rv. III. 62. 10, the whole
of it or in parts, according to the ability of the pupil.
In the Varaha, however, three different mantras have
been prescribed for the three castes.

B (2.5 34) has given a separate Vrata for the
instruction of the S&vitri. :

( 3 ) Putting firewood on the fire.

A (1. 21.) prescribes that the pupil should put on
a samidh into the fire silently or with the recitation
of the verse, * I have thrown a samidh into the fire
(Jatavedas). Increase with that, O Agni, as we should
increase with Brahman.” After the putting in of the
samidh, he touches Agni and then three times wipes
his mouth, saying, **I smear myself with lustre '
Then he recites some verses meaning, *‘ May fire put
intelligence into me, progeny into me and lustre in-
to me. "

With this initiation into the three Vratas the boy
has now become a full member of the twice-born
Aryan society. He has been born a second time. The
teacher is his father while the Savitri is his mother.
The life of a Brahmacarin begins for him,

The order of rites.

The ritual of Upanayana consists of the the follow-
ing rites:

I. The religicus rite . Homa H.
( sacrifice. )



THE RITUCAL OF THE UPANAYANA 155

II. The preliminary rites:
(a) Afjali-purana Aii],
(the filling of the cavity of the two
hands, joined together. )

(b) As’'marohana As'm,
(the standing on the stone. )
( ¢ ) Dadhi-pras’ana Dp.

( tho sipping of curds. )
III. The principal rites:
( a ) Hasta-grahana or Upanayana U.
( the holding of the hand or taking a
pupil unto oneself. )

( b) Svikarana S.
( the acceptance of the pupil.)
( ¢ ) Paridana P.

( the giving over of the pupil. )
IV. The supplementary rites:

(a ) Nama-precha Np
( the asking of the name.) )

(b) Aditya-dars’ana Ad,
( the showing of the sun.)

( ¢ ) Agni-pradaksina, Ap.

V. The Vrata rites:

(a) Brahmacarya-upades'a BU,
(the precepts of the student’s life. )

( b ) Savitri-vrata Sv
( the insruction of the Savitri,)

( ¢ ) Samidh-adana Sa.

( putting firewood on the fire. )
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On the whole it can be said that the rites are given
4in the following order:
(i) the religious rite ;
(ii) the preliminary rites;
(iii ) the principal rites;
(iv) the Vrata rites.
Now let us take the four groups one by one and see
‘what order they observe.

(i) A, H, Afxj. U. Ad.Ap. P. 8, Sa S8V. BU.
g, H, Axj. U. P. S, BU. Sa. SV.
K. H. A%j. Np., U, P, S. BU. Sa. BV.

(ii) G, H. A#sj. U. An, 8. P. BU. 8V. S&.
Kh. H. Afj. Np. U. An. S. P. BU. 8V. S&
J.ag'm. H. Agj. Np. U. S. P. BU. S& 8V

{iii ) B, H. As'm. U. P. U. 8V, Ap. BU. BE.
Bk, H, A%, U. P. S. As'm. S&. Ap, SV.

BU, Ad,
AP, H. As'm.A%j U. P. 8V, Ad. S& BU.
H., H. A'sm.Np. U. BU. 8.P. 8V, Sa.

P. A%j. Ad. S. U.Np.P. Ap. H. BU.8V. 8&.
Aiv) M. H. Dp. U. P. 8. A¢m. SV, BU. Sa.
K&, H, As'm. 8. Dp. Np. Ad.U., P. BU. 8a SV.

V. Dp. H.Ad. Np. U. 8. Ap. SV. 8a.

The following observations could be made about
the mention and the order of the rites.

(a) It is worth notice that the number of the
rites in the above divisions is three everywhere ( ex-
-cept in the religious rite. )

(b) The three principal rites have been mentioned
-nearly by all Stutras, with the exception that

B. and Ap. do not menticn S.,
V. does ) T P-,
and B. has two, U. and S.



THE RITUAL OF THE UPANAYANA 15T

(¢) The supplementary rites are submerged some-
where in the last three divisions.

(d) Of thé three preliminary and the three supple--
mentary rites, one or two at least have been neces-
sarily mentioned by all.

Table No. 1.
The Age at the Upanayana,

For a Brahmana For a Ksatriya For a Vais'ya
boy. boy. Y.
The name of
tho Stra. Years ¥::;: Years ii’x‘f Years Si(r?;
from o op- from cep- from concep-
birth. tion. birth. tion. birth, tion.

A. 8 8. 11. 12.
. 8. 10. 12.
K. 8. 10. & 11, 12,
B. 8. 11, 12.
Bh. 8. &9. 11, 12.
Ap. 8. 11, 12.
H. 1. 11. 12.
M, 7. &9.
Ka. | 7. 9 11,
V. 16,7.&

5. 8. 11, 12,
P. 8 8. 11. 12.
G. 8. 11, 12.
Kh, | 8. 11, 12.

7. 5.

& 9. 11. 12,
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Table No. 2.
The Limit of Age for the Upanayana.
The name of |For a Brahmana,| For a Ksatriya. | For a Vais'ya.
the Sttra

A. 16. | 22. 24.
S. 16. ' 22. 24.
K. 16. 22. 24.
KA. 16. 22, 24.
V. 16, 22, 24.
G. 16. 22. 24.
J. 16.

Table No. 8

The Accessories of the Upanayana.

V. Vastra: Y. Yajhopavita; A. Ajina; M. Mekhald;
D. Danda.
Phe name of the | To he woru before tha Po be worn after the
Siitra ! Upanayana. l Upanayana,
A. V. A ! M. D,
s Y. A M. D.
K. V.Y. A M. D.
B. V.Y.A. M, D,
Bh. V.Y, A M, D.
Ap. Y. A V. M. D.
H. V. A, M. D,
M. V.Y. A M. D.
Ka. V. A. M D,
V.
G. V. A, M. D,
Kh.
J. V.Y A. M. D.




CHAPTER XVI

SOME THOUGHTS ON THE UPANAYANA

The origin and the description of the rites of the
Upanayana have already been given in the preceding
chapters. Now let us discuss some of the rites and
the accessories.

{( 1) The meaning of Upanayanas

The word Upanayana comes from the root V/ni to
lead, with the prefix upa (near) attached to it. Nayana
is a noun formed from the root 1/ni; it means leading
{ to ). With the prefix upa attached to it, the full
meaning is leading near (to). It denotes a rite in which
some one leads some one near { to ) some one. But who
leads whom and near ( to ) whom?

Three explanations are possible.
{ a ) The father leads the pupil to the teacher.

( b ) The teacher ,, ,, ,, Savitr.
{c) The ,, . S, himself or some-
body else.

( a ) This is not acceptable, since the Sitras defini-
tely mention the teacher as the performer.

(b ) This explanation has fair claims to our accep-
tance. Immediately after the rite of holding the hand
the Paridana follows; and it is possible to say that the
teacher holds the hand of the pupil and hands him
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over to the gods in the Paridaéna, It would have been:
possible, but from the nature of the rite of Paridana
this does not seem to be the case. The deity that is
prominent in the Upanayana is Savity, but in the
Paridana Savitr is not prominent. Some of the Sutras
do not mention his name altogether in the Paridana.
This would not have been the case had it been the
chief rite.

( ¢ ) The last is perhaps the best explanation, The
rite of holding the hand has given its name to the
whole ritual ( just as the rite of parting the hair has
given its name to the whole ritual of the Simanton-
nayana, ) In that rite the root v upani has been used.
(S .2.2.12;B. 2.5, 28 Ap. IV. 10. 12; H. I. 5. 8).

The teacher holds the hand of the pupil and says, I
take you. ” To whom ? That he does not mention. But
as the Upanayana is followed by the residence of the:
pupil at the teacher’s house, it is possible that the
taking of the pupil unto himself is intended.

(2) Who is to be the Upaneta ( the performer of the rite ) ?

It can only mean that the teacher leads the boy—
the pupil—near ( towards) himself. According to the-
Grhya Siitras, the teacher is to perform the rite with
the pupil. A. (1.20.2), Manu(2.69)and Yajfiavalkya (2.34)
also mention it as the duty of the preceptor to initiate-
the boy and then to teach him the Veda, But the cus-
toms changed and as the residence of the pupil at the-
house of the teacher was no longer in use, the duty
of the teacher was gradually transferred tg the father,
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and this was perhaps thought to be more appropriate,
since after Upanayana the boy stayed at the father's
house. Vrddha-Garga-Smrti (From Sarskara.ratnamala
16,180 ) has clearly noted that the father is to be the
performer of the rite. It is said that the father should
initiate the son; in his absence the grandfather; failing
him, the uncle; and failing him the brother should do it.

( 3 ) The five necessaries of the DBrahmacarin: the
Vastra, the Ajina, the Danda, the Mekhola and the Y aj7io-
pavita.

(a) Of the first two, namely, Vastra and Ajina,
nothipg particular has to be noted. Is Ajina a
remnant of times when the pupil lived in the forest
and had to maintain himself by hunting ?

( b)) As to the existence of the Mekhala and Yajfio-
pavita in pre-Vedic times, we have already referred to
it in the previous chapter. Yajfiopavita, however,
seems to have undergone some changes and we shall
just mention them.

