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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 & comparatively long time
of five years, it is being printed and offered to the
spubliec, 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
I, therefore, have to publish it exactly as it was pre-
gented 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 fo medify
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 yvears of my student-life which I spent at Prague
in an atmosphere 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 8. N.D T.1I. W, U, to join their
faculty of Philosophy and then sympathetically to
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show es much consideration to a foreigner's diffieulties
as they reasonably could.

I 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 I got an opportunity to go to
Europe and I readily availed of it to continue my
studies there, under better conditions of research. I
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 authorities in the field of Indology. And itisduoe
to Dr. Winternitz's efforts that I got admission to the
Prague University, and it was really & pleasure and
privilege to be his pupil all along.

My special thanks are due to Dr. Winternitz for
the kind courlesy 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 it=elf, I
approached him with confidence and found him ever
ready with his * practical point of view ” =olution.

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 must 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 Deshpands 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 vivi 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 8'raddha
offering, These religious needs find their expressson
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in the so.called Samskaras, &8 number of rites and
ceremonies to be performed on all important occasions
in the life of the individual, such as conception, birth,
marriage, ete. 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 df
all the fourteen printed (Grhyasiitras in which these
rites are described, But the Dharms'dstras, and the
ancient Vedic texts, as far as they refer to the Bams-
karas, have also been made use of. The authoress
has not been satisfied with merely giving & 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 Samskéras have been treated before,
Mrs, Deshipande’s work contains much that is new.
For she has been able to make use, for the first time,
of many Grhyasfitras 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 eareful exposition of all the pointsin which the
texts agree or differ also throws a considerable light
on the mutual relation of the Grhyasntras and the
Vedic schools te 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 vetfind time to continue her research
work in the field of Indology, which she has so ably

bagun.

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, Y
9. The descriptive part, and
3. The concluding part.

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

A comparative study of all religions will show that
every religion enjoins certain rites, without the per-
formance of which none can claim to belong fo that
religion. Even in societies which are not religious,
gome 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 o itin a material form. With the evolution
of society the process of making this expression as
stereotyped as possible is always going on with & view
to make it solid and strong. Bo, ritual may be said to
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be the stereotyped expression of belief. It has a
double purpose to serve; for the individual it is
the expression of the faith that rests in him and for the
soclety it is the indieation of the relation of that
jndividual 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. Pumesavana ( 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. Nomakarana ( The rite for giving a name to the

child ).

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

time, out of the house ).

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

solid food ).

8. Caunla ( 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 nndergone.

My work is based on the fourteen available Grhya
Sutras, 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 o basis of social customs at the root, and in the
Brihmanical period they were supplemented by the
performance of some kind of sacrifice. The rites of
initintion and name-giving could be given as illustra~
tions.

In the development of the rites we can trace a sorf
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
pature of the rite Simantonnayana (dlW-a%3a) was that
of a social custom. In the Grhya Butras, however, it
assumed & 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 ( %W )
of the child and at the reception (wg9d) of guests
— and the recommendation of a child-bride in marriage
( farg ) are shown to be two new developments in the
later Grhya Sntras, 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) I have tried to arrange the Grhya Sotras in
various groups, as regards these Samskiras. 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 Sntras there are the first
traces of the beginning of child-marriage. I have
iried to find out the causes that led to the custom.
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CHAPTER I

WHAT IS A SAMSKARA ¢

A comparative study of religions will show that
every religion enjoys certain rites, without the perfore
mance of which none ean claim to belong to that
religion, For instance, a man does not become &
Christian without undergoing Baptism or a Moham-
medan without undergoing circnmeision. Even in
seotz and societies which are not religious some rules
are devised for admission and continuance in them.
In religious as well as other bodiés or societies,
implicit faith in their prineiples 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
expression 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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8o a Christian must be baptised ina certain way, he
must pray in a certain way, marry in a certain
way and must be buried also in a certain way. Ritusl,
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 i= 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, hasa double
purpose to serve. For the individual, it is the expres-
gion of the faith that rests in him and for the society
it is the indication of the relation of that individual
io the society. Bo it is a religious as well as a
social act.

A Samskira could be briefly defined in the follow-
ing way i —

w A Samskira is a socio-religious vite by the per-
formance of whjch the life of the present Hindu or
Brahmanical Arya is sanctified, "



CHAPTER 1I

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
exist unless there were & community, and a com-
munity would not continue as such, unless thers 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 & 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 thisway 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 Samskfiras. 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 Bamskiras,
one meets with a current of. customs and usages, the
source 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
sura that it exists bayond the rock; but youn 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, Bamskaras begin invisibly ;
them become visible in & 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;
others 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 fo have
been popular. At the present day they are obsolete.
Upanayana, on the other hand, has at all times been
one of the prominent Samskiras though different
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aspects of it were more prominent at diff erent ﬁ-meg,
‘as will be clear from the following statement:

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

(b ) In the Vedic period the same Samskira, 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 fo be
the more prominent aspect. The significance of the
word “Upanayana’’ seems to have been forgotten and
another word ** Mauifijibandhana “ 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 used to be
.gertain ocustoms in the primitive societies. If the
. oustoms had any special names, we have no means of
Jknowing them.
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(II) In Vedic times, when belief in Brihmanical
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 1III
THE NUMBER OF SAMSKARAS

How many Samskars are to be found in Brahmnism ?

In primitive times a number of customs corres-
ponding to Samskuras 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 Samskarae, such as, marriage ( Rg. X.
10 and 85 ) and Upanayana ( Rg. III. 8. 4-5).

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

In Smrties 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 ( VIIT, 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 to attain a sort of religions sanctity ( G, 8. 24 ).

The Manu Smrti (II. 16), the Yajiivalkya Smrti (1. 10)
and the Vispu 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 Maniras. And when they are performed
according to the prescriptions of the Grhya Sntras and
are aceompained by the recitation of Vedic Mantras,
then and then only the performer iz expected to gain
greatness and success, and attain the desired effect of
sanctity ( M. I1. 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
¢ssential. For example, the Afigiras Smrti gives
twenty-five Bamskaras and says that of all the
Samskaras these twenty-five are most essential. They
are ordained for all, especially for Brihmanas; tha
twice-born who were sanctified with these twenty-five
sacraments were deemed sacred, were honoured and
could very well be invited to the 8'raddha.

The Samskfraratnam8la and Prayogaratna quote
from one As'valiyana Smrti another attempt of clas-
sifying these Samskfiras. First, giving the necessity
of these Samskiras, the writer goes on to classify these
‘twenty-five Bamskaras into four groups.
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Here is the classification of the above-mentioned
twenty-five Samskaras according to Ag'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).

25. Samskfras in all.

Books such as the Prayoga-ratna and Samskara-ratna-
malE have tried to collect all Bamskfras, Vedic and
post-Vedic or Pur@ipic 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 Pukayajfias, seven Haviryajiizs and seven
Boma-yajfias, included in the list of Bamskiras,

Aﬂlqu_rding to Gautama and other Smrti writers the
Samskaras are forty; but I think it practicable to
4imit my subject to the Naimittika Samskuras, and out
of these also only to the nine Samskaras which specially
concern the child.
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THE NUMBER OF SAMSKARAS.
{ 2s given by various smrtis. )

The name of the Gautama Afigiras As'valayana
Samskaras

1. Garbhadhana 1 1 1

2. Pumsavana 1 1 TR
3. Bimantonnayana 1 1 1
4, Jatakarman 1 1 1
5. Namakarapa 1 1 1
6. Visnu-bali 1 1
7. Niskramana . 1 1
8. Annapris’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. Viviha 1 1 1
14. Pafica mahf@yajiias 5 1 1
15. Parvana 1 1
16. Haviryajfias 7 "
17 Boms , 7 -4 "
18. Paka ,, 7 7 7
40 25 25

The following facts could be noted from the above last:

( a ) Gautama does not mention ( 1) Vispu-bali and
( 2 ) Niskramapa.
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{ b ) Gautama mentions five mah&yajfias as five
different Sarhskaras, while Afigiras and As'valg-
yana count them as one.

' ( ¢ ) Haviryajfias and Somayajiias are altogether

‘dropped by Afigiras and As’valayana.

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

( e ) The difference in the names of the seven plka-
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
ghould 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, Garbhidhina, came into use. Most of the Stitras
have treated this rite as a part of the marriage, and
named it as Caturthikarma,? while the name Garbha-
dhana is first found in Yajiiavalkya-Smrti ( I. 11 ) and
then in Grhya-samgraha (L. 2 )-

1. ¥ FEARIRGAMEA! FGHRT @ B |

(A1.8.10)
2. b name Garbhidbinn is found only in ERthake-Sates ( 90, 8)
Yut Is absent in Lavgiks-Siim which is said to be thesamo as Kathaka,
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From the accounts of the primitive stages of all the
peoples, we ﬁn:li 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 consequent 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-
Shtra there iz a belief that 8 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'vavasu. The belief that the
Gandharvas possessed the maidens, is referred to in
Apastamba and Baudhiyana, Ap. describes the placing
of the staff of an udumbara wood, ancinted with

. perfumes and wrapped round with thread or garment,
between the sleeping places of the husband and the

1. 'Fhe verse * abam garbbam sdsdbim osadhisn. M.1. 14 16 ¢
KA. 80.4; V.18
g. LA LS
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wife. This staff is supposed to represent the Gandharva
Vis'vivasu., For, while taking it up and putting it
away the two mantras, Rg. X, 85, 21, 22, invoking
Visg'vivasu to leave the bride, are recited.

Being a part of the marriage ceremony there are
not o many rites there as would be found in any
other Samskira. At least the Sntras treat it Very
briefly, The religious rite preceding this rite could be
gaid to be the sacrifice thatis performed after ths
coming home of the bride with the bridegroom. It
would be dealt with along with the marriage rites and
80 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),

Tha time, or more specifically the second part

of the fourth night ( Bh, 1. 19; Ap,

5. 0.10; 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

Sitras is the same,
The division of (a) Sotras of the Rgveda give a
Riitras. very short and rough sketch of the

whole rite,
(b) Sima-veda Sniras agres with one another, only
Joimini differing here and there

{e) Two groupsarc formed of Krsna-Yajurveda Sttras,
Munava, Kathaks and Varaha agree nearly word
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Tor word; the text of Manava and Varaha'is the same,
except for the difference of the version of one of the
mantras preseribed,

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

S'afikhiyvana and Eausitaki do not preseribe the
placing of the staff, but they use the same two verses
while sprinkling water mixed with the root of the
* Adhyanga " plant. He calls the wife the mouth
of the Gandharva “ Vis'vavasu, " With the removal
of this Gandharva is also connected another cerse-
mony of expiation, It is intended to remove the evil
snbstance, residing in the wife, hefore an intercourse
i5 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'itta oblations, or expiatory
nblations, They are offered in the name of Agni, Viyu,
Snrya, Soma, Candra and the Gandharva also. Sthtras
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'afikhiyvana and
Koausitaki give, in addition to these, oblations to
Aryaman, Varupa and Pnsan, requesting them to
release her from their hold,
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The remnants of the expiatory oblations are placed
jn a waterpot and the husband sprinkles out the water
on the head of the wife. Apastamba prescribes the
gprinkling while Hiranyakes'in does it with mantras
which bestow fortune, glory, wealth ete. on the wife
(1.10.10-13, and H 1. 24.2 ).

Gobhila and Khadira preseribe that the wiie is to be
washed with the remnants of oblations from head to
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 Prajipati or to
Agni are here and there prescribed ( for example, by
8. andK.),

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

the point, since the rite itzelf is only

The order and one of the rites of the marriage
significance of the titual, 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 zeparated 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 Garbhidhfina, 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) thé sprinkling of the juice of the plant
Adhyanda in the right nostril of the wife. The second
is mentioned by §'. ( 1. 19,) and K. (L. 19,) only, This
sprinkling or nasta is one of the features of Pursavana
and is found in this rite only according to the preserip-
tions of the two Sutrakiras mentioned above. Wea
ghall return to it in the chapter on Pumhsavana,

The first rite is mentioned by Apastamba (3,8, 9 )
-and Baudhiyana ( 1.5. 61 ) and we have already
discussed its significance in the beginning of this
chapter, It is interesting to look through other such
customs about the bridal bed and its arrangment.
Many traces of similar oustoms are found in other
countries also ( cf. Winternitz, Das Altindische
Hochzeitsrituall, page 88 >

In the present times the second rite, that of sprinkl-
ing the juice of some herb, e. g. the Diirva plant, in the
nose, is found among the Citpivana or Kokapastha
Brahmanas of Maharastra. The first rite is not
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 &

1. Kibjavadokars §'éstr,—Sadskira-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 Lokacira
(the custom of the people), or, according to Apastamba
(3. 2. 25), what women prescribe to bé 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. 42) 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
Garabhudhiing  Upanisads, In the Chandogya we often
rile. find the sexual intercourse explained
under various metaphorical descrip-
tions (Ch. 2, 1: 3. 8, ). These actions must have been
amplified by the Sntrakfiras 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 Badarayapa only prescribes &
repetition of them at the frst time of cohabitation
and at each menstruation. This would mean that the
mantras were used when the husband wished that the

1. At the coremony of the naming of the child alse, this GopR [s
drossed and adomned with the child, and is placed, befors the child, in
tha eradle by soms old Iady who has children and whoss hosband s stil)
Hring. Then a name is given to it. Afterwnrds lollows the oamegiving
of the child exnotly in the sama way,
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wife should conceive, while at the time of mere
cohabitation they were not considered necessary.

The mantras such as “Vispur yonith kalpayatu eto.”
which end in * dhata garbhar dadhatu te " must have
given rise to the word ** Garbhadhzna. =

It seems also probable that all the mantras given in
the Sntras were not repeated. For, some of the
mantras are expressly meant for generating & son. The
desire of having a son was quite natural but also the
desire of having a danghter 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
salected so as to suit the desire of the couple,

The Upanisad mentioned above practically treats
of the whole subject of Garbhadhiina and lays the
foundations of some of the Sarmskdras such as
Garbhadhana, Pummsavana, Jatakarman and Nama-
karaga, The compiler of the Upanisad has neither
called the rite Garbhidhana nor Purhsavana. It all
goes under the heading Putra-mantha, i.e. the sacrifice
for the child. AsDr. 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 8
rite which is to be performed in order to secure the
desired kind of progeny, and out of which two separate
Samskaras could be said to have evolved later om.
namely, the Garbhadhina 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 Garbhadhina is mainly
intended for securing good progeny in general. The
desire uf having a particular kind of child manifested
itself in the other rite, viz, Pumsavana.

So in the attempt of tracing the source of the
Garbhadhiina 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 Garbhadhina, a rite of an optional nature, to
be performed whenever the couple desired a particular
kind of progeny. In B. (L 7) H. (1. 23,25) and P. (L. 11)
we find both of these rites described side by side. The
Sntras would have certainly spared the repetition, had
they not found both of them in use as sgparate rites.
As the custom of child-marriage developed, the
Oaturthi-karman, which was so long a part of the
marriage rite, gradually became obsolete and the rite
Garbhadhana, which was so long more of lecs of an
optional nature, came to be looked upon as a neces-
sary one. For, some occasion was still thought to he
necessary to offer the expiatory oblations, which were
left out in the marriage ritual, before beginning the
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actual married life. As for the Upanisadic Garbha-
«dhAna 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 Vedss was there.
So all these expectations were answered in joining
the two rites, namely the Caturthi-karman and Garbhai-
dhfina, 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 iz, however,
a question not very easy to be replied. Certainly
after the custom of child-marriage was firmly estab-
lighed ;: and one can say nothing definitely as to when
‘that was establizhed.

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-
«dhEna are two different rites. ( They have never
used the name Garbhadhina for Caturthi-karman. )

{ 3) The Smrtis have used the name Garbhidhana.

(a) Manu (II. 16) has the word the *Niseka™.

(b) Yajhavalkya ( IL, 11) has the word Gar-
bhedhana,

(c) Gautama ( VIIL 1) has the word Garbh&~
dhana.
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It is not, however, clear to which of the two rite=
the Smrtikfiras referred. According to their pre-
scriptions the rite is to be performed at the time of the
menstrual period. But whether that period i= to be
only the first one or the normal monthly occurrence is
not definitely said.

(Of. M. 2 27, %Y. L 1; also. )

We do not know what they really had in mind. The
commentator Vijidnes'vara in the Mitaksars, the com-
mentary on Yajiiavalkya, has opened the discussion,
while commenting on the verse 2.11. He begins the dis-
eussion in favour of the Upanisadie rite by asking the
question : What is to be understood by ‘GarbhAdh&nam
rtau’? Is it to be taken at every rtu or only the first
rta 2 " and decides it in favour of the Caturthi-karman,
saying that, by the word °*rtan’ we are to take only
the first ‘ rtu’. He quotes from Devala Smrpti the
following verse in support of his argument :

aFw qega Al g4THT GeEa)
T & W agEa ¥ 99 deEar waa |

“ A woman, once sanctified, i= 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 i= 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 obzervations:

* It is the duty ( of the Brahmaga ), if he wants to
cohabit with his wife for a child, to perform a sacrifice
to the fire, called Garbh#dhana. But it is not he who
performs it. It requires the presence of the woman,
and therefore he feels ashamed to do =0, In conse-
quence he postpones the sacrifice and unites it with
the next following one, which is due in the fourth
manth of the pregnancy called Simantonnayana. ™

From these remarks it appears that he is referring
to Garbhadhina, the Upanisadic rite. In his times
the custom of child-marriage was well-established and
so 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
idex 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 =on —a powerful and virtuons son— on
the man who prays.

In the Aitareya Brahmapa ( VII.13) there iz a
very graphic deseription given of the advantage of
having a son. It is clearly said there: * Popor! 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 only in the
times of the Upanisads that we find actually different
processe: prescribed for having a son or a danghter
with particular qualities. The Brhad&rapyaka Upanisad

1. Erpapam ba dohita; jyotic ha puirab,—Aitareys Br. 7. 16.
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gives a detailed description of putramantha, i. e, a.
sacrifice for getting a son. ( Brh. V. VI. 4.)

The desoription given there shows that the wise men
in those days studied the question not only from the
point of wview of Dharma-s@stra., but from that of
Kama-s'astra also. The GcBrval mentioned therein is
also mentioned as one of the Bcaryas of Kamas'atra by
Vatsyiyana ( Kdmasttra, I, 98 ). A combination of
these two procedures of Dharma-s'fstra and Kama-
s'fistra, 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 Samskfra has been expressly

mentioned by As'valyana (L 13.1 )

The origin. in his Grhya Sotra. He tells us

quite clearly that the Upanisad
treats of the garbhilambhana, the pumsavana and
the anavalobhana. He clearly refers here to am
Upanisad and prescribes the Samskéra 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 Upanigsad belongs to another 8akh& and

1, One Acliryns mentioped by Vateyayana is Auddalaki 5'vetaketu.
In B. Up. 6. 4. the Ackryns, who is said to be an authority is Uddilaka
Aropl and then it is said at the end of the chapier that this doctrine
ghonld not be iaoght o any ons other than a son or & pupll. Anddilaki
B'vetaketn moeans the son of Uddilaks and then wounld it be wrong fo
woppose that Uddilaka Arupi taught this dootrine to Auddilaki 5'veta-
¥etn, his eonm, whkost authority VEtsyiyans bas so often cited in his
Eamastitra ?
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-objects to the natural conclusion that the ceremony
was optional and not compulsory when As'valivana
wrote his Grhya-sltra. 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
Tha time. pregnancy. As an option to the third
month, Piraskara suggests the second
month, or rather before the garbha ( faetus ) begins to
move, while Bhiradvaja and Jaimini extend it to the
fourth month. According to Gobhila, the first half of the
third month is desirable. Baudhiyana and Apastamba
do not prescribe any particular month, but allow the
rite to be performed as soon as the =igns of conception
are visible. Manava and K#&thaka alone' advise the
rite to be performed in the later months of pregnaney.

LA (L18.2) trtsye  garchamiss,

S (1.90.) S . mis.
K.(1.920.) " " "
H.{219.1} A .. "
V. (19.) B o mAes,
J. {1.5.) - s IMASL,
Eh. (2. 2.17.) "

P. (1,186, ) purd syandata iti mise dvittyo tritye vi.
Bh. { 1. 2.} tritye misi caturthiadsn vi,

G, (49861 ) triryssys garbhamasasys Bdides’s,

B. [1.8:) vijtste garkhe,

AP, ( 6 14, 9, ) vyakie garbhe,

M. [1.16" ) agfame garbhamags,

Ki. [92.9.) by isibagatesn garbhamisssn,
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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
o later on.

Only except in the case of Méanava and Kathaka
Sftras, the general tendency of the Sotras 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 pregnaney is more justifiable for the
Samsk#ra than the advanced months of pregnancy.

As in all other Samskiiras, the day to be chosen

for the performance should be some

Tha day. auspicious day in the fortnight of

the increasing moon.

The constellations to be chosen for the ceremony
aire Tisya (A. VI. 13.2; Ap.1.14.9; B.1.9.1;: Bh.
11. 22) and S'ravapa (S.1.20;: K. L 20.) Bhiradvija
gives Hasta, Anuridhd, Uttard and Prosthapada, in
addition to Tigya, as the suitable constellations for
the ceremony, Vardha and Paraskara do not prescribe
auy particular constellation, but only say that it should
have a name of the masculine gender. Hiragyakes'in
and Kithaka only say that it should be an auspicions
constellation and do not give any particulars,

After having seen the period and the day suitable
for ite 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
(¢) 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
religions Samskira.

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

The wife should fast and then ( on the next day ? )
the husband should give her to eat, with curds made
from the milk ofya cow which has a calf of the same
colour as herself, two beans (mfAsa) and one barely
grain (yava) for each handful of curds. To his question
“What dost thou drink? " she should thrice reply,
« Birth of & 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 Ajitd into the right nostril of the wife. The
Nasta-vidhi is very ancient, and is referred to in
medical treatises. ]

Asg'valayansa seems to have treated that ceremony
as optional and purely secular, He himself does not

" 4. TInthe iollswing works the references nbout the Nasta-vidhi can
be Iound.

Jolly, Medicine. p. 52 (Grundriss T. A. Philologie. Band 8. Heft 10.)}
Camka. 8, 4. 8. 16 and 5. 2. 9. 20; Asjadigabrdsys, 2, 1. BT-42,
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prescribe any mantras but states that according o
some ( teachers ) the ceremony should be performed
- with the Prajipati hymn, “ May the germ come into
¥our womb " ( & te garbho yonim etn ) and the Jiva-
pltra hymn * Fire is your first " ( Agnis te pratha-
mal. ) So far about the medical side of the Samskira.

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 ( Prajapatva Sthilipaka ) and the
touching of the wife's heart with a verse * What ie
in your heart, O womau, with well-parted hair, (yat
te susime hpdaye ),—which is unknown to the Rgveda.

The other two Sutras of the Rgveda, namely 5%8h-
kbayana' and Kausitaki, (5. 1. 20) omit this
magical form altogether and, instead of preseribing a
Separate sacrifice, ordain that the inserting of the
#ap ( or things prescribed ) should be done with the
accompaniment of the verses No, 2, 109, 276, 146 and
saying Svah& 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 Kug'a needle,
3 ) the topmost shoot of the nyagrodha tree,

1, B'Ridkkiyans sod Easugtaks preseribe  thin Nasta-vidki fer
the Garbhidhans Samekirs,
3
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(4) thepartof & sacrificial post which is ex-
posed to the fire, and

(5) the remnants of a juhn ladle. The medical
properties of the herb Ajita seem to have
been forgotten and any kind of substitute
spems to have been suggested.

Coming to PAraskara, we see that he follows either
a tradition or another snira of his own 8'akha; for, in
the very second Sutrsa, he comes to say * Since it is
said ( that the rite should be performed ) before the
fartus 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 spurAspandatah™
_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 & white blooming Simhi
plant even for conception. In this case, however, he
recommends the descending roots and shoots of &
Nyagrodha tree. The verses adopted by him for the
purpose are Nos. 300 and 16.

He also gives the option to use & Kus'a needle or a
Soma stalk in the place of the Nyagrodha shoots.

He adds finally a rite with Korma-pitta (gall of tor-
toise ] —which is unintelligible for the purpose— that
the son may be valiant ( viryavén, )
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It is perhaps better to turn to the SAmaveda-

Sotras first and leave the Sutras of

Sairas of the Black Yajurveds, which present

Samaveds. s0 many peculiarities of the rite,
to the end.

Out of the three available Satras, namely Gobhila
{2.6) Khadira (2. 2.17-23) and Jaimini (1.5)
{ the fourth Mas'aka is not available ) the first two
naturally eoincide nearly in all respects: the second,
indeed, i. e. Khadira, is said to be an abridged form of
the first, viz. Gobhila ( SBE. Vol, XXIX, page 371 ).

Both these Stutras divide Pumsavana ints two parte,
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
chould 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 _Erahmau’[ maiden, &
Brahmacirin 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 the
sap prepared from the Nyagrodha shoot into the riqhht
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-Satra ( V. 19 ) of the Black Yajurveda not for
the Nasta but for the touching of the sides ( Kuksi ).

The third Snutra, that of Jaimini, differs from the
others of its 8AkhA in each and every respect. If
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
i to be placed round the wife's neck at the end of the
zite. The rite begins with a SthAlipAka; the verse to
be used for oblations is the well-known Purusa-Stkta
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 Sttras of the Black Yajurveda,

which present so many variations.

Sfitras of the From a general survey the following
Black ¥ajurveda observations might be made :

The Sotras fall into two groups:

(1) The first group consists of

Bhiradvija,

Apastamba,

Hirapyakes'in, and

Virdha.
(2) The second group consists of

MAanawa,

BaudhiAyana, and

Kathaka ( or Laugaksi )

In both the groups the magical rite has nearly dis-
appeared, except in Hiranyakes'in, The Baudhfyana
Satra ( 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 group has two aspects, namely (a) a medical
one and (b) a religious one. The second group has
rotained only the religious aspect.

The wife has to drink the remainder of the clarified
butter after the oblations, but it does not imply any-
thing magical as the sipping of curds with a barley grain
and two beans implies, This seems to be someimitation
of the sipping of the curds, which had become obsclete
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and of which the significance had been forgotten.

Let us take the first group now, Bharadvaja(l, 22)or-
dains that the sacrifice should be performed in the inner
apartment of the house and oblations should be offered
with Jaya and Abhyatina oblations ( verses No, 104,
105 together with the four verses Nos, 71, 119, 225
and 226; M, 11I-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 Pumeavana for her (No. 155)"".