The word Yajfiopavita has been formed from two words,
“Yajfia’ sacrifice and ‘upavita’ worn; “come thing worn
on the body for the sacrifice,”” —this would be the
literal meaning of the word. It has been suggested that
the sacred shirt of the Parsees and the Yajiiopavita had
perhaps a common origin. In the beginningit was some
garment to be worn, whenever the priests performed
sacrifices, prayers etc. Among the Parsees it took
the form of a shirt, while among the Aryans, who

came to Indée, it was changed into a thread-garment.
11
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Perhaps owing to the hot weather of the country "the
use of a full garment was not convenient and. the
substitution of a thread-garment was found out. It has
changed its form, though not its importance.* ‘

It would be certainly interesting—though it is abit
going out of one’s way-to note the later idea of ltu,
origin.

In the Smrtlsﬁrm‘ the followmg verse is found :

TureT: AT 1 IR 3T Qaht |
IEfld qarseE aemrERdasy, |l

“ It is a Yajfiopavitaka; for it has been worn round
by Him whom the Hotr priests call the great soul,
named Yajiia.”

The following verses are found about the origin of
the Yajhopavita in the Smrti-prakas’a :

TRt @ qR@ et snemsEnt 1 |

qErEaEd fiamada Jankd agaasgAe |
ARG A S|y T 5 |

¥ 3 qgi W gEwi 7 3w ) ‘

* The grandfather (Brahmadeva', who sits on a seat
of the lotus has prepared from the thread of the stalk
of the lotus this most sacred Yajiiopavita, an ornament
and a mark of a Brahmana. If a Brihmana does not
know this origin of the Yajfiopavita, then he carries all
his books (learning ) which he possesses as & bull
his burden.”

® In the presont times also if an orthsdox Brihmana loses his Yajfio-
pavita, he will not take any food, till he has put on a new one.
1t From Samskara-ratnamila. pp. 189, 199,
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(0 ) According to the Grhya Sitras the Danda seems
"to be the most prominent item of the rite. It is the
symbol of the new stage of life, which the boy enters,
In-A. (1.22.1) the boy is told the rules of the Brahma-
carya with the giving of the Danda. In the present
times the Danda has lost its prominence, though it is
present in the rite.

The significance of the various rites.

( 1 ) AYmarohana. This is the rite of making the boy
stand on the stone, In the marriage rite also the bride
stands on a stone. The verses which are recited have
the following meaning: « Stand thou on this stone and
be as Yirm a as stone (MP.1.5;11.2.2).” The stone;seems
to0 be a symbol of firmness. The teacher and the husband
desired the pupil and the wife to be firm and faithful
to them and this was perhaps the way of expressing
that idea. In the Jatakarman also the father places the
child on a stone ( H.2.3.1. ) and says, * Be a stone, be
an axe,” etc. The ideas of the present times seem to be
changed! For, the stone has come to be a symbol of
dryness, cruelty, mercilessness; while in old times it
was a symbol of firmness, fidelity. Is it possible that
these three rites reach back to the stone ages ?

( 2') Amjali-purana. In the rite Afijali-pirana the
mahor pours handfuls of water from his hand into the
hagids of the pupil. Thisis one of the preliminary rites

1. Fct the change in the ides just compare:
- Afy AT ARAN Tl a7 &AW

FWAHATANTH,
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mentioned by the Sutras of the Rgveda and the

Samaveda,
Generally, this act is significant of giving away

something. When a gift is to be given, the giver
gives it by pouring a handful of water over the thing.
to be given into the hands of thereceiver, In the rite of
Kanya-dana, in the ritual of marriage, the father pours-
a handful of water into the hands of the bridegroom,
saying, I give her to thee for the work of the procrea-
tion of progeny.’” ( Smskara.ratnamala. p. 551.)

What could be the significance of this rite in the-
Upanayana ? Does it suggest the giving of the
learning which the teacher intends to teach the plpil ?

( 8) Hasta~grahana- The grasping of the hand seems
to be the sign of entering into a partnership, making a
contract. This is found in the marriage-rite and in
the rite Jatakarman also,

( 4) Svikarana- The acceptance of the pupil can be
said to be a continuation of the grasping of the hands.
The touching of the heart suggests the complete as-
similation of the parties concerned. The same idea is
expressed by the touching of the two shoulders and the
navel.

( &) Paridana. The giving over of the boy into the
care of some deity. It is found in the Upanayana and
i the Jatakarman. This rite does not seem to have any.
particular importance in the Upanayana, as we have
already seen, It seems to be the fashion of the ages to
offer to the Gods whatever one did and whatever
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.one had, The teacher got the possession of the pupil
and so he hands it over to the Gods. The idea of
securing the protection of the Gods is also present
there. In. the ritual of marriage there is no
Paridana ( handing over ), but there is Parigrahana
( acceptance ). The bride is said to be in the
possession of the Gods, from whom the ( manusa pati )
bridegroom receives her. From the mantras of the
.Paridana in this case it seems that it was important that
the boy should be handed over. To whom he was handed
over seems to be not so important. '
(6 ) The showing of the son,! going round the fire,
‘and asking the pupil his name, These are minor rites
and their significance is quite clear.

1. Of, Stiryadars’ana in Jatakarman,



CHAPTERX VII

THE GRHYA SOTRAS AND THEIR
MUTUAL RELATIONS

Now we have come to a point, whence we could cass
a glance behind and try to take a general survey of th&
whole material so far handled. We have dealt With‘x
nine Samskéras in all.

1. Garbhadhana.

2. Pumsavana,

3. Simantonnayana.

4. Jata-karman,

5. Nama-karana.

6. Nigskramana.

7. Anna-pras’ana.

8. Caula.

g. Upanayana.

The four groups

The Sutras, as we have come to see, form two dif--
ferent groups, which seem to be separated by distanoce:
of time and place:

(1) a group representative of earlier views;

(2) a group representative of later views,

They again subdivide themselves into two greups.

each. The following chart could give us some idea as $o
their mutual relations,
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Grhya Satras.

Sutras representative

of earlier views,

167

Stntras representative

of later views.

Bg|veda S.
1. As'valayana.
{2. Sankhayana.
3. Kaugsitaki,

|
The first group of

Black Yajurveda S.
1. Baudhayana.
2. Apastamba.

3. Hiranyakes'in.
4. Bharadvaja.
White Yajurveda S.

Paraskara. |
!
The second group of Samaveda S.
Black Yajurveda S. |
|
1. Manava,
2. Kathaka. 1. Gobhila.
3. Varaha {2. Khadira.
3. Jaimini.

Atharvaveda 8.

Kaus! ika.
(a). The Rgveda Stutras and the first group of the
Black Yajurveda represent older times.
(b). The second group of the Black Yajurveda
Sutras and the Samaveda Slitras represent later times,
(c). Paraskara is the only representative of the
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White Yajurveda. It sometimes agrees with the first
group and sometimes with the second group. But it
is better to put it in the first group of the Black
Yajurveda Sttras, since it has more points in common
with it.

(d). The Atharvaveda has one single Satra, namely
the Xaug'ika. But it is more a handbook of
magic rites than a Grhya Stuitra. So it need not be
taken into consideration.

1t is but natural that the Satras of one and the
same Veda should be related to one another and form
a separate group.

But we shall have to find out a reason why the Yajur-
veda should have two groups, each representing a
different period of time, and why the Samaveda Sutras
go with the later Sutras,

I shall first state the facts which make me inclined
to group the Suitras in this way.

First let us take the second group of the Black
Yajurveda and note the points in which they differ from
the first group.

' (1) Garbhadhana-

(a). The description of this rite is much the same
a8 in the first group. Bharadvaja has his peculiarities
and. Paraskara this time goes with this group.

(b ). The other group agrees nearly word for word,’

( 2 ) Pumsavana-

The second.group discloses the following important-

faots: C
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(&). The Marava and the Kathaka prescribe for
the performance of the rite the eighth month or the
time when more than half of the months of pregnancy
have elapsed. The significance of the prescriptivn of the
earlier time seems to be lost sight of by this group.

The other Sutras prescribe the third month or the
time before the child moves in the womb. The earlier
period for this rite seems to be more in agreement
with the belief that the rite could influence the forma-
tion of a male child.

(b ). The magical and medical rites, which formed
an important feature of the whole ritual in the other
Sutras, are absent. The rite according to this group is
-only of a religious nature and done by the offering of
some oblations,

(¢ ). The Manava has added some minor rites such
-as ‘a bath with fruit’ indicating the abundance of
progeny. But the idea of its helping the formation of
a male child has not been kept up.

( 8 ) Stmantonnayana

(&) The prominenceof the parting of hair has gone,
The arrangement of the hair has been only a minor
part of the whole. '

(b ). The peculiar feature of the rite, namely ‘lute-
;;laying’ is absent. ( As we have seen, lute-playing is
a popular custom that once accompanied this rite, but
in the time when the second group was formed, the
traditional popular custom was lost and those wheo
somposed these Sitras could see no connection of it
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with the Simanta and naturally it was.omitted. Would
it be wrong to suppose that much time must have
elapsed between the writing of the two groups ?)