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

After giving a feast to Brahmags ( Brihmapa-
bhojana ) and the declaration of an auspicious day
(pupyihavicana ), 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 iz kindled and Vyahrti oblations are given,
Four oblations to Dhitar ( Verses No, 127, 129, 130,
131; T. 8. II1. 3, 11. 2, 3 ) and five to Agni (Verses No.
67, 108, 114, 115, 167) and to PrajApati (Verse No, 163;
T, 8, 1. 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 Abhyi-
tdna homas. With these preliminary religious rites
comes the magical operation,

After feasting the Brihmangs and the declaration of
an suspicious day, he places the wife in a round apart-
meant to his east and places a barley grain on her hand
with the words ( Vysfisi )  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 ™
( Apdau sthah ), Then with the formula, * May this
be a good rite " ( SvAvritat ) he pours a drop of curds
and makes her partake of it. The ceremony reminda
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 priyaigu seeds;

(3) A splinter of the sacrificial post exposed to

the fire,
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The kindling stick is generally meade 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 husband
and the sap prepared is to be inseried into the right
nostril.

The VArAha S0tra, the last of this group, has much
in common with Piraskara ( 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 wisible,
with the usual preliminaries like those of Phraskara
( i.e. verses No, 300 and 16 ) with the addition of two
more Mantras to touch her right side, They are “A hero
is Agni; " and * Heroes are Mitra and Varuga™ (ver-
ses No. 149 and 151, ). Probably theze Mantras were
specially prepared for this Pumsavana ceremony as
both of them have the word Pumfn in each verse.

Now the second group of the Black Yajurveda Sttras,
i. &, MAnava, Baudhfiyana and Kithaka, seem to have
developed only the religious side of the rite, The
medical and magical sidés have been altogether
lost and its significance also seems to have been for-
gotten. For, as we shall see, they prescribe the sighth
month of pregnancy ( M. 1. 16 ) or the second half" of
the pregnancy ( KA. 32 ) as the fit time for its perfor=
mance. This does not seem consistent with the belief
that the performance of this rite influenced the forma-

+tion of the feetus into a male, Baudhfiyana, however,
says, * When the pregnancy is visible, "
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The earlier months of pregnancy, as they have been
given by all other Sntras, appear to be more natural
and in keeping with the belief. The Minava-Sutra
begins the rite with Jaya homa. Then the wife is to be
showered upon with fruits, with the reciting of the
varse * These herbs "' ( No. 227 ). Then she is to be
given a mew garment to wear, which is adorned with

soents and flowers, and then putting a wreath of fruits
round her neck, she iz made to go round the fire with
the verse ** Protect my progeny " ( No. 165 ).

A feast is to be given to Brihmans and fruits as
the fee for the rite. Baudhfyana begins with the usual
saorifice after Brihmanabhojana, Pupny&haviecana ete.
The first oblations are with cooked food with verses
( No. 162 ); the next oblations are of clarified butter
with * the verses * Thou arta 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 Kithaka, which is also known as Laugéksi, pre-
soribes that in the advanced months of pregnancy the
husband should prepare Sthailipika for Agni, Indra,
and Visgu. Oblations should be offered to Agni with
verse No, 5, to Indra with verse No, 61 and to Vignu

.with verse No. 166. Then two more oblations are
prescribed with verses Nos. 149, 110.

As we have already done in the case of the Garbha-~

dhina, we shall here also take &

The order of the comparative survey of the order

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

S

II, The minor rites.

e o " Spars’ana. ( Sp. )

( the touching of the belly, )
5. » " » Phalasnina ( Ph, )

( sprinkling with fruits, )
D L - Agni-pradaksind. ( A. )

( going round the fire. )
i L] - MaladhArapa ( M, )

( the wearing of a garland. )
8. . " " Korma-pitta ( K. )

{ the putting of a tortoise
gall on the lap))

The Batras of the Bgveda 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 §an, and
Kaungitaki Sntras,

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

o o) N. K.

Out of the Stutras 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 Sntras
( namely Bharadviija, Apastamba, Hiranyakes'in and
Varaha ) agree in one thing, viz. that the medical rite
follows the religious rite ( except in Virdha, 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 Sitras:
uniformly represent the religious rites. Except for this
there is complete variation.

M. s L R 0
B. H.
I 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 bhe 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
implies, 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.
tigued 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

Thatime for it is stated to be performed in the

the rite, fourth month of Pregnancy, RBut the
Manava and Kathaka Grhya-Sutras

L ' Simants ' means the Parting line in the halr: * ut * means up.
and * payans " to lead or to draw, Thawha!nwun}dmﬂmﬂnwlng
of the parting line upwards, It is possitis that befors the coromony the
women arranged their halr withogt the drawing of this parting line ;
u:ll.ftulhhmumuurmwmmu&thr began to draw this parting

matron.

.“-\
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give the time as the third month. S’ankhiyana( 1. 22, 7)
and Kausitaki 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,
Manava and VirBha of the Black Yajurveda extend
their options to the 3rd, 6th or 8th and the 5th, 6th or Tth
month respectively, Paraskara (1. 15 ) has given the
gth or Sth month, while the Sutras 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 onel
in the fortnight of the increasing moon, when the
moon stands in conjunction with a constellation that
has a masculine name,

Sankhayana and Kausitaki prescribe that even the
implements to be used should be of the masculine gender,?

Jaimini (1. 7 ) in addition to the auspicious constel-
lations gives the constellations’ ‘Hasta’ and * Uttard

1 e T e A e ges e | AL
. g mm = B.1.90, 7. K. 1. 92,
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-as fit for this rite,
The ritual commences as usual with a homa, where,
according to the Sttras of Rgveda and
The preliminary some Sttras of the Black Yajurveda
Sacrifice or Homa. ( B. Ap. and H. ), the deity Dh&tar
has the preponderance, Raks 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 Dhitar (M. 11, 11, 1-8), Hiranyae=
kegin adds some oblations to Agni and Varupa also.
Both of them have prescribed the Jaya homa also as a
‘supplementary homa. Manava, Kathaka and Viaraha
prescribe only Jaya oblations at the beginning,

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

The Sntras of Simaveda, except Jaimini, preseribe no
oblations at all in the beginning, but Jaimini prescribes
an oblation to Prajipati.

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,
ie sitting with her husband and touching his hand with
hers. She has taken a bath and has put on & new
garment which has not been washed.! Hirapyakes'in
2. 1. 3.) adds that she should wear ornaments and should

L wF SRS o A ofterg S Logs
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be conversing with the Brihmagas! The hide of &
‘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?

V.(19) M. (1 15), Ka. (3L 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 Bhadrapitfia, i. e.an
auspicious seat or raised chair for her to git. As she is
gitting there, the husband stands behind her and with
a bunch® containing an even number of unripe
fruits, 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 8. (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 splink
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.”®

1. mmmﬂ.l-ﬂ
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According to J. ( 1. 7 ) the right! side of the hair ("

is to be adorned with garlands of flowers, Ki. (31.2)
Eives 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
Teciting the accompanying verses ( Nos. 222, 64, 148 )

Then with the porcupine’s* quill with three spots and
a8 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 Vardiha Satra is
quite peculiar and more in keeping with that of the
Kiathaka 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

Y 2R F e aewe ) LT
2  Kes'fnta wonld be Hierally * round the hoad ™ or “on the fore-
bead ™; bat sines it {5 dakeinam kes'intam, {t is hettor to explain it as

J.1.7. “on the right sids of the forehoad ", 1, o, on the right ear. The
Prsent custom is howoyer ronnd the head,
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_ brings together the hair with the verse ¢ Indrinl made
a comb ' ( No, 64 ); he unites them with a twig of the
8'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 Sotras. This Varaha Sotra pres.
cribes another SIimantonnayana when the bride is
taken home after marriage,

This pricipal rite of the Simantonnayana has been

supplemented by one of the thres

Supplementary following rites:—

riles. ( a ) Garlanding the wife, with »
wreath of Udumbara or Yava
( barley ) fruit;

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

( ¢ ) the drinking of water by the wife. As describ-
ed by As'valayana, 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 ) Sankhayana, Kausitaki, Phraskara 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 * Ayum Orjavato.” (No, 28),

Manava, Baudhiiyana and Apastamba prescribe the
4
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- garland of Yava ( barley ) mwuf Udumbar

fruits. The accompanying Mantra according
Baudhéyana is Yavosi Yavayasm. ( No, 223).
(b) Bharadvaja adds that three pots full of eoc

rice should be prepared, sprinkled with clarified bu

and placed near the Grhya fire, along with a fou

pot full of water, The wife looks into them one by
one and the husband questions her “What do you sea #**
The wife replies, ** I see sons, cattle'otc, Accord g to
Gobhila the wife is to look into the cooked mess

the sacrifice ( Sthalipaka ); in a pot full of water
cording to Jaimini, and in clarified butter aceo

to Kbadira, The conversation that takes place in all
these cases is of the same type * I see sons, cattle, o g
life for the husband ete,” According to S'ankhay ana
and Kausitaki, grains of rice and barley are put in a
pot full of water and the wife is to drink that ¢ rink
seven times with verses No. 244 and 304 apd the five
following verses (Rg. IT 324-8). After she has drunk
of it, the husband touches her belly and utters
0. 282. Bhiradviija writes that after she has g

@t the cooked mess of food, she should eat of it &
- observe silence till the rising of the stars, Apasta;

L]
v

=

~writes that after the ears of rava (barley) hnm
‘put round her neck! (according to the tommentator
datta, ‘to the head of the wife, he ties barley

. with young shoots’, tied in o thread ; and Sudars!

also says the same) she should obsarve silence, - he
‘1. BBE. Vol. 80 Pags 280,




t or north, touch a calf, utter the * Vyahrtis; ™
1e wife should give up her vow of silence.

- Now we can proceed to the peculiar feature of the
Simantonnayana, which is the singing
Vit playing. of the lute-players.! There are two

L lute-players, who are asked to sing
gs in praise of a king or some other person, if
were more valiant? Apastamba notes here a stanza

0 ba sung among the Salvas and this seems to be the

ginal stanza, recited at the occasion. ( Yaugandhari
the name of a king of the Silvas, and it is obvious :
the author of the Mantra-Patha must have had some
ction with this or another king of the Salvas.
arnitz, Introduction to Mantra-Patha, page XI). Tt
thus: * Yaugandharir eva no raja iti Salvir avk-
vivrttacakrd Bsinds tirepa Yamune tava, ™
ould it be wrong to suppose that the custom of
"ihnnn?aun might have had itz origin among the

B L e e —
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have boen presarved by women, Tha parting of the hair is not
adorning of the hair of the pregnant woman




‘by Brihmanas just as in other places, they r
Soma! as their king and composed & new Mant

* Soma eva no riji

ity@hur Brahmanih prajal

vivrttacakrd seinds

tirepfisau tava .,
« Soma is our only king. Thua spoke Bra
(people) sitting on thy banks, and tmam T
the wheel, O..." and Apastamba prescribes
after this should be added the name of the
by which the performers lived. Hirapyakes'in &
substitutes Gangd at this place, while Phrasl
Ag'valayana, Baudhiyana and Bharadvaja give pres
tions just like Apastamba, It is noteworthythat th
Kathaka and Vardha Snitras of the Black Ynjmvadu
the Sutras of the SAmaveda do not ordain this
playing. Gobhila says that Brihman women sho
sit by the side of the would-be mother prm;m"
the auspicious words “A mother® of valiant s
ete. Sankhiyana prescribes ﬂmt 4 woman who
cheerful should sing to her or even the woman h
ghould sing songs.

In th'_e end As'valivana notes a special featur:

uta



them by the old Brahman women, whose chil.
dren and husbands are living,
It shows that the practice was originally traditional
a 5 | was then accepted as religious,
all is ordained to be given at the end as the
ial fee (4.1 14.9.8.1,22, 7. K, 1. 22, )
haka ( 31. 51) simply says that the priest should

It would be certainly interesting to look at the order

in which the various rites of the

Tlhe order of the Simantonnayana have been arranged,

 rites. The following is a list of various
rites,

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

Simantonuayana ( 8, )
( parting of the hair-line ),
L '.'Ifhn supplementary rites.
__e__{a_‘;} Mala-dhirana (M.) (wearing of a garland),
(b) Preksana  (P)
1 ( looking into a pot of water ete. )
(u) Udaka-pré<ana, (0.)
_ ( drinking of water, )
IV. The popular rite. Vipa.giyana. (V.)
'. ' (lute-playing ),
m'lnor rites.




(nhmmtiﬁnufﬂﬂmm)
(L)
( popular usages. )

The Rgveda Sutras observe one common o

every rite. As'valayana keeps the same order
with the omission of the supplementary rites.
A H 8. V. L.
S0 H S Y. m O
K H 8 M W U. : P
The Paraskara Snotra of the Black Yaju
-fullaw'a the general order of the Rgveda sw g
the omission of one supplementary ( Udakapreksaga )
and one minor ( Lokacara ) rite, :
2 H, B8 M. V. =
In the Samaveda Sntras, there doesnot seem tn axist
much uniformity in order. The religious rite is absent
in two of the three Sttras and the only common t
is that the principal rite of Simantonnayana is @l
followed by the supplementary rite, Udakapreks csa
G M 8, 1 25 L. .
J. H, S, o
Kh. 8. P
~ In the first group of Black Yajurveda Snt
: 1y, Baudhayana, Bharadvaja, Apastamba and
; annﬂnﬂamﬂammer Gg.ngnﬂlythgﬁ
- site (Homa) is followed by the principal




nay which in its turn is followed br
nln.r rite Vipigiyana. The supplementary
rinor rites follow the popular rites. In short the
: mI& be as follows:
(1) The religious rite;
- (2 The principal rite ;
' {3 ) The popular rite;
( 4) The supplementary rite,
{ 5 ) The minor rite.
Thomnumﬁnnminhnﬂhumwhmm
popular rite follows the supplementary rite and in
yakes'in, where the supplementary and the minor
are absent.
B. H, 8. M. V.
Bh. H. S. ¥, P. Mau.
Ap. H. 8. V. M. Mau
RN, H. 8. V.
1o th& second group of Black Yajurveda Sntras,
namely Minava, Kathaka and Variha, only the reli-
nml the principal rites exist and the religious is
s followed by the principal rite. :
M. H. 8.
Ka. H. S.
N, B 8.

tion on the origin of the Simantonnayana,

Sa_l;!ahru. Simantonnayana seems to have its
somewhere in popular customs of pre-Brahma-

[
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nioal times, and was turned into a SBamekfra 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 Samskira in earlier Vedic
times. From some sundry references, Atharvaveda
IX. 8. 13, VI, 134 3, Aitareyn Brahmanpa V. 7. 4;
Paficavims’'a Brahmana XTIT. 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 attasinment 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. 9g<¥7ai 7af4:) used to be no parting line and
with the Bimantonnayana 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. Pags 500, 810,
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Pperiod, when the zeal' for sacrifices was at its highest,
was added with a preliminary =acrifice and made into
a socio-religions Samskara. a

As we read the descriptions of this Samakdra from all
the Sotras, 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.

(2) The principal rites of this Samskara are
Simantonnayana (parting of the hair) and Vipa-giyana
( 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 its 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 Samskira,

{ b ) The significant rites are the following.

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

(2 ) Bipping of water with verses ( * May the
germ come into womb ™ eto,).

( 3 ) The looking of the wife in some pot full of
water with the conversation : " What do you
see 7 "' asks the husband. “ 1 see sons.

1. This mzal for sacrifices can nlso be seen from the fact that
citra ( manths and arant ) aro presoribed as one of the implaments for
Stmantonnayana by P.and G. Also in Pumsavans, 5, and E. preserlb
the ues of & part of s sacrificial post, sxposed to firs, for the prepamtion
of the nasta.
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cattle, the long life of my husband, " :
_ the wife. _
These are minor rites though significant. Thnr
subordinate to the principal rite of parting the hair.
Perhaps in the process of changing this custom intu‘_ '|
socio-religious Saypskéra, the non-significance of the
principal rite was observed and so the additions of ﬂ:m;
minor rites effected. All Sttras except ia’vﬂlyigfi |
and Hirapyakesin prescribe one of the three above-
mentioned rites as a supplement to the principal rif |
( ¢ ) As'valiyana ( 1. 14. 9 ) says all that should -"7.‘
done whatever old Brahman women whose husband
~ 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 Kuthaka and Varaha Sttras represent quite
a different growth! of this Samskara. According to their
descriptions the SBamskfira is more the arrangement ..
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.

'L ThoMAnsvs,: Eahaka and Varaba Siitras bave presoribed » sep 2
- Bimsntonoayans in the marriage rite, when the bride is taken
::tll'nl.:pmﬂﬂniﬂulihnhmhnﬂ loosens the knot of

L.7.18). Bat it seems to have another significsnce. Tha question s, =
- whother this costom formed & part of the mareiage ceromony in ftha
- beginning; but it would b bettar to discuss it along with the marriags
~ "osremony.




n, perhaps, possible had the nature of ﬂm
a been quite fixed. It was not fixed in pre-
nical times; and in Brahmanical times the

ss of formation was going on, and there being
 scope for development, as traditions were fully
wed, quite different developments occurred.




CHAPTER VIIL
JATAKARMAN

The word Jatakarman means the Karman or the
thing to be done for the one borm.
- J K. i Jataka
The word Karman has been used in
~ ollective sense. It does not denote one certain act
rite but rather a number of cumulated rites.

feature of the whole Samskara. We shall try tnﬂﬂﬁ_: )
the statement as we proceed with our d:m:adm.u M

very rigidly described, as it is tu h_u

Thetime  done as soon as the child is born.

. According to As'valayana ( 1.15. L )

: mtha father should touch the child before other peopl
‘touch it and should then perform the rite,

B Saiikhayana ( 1. 24 ) and Paraskara ( 1. lE.l} zive I
the same time, but express it in a different way. I’ii'r w

~ their opinion, the rite should be performed before the

mavel string is cut. Jaimini ( 1. 8 ) ordains it to be

- performed before the child is given breast, while Gobhila




7.17 ) and Khadira ( 2. 2. 33 ) prescribe it tobe
e » before both of them, ie. cutting the naval string
~ and giving the breast.
After the rite follows the preliminary sacrifice. :
In the Sntras of the Rgveda and in
'_::-_ﬂ"hprﬂiminw one group (B. Bh. Ap. and H.)of
 Saerifice,  the Black Yajurveda the preliminary
- sacrifice is absent. The other group
- of the Black Yajurveda (i.e. M., Ka., V.) beginstherite
| with the preliminary sacrifice. The Sutras of the
- Samaveda, namely Gobhila and Khadira, do not prescribe
m preliminary Sacrifice, but utilise the Sosyanti-
- homa, ie. 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
ipmﬁ!ma homa at the end of the Samskira and,
ﬁoush in Safikhayana that homa is absent, still the
. Imkhlwnnu-ﬂrhra-ﬂam;mhs prescribes one with the
hﬂlhlﬂ’ﬁh:hs. The Brhadarapyaka Upanisad ( VI. 4.
l‘_“- 24-28) which is perhaps the source of all these rites,
-mnmular Jatakarman, Namkarman, Pumsavana, Gar-
Mu ete., prescribes a preliminary sacrifice. So
it seems probable that though the Sutras do not treat
the homa very minutely, some sacrifice was performed
- before the birth of the child, immediately at the birth
ﬂtheuhl&urntthaandufthuntnkman rite.
|, To sum up, the fiomia appears:
(a) before the birth of the child, in G. 2. 7. 13-




24; M. 1. 17. 2*1&34,4. V. Lands‘.
8.:
[e]nfhrthaﬂtaufl!ﬁhrmaniniﬂ 2.1.13.
The mantras used for oblations are various &8s 'ﬂw‘-;

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

(b) Munava prescribes twenty-one oblations wm
verses ( No. 7 ete., ) calling ﬁmm Ay S e
homa, i. e. a homa for long life.

(¢ ) The oblations are eight in number iu the:
Kathaka and, as is usual with '_li,__ the
mantras are peculiar to it. The obla
are with verses Nos, “. Eﬁ. Eﬂ. 159* _11’-._‘_' wi
278, 300. '

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

These oblations come in the middle, i.e. between ﬂuu
'-whisp-a:i.ns in the ear and the prisana. “
(@) 8.-Grhya-Sangraha prescribes verse No. 13"?-

(f ) Baudhayana's oblations come in the end; tlnr

are given with verses Nos. 201, 270, zﬂq;
Thuﬁmt two oblations are made out of the cooked
- mess of food and the other two with clarified hutbur,-

( g ) The mantras, prescribed by Gobhila and Kh B~
dira at the Sosyanti homa are the fn]I""?‘
ing two : Verses Nos, 229, 302.

After the preliminary sacrifice we turn to ﬁﬁ
'dutnlls of the Jatakarman. The wholething ispnpuluh'
called Medhojanana, even in the present times, though

i
'
"




bagin with the classification according to mu.-
- In his Ritual-Literatur (page 42) he has given

{h}Hadhijmm.
(¢ ) Stanapratidhana.
- (d) Namakarapa.

-fT]m last two rites can be classified without difference
of opinion, but in the case of the first two, Stiras
differ. The terms Ayusya and Medhdjanana are not

essive of the action as Namakarapa is, but they

- Tather 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
h meaning. So perhaps it is advisable to classify

rites with names that would denote the action

than the intention and then in the end to dis—

‘the propriety of the names given. With this

in mind, here is an attempt to sort the

rites in a different way, i.e. with terms expressive of

' acts performed therein and not of the intention

‘which they disclose. So this is our classification of the

(A ) Whispering in the child's ear
~ (B) Feeding the child with honey and clarified
~ butter.




~ (0) Stanapratidhina. '
( D ) Namakarana, i.e. name-giving.
{E}Haasu:ﬂstukanpaﬂaﬂl.
The Brh. Up. which is the nucleus of the u the

ing rites:
(a) Preliminary Homa.
{h) Whispering in the child's
(¢ ) Feeding the child with honay and ¢
butter.
( 4 ) Ndmakarapa i.e. name-giving.
( e ) Stanapratidhéna.
( f) Matur-abhimantrapa.
{ A ) Whispering in the Child's ear

This whispering in the child's ear is the nucleus

round which the following minor rites have gathes
(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 uny
ritual and perhaps it is better to describe the prin
~ rite in short and then just to mention the minor
~ plements and the verses that accompany t.ham':... '
The principal rite. .
The Brh. Up. (6.4.25) gives the following deseription
of the rite. * Then the father holding his mouth ovey
L gparer 2o 5% ey e A TR )
Byb. Up.6.4.95,




JATAKARMAN 65

the right ear whispers in the child’s ear ¢ Speech, speech *
three times. ' The following Sntras give nearly the
Same process, But the wverses they use with it are
different as given below.

The name of the Satra. The verse used.
A, gives the recitation of the verse no. 206
8. " 248,
K. = 248,
B. o 3.
Ap? . 11, 32
P, 4 3,113

Paraskara has named this recitation as Ayusya, "

This table shows the minor rites and the verses

which accompany the miner or prineipal zite.
The name of the rite. The names of the Sutras and the

verses which are given therein,
A. 8. K, B Ap. P

(1) Touching the [ 32. 120. 120,
child’s body. | 62.
36,
(2) Smelling on the 12,
child's head, 32.
(3) Reciting prayers 249, 249. 18, 12.}
over the child, 32.
(4) Breathing on 76 ete. 76 ete. 32.
the child.
L gt qifn s ZR w6 s |
Aps. 4. 15 L

5

e e —
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Paraskara then adds a rite which is quite singular.
He makes five Braihmanpas sit round the child in
five quarters and causes them to say Priga, Ap&na,
Vytna, Ud&na and Samana, following one after the other.
If the father could find no Brahmanpas, then he is to do
it all himself. As to the significance of this rite, we
shall discuss it later on,

Mainava, Bharadvaja and Vardha 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 Palds’a should be entered into the
right ear first and then in the left ear. And through
that leaf the mantras:

"~ # ] give BhD unto thee ™

“ 1 give Bhuvas unto thee "

+ T give Suvas unto thee "’

« I give Bhn, Bhuvas, Suvas unto thee "
should be recited in each ear alternately.

(b ) Bharadviija has given the same process. Only
it is proceeded by the Abhimarsana of the child with
the verse ** Vrdhat,

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

Variha follows the same method, but requires the
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«<hild to be brought near the Grhya fire and then it is
near that fire that this whispering in the ear through
the Palis’a leaf is to be done. This is followed by
the Abhiman- trapa 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
** I know your heart, O earth "

Hirapyakesin and Kathaka do not prescribe this
wishpering in the ear.

Hirapyakes'in ( 2. 3, 2. ) gives & 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 « Bg a stone *" and
** from limb and limb. "

Kathaka ( 34. 7 ) does not mention the whispering
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 adeity, i.e. the Paridana
of the Upanayana Samskira,

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, * Agpi is



il THE CHILD IN ANCIENT INDIA

Paraskara then adds a rite which is quite singular.
He makes five Brahmapas sit round the child in
five quarters and causes them to say Pripa, Apina,
Vyana, Udana and Sam@na, following one after the other.
If the father could find no BrEhmapas, then he is to do
it all himself. As to the significance of this rite, we
shall discuss it later on,

Manava, Bharadvija and Vardha 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 Palés’a should be entered into the
right ear first and then in the left ear. Amnd through
that leaf the mantras:

" # 71 give Bhll unto thee *'

“ 1 give Bhuvas unto thee "'

¢ T give Suvas unto thee "

# T give Bhn, Bhuvas, Buvas unto thees "
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 ** Vrdhat, "

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

Viriha follows the same method, but requires the
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<hild to be brought near the Grhya fire and then it is
near that fire that this whispering in the ear through
the Palds’a leaf is to be done. This is followed by
the Abhiman- trapa 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
““ I know your heart, O earth "

Hirapyakesin and Kathaka do not prescribe this
wishpering in the sar.

Hiranyakes'in ( 2. 3, 2. ) gives & 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
4n 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, 13 “ Be a stone " and
** from limb and limb. *

Kathaka ( 34, 7 ) does not mention the whispering
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 adeity, i.e. the Paridana
of the Upanayana Samskira.

After feeding the child with honey, curds and ghea,
the father grasps the right hand of the child with his
right hand and recites verse No. 3, * Aggi 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

“ T know vour heart, O Earth. "

Jaimini like the other Samaveda Stotras, 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 ete., 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 SOtras, 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,

(I)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,
= T put Bhi into thee, "' etc. After Brh. Up. let us
take the Sntras in the nsual 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-
-goribe 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 Manpdukeya as quoted by
Sankhayana, the black, white and red hair of a dark-
coloured cow should be pulverised® 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 verses, No. 185. etc. The Sutras of the
Samaveda give nearly the same description, at the
same time preserving their individuality.

(&) 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

Y speaggrdraTy ger | S 1.