( 4 ) Jata-karman.

(a ). The second group has a tendency to develop
the religious side of the rite.

( b). Stana-pratidhina has been described in a much
simpler way in contrast with the ola.borate process .of
the first group.

( ¢ ). The popular rite of feeding the child is. glm
a religious touch by mixing the remnants of oblations
with it. o

( d ). The secret name is abse .t "r1-ther transforred
to the rite of Namakarana.

In the Kathaka there is a mention of name.glving.
but the idea of making it a secret name is forgotten,

The Kathaka specially hasdeveloped this rite quite in
adifferent way by giving it a religious touch throughout.

( 5 ) Name-giving

The Manava has made one addition, viz. of touchint
the child, to this rite.

The Kathaka seems to have taken the olue and
made this Nama-karana into quite an elaborate procesg
by-adding the tying of gold round the child’s neck.

‘Thus, there has been an attempt at developing th‘
rite in. this group. ‘
\ (¢) N, s;kramtma ‘

( a) This group ment;ons the rite,. yvluch ip pm

m the ﬁrqt group, except in the BandhAyans and
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Paraskara and in the Gautama-Smrti also, where the
Samskaras are enumerated.

( o ). The Kathaka has not only given Nigkramapa
in the form of ¢ Surya-dars’ana ’ but has also, supple-
mented it by one Candra-dars’ana.

( 7 ) Anna-pras’ana.

( 8 ). In thé first group the flesh of birds has been
prescribed for the rite, while in the other group the
flesh is altogether absent and its place has been taken
by sacrificial food.

(b ). It is note-worthy that this second group does
not prescribe any ki.d of flesh in the Madhuparka
also. °In the first group some kind of flesh has been
recommended, though not necessarily the flesh of a
oew. The second group has invented a clever interpre-
tation by means of which it can boast of following
the old tradition perfectly, at the same time not hurt-
ing the newly acquired sentiments of the society. They
prescribe that at the time of honouring the guest a
preparation of cow’s milk should be prepared, so that it
in o part of the cow and yet there is no need to kill
the animal.

( 8 ) Caula.

As for this rite nothing particular is to be remarked.

since there are very few variations among the Sutras.
( 9 ) Upanayana.

The next rite is the Upanayana. But there is nothjgg
to be remarked in respect of it; the rite, being impor-
tant, has not much changed.
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We know that the first group is a southern group
and the second a northern group.. And the above-
~mentioned differences show that it developed without
‘being much influenced by the southern group, since it
was separated by distance both of time and place.

Now we turn to the Stutras of the Samaveda. They
Tépresent a peculiar growth. They do not seem to be
very much influenced by the other Stitras, though
they must have certainly drawn upon the same origi-
nal stock of traditions. They also seem to be sepa-
‘rated from the earlier Sutras by some period of time.
Let us note the peculiarities of this group one by
one. '

I. Garbhadhana.

The bath with the remnants of expiatory oblations

i8 one of the peculiar developments of this group.
II. Pumsavana.

The process of preparing ‘¢ Nasta', which is to be
inserted into the wife’s nose, is note-worthy.

The Jaimini Siatra of this group substitutes the
wearing of a garland in the place of the * Nasta'.
( It is to be noted that the Manava also has prescribed
this wearing of a garland. )

II1. Simantonnayana.

(a). The lute-playing is absent.

( b). Jaimini prescribes the right lock of the wifo ]
dair being adorned with a garland of flowers,

1V. Jata-karman.
(a). The secret name is givenin the Sosyantl-homs
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( the sacrifice for the woman in labour ).

(b). Jaimini prescribes the handing over of the
child to the care of the gods in imitation of the
Upanayana.

V. N ama-karana.

There has been an attempt at developing the rite
of Nama-karana by the addition of the rite of touching
the child.

VI. Niskramana.

This group, like the second group of the Black
Yajurveda, mentions this rite, which is unknown to
the earlier group and to the Gautama-Smrti also,

(It is also to be noted that the moon is prominent
in the Nigkramana; in the Garbhadhana there are
oblations to Soma, i. e, the moon.)

VII. Anna-prasana-

In Gobhila and Khadira this rite is altogether
absent.

Jaimini prescribes it with sacrificial food.. Flesh
is not prescribed.

VIII. Caula.

Verses have to be recited and particular deities are
to be meditated upon. This is not found in other
groups.

The Nature of the various Groups and the mutual relations
of the Satras belonging to them.
- L.et us take the four groups one by one,

I. First comes the groups of the Rgveda Sutras,

namelv Ag'valavana, S’aiikhyayana and Kausitaki.
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This seems to be the oldest group, since

(a) Child-marriage is not recommended, and

(b) Flesh is prescribed for the first feeding of the

child with solid food and for honouring a guest.

Of the three, A. and 8’. can be said to be the oldess,
while K. follows 8'. so thoroughly that it is a sort of
abridged edition of 8. It is possible that it was
written when S'. was looked upon as a standard work.

II. Then comes the second group, i. e. the first
group of Black Yajurveda Satras, namely Baudhayana,
Apastamba, Hiranyakes'in, Bharadvaja and Paraskara,

These seem to represent the same old times as
the Rgveda Sutras do, for the same above-mentioned
Teasons. .

Of these five Sutras H. seems to be the latest of the
group, for it recommends ¢ child-marriage ’,

Of the remaining four Sutras B. ann Ap. are said to
be the oldest.

In the opinion of Biihler B. is the older of the two ;
for he holds old doctrines which were out of date in
Apastamba’s time, .

These, according to him, are the older doctrines held
by the school of B,:

(a) the Niyoga;

(b) the Paigaca-vivaha;

(¢ ) three different methods of inheritance.

It is probably so and I am not in a position either
to contradict or to support the above views, :since I am
not a student of these two Sutras in paricular; yet I.
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should, however, just. note down the facts which I came
across in connection with the Samskaras and which I
find to be representatives of later times.

These are the two faots:

(a). Nigkramana, a Samskéra which is found in
the later groups of Sutra, is mentioned in B,

(b) Vishpu-bali, a Samskara which is absent in
Gautama Smrti and yet is mentioned by Angirasa
and Agdvalayana Smrtis, is found in this Satra, It
is absent from all the other Sutras.

Of the remaining three Sitras, we have already
noted that H. seems to be the latest. The point to be
noted 'would be that it follows Ap. and has a tendency
to amplify the rites, It tries to interpret the mean-
ing of the verses and the significances of the rite by
giving addititional processes.

The following two are the best illustrations of this
kind.

( a ) the magic rite in Pumsavana;

( b) the process of placing the child on a piece of
stone in the Jata-karman.

Bh. fairly agrees with B, and Ap,

In the Jata-karman a peculiar process has been
given. There is a rite of the father holding the
child’s hand. It seems to be an imitation of a rite in the
Upanayana,

P. belongs to the White Yajurveda and in that way
it could be said to be standing by itself. One, however,
finds that it agrees much with this first group.
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The following points are to noted as special to it;

(a) The medical rite in Pumsavana is like the rite
in the Varaha.

( b) It mentions a curious rite named ‘Karma-pitta’
(i. e. the placing of a tortoise-gall on the wife’s lap )
in Pumsavana.

(c¢) In the Simantonnayana the order of rites agrees
with that of the Rgveda Sttras.

(d) In the Jata-karman, there is a rite of reciting
the names of the five breaths, namely Prana, Apina,
Vyana, Samana and Udana. It seems to be given
there in imitation of the Upanisads.

(e) It mentions the rite of Nigskramana.

Flesh-eating does not seem to have been prohibited
in the time of these three Stutras (H., Bh. and P.). It
is necessary in the honouring of a guest, though it does
not seem to e prescribied in fecding the child. P. has,
however, giveu a loug list of birds whose flesh could
be used in feeding the child.

As we have already remarked, H, recommends child-
marriage,

II1. Of the three Stitras,of the third group, i. e. the
second group of the Black Yajurveda, namely Manava,
Kathaka and Varaha, Manava is the oldest. And now
we have only to note how Ka, and V. draw upon M.
and develop some of the rites,

(a) In the Simantonnayana M. has given the rite
o° the loosening and smoothening of the the hair. K#.
and V. add some more rites to it so that the parting
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of the hair has been made a minor item of the prineipal
rite of arranging the hair.

(b)In the Jatakarman M, has given a sort of
religious touch to the feeding of the child.

Ka. has developed this feeding into an elaborate
process-by adding the touching of gold, etc.

(c) M. has only the Sirya-dars’ana ( showing the
sun to the child ). Ka. has added one Candradars’ana
(showing the moon to the child ) to it, It is to be
noted that Ka, and V. follow M., and yet their develop-
ment is not similar.

The substitution of cow’s milk in the place of cow's
flesh tn the rite of honouring a guest and the recom-
mendation of a child-bride show that this group
belongs to the later times.

Tradition, however, declares the Manava to be the
oldest of all Stitras. What then is the age of the
Manava-Grhya 2 The question is still an open one and
we can say nothing about it.

IV. The Fourth Group-

Gobhila, Khadira and Jaimini of the Simaveda form
the fourth group. Kh. has been said to be an abridged
edition of G.* and so it follows that G. is the older of
the two. ’

It cannot be yet definitely said whether J. is older or
younger than the other two.