H'EI'EHT | g 124 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 powidered 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 Sttras of Yajurveda divide themselves in their
usual two groups. '

( & ) Baudhiyana, Bhiradvaja, Apastamba and Hir-
apvakes'ain give rather o primiti\rg form of this feed-
ing, while the other group, ( b ) Minava, Kathaka and
Vaurzaha, 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
EToup. -

Let us take the four Sttras of the first group.

Baudhayana prescribes (2. 1. 7-8) that ocurds,
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 Vyalrtis.

(b) Bharadvaja ( 1. 24 ) prescribes the mixing of
ourds, ghee and honey, that mixture being given three
times to the child with the help of three Darbha blades
or some golden object. The wverse 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 and 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) preseribes 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 mouth
ghould be purified by the touch of gold with the verse
No, 7 and then washed with water.

The three verses, ( v. I 90-6-8 ) No. 197, should
be recited over the breasts, and then the remnants of
the oblations are to be mixed 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.

(e) 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 ( Mahavyihrti ).

{ C ) Stanapratidkana.
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
wgives it the breast, with the recitation of verse
No. 224.

Then he recites verse No. 39 over the mother,

The Stutras of Yajurveda mention this rite without
.exception. The first group of Black Yajurveda,
namely ( B., Bh., Ap. and H.,) has amplified the ritea
good deal, while the other group of M., Ka. and V.
gives it in a simpler manner. Piraskara 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 Stanapratidhiina
with the feeding of the child with honey and ghee.
Over the breasts, the Reas  Madhu vatz "' ( Rg. L. 90,
6. 8 ) are recited each with one verse of the first two
-and then the two together with the third 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 Bharadvija ( 1. 25 ) the father places
the child on the lap of the mother with verse No. 203
and causes tha breast to be given to the child with
verse No, 29.

The process is the same according to Apastamba
( VI 15 8:).

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

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

Hirapyakes'in ( 2. 4. 1-4 ) gives nearly the same
rules, The father places the child on the mother's lap
and recites verse No. 230 and whispers the wverse 203
and then washing the right breast, gives it to the child
with verse No. 28, 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 seoret 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. (VI.4.26) we find the description of giv-
inga 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 Butras of Bgveda mention this name in the Jata-
karman., Ap. (1. 15. 8) mentions a secret name which
should be known to the father and mother only and that
gshould be used when the boy would greethis preceptor.
Sankhiyana and Kauositaki ( 1. 24 ) mention this secret
name at the Jatakarman.

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

Out of the Sntras of the Yajurveda only Bandh&yana

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

1. Hambly, Origina of edneation among primitive people, p. 43,
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natal constellation and the secret name will be disous-
ged 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 ( ep. APG, ); and in the verse as'ma bhava he
inserts after abhi-jighrami, 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 son is
born.' According to Devapiila the name is to be given
after cutting the navel string, while in Adityadars’ana’s
view, it is to be given after 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 dificulty in explain.
ing the expression ‘as soon as the child is born,” Deva-
pila makes the following statement: * SBome maintain
that this is Namakarapa, but it is not the proper
Namakarana cersmony. The proper Namakaragpa is
performed on the eleventh day because the first ten
days are a period of impurity according to the Smryti.

Adityadars’ana has explained it in a different way.
He says that the preseription that the name is given
s 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 mind
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 others
who say that the second name should be different.

The other Sttras 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 Namakarapa 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 Brihmana who has two names will
be successful. Hardatta also has a quotation accord-
ing to which the Somay#gi, one who performs a Soma
Bacrifice, should have a third name also.

Now we proceed to the Stutras of S&maveda., They
seem to be unanimous with regard to conferring a
secret name at the Jatdikarman, Gobhila( 2.7, 15 )
and Khadira ( 2, 2. 31 ) prescribe the conferring of
this secret name at the end of the Sosyantisavana or
the homa for the woman in labour. The Sntras of the
other Vedas preseribe the Sogvanti-homa and besides a
separate homa as a preliminary Sacrifice for the Jata-
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karman (see 8. V.M. 1, 17. 2 : B. 2. 1. 13 i Ka, 34, 4;
and V. 1. V. ); while the Sntras 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 thiz secret
name after feeding the child with the mixture of pow-
dered rice and barley and after the Paridina, the handing
over of the child into the guardianship of some deity,
which is a peculiar feature of J dtakarman, 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 Stutras 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 Sntras, while the
third is found in Rgveda Sutras. The fourth is to be
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found here and there, for examplein P. ( 1. 18. 18.)

( a ) This bath has been mentioned by only three Sittras
of the Black Yajurveda, namely Baudhiyana, Apa-
stamba and Hirapyakesin, ‘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 Hiragyakes'n ( 2. 3. 10 ) it is washed after feeding
it with honey and butter. The verses used by three
of these Bitras are Ksetriyaitvd and the following five
(M, IT. 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 8’ (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
«hild-bed. -

S arsapa-Homa ( A saerifice with mustard seeds. )

One more:rite 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 s 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 gvahad " 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 Vedio
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 such popular and magicrites. The
demons, which are asked to go away are very vague per-
sonalities, We do not know much of them from the
VYedas. But since it is & popular rite it is possible that
it is much older than the Vedic rites which have been
mentioned by all Stitras.

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 Mahdriistra now-a-days.

When the child is a year or two old, every
evening 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 npwards down,
while whispering the accompanying formula, ( ef.
Mantra-Path 1I. 13. 7-1I. 14. 2 and Hiranyakes'in
IL1.4-7).

1; Seo B. p. 61,
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Removal of the evil eyve.

( Drgta kidhape, )
% The evil eye and other such things
coming from a sinful person,

" » w Wretched person,

" "o ghustl

" » 1 demon,

o »n » person that came into the house,
" w w w that wentout of the house,
- n w » that belongs to the house,

- n n u that isa strangerto the house,
" » myself (the person that re-

moves the evil eyé ),

whosesoever it might be, let it all go to the hearth
( fire i

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 pecple also, For example,
when the newly married couple first comes home the
mother of the bridegroom performs the rite over the
newly married couple.

—_—

* wefie, g, siemie, wasl, s, ae), e,
wiasel, ag), a9, s s@e o oI qeL
5 -




CHAPTER VIII
JATAKARMAN
( Part Becond )

The significance of certain terms, i- . Medhujanana and
Ayusya. ~

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

;’,' use the term Medhijanana for the rite of
]{. whispering into the child's ear.

I];I' use the term MedhAjanana for the rite of
G- feeding the child with honey ete,

So we see that the Siitras of the Rgveds call whis-
pering into the ear MedhAjanana, while H, P. and G.
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<all feeding the childi Medh&janana. By. Up. does not
mention this term, though it contains both these rites
in the Jatakarman, namely “ Karpayor japah” and
“f Pras’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
ithe MedhAjanana.

“ Medham te devah savita
Medh&m devi Sarasvati
Medhfim te As'vinau devan
Adhattdm puskarasrajau ™

This means : May god Savitd put intelligence into
¥ou ; may goddess Sarasvati put intelligence into you;
may the gods A<'vins, who wear wreaths of lotuses,
put intelligence into you.

In H. P. and G. Sntras, however, the term has shift-
«ed from * Karpayor japah " to * Pris'ana” and there
18 no reason to think that it was very wrongly chosen.
If * karpayor japah"” could be a help in producing
intelligence, why not ** PrAs’ana ™ also? The name
recorded the desire of the performer and for that
Tecording these siitras seem to choose * Prisana e
which is perhaps older than * Karpayor 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, VL 24,-12-18 ), we find that this Jatakarman
js 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 BSitras of the Rgveda.
For they mention this Earpayor japahas Medhéjanana.

(¢) H. P and G. represent the third stage in the
development of the Jitakarman. The name Medhif-
janana was quite well-known and taken to be an
essential factor of the Jitkarman.

But the tradition that it was in the beginning
accepted for karpayor japab, to amplify the original
jdea of the Br. Up. Jitakarman, was forgotten and
go they thought it sppropriate to use that term for
Pris'ana, which is an equally important rite, and,
regard being had to the child’s age, superior {o
karnayor japab.

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

Agnir dyusmin
Sa vanaspatibhir &yusmin
tena tvik dyush
. fyusmantam karomi,
@ which means: Agni is long-lived; he is long-lived
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through the plants. I make you long-lived with
that life.""

Again M, has used this word Ayusya 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
Phraskara 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’ans,

(¢) Namakarana,

(d) Stanapratidhina.

( e ) Measures to keep off evil,

The terms (c) 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 siitras,

I am not inclined to take Ayusya as a separate
rite since it is only twice mentioned, once by Paraskara
as Karpayor japah and the other time by M, who
names the preliminary homa as Byusya. No doubt, the
desire for the long life of the child is present through-
out the ritual, but if the references are numerous and
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they are at the same time quite insignificant. Im
every rite, where there is an attempt to amplify it a
little, is always 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 Karpayor japah, Itis clear that
it has the best claims for the term Medh@janana. But
there is some more significance behind it, It is an
attempt to establish the relation of father and som, oT
the father's acceptance of the son, It isa 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 mot 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 i=s in
keeping with the idea that the father was asked to
greet the child with the word Vak. For, no other
gresting 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 rites
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is as follows :

(a) Greeting the child.

(b) Feeding the child,

(c) Nama-karana.

(d) Stana-pratidhéna.

(e ) Measures to keep off evil.

(f) 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 Pris'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, as
they generally do in other respects.

(o) The Hasta-grahapa in Bh. and the Paridina in
J. are quite peculiar and seem to be copied from the
Upanayana.

(d) The ceremonial in Paraskara is quite singular.
Five Brihmanas are required to sit round the child
and say Prana, Apfna, Vyana, Udana and Saména.
This seems to be an expansion of the rite of breath~
ing in aecordance with Upanizadic 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’mia 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). (H)

II. The complementary rites:

(a) The Vedic rite: Greeting (G)

(b) The popular rites:  Feeding (F)

Name-giving ( Ng.)
Stana-pratidh&na ( Sp. )
ITI. 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 been 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.

Sitras of Rgveda,

A. F. G.
§. F. Ne. F. G tg.
K. F Ne. 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 Simaveda.

G. Ng. F. F.
J Neg. F. Paridana
Kh. Ng. F. F.

The ceremonial of the Samaveda Sntras 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 Paridina ( hanging over the child ) after
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the feeding.
Group IT of the three Black Yajurveda Siitras.
M. H. F. G. Ep.
Ka Ng. H. F. and Sp.
V. G.urg. H. F. and Sp.

This group does not seem to have any particular
order.

In the Eathaka the greeting is absent, In K&, and
V. thers seems to be an attempt to combine the two.
rites, namely feeding with the Stana-pratidhana.

Group IIT

The remaining Black Yajurveda sttras with P. of

the White Yajurveda.

B. H. Ng. G. F. Sp. hw. H
Bh. G. F. Sp. hw.

Ap. G X, F b F. Sp. hw
H.  (=r3igw ) F. b. Sp.  hw.

P, F, G, (mention of Hror

9| ete. ) Bt. 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 Namakarana,

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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( IT ) Feeding the child.

( I1I ) Conferring of a secret name.
( IV ) Stana-pratidhna.

( V' ) Measures to keep off evil.

Rites IT to V seem to have their origin in
poputlar customs of pre-Vedic times, Among many of
the primitive tribes, which exist to this day we find
gimilar 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 sfitras were intended to be recited with them.

The first rite, however, seems to be a Vedic one; for
in the Br, Up., where the Jitakarman first ocours, there-
it has a special purpose. The GarbhadhBna rite,
which precedes this Jitakarman is a rite for
securing & particular kind of & son or a daughter,
who would study ome 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
Jiitakarman is to be performed for that child that
has been brought into this world for this purpose.
“That explains the whispering of the word * Vik' into-
the ear, which means speech, i. e. the sacred speech
or'Veda. This whispering in the ear is & 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 2o considerably amplified,
we find that it was the most important rite in the
Jatakarman.

The name Medhfijanana which is given to one of the
tworites, namely greeting and feeding, strengthens this
suggestion. For the prospective well-versed scholar-
as goon 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 Sotrakiras mention this feeding as the Medhi-
janana. 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.

Itisa question whether the other name was given at
the same time, i. e. in the cour=se 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 Slitras are numbered, the Jatakarman
and Namakarana are taken as two different Samskaras.
{M. I, 20, 30, Y. IL12 G. VII, 12. 14.)

EBut from the descriptions of the Grhya-Snhtras it
does not follow that they are necessarily two different
Samskfiras. We find, moreover, the secret name shift-
ing from Jatakarman to the Na&makarana, where
naturally it was thought to fit better when the Nama-
karapa was developed into an independent Samskira.

From the accompanying chart some information
counld be got as to the development of the Samskéra
Namakarana,

From the accompanying chart the following points
are clear,

(a) Nearly inall cases the Namakarspa follows
the Jatakarma.
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Only in Gobhila and Kh&dira the Niskramana
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 Niskramana is to take
place after three months, i. 6. after the lapse of ninety
nights, and so it preceded the Namakarana.

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

(e) According to M, Bh., Ka., V. and P. Sutras of
the Yajurveda and J, of the Simveda the Namkaraga
immediately follows the Jatakirman, 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 ™ ( =g ).

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

In short, the following could be said to be the
process of the evolution of the Jaitakarman and then
that of the Namakarapa out of the Jatakarma. TFirst
we take the Jatakarman,

(a) In pre-Vedic times there were some ocustoms,
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
thess 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 s0 comnion among all peoples that the details of
these two rites, which we have come to know
from the By. Up., as the oldest source on the subjeet,
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 coms to know
of a process of Jatakarman, This was to be performed
when the father desired the child for the special pur-
pose 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 Jetakarman was, however, voluntary and not com-
pulsory nor does it seem to be very common.

(c) We find that in the Sitra period the rite had be-
eome very popular, since there was a great zeal for
the study of the Vedas, and so itcame to be included in
the Grhya-Sntras 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 Namrkarapa, 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 Siitras ( refer to page 82 ). he secret

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

Now follows the development of the Namakaraga,

(e) According to the first group of Siitras the Jata-
karmanjand Namkarana make one rite (refer to page 82).

8, 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 Sntras 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 wasa
better arrangement to transfer the name-giving to
the Namkarana rite.

The Kithaka Sitra of the second group (p, 36)
represented a further phase of this development. It
mentions a secret name in the JaAtakarman, And
in the NAmakaraua at the time of name-giving it writes
“ tad eva nfima dhiyate " ( Ka. 36, 3 »» i. e. the same
name ( which is given in Jatakarma ) should be given,
The compiler of the Kathaka Sutraknows the existende
of two names, but does not seem to know that the first
name was a secret name.

(h) The commentators of Kithaka, namely, Deva-
pala and Aditya-dar<ana, represent a still further
phase of things in this development, For while com-
menting on the s0fra * 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 nBma dhiyate ( K&. 36. 3),
they explain as meaning ** he should give the same
namse, at was thought of on the first day. "

In the explanation of the next 50tra "anvad iti eke’
they mention the old tradition of giving two names.
From this explanation of the sitra “putre jate nima
‘dhiyate " one is inclined to think that in their times
the existence of two names also was nearly forgotten,

(1) The Samaveda Sitras of the third group re-
present quite a peculiar growth. They seemr to belong
to & later period of Siitras 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 Jitakarman and the Namakarana. The
renson of this absence, however, seems to be that it
was never in the Jitakarman in the beginning. They
had already put it in the Sozyanti-savana,



CHAPTER IX
NAMAKARANA

The Samskara N&makarana ( sometimes NEmakar-—
man ) is comparatively very short and simple; it
oonld be said to be the continuation of JAtakarman. In
point oi intricacy of procedure, it is something like
Annapris’ana, where the principal rite has been
supplemented only by the religious rite. But in point
of importance, it is much superior to Annaprés’ana; in
some respects superior to Jitakarman also, especially
from the social point of view,

Ag the term NAmakarpa indicates, it is the rite of
conferring a name on the new-born child,

The time prescribed for this SamskAra is on the
tenth or the twelth day, when the mother has left
the child-bed. Sntras of the Rgveda and Yajurveda
prescribe the tenth day in general as the proper time.
Only Bau. (2. 1. 23) und 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 ( G. 6. 2. 8. 8 and Kh. 2. 3,
6 ) prescribe a day after the lapse of ten nights and
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extend the limit as far as the lapse of & 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 to be given in Butikigni ( Ke 36, 1. K. 1.
24 d), but Bhacadvaja ( 1. 26 ) and Hirapyakes'in (2.
4. 3 ) say that the Sutikdgni should be removed and
the usual Grhya-agni or Aupisana-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. Tho 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 Sankhayana 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
ard of the following days. 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, 88, 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 Péraskara 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 Sotras of the Yajurveda,
namely Baudhiyana, Bhiradvija, Hiranyakes'in and
Eathaka, 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
Sntikagni according to Kathaka ( 36, 11. ).

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

Bharadvija prescribes veases 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 prescribe any definite obla-
tions but only says that in the Samskiras to be performed
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for the child, the Sthalipaka prepared should be either
for the deities Agni or for Prajipati. “ When therais
no special mention, " he adds further, * the deity for
boys is Agni and for girls Aryama. Lk

The Kiathaka prescribes four oblations which are
verses Nos. 82, 81, 159, 163, The Sutras of the Sama-
veda do not mention any particular oblations,

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

Jaimini (1, 9) explains that in the case of riteg, tobe
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 gshould be made to
them. Then he gives a list of deities— Agni, Dhan-
vantari, Prejapati, Indra, Vasus, Rudra, Adityas snd
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 oconferring of the name upon the child, The
intricate paocedure of the Jatakarman rites is absent.
As soon as the preliminary Sacrifice is over, the Nama-
krapa 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. 126 H. 2. 4 11
Kh. 2. 3. 10 ) and first told to the mother (G, 2. 8. 18
Eh.2.3.11) Foritis 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 rites
connected with the Namakarapa.

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

After the preliminary oblations some golden thine
is to be placed in & 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 Pavamana and hands it
over to the host reciting the verse in No. 133,

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 benedio-
tions to be pronounced. This long proeedurs is not to
be found in other Sutras. M. V. G. and Eh, men
tion this touching of the child at the end of the rite.

The Muanava (L. 18, 4.) ordains that the father should
smear his hands with butter, should heat them over
the fire and, while speaking with Brahmagas, shoulg
touch the child with verse No. 9. The Varzha says
that the hands should be smeared with butter and
then the child is to be touched with verse No. 287.
Acoording to Gobhila ( IL. 8, 13 ) and Khadira ( I
3. 9 ) the father is to touch the sense organs (nose, eto,)
of the boy and recite the verss No.B8l. At the
end of this recitation he utters the name to be given



NAMAEARANA 105

{Eh IL 310). He recites the verse No. 81 and
-8t 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 Eiven many
details have been given, Nearly
The gualities of the all Suirakaras 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. Tt should have two or four
syllables ( 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'valiyana
one who wishes to have glory should choose a
name with two syllables: for religious lustre ome
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 S'arman, that of a Ksatriva should
end in Varman, and that of a Vais'ya should end in
Gupta, says P.( 1,17 ). Asto the number of names
the general sense of the Sntras 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 endinDa (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. rteligious Homa and the conferring

of a name being the only two

outstanding features, This is theresult of the analysis,

I. The religious rite, Homa (H:)
( Bacrifice )
I1. The principle rite, Namakarapa (Nk.)

(the name-giving )
T1l. The =upplementary rite. (Hirapyabandhana (Hb.)
( Tying of the gold round the wrist )
IV. The minor rites, (&) Abhimars'ana (Abh,)
( touching the child )
(b) Avaghrépa (Avg.)
( smelling the child )
This is the order of ritesin all the Sutras.

Al Nk.
R <8, H. Nk.
{ K. H Nk
E Y. B. H, NEk.
first f Bh H, Nk
group l Ap. Nk.
H. H. NE.
K.Y M Abh., Ng.
gecond K& H. Ng.Hb. Abh, Avg,
group V., H. Ng, Abh,

P. Ng.
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G, H Abh, Ng.
8 < H. Ng.
EKh, 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 Muanava, K&thaka,
Varaha, Gobhila and Khfidira, Except in Eathaka and
Manava, it intervenes between the Homa and the
prineipal rite, In EKathaks and Maanava, it follows
the principal rite. In As'valiyana, Apastamba, Ma-
nava 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 Hiragyabandhana,

. Abhimarsapa and Avaghrina.



CHAPTER X

NISKRAMANA.

{2 ) Saryadars’ana,
(b) Candradars’ana.
(c) Nigkramanpa. ]
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 Sntras of the
Yajurveda, i. e. in Minava and
Stryadars’ ana- Kathaka of the Black Yajurveda, _
and in Paraskara of the White
Yajurveda,

The time prescribed as suitable for this rite iz the
fourth month according to the Manavd or after the
lapse of a half of the third month according to the
Knthaka (M. 1. 19, I; Xx. 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. 1,19.3 ).

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 EKiathaka 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.

Piraskara 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, 8),

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

stead of being an independent rite,

Candradars'ana. seems to be a part or rather a

continuation of the first rite,
the Stryadars’ana,

Two oblations are offered with ghee and then two
more from the mess of cooked food. According to the
commentator Brihmanabala 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 Suryadarsana and Candradars’ana this Nis-

kramanpa is also & minor rite, Bau-

Niskramana dhiyana and Paraskara of the

Yajurveda, Gobhila and Khadira
of the Bamaveda and Kausika 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 ),
#nd 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)-
Baudhiyana gives a complete religious appearance
to the rite. FEBrihmanpas are given & feast and the
declaration of the auspicious day is also to be made.
After the nsual preliminaries some eight Swvasti 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 ( bahyfini oi-
triyEni ? ), they honour Brahmanpas by giving them
three kinds of food, make them pronounce good
wishes, circumambulate and then bring the child
home. ( Cf. Ap. Gr. 3, 9).

Puraskara, as in the case of the Sturyadars’ana,
gimply says that the Niskramapa, the taking out of
the child, is to be performed in the fourth month.

Baudhiyana ordains a cow to be given as fee.

The Gobhiliy and the Ehadira give quite a different
desoription of the rite. The name OCandradars’ana
perhaps would have been more appropriate for it; it
resembles the Sturyadars’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 drezses the child in a eclean garment,
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and hands over the child from south to morth, 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 Sirydars ana, the Candradars ana
and the Niskramana,

The rites in the above-mentioned ritual being very
few, it is not at all a laborious task to classify tiiem.

Stryadars’ana or Candradars ana

(9 ) ZBog s29 5 wa=8ft 328099 G a 3§ ¢
(2) 32§ @13 507 (G. 2. 8. 5).
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The religious rite. . Homa. (H)
( Bacrifice. )

The principal rite. Suryadars’ana. (SD)
( The showing of the sun.)
Candradars’ana. (CD )
( The showing of the moon. )

The minor rite Upasth@na. (U.)
( Prayer. )

Hers 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. . 8D.

8D. Ka. H. ED. U.
P. SD.

oD. Ea. 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 Sfrya-
Pars’ana and follows its order of rites; like the Birya-
dars’ana the Candradars’apa also has three rites nnd the
preliminary homa is folluwed by the principal rite,
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which in its turn is followed by the minor rite.
Nigkramana,
The ritual ocould be classified in the following
manner.

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

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

The minor rite:  Candra-upasthana. (Cu.)

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

B. H. N.
P. N.
G. N, Cu,
Kh. N. Cu,

Bo we see that the nature of the rites of the
Nigkramana is the same as the rites of Strya- 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 Baudha-
yana the religious rite has been mentioned, but it
is altogether absent in the other three Sutras,

Paraskara mentions only the principal rite, while
Khadira and Gobhila of the Samaveds 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’ans

8
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would not he more appropriate than Niskramans ?

Suggestion on the formation of the Suryadersana, the
Oandradars ana, and the Nigkramapa and their relations
o each other.

These three rites do not seem to have attained to
the importance which the Jatakarman or the Simanto-
nnayans enjoyed.

The Sttras of the Rgveda and one group of the
Sntras of the Yajurveda, i, e. Bharadvaja, Apastamba
and Hiragyakes'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 MEnava,
the Kdthaka ( but not the Vargha, though it generally
follows the Manava, ) and Paraskara, along with
Gobhila and Khadira of the Samaveda and the Kau-
g'ika 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 ns to form some
judgment as to their nature.

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

8. Tha Sitzas of the Shmaveds sometimes disclose  sort of sttachment
to the moon. Io Niskmmapa the moon is vory prominent. Ino the rits
Garbhidbina soms cblstions are offored to the moon (D.2.6,9;7. L
£9 ). This ia not found In the other SHtraa,
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seems to have been fashioned after the Stryvadarsana
of the Knthaka Sntra,

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.

Lot us leave out the Candradars’ana as a supplement
to the Snryadars’ana and compare the other two,
viz. ( a ) the Saryadars’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.
gﬂ" } Bniryadars’ana. g_h Niskramanpa,
P

Had they been two separate rites, they could have
boen found together at least in some of the S0tras.

(3) The rites are nearly similar, the first is always
a religions rite, i. e. the preliminary Homa, The
second is the principal rite, i. e, 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 Stryadars’ana or that of the
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sun or the moon in the Niskramana.

These points lead one to think that it formed a
single rite in the beginning. The following suggestion
could, therefore, be made as to the origin of this
Samskdara.

(1) In the popular customs of pre-Brahmanical
times, it is probable that there was a ocustom 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 so, now and
then, some precaution was thought necessary to avoid
the possible danger. For instance, the Sutiki-homa,
( which has been-given by various Sttrakfiras, for
example, by H. IL. 1. 3. Tand 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, This idea is present in Gobhila and Khadira, In
the description of the Nigkarmapa 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
#0 that the other minor evil influences should be powez-
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less 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 Niskra-
mana, used to be sometimes called S0ryadars’ana,

(5 ) Later on, when a selection of Samskiras 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
Samskara, the Niskramapa., It is note-worthy that
the Gautama. Smrti does not mention this Samskira.



CHAPTER XI
ANNAPRASANA

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

The first time when & child is fed with solid food
ig 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
warious deities,

The time for this Samskira has mnot been very
rigidly determined, The sixth month, in the opinion
of mearly all the Sutrakéras, and the ffth also
according to M. ( I, 20. 2 ), is the right time for this
Samskra. The Kuthaka 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
Samskiras, a day in the bright fortnight of the
month, when the moon is ip conjunction with an aus-
picious constellation. The rite begins with a preli-
minary sacrifice, Oblations are offered, according

to the Stutras of the Rgveda, accompanied by verses
No. 18, 213, 200 and 66,
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The Sutras of the Yajurveda preseribe in the
beginning oblations accompanied by the following
verses:

M. Verse No. 18,

B. =3 R ;

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

Ea. " L1 5L

P " s 134, 300, 173.