We can only note the points in which it differs from
@. and Kh,

* (8. B. E,, Vol. XXIX, page 371 ).
i2
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(&) In the Garbhadhana G, and Kh. prescribe &
bath for the bride with expiatory oblations, while J,
mentions only that it should be remembered,

(b) In the Pumsavana, G, prescribes *‘Nasta.’' J.
prescribes the wearing of a garland by the wife in the
place of the ¢ Nasta ’ rite,

(¢ ) In the Simantonnayana J. prescribes that the
hair of the wife has to be adorned with a wreath of
flowers. '

(d) In the Jatakarman, J. has the rite Paridana, i. e.
the handing over of the child to the care of gods, It
seems to be fashioned after the Paridana rite in the
Upanayana. J. does not mention Nigkramana ; G, does
not mention Annapras’ana; J. does mention it, however,
with the prescription of the sacrificial food.

Flesh is not a necessity in honouring a guest and in
feeding the child, J. recommends a bride who is not
a child, This means that the question whether a bride
should be a child or not was being discussed in his time
and he has recorded his opinion against the child-bride.

These two points show that this group is a later
formation,



CHAPTER XVIII

THE BEGINNING OF THE CUSTOM OF
CHILD-MARRIAGE

The subject divides itself into three distinct divisions,
namely, '

(1) the existence of the custom of child-marriage ;

(2) the relative time of the beginning of child-
marriage; and

( 3 ) the exact time of the beginning of the custom
of child-marriage.

The first two divisions of the problem have already
been discussed by scholars and it is perhaps not neces-
sary to deal with the question again, giving the same
reasons and quoting the same references. I think it
would be sufficient if I mention the names of the
scholars and their works in which they have discussed
these questions.

(1) Winternitz M.,

‘Die Frau in den Indischen Religionen,
Erster Teil, Berlin, 1920,
Die Kinderheirat ;

( 2 )Jouy J.

Recht und Sitte, ( English edition, p. 126 );

(3 ) Dr. Bhandarkar R. G.

The History of the Child-marriage,
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( ZDMG. Vol. 47. p. 143 ) ;

(4) Vaidya C. V.,
The Effects of Child-marriages,
( Essays on the Evolution of Women, Pamphlet
No. 3);
The History of Medieval Hindu India, Vol, I.
p. 93, Vol, I1. 88, 100, Vol. III. p. 395.

The first two have tried to collect all the materiaj
concerning the age of the bride and have sought to
give the earliest references as to the existence of the
child-marriage. '

Dr. Bhandarkar has discussed the question with
special reference to the Grhya Stitras and has tried to
find out a sort of development for the custom.

Mr, C. V. Vaidya has discussed the question with
special reference to the Smrti period and has tried to
find out the time of the beginning of this custom.

Many scholars have thus thought over the question
and most of the material has already been collected and
quoted. In order to avoid repetition I would like to
discuss the point in connection with the marriage and
Garbhadhana ritual and then pass on to try to find
out, if possible, the exact time of its or1g1n and the time
when it came to be a custom.

We shall first deal with the age of the bride as it
appears from descriptions of the rites of marriage and
Garbhadhiana.

To begin with, it is necessary to make some remarks
on the nature of the rite of Garbhadhana, The Gar-
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bhadhina, which is counted as one of the well-known
sixteen Samskaras, seems to be a combination of two
rites; and while discussing the question I am going to
mention it as Caturthikarman; for that portion of it
ijs directly connected with the rite of marriage.

It is necessary to note the difference in the nature
of the two rites.

The Garbhadhana has its origin in the rite of the
Putramantha in Brh. Up. (VI 4.14); its aim is the
begetting of a learned son, well-versed in the Vedas, or
of a learned daughter. It is of an optional nature.

The Caturthikarman has its origin in the Grhya
Sutras; it is a part of the marriage-rite; its aim is the
removal of the evil substance residing in the wife's body
(before an intereourse is to be had with her); it is of a
compulsory nature,

Catur, Garbha.
B. 1.6, 1.7.
H. 1.23.10-24.6. 1,24.6-25.4.
A. 111, 1.14.

These three Siitras mention these two rites side by
side. The Samskara of Garbhadhana is a combination
of these two rites.x

Now let us think of the rite of Caturthikarman.
The following points as regards the rite suggest the
age of the bride,

*[Dr. Bhandarkar has discussed the question whether it was necessary
$o perform the rite on the first occurrence of the menses and his view is
that it was not so. It could be postponed. ]
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(2) It is a part of the marriage-rite,

(b) It can be said to be onre of the rites of the sub.-
rite of Grhapraves’a. "

(c) It is preceded by a period of vrata, i.e. the vow
of abstinence.

The following facts from the ritual of the marriage
are suggestive of the bride’s age.

(‘a) It is prescribed that the bridegroom should hold
the fifth finger of the bride in case he wished that she
should give birth to daughters only ; the thumb, in case
he desired that she should give birth to sons only; and
the whole palm of the hand with the thumb up to the
hair of the wrist) in case he were desirous of both
(AG.1.7.3-7; APG.I1.4.12-15). )

( b ) The following is one of the mantras to be
recited when the bridegroom, accompanied by the
bride, is offering oblations into the fire at the rite of

’ marriage.

¢O Indra, thou graceful one, make her rich in sons
and rich in luck. Put ten sons into her and make the-
husband the eleventh ( son )’ (MP. I.6.6; APG, II.
5. ?).

(c¢) At the time of the rite of holding the hand, the
following is a part of the mantras which are recited at
the time;

‘(I am Sama and thou art Rc.) Let us marry and
beget progeny.” (AG. L. 7. 6.)

(d) Similarly at the rite of taking seven steps
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together, the following is a part of the mantras:

“Let us get many sons; may they reach old age.”’
(AG. L 7.19)

From these mantras the immediate aim of the
marriage seems to be the begetting of progeny.

( _e) When the newly-married couple leaves for their
home, the bridegroom recites the following verse at the
time when the bride gets into the carriage:

“ Be thou a sovereign ( power or authority ) to
your father-in-law; to your mother-in.law; to your
sister-in-law and to your brother-in-law'” (MP. I.
6. 6; APG. II. 5. 22.)

This suggests the grown-up age of the bride, who
could take up the management of her family into her
hands as soon as she came to the new home. There
would be no propriety in advising a child-bride to be a
sovereign authority in the new family,

In the whole ritual of marriage according to the
Grbya Sutras, the parents seem to have no direct
concern in the rite except in the beginning, when the
relations of the bridegroom go to woo the bride on
behalf of the bridegroom. (APG. I1. 4. 1.)

In the later literature about the ritual we find two
more rites added to the original Vedic ritual. They are:

(1) Kanyadana (the handing over of the daughter
to the parents of the bridegroom ).

(2) Airapi-daéna (in which the parents of the
bridegroom are requested by the parents of the girl to
treat her with affection ).
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( Prayoga-ratna, p. 107. and 114, Also Samskara-
ratna-mala, p. 551 ).

This is one of the mantras used at the rite of Airapi-
dana. Airaniis a big basket made of bamboos; some
lamps, some flowers and some sweets are placed in it.
The father and the mother hold it on the heads of
the father-in-law and the mother-in-law and other
guardians, if there are any, and then recite the follow-
ing mantra:

ST T4 FAT TASEIAT 74 |
AT 99 QAT 91 e aRIan, 1)

¢« For eight years ( or whatever other age the dride
may have ) I have brought up this daughter like a son.
Now she is given to your son, Please treat her with
affection,” :

The addition of these two rites to the original Vedic
rites is suggestive of the growth of the chiid-marriage
out of the original normal marriage after puberty.

(f) At the end of the marriage and before the rite of
Caturthikarman all Sutras prescribe, at least fo
three days, a vow of abstinence on the part of the
married pair from sexual intercourse, The expression
¢ brahmacarinau ' in AG. I. 8. 10, BG, I, 5. 60, Bh, G.
I, 19, HG. I, 23,10, GG.1II, 3. 15, Kh. G, 1I.4. 8
and JG. 1. 22, the reference to brahmacaryam in
KG. 1. 17, APG. IIL 8, 8, MG. I. 14. 14, KA, G.XXX.1
and VG. XVIII, and the expression maithunam
akurvantay SG. I. 17, clearly indicate the grown-up

~
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age of the bride, fit for sexual intercourse, and
consequently for the bearing of progeny, which is the
aim of marriage. -

So far we have mentioned the facts which are in
favour of the normal age for marriage. Now let
us proceed to the facts which go against it. And
these consist of the prescriptions of the Sitrakaras as
to the age of the bride.

Most of the Sitrakdras are silent on the point,
Only some five Suitras suggest it, Apastmaba does
not mention any definite time, but from the
prescriptions ( where he mentions the qualities of the
bride to be avoided ) it appears that in his time the
bride was not a child (APG.1.3.11). The following types
of the bride are to be avoided :

Vikata. ... One whose limbs are out of proportion,
Rata. ... One fond of enjoyment.
Mitra. ... One who has many ( male ? ) friends.

Vargarhkari. ... One born in the same year as the
husband (H.) or one older than the husband (S.).
(It is remarkable that these epithets of Apastamba are
very similar to those of the Kamasitra (IIL,1.2.12 and
111,2.10).

Now let us mention the prescriptions which are in
favour of child-marriage.
Nagnika. brahmacaryam,
MG. 1.7.8. 1.14.14.
VG. X. XVIII
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HG. 1.19.9. 1.23.10. brahmacarinau,
JG, 1.20. 1.22.

Four Sitras, namely, Manava, Varaha, Hiranya-
kes'in and Jaimini prescribe the word nagnika, as a
recommended quality in the bride; it means a girl, who
could go without wearing garments and yet could not
be ashamed of herself. This would leave no doubt as
to the existence of the child-bride, had there been no
other contradictory facts. But as we see from the
above Siitras, these very Stitras prescribe a period of
abstinence from sexual intercourse after marriage and
mention the rite of Caturthikarman as a continuation
of marriage. There is neither consistency “ nor
propriety in prescribing the vow of abstinence for a
nagnika. How is this inconsistency to be accounted
for? The Sutrakaras could have dropped the prescrip-
tion, at least out of their love of brevity, which has
come to be a proverbial thing, if not out of a sense of
propriety, and yet they have kept it.

The answer to the question lies in the love and
regard of the Sutrakaras for the old tradition. They
exactly wrote after the pattern of the old Siatras and
were unwilling to'change the order of rites and the
words of the prescriptions, even at the cost of consis-
téncy. Yet some changes had crept over the society .
which they could no longer ignore and had to mention
them. And they could not have done it in a better
way than by leaving all other prescriptions as they
were and adding a word in stating the qualities of
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the bride. The words ‘ nagnikd ™ (M, I. 7..8.) and
« anagnika” ( J. I. 20. ) tell us of the controversy that
might have raged in those days. M. V, and H. record
their opinion in favour of child marriages, while J.
records his opinion against it, by the negative use of
the same word (anagnika). Like all other Sitra-
karas he could have left it unmentioned, and that
would have been strictly following the tradition; but
since the question was already being discusced, it was
necessary to mention his point of view and that he
did and recorded his opinion against it, by using the
very word used by the opposite school of thought.

So far about the beginning of the child-marriage.
After a comparison of the earlier and later Smrtis we
come to know of another such movement, by which it
became a sin not to marry a girl before puberty, The
Smrti literature is not my province, yet I would just
mention it as it relates to the custom of child-marriage
and may help us to understand the above-mentioned
movement,

The Baudhayana Smrti is one of the Smrtis which
accept the authority of the Manu-Smrti and mentions
in the beginning that its prescriptions are in keeping
with those of Manu, Yet, in spite of this attempt of
keeping to the tradition, a new current has crept in and
the Smrtikara advocates opposite doctrines, occa-
sionally using very nearly an identical phraseology.

I will just quote the verses and return to the original
topic.
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IFIENIEAE AT GEqH 7 |
smaTaly & aet i ety ||
FEAATANA, F4T FIad A |
7 9 Fai gAY qudFE SRR
Shifr awiogdida Fmigadr @dr |
g FeRuEAERRa gea i, |
FFAMT TaRAREYaR @3, |
A R @ 7 4 el ||
Ao R -¢<¢-R2.
UG QUEd w7 Afs sl |
AN a1 PR AeaEaEs! ||
i awtvggadt a: weai 9 w@=oR |
¥ g9 YogEn Qumssaenad ||
q grEa AT WiE ArEd ERIGFIAT, |
CHERAGA AN T A, ||
fiftr aetrggad wreda fgamEay |
qawgyd 9§ g Ma a=d qfe ||
Algam ged quEERTY o3 ||
MNeegf, 1-1%
A comparison of these two passages shows the
change in thought. In Manu more stress is laid on
the choice of a suitable husband. The Smrti prefers
to keep the unmarried daughters at home for the whole
of their lives to marrying them to an unsuitable bride=
.groom ; while in Baudhayana the choice of a suitable
bridegroom is an immaterial thing; it is sufficient if
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the girl is married before puberty; to whom is not a
matter of importance. It really passes understand-
ing why the late Smrytikaras developed this peculiar
mentality,

I should like to end this topic by giving a short
summary of the views of Dr. R. G. Bhandarkar, the
History of the Child Marriage, ZDMG, vol. 47, p. 143.

I. As'valayana and other Sutras— ‘

From the nature of the ceremony and the silence
about the age it seems that marriage after puberty
was the order of those days.

II, Vatsyayana and Viagbhata speak of late
marriages.

ITI, Satras of Jaimini and Hiranyakesin,—Child-
marriage was coming into practice, but was not
approved by Hiranyakes'in. (In the article is a long
and interesting controversy as to the reading of the
term *° Anagnika " in H, In the texts, however, which
I have used there is the term ¢ nagnika " in H, and
‘“ anagnika ” in J.) |

IV. The Manava and Gobhila Stitras and Gobhila- -
putra’s Sutra-Samgraha, —Late marriage practised
but falling into disrepute, Child-marriage was recom-
mended.

V. Manu, Baudhayana and Vasistha Smrtis. — Child-
marriage in full vogue, but late marriage also practised.

So far we have discussed the relative chronology
of the beginnings of child-marriage. Now let us pass on
to the next question, that of the relative chronology
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-of the beginning of the custom of child-marriage and
then, if possible, try to find out the exact time of the
beginnings of these two, Here it must be remembered
that some reasonable period of time must have elapsed
between the two, 8s/ we see in other cases. The
beginning of the recommendations cannot be said to be
a proof of the general prevalence of the custom. The
same could be made clearer by an example of the
opposite case, The movement for the increase in the
age-limit of the bride has been going on in India,
roughly speaking, for the last fifty years, And much
literature has been written in advocating this social
reform. I am reminded of a very popular play, Mr.
Deval's Sarada, which advocates the marriage of
a girl after puberty and paints the evil effects of a
marriage between an old man and a child-bride.
It was first staged in the year 1905 or before. In
the year 1908, I remember how the Masika Manoran.
jana, one of the popular monthly magazines of
Maharasira, made a referendum and tried to settle
the question of the suitable age a for bridegroom.
And I have heard of so many interesting contro-
versies about the age of the bride to which Dr.
Bhandarkar has referred in his article. Yet with.all
that, the custom of the marriage of .the girl come
pulsorily after fourteen,—at the .threshold  of ,the
period of maturity,—cannot be.said .to have .come.into
vogue till it was enacted by the Sarada Bill in 1929.
If only the existence of literature could be-taken as
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the proof of the existence of the custom, then most of
the literature would be found to be written in this
period of fifty years, when the question was on the
anvil. As the question has been settled once for all now,
naturally there will not be found so much literature.

I have dealt with the question in rather a lengthy
way to show how mere recommendations cannot be said
to be a proof of the general custom, The later
Smrtis speak of this custom in general. But since the
time of these Smrtis is not definite I should like to
try in some another way, if possible, to find out the
relative time of the beginning of this custom.

In order to find out a reply to the question as to when
the custom came into vogue, it would be necessary to
find out the reply to the questions why and how. For
this we must tap all sources of information. I do
not hope to answer this question satisfactorily in
this chapter; I shall, however, give the plan of my
inquiry and just mention the direction in which I
should like to proceed.

THE SOURCES OF INFORMATION.

Andirect Direct.
.( contemporary movements. )

external. internal.
( the accounts of the tra- (Sanskrit literature, )
vellers who visited India. )
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1) Of these sources, I have consulted some part of’
the direct internal source, i. e. the Sanskrit literature,
( Grhya Sutras. )

(2) I shall discuss just now the second direet
external source, i. e. the accounts of the travellers,

(3) The third source, viz. the indirect one, I shall
leave out for the present.

The Direct External Sources.

These are the accounts, left by the foreign travel-
lers, who visited India. The dates of their visits are
certain and so it might be a help to us.

Among these travellers may be mentioned :

(a) Megasthenes and other Greek writers,, who
visited India at the time of Candragupta Maurya
( about B. C. 300);

(b)) Chinese travellers, who visited India in order
to collect information about Buddhism and wished to
visit the native land of Buddha :

(1) Fa HIEN (400 A. O. );

(IT ) HIOUEN THSANG ( 629-645);

( 111 ) I-TSING;

(¢ ) Mohamedan writers, among whom Alberuni
(about 1030 A, D.) is the most important,

It is perhaps better to give the whole text of the
passages on marriege than to refer to a sentence
detached from the context. Let us therefore consider the
text of each passage separately.

(a) First come Greek writers, of whom Megas~
thenes is the foremost,
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« Megasthenes says that the women of the Pandian
realm bear children when they are six years of age. "

¢ Clitarchus and Megasthenes call them Mandi
and reckon the number of their villages at three hund-
red. The females bear children at the age of sevemn
and are old women at forty.?

Ktesias asserts on his own authority that the num-
ber of these men was upwards of 120,000, and that
there is a race in India whose females bear offspring
butoncein the course of their lives, and that their child-
ren become atonce gray-haired. ” In the fragment, No.
41, he speaks of women of Pandian country getting
children at the age of six. In another fragment, No. 30,
Megasthenes and Clitarchus speak of a land, called
Mandi, where women bear children at the age of seven
and are old at forty. In the same passage No. 30
Ktesias asserts that the women bear offspring but once
in the course of their life.