The Sttras 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 wverse No, 1, “ 0O Agni, thou givest
long life "' { Bg. IX. 66. 19) (8. L 27 & K. L 27),
and then with the recitation of verse No. 289, “O
earth, be soft' ( Rg. I. 22.15), the child is to be
geated behind the fire on the Darbha grass, pointing
northwards (S°. 1. 27.9. K, 1. 27 ). Then the father
takes ourds, 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 Bhoh 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 Sntrakaras do not prescribe the feeding with
gurds, 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 wvarious Sutra-
karas at the time of giving food to the child,

A, Verse No, 18,
EKa, ” " 18,
'J" " L} 18.
8. " " 187.
Kl wi L4 ] 1 B ?i
M, " " 19,
B. " " 228
B. a " 188.
Bh, £ " 188.
Ap. " " 188,

H. = % 188.
P. - » 297,
Kh, o " 69,

K au. " L1 265.

As to the choice of the food which is to be selected
for the feeding, many kinde havye

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 ( A, 1, 16, 2;8. 1. 27. 2;: & 1. 20 % that
of a partridge, when he isdesirous of religious [ustre
(A.1,16.3; 8.1 27. 3; K. 1, 27; Ap. 6,16, 2),
Paraskara prescribes the flosh 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 ( 8', 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 desirons of food ( P. 1. 9. 8); that of a Bhrad-
vija, when he wishes fluency of speech (P. 1, 18.7 );
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 Kfthaka (39, 2) prescribe
that the sacrificial food should be mixed and that the
ohild 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-
oribe the giving of flesh and mention various details.
Apastamba suggests the flash 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 EKhadira are silent about it.
But Rudraskanda in his commentary on the Niama-
karapa (2. 2. 54, 35 ) mentions this Annaprés’ana
and says that though it is not given in the Khadiza,
yat, as it is to be found in the other Stutras, 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 Medhfjanana.

S'ankhiyana 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 a cloth ( M. 1, 20, 6 )is to be
given as the fes to the Brahmanpas,

The performance of this rite is comparatively

4 simple. The following rites go to
Tk order of rites make up the whole Samskara.

The religious rite: Homa { Sacrifice, ) (H)
The principal rite: Annapris‘ana, (Ap )
( the feeding of the child. )
The minor rites:  (a) Upavesana. (0)
( making the child sit on the ground. )
(b) Abhimantraps. (A)
( whispering of mantras over it. )
(c) Ghrtapras’ana. (Gh, P.)
( giving the child ghee to eat, )
The Biitras of the Rgveda give the following order :
A, Ap,
CRL: R VAR V%
E: H. A U Ap
Ag'valayana, as is usoal with him, does not de-
seribe the rite in details: but S'ankhysyana and Kau-
gitaki have perhaps given it most minutaly, For,
Asz'valiyana mentions only the principal rite, while
8 and K, give the religious rite first; then follow
the two minor rites, namely, Abhimantraga and
Upavesana, and the principal rite comes at the end.



CHAPTER XII
CAULA

After the Annaprés’ana comes the Caula. The ward
Cida means a tuft of hair which is left on the head
when the rest of it is out; the cutting of the child's
hair for the first time and arranging them in locks
was called Caula or Cunda-karapa. It is explained
as ‘kriyate c0ds yasmin karmapi tac caudam' and
gince the cerebral dental d is inter-changeable with
the 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; Variha
(4)and Jaimini (1. 11) use the term Jatikarapa-
keepinz of twisted locks-in place of Cauda or Caula.

The time prescribed for this ceremony is generally
the third year of the child ; minor
alternatives, however, have been
here and there suggested :

The Time

B (2. 4, 1)] in the first year;

; E ; 3 8. 1) after the completion of and in the
Bh. ( 1' s ‘i} first year;

P. | 2‘ i ;f_'.j in the third year when it is not done:
P. (2.1.1) in the first,

1 Dalsyor abbedaj.
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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 the greater
E&.(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 hoy.

The day prescribed for the performance is, asz 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: 7.1 11 ) in the bright half of the month
(M.121.1;H.2.6.2; K8.40.9; 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. So 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 Sftras. The implements include

8.(1, 28 } prescribe it in the fifth year for a
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(1) twenty bundles of Darbha grass;

({2) hot water ;

(3) a razor made of Udumbara wood, to be wused

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
east, on grass pointing northwards, behind the fire
and the person who is to cut the hair of the ochild,

the father or some other person who cuts the hair
( and not the barber ), standing behind them,

Unlike the other Samskfiras, this SBamskfra 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 praliminary mnot prescribe any particular ob-

lations, The Samkhayana-grhya-
sathgraha, which is, however, a later recast of the
Samkhayana-grhya-sitra, prescribes four oblations with
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the Mahd- vyahrtis.

The =second group of the Black Yajurveda ( M. KA.
and V, ) prescribes Jaya-oblations, to which the Varahs
adds three more oblations, making them seven in all,
The additional oblations of the Var&ha are ascompanied
by verses No. 1, 51, 234.

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

Bharadviija 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.

Piraskara of the White Yajurveda prescribes an
oblation with ghee with the recitation of the Mah&-
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 Vyahrtis, with verse
No. 187 and then four other verses.

J. prescribes four oblations with the Maha-vyahrtis
and verse No. 187, and the fifth with verse 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 details of the hair.cutting :

(1) the mixing of hot and cold water ;
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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 S80iras 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
Satras for this purpose. i

§.(1.28.7 )and K. ( 1.28 ) use verse No.273; Bh.
and H. do not prescribe any verse for this rite. The
Variha prescribes, in addition to verse No. 73, 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, TheS8utras of the S8imaveda 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, whish

other Stitras 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 wverses to be
recited are Nos, 75 and 47,

§.( 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, §, and K.
further add, the hair should be first combed and then
smeared with butter, The Stutras of the Yajurveda
prescribe verse No. 47 for moistening the head with
water,

M., Ka and V. differ in the use of verse No. 15 like
A (1L17.7). ‘

Ka. ( 40-10 ) ordains that the water is to be applied
while reciting * May all, Brhaspati and Savitr, the Satya-
dharman, allow it" ( verse No, 277) and then verse No.,
57 is to be recited. V. (4 ) preseribes 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. (IL1.9)
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prescribes the recitation of verse No, 280,

The Siitras of the Simaveds 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
warse 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. . 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 laft-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 recitation 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 werse No, 237 and
twice silently,

KEh, ( 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 Sitras. 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 K1, 40, 12 and V. 4 )
to complete the cutting of the hair by reciting wverse

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

J.(1. 11) gives the alternative of one to thraee
Darbha blades, the verse to be used 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 verss,

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 preseription of P. (2. 1. 11).
This verss is used by P, only, while the other Sutra-
kiiras use verse No. 290, as we have already seen.

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

J. (1.11) prescribes the rocitation of werse No.
133 while touching the hair with the mirror,

(5) After so many preliminary performances, 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-
gether 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 has 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 ocut hair is being given ( i. e. the
out 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 Samkhydyana-Grhya-
Samgraha, it is recommended to bury the child’s hair
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in & 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 Gobhiliva and
Khédira Bttras of the S&maveda and note the points
where they differ from the other Satras.

The verses which accompany the details of hair-
cutting are nearly the same. In the other Sitras they
are to be repeated 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 BSavitt 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 Vispu. " Then
he holds the head of the boy and recites verse No.
113 ( M. B. 1. 6-8 ), which 8. and K, have used while
moistening the head and B ywhile cutting the hair,
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Four vessels, which are full of rice, barley eteo,
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 outting 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

riles. the hair-cutting are amplified and

go 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)

Bo this is the order of all the Sutras: H, CH, B,
A Suggestion as o the Origin of the Caula.

(a) The Caula seems to have its origin among the
popular customs of pre-Brihmanical 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

1. Indo-germanischo Gebriuche beim Hanrschnsiden. von J, Kirste, —
Sendsrabdruck aos Analeota Geaoclensia, Fesischrift sum 42. Philolo-
gentsge in Wien, 1894,
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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 out 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 is, however, one more significance as to
the oustom of hair-dressing, which is the mark of
the particular family to which the boy belongs.
In the Botras, for example, in the Kathaka-Grhya-
Sitra, ( 40. 2. 5), we find such instructions:
(1) Those who belong to the family of Vasistha
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
Kasyapa, 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 Angiras family 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, so the Caula also could be
gaid 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 of 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
magio sense: as boys' hair or certain fashions of hair-
dress indicate the belonging to an order or a social
class( for instance, 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 jmils
eto. ) 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 Vritya,



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 inference. It
would not be out of place if one were to cast a ocur-
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 ome
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 fifteen, but in all cases
it generally does not exceed the age of sixteen, or

L. Tt is moro than doubtful whothor thers aver existed any sociaty
sach as the Indo-Earopsan soclety, I mean tha primitive socloty which
wiis the parant socleky of tribos which migrated eastwards and which
spoke the Indo-Enropsan Isngusges: of, Wintornite, History of Indian
Literators. Vol I. Eoglish edition, pags 5; Gilas, Onmbridge History
of Indis. Vol. L ProL Giles has namod thoss people as “wiros."

2. H. Oldenberg, Dis Raliglon dos Voda p. 471; Hambly, Ocigins
of Edgeation among primitive Paopls, p, 13; Eneyolopedia of Religion
and Ethles, Vol. VIL. p. 516,
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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, scrubbing with sand ete., begin the ceremony.
Then the boy has to show his strength? by hunting,
wrestling, running etc,, and thus to show the eommu-
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 ftribe 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 periods

8. Hambly, Origins of Education, pagoes. 125-9,

4, A pimilar oustom has been peesaribed for girls also at the thros-
hald of womanhood in soms of the tribss ( ol Hambly, OEPP.p. 281 ).
Bat it wonld be better to deal with it in a separate chapter Iater 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
nout only among the so-called primitive, but also among
culturally advanced peoples.
() The Upanayana in the Indo--Iranian Periods

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
conjecturs,

The following common points in the Vedic Upa~
nayana and the Avestic Navajote could be regarded
as posgible 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 & 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
can eay something more confidently about certain
phases of this ceremony. The earlier Magdalas of

5. Hillebrandt, Bitual-Litoratar p. 11,
6, 7, 8,9, 10. Pehlavi Paxts, EBE. Veol. V. P, 255-390.
11, Winternitz, HIT,, p. 57.
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the Rgveda furnish us with some material,~-though
it is soanty,~which leaves no doubt as to the existence
of the ceremony then. It occurs in the third Mangala
of the Rgveda. Two verses in Rv. III. 8 refer appa-
rently to a boy newly initiated :

w123 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 ( asgfa).
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
hacomes 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 Atharvaveds and

18, 18. Bgvedn IIL 8. 4, 6.
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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 Brahmacarya'is first found in
the tenth Magdala of the Rgveda., The age of the
pupil at which this studentship began wvaries, 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 twelvel
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 skin®®
and long hair.® He collected fuel,® begged, learnt
and practised penance, He looked after the sacrificial
fire*? and tended the house, He guarded the cattle of
the teacher.®® All these characteristics of religious
studentship are found in a hymn of the Atharvaveda
(1 5 5 17). It seoms that the Ksatrivas, tha

14, AHENT S0 &hﬂ{ fEq: Re. X 100. 5,
15, 16. & § gramAdig I Fafafs: a9 dTmdly, oh Up.

6.1.4

7. 3 7 mfamainn A@=AHg:, Cb. Up. 6.5.7.

18 AWAHT ArIAFEaTEr Ch. Up.2. 28, 2,

24, af_-m aﬁﬂ Mw! Ch. Up, 4. 10,2,

2w SRR S T AR S
&ﬁf{-;, Ch. Up. 4. 4. 5.
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warrior class, and the Vais'yas, the merchant olass,
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, ch N. N"

Then follows the handing over of the pupil into the
charge of Prajapati, S8avitr and various other deities:
* 1 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 gafe 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
Ppassage of the time when the BSavitri 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
gix 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
seoond birth, The teacher is his father while the
Savitrl is his mother. The life of the BrahmacHrin,
therefore, begins now.

In this description are found wanting two of the
requisites of a DBrahmacarin, namely : the Yajfiopa-
+Ita and the Mekhala.

But, as they are found referred toin the8'. B.®* it is
probable that they existed in the ritual. They were the
necessary implements of a Brahmao#rin. The Mekhalg
and the Yajfiopavita could be traced to the Indo-
Iranian period, butthe Danda seems to be the creation
of the Vedic period In the Grhya-Sntras the Dapgda
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

94, TYajEopavita, B'. B. IT, 4. % 1; IL 6. 1, 12; Makhals, 8. B, ITL 2.
1.10;1V.4.6.9; VL. 2,9, 89,

95. Ag. 1.12.12.
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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, gquite wun-
like the first irresponsible and free life under the shade
of a mother’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 Ksatrivas and the Vais'vas, 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 Samskiéras and naturally
occupies the most prominent place in the study of the
Samskiras,



CHAPTER X1V
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 Upansyana,

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. Fora PBrahmana 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 Ksatriva 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 Bdtrakaras have given the
Patita-Savitrika age-limit within which the cere-
mony must be gone through. On
the whole, twice the proper age prescribed for the
Samskira 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 8 * Patita-savitrika °, i. . one who has allowed his
Bavitri-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 ﬁer-
formed for him, he is not to get a bride from the com-
munity ; in short, he is to be treated as an outcasts,
The BSutras of the Black Yajurveda, except the
Virdha, are unanimously silent about these Patita-
sivitrikas, The Paraskara Stitra of the White Yajurveda
refers to a remedy for such a boy by undergoing &
Prayas'citta named the Vratya-stoma.
The day to be chosen for the performance is, as
in the case of all other rites, s day
The day in the bright fortnight of the

month, when the moon is in con-
10



146 THE CEILD IN ANCIENT INDIA

junction with some auspicious constellation ; it should
have & name of the mascunline gender (H.1.1. §).
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
Brahmags, 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 left
ehoulder and an Ajina, i. e. the skin of the black deer,
as an outer garment, A girdle is tied round his
waistand astaff — the Danda — isgiven into his hands.
This dre’ssaci‘ 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 Sftras. As for the time of putling on
the five necessary things, namely, Vastra, Ajina,
Yajfiopavita, Mekhala and Dagda, there seems to bea
divergence of usage. Generally the Vastra, the Ajinaand
the Yajfiopavita were put on before the beginning of
the ceremony and the Mekhald and the Dapda at the
end of the cersmony, ( For details see table No, 4).
(a) The Vastra and the Ajina sre generally worn
by the pupil beforehe is presented to the teacher. Ouly
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-according to a few Sitras, e. g. the Ajina according
to M, and H. and the Vastra according to Ap. and H,,
are warn in the middle of the rite.