The first important point about this description is
that they do not seem to have visited the Pandian of
which they have written. Pandian was a country
further south on the boundaries of the As'okan empire
according to Ptolemy; ‘ Pandyas were a people who
ruled near Tambapanni and were to the South of the
As'okan empire.”3 They have not seen the country
themselves, but are simplue_cg{ding what they have

1. From * Megasthenes and other ancient Writers® by hiucCrindle
Fragment 41, Phlegon. Mirab. 88, ‘ Of the Pandian Land.'
2. Fragment 80, of fabulous races,
8. Bbandarkar, * A Peep 1uto the Early History of India, "
18
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heard. ‘lhey have recorded many such things;
for example, they speak of fabulous races, hav-
ing three eyes and so on (cf, fragment 30). Had
they seen child-marriages in the Maurya empire they
would have written much more on the subject, since
it was sirange to them and would not have simply
said that of the Pandian people only. They could
have said it of India as a whole. This makes
me inclined not to accept this text as a proof
of the existence of the custom of child-marri-
ages among the Aryans of India. It is another ques-
tion, if it existed among somoc non-Aryan people of
India, .

{b) The second source is the description of the Chi.
nese writers. Among ths accounts that are available
now, Fa Hien and I-Tsing do not write anything about
marriage-customs. Hiouen Thsang, who visited India
at the time of King Haryy, (in 629-645) has noted
some of the marriage-customs, Thisis the text of his
description,

“ The members of a caste marry within the caste,
the great and the obscure keeping apart. Relations,
whether by the father’s or the mother's side, do not inter-
marry and a woman never contracts a second marriage,
There are also the mixed castes, numerous clans formed
by groups of people according to their kinds, and these
cannot be described.” 1

1. On Yusn Chwang's Travels in Indis { 619045, A mmu
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The following points were noted by him:

(1) the caste system ;

(2 ) marriage forbidden between near relations ;

(3) women never contracting a second marriage ;

(4) mixed castes.

He seems to have fairly well noted the special fea-
gures of the then existing Hindu society. Among the
facts he noted, the age of the marriageable gir! 1s con-
spicuous by its absence. He seems to have heen a good
obeerver and seems to have made minute observations.
When he has mnoted and inquired into such details
as the forbidden degrees of marriage between near re-
latioms, it does not seem possible that he could not be
curious as to the age of the marriageable girl  And
gince he does not make any reference to 1t, at the same
time mentioning the forbidden degrees of marriage
and the absence of widow-remarriage, it 3 possible
that there was nothing striking to the eye of the stran-
ger, as regards the age of the marriageable girl, Tt
was the same as in other countries, i. e. after puberty,
and not at a premature age, as has latterly come to be
the rule.

(c¢) In the end we come to Mohamedan writers, Of
them Alberuni supplies us with valuable information
a8 regards this question. Here is a translation of the
Rpansage :

s Every nation hag particular customs of marriage,
ol especially those who olaim to have a religion and
iaw of divine origin. The Hindus marry at a very
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young age ; therefore the parents arrange the marriage
for their sons.”’!

It is a lengthy description and comes much nearer
to the latest Hindu conditions, but the above is sufficient
for our purpose. This leaves no doubt as to the
existence of the custom of child-marriage at the time
of Alberuni, i. e. about 1030 A. D.

If, therefore, we were to decide simply on the
strength of the descriptions of the foreign travellers,
the following results are obtained :

(a) We have no definite information of the age of
marriage about 300 B. C., Megasthenes’s testimony
being unreliable. .

(b) About 629-645, i. e in the seventh century there
was nothing particular or special about the age of the
marriageable girl. The child-marriage, as a custom,
did not attract the notice of the foreign travellers.

(c¢) About 1030 A.D. child-marriages were 1n full
vogue, and the custom attracted the notice of strangers

The Indirect Scurces
( Contemporary Movements )

In order to get the solution of the question when
the custom came into use we must try to answer the
questions as to why and how the custom was introduced.

One more source has still been left to be tapped
and that is the contemporary movements that wese
the forefunners of the custom. This has not, however,.

1. Alberun’s lndis, by Dr.E. C,Sackeu, Vol. 1L Ch, LXIX,p
A54, London, 191Q. . .
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been a simple, but a very complicated task. I shall
just mention one instance and then leave it aside at
least for the present.

It seems that the child-marriage 1s a peculiar
development in India. It bespeaks troubled times
and abnormal social conditions in-as-much as parents,
as a rule, should be required to arrange for the
marriages of theiwr children, who were so young
that the settling of marriages came to bhe more the
duty of parents than of the children directly concerned
This must have been so at least i tha beginning.
Whepn after a time people were accustomed to the
new order of things, they were unwilling to revert to
the old customs even when the cause of the change
had disappeared.

I should like to make it clear by one or two instances.
After the great war in England — and perhapsin other
countries also—1t was thought advisable to enact
that children, born 1n that period of war, though
sometimes born out of the wedlock, should be treated
as legal children. For they were the property of the
nation and the nation wanted them, This enactment
points to a peculiar state of society, when it was
desirable to take this step in the interests of the
country. It does not mean that England had started
a movement which aimed at the removal of the
marriage institution.

The problem of old maidens is another instance in
point. The number of women in modern times exceeds
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that of men, and it is mathematically impossible for
all to get an opportunity of marriage, not to take
into consideration the economic conditions and the
other difficulties that might be standing in the way.

In the same way the introduction of the custom of
the child-marriage must have been the result of so many
conditions, and what were they ? The development of
the mentality that a girl must anyhow be married
indicates these difhculties which stood in the way,

According to the views of various scholars, the
following are the reasons that led to the beginning of
the custom : .

(a) The development of the castes and their rigidi-
ty made it difficult to find suitable bridegrooms. (M,
Winternitz.)

(b) The effects of the reaction of Juddhism, (J .Jolly
and Vaidya C.V.)

If we could find out the period of these develop-
ments, it may help us in deciding the period of the
introduction of the custom of child-marriage, which
was & result of these movements,

Now I shall take one such contemporary movemenst
for consideration.

It is a fact worth mnotice that the very group
of Grhya Sutras which recommends the marriage:
of a nagnika at the same time advocates another
change and that is complete abstinence from flesh-
eating. We know that the killing of a cow was a
necessity at the rite of marriage and for Madhum/ﬁ
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(AG'. 1.24.33. & ApG. 1.3.9). In case the guest did nog
wish this animal to be killed, it was prescribed thag
he should be given some other flesh ; but the rite of Ma-
dhuparka could not be complete unless the guest was
offered some flesh. This state of things was completely
changed in the time of these later Stitras and they
seem to have settled the question,—as they did in the
oase of the child-bride—by prescribing some preparation
of milk to be served at the time of dinner ; for milk was
a part of the cow ; and so wasas good an offering as the
flesh of a cow (MG. I, 19.22; KaG, XXIV. 21; VG. XII).
So it seems that the movement of advocating the child-
marriage started at a time when the question had near-
ly come to be decided against the use of flesh of what-
ever kind. A satisfactosy substitution was also found
out. Now could we fix the date when this movement
was going on ?

When we think over this point we shall see that the
change from the religious necessity of the flesh of a
cow to absolute abstinence from flesh of whatever kind
is not an effect to be produced in a short span of time.
Possibly it took a couple of centuries. The doctrine
of Ahimsd is an outcome of Buddhism ; and it was
assimilated to the doctrines of the new Hinduism
that followed the fall of Buddhism ; for the mentality
of the people was changed and it would not have been
possible to effeét a revival of the pure old form ef
the Aryan religion. In Buddhism also this doctrine
vould not have secured a firm hold in a short time. 1t
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had to wait for its time to come.

In Hiouen Thsang’s account of his travels ( Vol-
XIV. p. 54.) we find the following account :

“The Buddhist brethren in the monasteries of Yenki
were pure and strict in keeping all the laws and regu-
lations of their order according to their own Vinaya.
But in food they took, along with what was orthodox,
the three kinds of flesh, these being still held pure in
gradual teaching. These threc kinds of flesh are (1)
unseen, ( 2 ) unheard, ( 3) unsuspected; that means when
the killing of the animal is not made for the Bhiksus.”

In the same volume ( Vol. XIV.p. 344 ) a descrip-
tion of Harsa's administration is given : ¢

* He caused the use of animal food to cease through-
out the five Indias.”

These things suggest that till the time of I irya’s reign
the Buddha Bhikgus also could take some kind of flesh,
i. . the flesh deemed pure, e. g. when the animal was not
killed specially for them, and that King Harsa tried to
stop the killing of the animals with the help of the
power he held. The assimilation of this doctrine in the
new Hinduism is a stage which must come after the
complete establishment of the doctrine among the Bud
dhists themselves and that stage had not been reached
till the reign of Harga. And since the two developments,
namely, child-marriage and abstinence from flesh-eat-
ing, occurred side by side, or rather one following the
other, it is possible that the other movement of
child-marriage was not yet in vogue at that time.
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There is a detailed account at the end of the fourth
-chapter of the Harga-carita by Biana describing
the marriage of Rajyas’ri, sister of [Harga. It
leaves no doubt as to the mature age of the bride
Rajyas’ri, In other respects this Carita has been found
to be an honest account of things and agrees much with
the account of Hiouen Thsang; so there should be no
reason why, especially when other circumstantial
evidence supports it, this description—though a solitary
piece of evidence—could not be recorded in favour
of the existence of the normal marriage after puberty.

Similarly, we could find the time when the ocaste
systegn came to be very rigid so as to obstruct the
securing of suitable matches,

The castes were not very rigid in the days of Manu;
he speaks of Anuloma masrriages; while in the times of
Yajiiavalkya a later stage seems to have been reached ;
for he disapproves of Anuloma marriages ( M, I1I. 43,
Y. I.IIL 56-57). In this way if we take up the
different movements that led to the introduction of
early marriages, we may come to some definite solu-
tion as to the question when the custom set in,



APPENDIX :— MANTRAS USED IN THE NINE RITES AND
THEIR SOURCES

No. Mantra
1 @ g
2 sfiEn I
3 AT AT
4 Jfig a=:
5 ARFRIRAETEIT
6 == AATHR 0
7 sERTEE
8 -AE-HT-TRATA AT
9 SFesIAT GorET
10 e qwEm
11 sIFRFR— AT 1
12 EwT-A 1
13 & grwe Wi
14 sreadet gaTEw
15 sifef: e a9y
16 sa: |y
17 s
18 srawy =g AT
19 srwreaRera
20 erog @1 A MR
21 sy & " e
22 wfwn di=ae
28 #f% @1 R
24 iy g gwh:

Vedass & other sources

MP., MB. & Gr, 8.

RV. IX. 66.19.

RV.I. 1 3.

TS II 3.10.3.

of. RV. X. 85,25,
» V.25 5,

KS. X17.

Brh Up. VI 4. 26

RV. I 91.7.
KS IL 12. 7

TA, III. 13.

TS, IV. 2. 3. 1.

RV, X, 183, 1.
of. RV, X 183, 2,

MP. 1.10. 8.
GG. I, 2. 4
MG. L 10. 4
BhG. 1. 25.

MP.II. 14 8,

MP.II 1. i.
BhG. 1. 28.
MG. I. 20.
S'G.1.19. 11,

HG. I 24. 8.
» IL1.8, 6.
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No. Mantras

25 srmETe

26 sEw oW a1 @A
27 ity agE

28 o7 FEdl W
29 o FAN A AT
30 T, EET
31 e g 7Y

32 wgar WA

33 uflgei: qm

34 eriwag qEan
35 et 3 Ay
36 @ qq

37 wgHI@ q4A R
3g wg TR
39 g TR
40 1§ &1 TREET
41 g

42 o ¥ DY
43 R T

44 TRe: g% T
45 = o Ry
46 o 7 A A
A7 = =g NA™
48 ATIRGRY A
. 49 A1 AN

Vedas & other sources MP., MB. & Gr. 8..

e

TB. I11, 7. 1. 9.
TB. I, 5. 6. L.
MB. L5 1.
MP. 1I. 18, 2.
AV. VI 68. 1.
MP.1.3. 7.
MB. I. 2. 3.
cf.Bl,'h.Up_VI.4.26 MP, II.12. 1.

KS, IL 7.

MP. II. 2. 82.
TS. III. 2. 8.
RV. IIl. 36. 10,
TB. II. 8. 8,
of. RV. X. 183, 3, MP. L 11 9.
VG. 18,
JG, 1. 8,
RV. kh. V. 51,2. .
of. AV. I11.23. 2. MP. 1.12.9,
TS, IV. 2. 10. 1,
MS. IV, 14. 14.
vs. IT, 33.

of. RV.X. 85. 43, MP. I 1L 5.
TS, 1. 2. 1.1,

M. P.IIL 13. 6.
RV. L. 91. 16.
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No. Mantras Vedas & other sources MP,, MB. & Gr. 8.
50 JREEg V8. XIX, 58.

51 st 29 KS. II. 13,

52 g, AR 8'G. 1. 28, 15,
53 mﬂ%s‘ "

54 T SR 0w KG. XXXIV §
55 IRTE ¥ e gy TB. IL. 7. 17,

56 IRILTET T AV, XIV. 9. 39,

57 ST T KG. XL, 10,
98 ATRIRAT MP. 1 11, 8,
59 @ e Brh. Up. IV.4. 27. .

60 wHaERd @R JG 18,

61 wx gy KS. VIIL 16.

62 wx 38w xRy RV. II 21. .

63 Tz XS, I1. 7,

64 WX % KG, XXXI. 2.
65 i aw KS. IL. 7.

66 ww aTgy TS. IL 3.10. 3. MP IL 4. 2.
67 xt ¥ T RV. 1. 25, 19.

:: ::r‘ :’::i T8. V., 5. 10.

\ MB. 1. 5. 8.
70“'&3#'&‘1 MG.L 17. 7
71 I%q 39y TS. 1. 4. 46. 1-2. MPp I1. 9,

72 SHredw RV. X. 85. 21.
73 9% & woNgEy

{ MG. I, 19, 4.
74 IEm Wy , L18,
"5 SRR a1 RN

eof. AV. VI, 68, 1,

» L1 1.,
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Wo. Mantras Vedas & othex sources MP., MB, & G, 8..
76 w1 s 8G. 1. 24.
7 o i ARl ) BhG. L. 20.
LY Np—— TS. I 2 L
79 wd @ KGXXXIV 4
80 sy FIshy MB. L. 5. 14,
81 s ey KS. XXI. 13,
82 TR KS. XXXIX. 12.
83 WF. MG. L 14, 17.
84 A ¥ SRR of. AV III 23,3
85 FRaT KG. XXXVI1
86 & @ . XXXIV. 4,
87 &M WLt AWy MP, 1,13. 4.
88 F @ KG. XXXIV4,
89 & vy Triw vgE BhG. I 21.
90 f& vty s GG. 11, 7.6.
91 & vmatd st ue JG. L7
92 {5 fer® % A® geaay AG.1 13,3,
93 AFA & TB. II. 56. 1-3. AP 1I12.6.
94 g st PG. I, 11.
95 e AR 8G,1.19. 2.
96 mt ¥R R RV. X. 18, MP, I, 12. 2,
97 Tl Aty TS. IV. 2. 3.
98 Tordlls »w L.3.14, 4,
99 <A ST HG. 1. 24, 6.
100 =% ARy GG. 1L 5.8,
101 R, = fafos of, TS, III, 443, MP.1.10.9..

¥ 102 it Ty KG.XXXVILy
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No. Mantras Vedas & other sources MP,, MB, & Gr, 8,
103 s MG. I 14 18,
104 55 =1gd:
105 9 T, TR
106 < 7 3N T™, II. 5.
107 T=g: cf. RV. VII, 6. 16.

TA. 1IV. 42.5.(32).
108 T AT RV. 1. 24. 2.
109 Tt RYV. IIL 4, 9,
110 a1 wss EKG XXXII 2.
111 wifaazza KS. X. 13.
112 T @ AV. VII, 39, 4.
113 sqrq9 SwEH of V.28 7. MP.IL 7 2.
114 @arsy RV IV. 1. 4.
115 &ay s TB. II. 4. 1, 9.
116 @wgw cf, RV.V, 3. 2,
117 @fy 79t @ o MP.I1.12. 3.5
118 @ qus] foxed of. RV. X. 85. 37. MP, IL 11. 6,
119 & g1 TS. 1. 4. 46. 1-2.
120 m of RV. X. 45, MP, 11. 11,21,
121 Ray = KS8.X. 13.
192 Zaw aTiw TS.1.2. 1.1,
123 Tar sngs: KS, XI. 7,
124 37 TR RV, VIII. 100. 11
125 9 qem ' MP. L. 4. 10,
126'z®% KS.XXXVI.12,

129 ar <x FTg

TS, IIL. 8, 11.2:3, P, 17, 11 4
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No. Mantras

Vedas & other gources MP., MB. & Gr. 8.

128w g7y qrgu it fagn AV. VILO17.2,

129 9 37Ty 1 WA
130 "amar a7 A W AEE
131 9T ST S9 | A

132 gt

133 9RIg S9R:
134 9 aysanyvg:
135 sREstg W
136 w1 feogaTey
137 w91 @

138 =% =g

139 suagw

140 arfy @ =iy
141 dre3Tes wamy.
142 =9 qOmm

143 wivadt W

144 i @

145 waies @

146 {Sargen:

147 gfe™ @ FaRen
148 g yiAARER

149 g gmfeeg:

150 gatd g7 sy
151 yaid} fem
152 m@m&
153 gavew

184 ferm®

Ts. II1.3. 11. 2.3,

’ N

» III.3. 2. 1.
» 1II. 3. 11.2-3.

TS.11. 7, 17,

cf. RV. X, 85. 28.
RV.Lhila XXX.1,
RV.X 85.22,

KS. XXXVI. 7.
RV 1II 3.9

of. RV.VIII 31.8.
of. ,, X, 85.89.

of AV, II1.23.3-4,
RV. X 90.

MP. II. 111

MP.II 11. 5,
MP. 11, 11. 8.
JG. 1. 11.

KG. XXXVI.1
MP II 13 5.
KG, XXXI 4,

of MB. 1519,

MP. 1. 11 10.

MB.1 4.9,
8G.1. 19,7,
MB. 1 4.8,
MP.11.13,3

MP.1L11, 14,
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ittt

No, Mantras Vedas & other sources MP., M8, & Gr 3
PRI

155 daawaty e Bhﬁ' i $2.
156 4% 3 gedr @ &.
157 gt g ¥ MB 1*
158 qwr Wi afan ¥ 271G PG, 1. 11.
159 semIay @rat KG.XXXIV4.
160 sl SG. I. 19. 9.
161 sTafy: TEd: GO JG. I 5.
162 SETH @ 7 I T™. I.1L MP, I 11 4.
163 s afi; @ RV.X.121. 19.  MP, 1L 22.19.
164 SR qEE MP. I, 10. 9.
165 st A 74 wiE MS.I5. 14,
166 ¥ afgsy: KS. II. 10,
167 ¥ & ZaTH AG. L 151
168 % ¥ g=oTN sG. 1. 2. 4,
169 w @ A K8. XXIIIL 12.
170 sEa"EAIA of. MS, III. 12.12. p T I, 10. 7.
171 TR PG. I 13,
172 sny @& S @ JG. 1 1.
178 ST PG. L 19, 4.
174 w1 W <l 8G. 1. 19,
175 SO sy, S PG. I. 11.
176 it Ty ST TB.11. 5. 1,
177 sz 7 5N TB. 11, 7, 17,
178 7ex. MG, I, 14, 19,
179 s k aurg PG. I il.
180 W SRR cf. RV, VII, 41.3 MP, L. 14, §,
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No. ﬁn’ntru

Vedas & other sources MP.,, MB. & Gr.'8.
181w "~ KS. XXX.e.
182 wir we=ly gEM HG.1.24.2.
183 gy Z&T MG.IL.17.7.
184 ¥y s KS.XXXVIIL2
185 ¥R, S'G. I. 24, 10,
186 Tﬁfaﬁ'ﬁ HG. II. 3. 9.
187 wiaegA: HG.II. 3.9,
188 at @ il @A MPI1.14.1-14
189 3{: sTwTAAT HG. 1. 24. 2.
190 v @fy ge HG. I 24.2.
191 yiaege: S BhG. I 21.
192 weald gaty HG. I1.1. 5.3,
193 ygTegacaa BhG. 1. 24.
194 spjeregarety @ HG. 1. 24.2,
195 wy wr KS.XXX

VIIL 2,

196 wga Avgas cf. TS.I.4. 14, MP. I. 10. 8,
197 7Y a1 HarER RV, L. 90. 6.8.
198 7y ¥ w7 7 7Y of. TS. VIL.5.10.1. HG. I 24,6.
199 wfy sty ,Brh, Up. VI. 4.23,
200 wRazA TET R RV.IV. 12.5,
201 w7 Fody T W a4t TATIIL. 15,
202 a1 ¥ FWITT TB. II. 7. 17,
203 @ ¥ o W o MP. IL. 13. 1.
204 srAgE A T HG. 1. 24. 5.
205 frr s KS. XXV.19,

14
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No. Mantras Vedas & other sources MP., MB. & Gr. S,

206 39i ¥ 39: @@ of, RV khila. MP.IL I2. 2,

' XXIX.2.

207 i ¥ et MB.L5.9.

208 7% gEi gl R MP, II. 13.4.

209 73 gHw Twd ’ AG.1.13, 7.

210 71 qhwrw of.Brh.Up.VI.4.21, MP. I 12.5.

211 FegRol T of AV.VIIL2.17. MP. IL1L7.

212 gaEen KS.XXXIIL5

213 AR TewT RV. IV. 12, 4.

214 741 A% GAN: HG. II. 6. 11.

215 % g of. RV. khila. MP. I 12, 4.
XXX. 2.

216 zEq KS. XL 1

217 g FAH G BhG. 1. 28,

218 gz FUT Brh. Up.VI1 4.25,

219 #3aq MG. 1. 19. 3.

920 FTAHETAN MP, 11,13.3.

921 Tufy i G GG. 11, 6.

222 4 g KG.XXXL2.

223 TSR FTAHAT, TS. L.3. L

294 78 TERITET RV. 1. 164. 49.

225 I&IT FIT AW RV.V. 4.10, MP. IL 11

226 T o gIN TS.I4.46.1-2, MP. II, 11.

227 a1 AN : MS. IL.7, 13,

228 7 ST SArwya: TS. IV. 2. 6.

229 71 R MB. 1. 5. 6.

230 a1 Fara: TB.IL56.1.3. MP. II. 12,
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No. Mantras

231 afa s et
232 arfey s dret
233 T Th

234 ¥ FW:

235 I T A
236 I 9T TEEA:
237 ¥« g

238 A AATATH
239 iR

240 Ay g
241 Jy wxamar T
242 it

243 & ¥ w0

244 TaER

245 THE eI
246 Tt 7Y
247 @i g ¥y,

248 ar a1

249 agEr e SRR
250 a7t A andt
251 air SRR
252 [HUEET=EHRY
253 fremRm

254 Rt Fewag
255 Reieds’
256 fasit: 3T W

Vedas & other sources MP,, MB. & Gr: s.

RV II, 32. 3.
TB. IL.7, 17,

TBIL 7. 17.2.

AV. VIIL 6, 1,

RV, II, 32. 4.
RV. II1. 32. 4.
V8. XIX, 76,

Brh.Up.VI.4.25.

V8. XVIII, 33.

RV. X, 184,

cf.RV. khila.
XXX, 3.

HG. L. 25.1,
MP. 1.13, 3.
MP. II, 1111,

JG. 1. 11,
MP. II. 4.6,
MB. L 6. 7.
MP.IL.15.

MB. I 5. 1.
MP. II 1. 3,

HG. I.25.1,
MP. II, 1112,

MP. II. 11,10,

$G. 1. 18.3.

SG. I, 24. 10.

MP. I 10, 4.
MB. 1.5. 7.
JG. I.1L.
MP.I 121,
MB. I 6. 4.
MP.I. 12. 6.
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No. Mantras

Vedass & other sonrce

MP., MB. & Gr. 8,

257 1aAT 3T &AM
258 fa& 4t A1 o1
259 #E™

260 TR

261 3% WHEEER
262 a&q I« ufa
263 3 Ashr: TEta:
264 fEET AW

265 Rl ¥ &
266 Tad a1 SR
267 @ & A
268 § T weET AH
269 FEealmz¥aH
270 =] FWEE
271 § ¥ witH
272 T

273 g9 KaaKy
274 F¥az T ¥ig
275 gaE {4 S
276 TimEIHaaT
277 |47 TEEa: a6

278 ga Wi
279 § ;¥ g
280 e THA

281 =iz AT ST
282 gumists

RV, II 7 3.
TS. II. 4. 14.
cf RV VIII 31.9.

RV. VIII. 2. 18.

RV.IV. 1.5,

RV. 1. 18, 6.
TA III 3. 15.
KS. XVI. 14,
RV. III. 62. 10.

cf. RV, X. 85.47.
RV.v.37. 2.

KS. XL, 2.
VSK. III. 9, 5.

V8. XTI, 15,
VS. XII, 4.

MB. 111 11,
HG. I1124.

BhG. 1. 25.
MP.1.12.8.

MP.I 12.7,
PG, 11. 1, 11.

VG. 1V,

L3

BhG. T 2¢.

SG. 1. 28. 8.
KhG. 1. 4. 16.
MP.1.11. 3.

KG. XXXX.
10.

HG. I 24 4.
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No. Mantras

283 a: @y
284 ¥ TAERRGE
285 T4 F AT
286 JM ©F A T
287 HrEg @l

288 &mAT A1 TS
289 == gigdT w19
290 wIH w
291 = A1gHu
292 wFEAd A
293 @wfe 9 3

294 =i w1 R

295 @ied qa=a
296 w@fe framwon
297 &=

298 TR &=
299 &5: FENQ
300 fetvwrni:

301 fexwerq sl a9
302 gfi=mrem:

303 w3 =

304 wETg

305 29 R
306 za1 gama:

Vedas & other sources MP,, MB, & Gr. 8B

RV. 1. 22, 15,
TS.1,2.1. 1.
RV.1IV.3. 7.
RV.khila, V.2L1,
TA. I 1.
RV.IV.3. 7.
Rv.IV. 3. 7.
RV.IV. 3.7

TA. I1I. 15.
RV. IV, 40, 5.
TS. IV. 1, 6.
RV. X. 184.

RV. III. 8, 4.

—_— ’

HG. 1. 24. 2.
MP. 1. 10. 5.
MP.II. 12.16.
MG.II.11,13.
VG. IL

AG.T. 14, 7.

MP. 1. 6. 6.

PG. 119, 6.

MP.I 12.3P.
MG. 1.22.3,
AG.I.21. 7.
VG. V, 21,

AG. 1. 20. 6.



TEXTS
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