{b) The Yajfiopavita, the sacred thread.garment, is
worn before the beginning of the rite along with the
‘Vastra and the Ajina. The latter two are sometimes,
€. 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 Mekhals cannot be definitely said
to be worn either before or after the rite. The
‘Sotras are equally divided as to the time of wearing
it. In point of importance it seems to be next to
the Danda.

(d) Finally, we come to the Dapda. According to
the Sftras the Dangda is the most important feature of
the whole ritual. Tt 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 preliminariesof 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 rites: ( 1) Afijali-ptrana, i, e, the filling
of the cavity formed by joining the hands with water,
or secondly, ( 2 ) As’mirchapa, 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

L]

is and so on,

The Sttras of the Rgveda and the S&maveda 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 Vardha (5) and P. ( 2. 2, 14) have given only
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the Afjali-plrapa, though they belong to the Yajur-
veda. -

The Bitras of the second group of the Black Yajur-
veda, i. . M., KA, and V., add one more preliminary
rite, that of eating curds, The boy is given some
«ourds 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 Ksa,
41. 15 ):** Who are you ? " asks the teacher.

“I am by name so and so, sir," replies the pupil.
“*I have come here for studentship ; please take me
near ( you ), sir, " says the pupil.

So begins the rite.

From the initiation to the initiation ceremony 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 tuuéhing

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. According to §'. (2.2.12),
P, (2.2.17), B (252),M (I 22 5), and G-
{TE. 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. (I 5. 9) re-
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spectively. He recites the verse, “ I take your hand
with the inspiration of Bavity, with the arms of the
two Ag'vins, with the hands of Pusap, O boy " ( A.
I.20. 4). Whenever the holding of the hand is re-
peated he talls him :

“ Fire has held vour hand.

“ Boma has held your hand.

s Bavitr has held your hand, " and so on.

Before the holding of the hand, ( H. L 1-7 and Kh.
IL. 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 (L20,4)M (L 22 4), Bh. (1L 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
Vupa-ni: * 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 Bavity, Posan 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, Prajipati, Sarasvati, Brhaspati, Mitra and
Varupa are some of them. Of all these the names
of Bavity, Piisan and the A<'vins are most prominent
and mentioned by all the Sntras except P.J. and Kh.
Bavity, however, is the chief deity in this ritual, since-
the S&vitri verse is in praize of that deity.
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Immediately after the holding of the hand the ac-
ceptance of the pupil by the

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

fn the two rites, The second could be very well looked
upon as the continuation of the first rite. In a way this
ghows & 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 wour
heart in authority. May thy heart be after mines
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 ; Eh.2. 4 15;
J.1.12.). Onlyin Bh. (1.8 Jand inEh. ( 2.4. 15)
the shoulder and the navel 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 Paridina, 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 teascher shows the sun to
the child, recites the mantra, No. 305, “God Savity, he
is your 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 Praga, 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 Savity 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,
Savitrl and SamidhAdhana, that follow the Upanayana,—
still in Pariddna they are not so prominent. Indra,
Prajipati, Varuga, Sorya, all the bhiitas, the Ogadhis
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 soon (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 Svikarapa ( accep-
tance ), But it seems that the Sttras of the Rgveda and
the Black Yajurveda ( A.1.20.8:58.2 3 1; K. 2 3
M.1,22.5; B, 2.5. 27; Bh. 1. 8; Ap.IV. 10. 12,) ordain it
in the middle of the two rites; while the Sntras of the
8’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
receive 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 Satrakaras (8,
2.4 65;P,2.3.2;Ka, 2.4 and some other Siitras
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 it, Some ( B. 2. 5.
(48) say that it should be begged of the mother first.

{ 2 ) The Learning of the Savitri.

There is a certain variation of the way of impart.
ing the Savitrl. 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 S&vitri,
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O Sir. " The teacher holds the pupil’s hands, which sre-
covered over with the pupil’s Vastra and teaches him.
the well-known Savitri verse, Rv, IIL 62. 10, the whole
of it or in parts, according to the ability of the pupil.
In the Variha 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 SaAvitri.

( 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-
(Jitavedas). Increase with that, O Agni, as weshould
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 religious rite Homa H.
( sacrifice, )
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II. The preliminary rites:
(a) Afijali-piraga Afj,
(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.

( the 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) Svikarapa 8.
( 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 A4,
( the showing of the sun. )

( ¢ ) Agni-pradaksips. 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-Adina 3

( putting firewood on the fire. )
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On the whole it can be said that the rites are given
in 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,

(1) A, H, ASj. U, Ad. Ap, P, B, Si. BV. BU.
B H. AEj u. P. B, BU. 8a. BV.
E H. AEL.Np U. P. 8. BU. Bi. BV.

()G H. AS}. . An, B. P. BU. BY. Bi.
Ebh. H. ASLNp. U. An. B, P. BU, 8Y. Bk,
J.aa'm. H, ABf Np. U, 8. P. BU. Bi. BV.

JHi) B, H, Av'm, U P, U. BY; Ap, BU. EE.
Eh, H, AR} T, F. B, As'm. Bi. Ap, EV.

BU, A4,

AP, H. As'm.ASjU. P, BYV. A4, B& BU.
H. H. A'vm.Np. U, BU. 8.F. BY. S&

P AEj. Ad, B. U.Np. P. Ap. H. BU.BV. B&
[iv) M. H, Dp. U. P, B. A¥'m. 8V, BU. Ei.
Ei, H, Asm. B.Dp Np; 240, P. BU, 8& BY.

V. Dp. H, A4, Np. U. B. Ap. BY. Ba.

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 Sutras, with the exception that

B. and Ap. do not mentien 8.,
V. does " " P“I
and B, has two, U, and 8.
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(¢) The supplementary rites are submerged some-
~where in the last three divisions.

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

Table No, 1.
The Age at the Upanayana,
For s Brabhmana 1 For s Ksatriya | For a Vais'ya
.. boy. boy. boy.
Tha name of g
S bgtes, '.';.'url ?:; '.’:’un ?rr:;’ ¥ﬂn }r::
o ran

birih, s birth. s Meth, | Bt
A, 8. 8 11. 12,
8. 8 10. 12,
X, 8. 10. & 11, 12,
B, 8. 11 12.
Eh. 8&9, 11, 12,
Ap. 8, 11, 12,
H. 7 11. 12,
M, T.69.
En | 7. 9. 1
V. |6,7.&

5. 8, 11. 12.
3 35 8. 8. 11. 12,
G. 8. 11, 12,
EKh,| 8 11, 12.

T s J.

& 9. 11 12,
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Table No. 2.
The Limit of Age for the Upanayana. t
The pame of |For s Brihmapa, | Fora Emtriya. | For s Vaiz'ya,
the Bitra
A, 16. 22. 24,
8, 16. 22, 24,
K, 16. 22, 24,
Ka. 16. 22, 24,
¥ 16, 22, 24,
G. 16. 22. 24,
J. 16.
Table No. 8.

The Accessories of the Upanayana.
V. Vastra; Y. YajOopavita; A, Ajina; M. Mekhals;

D. Danda.

The name of the | To bo worn bafors the To ba worn alter the
Biitra Upsnnyana, Upanayana,
A, V. A, | M. D,
8. Y. A M. D.
K. V.Y.A. M, D.
B, V. Y.A. M,
Bh. V.Y A M, D.
Ap. Y., A, Y. M. D.
H, V. A M. D,
M, VX A M.D.
Ea. Y. A.M D,
Y.
G. V. A M.D.
Kh,
J. Vio¥.-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 acoessories,

( 1) The meaning of Upanayana.
The word Upanayana comes from the root v nl to

lead, with the prefix upa (near) attached to it. Nayana
is 8 noun formed from the root 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.
{ & ) The father leads the pupil to the teacher.

( b ) The teacher ,, , ., o Savitr.
[ C } T‘hﬂ L1 " L5 L] (1] himselt Orf EBROMe=
body else.

( & ) 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 gay that the
teacher holds the hand of the pupil and hands him
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over to the gods in the Paridina, It would have been
possible, but from the nature of the rite of Paridina
this does not seem to be the case. The deity that is
prominent in the Upanayana is SBavit;, but in the
Paridina Savity is not prominent. Some of the Stitras
do not mention his name altogether in the Paridina.
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 +/upani has been used
(5 .2.2.12;B.2.5,28; Ap IV.10.12; H. 1. 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, itis 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 Bitras, the teacher is to perform the rite with
the pupil. A. (1.20.2), Manu(2.69)and Yajiiavalkya (2.34)
also mention it as the duty of the preceptor toinitiate
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 wuse, the duty
of the teacher was gradually transferred to 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. Vyddha-Garga-Smrti (From Sarskiira-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 mecessaries of the Brahmactirin: the
Vastra, the Ajina, the Danda, the Mekhala and the Yajio-
Paviia,

(a)Of the first two, namely, Vastra and Ajina,
nothing particular has to be mnoted. 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 Mekhald 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 Yaj fiopuvita has been formed from two words,
*Yajiin’ sacrifice and ‘upavita’ worn ; “some 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 Yajfiopavita had
Perhaps a common origin. In the beginning it was some
garment to be worn, whenever the priests performed
sacrifices, prayers ete. Among the Parsees it took
the form of a shirt, while among the Aryans, who
came to India, it was changed into a thread-garment.

11

e e N
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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 its
origin.
In the Smrtisirat the following verse is found :
qIET: WA 7 3T 4T A |
Il adrseiE aearEEEdEs, ||
« Tt 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 Yajfiopavita in the Smrti-prakis’a :
qadiE o qfyd RogEnt aemeE 9 |
quraasra Ramea Iand gaaEgd |l
gRmEtaENat Sy a9 59 )
g 3 F5f W geEasy a9 = |l
* 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 YajfiopAvita, an ornament
and a mark of a Brihmana. If a Brihmana does no
know this origin of the Yajfiopavita, then he carries all
his books (learning ) which he possesses as & bull
his burden.”
* In tho prestab times ales if an octhdox Bribmaga loses his YajSo-

pavita he will not taka any {s0d, §ill ha has pat oo & NoOW one.
4+ From Samskira-ratoamali. pp. 189, 190,
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( ¢ ) Aecording to the Grhya Siitras 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 Dands. In the present
times the Danda has lost its prominence, though it is
present in the rite,

The significance of ths various rites.

( 1 ) Asmarchana. This is the rite of making the boy
stand on the stone, In the marriage ritealso the brida
stands on a stone. The verses which are recited have
the following meaning: ** Stand thou on this stone and
be as firm a as stone (MP.1.5;112.2).” The stone seems
to 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 ( H23.1. ) and says, * Be a stone, be
an axe,” ete. The ideas of the present times seam to be
changed! For, the stone has come to bea symbol of
dryness, cruelty, mercilessness; while in old times it
was & symbol of firmness, fidelity. Is it possible that
these three rites reach back to the stone ages ?

( 2 ) Asjali-parana. In the rite Afijali pirana the
teacher pours handfuls of water from his hand into the
hands of the pupil. Thisis one of the preliminary rites
-_L For the change in the ides just compare:

S amEr Tty = T )
TR,
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mentioned by the Sntras of the Rgveds and the

Samaveda,
Generally, this act is significant of giving away

gomething. 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 the receiver, In the rite of
Kanyt-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.” ( Smskira-ratnamali. p. 551. )

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

( 8) Hasta-grahana. The grasping of the hand seems
to be the sign of entering into a partmership, making a
contract. Thisis found in the marriage-rite and in
the rite Jitakarman also,

{ 4 ) Svikarana- The acceptance of the pupil ean be
said to be a continuation of the grasping of the handa.
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.

{ 5 ) Paridana. The giving over of the boy into the
gare of some deity. It is found in the Upanasyana and
in the Jitakarman. This rite does not seem to have ang
particular importance in the Upanayana, as we have
alrendy 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 papil
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 Parigrahapa
( acceptance ). The bride is said to be in the
possession of the Gods, from whom the ( mEnusa pati )
bridegroom receives her. From the mantras of the
Paridina in this case it seems that it was important that
the boy should be handed over. To whom he was handed
over eeems to be not so important,

( 6 ) The showing of the son ! going roung the fire,
and asking the pupil his name, These are minor rites
and their significance is quite clear.

1. Of, Biryadars'ans in Jasakarman,



CHAPTERX VII

THE GRHYA SUTRAS AND THEIR
MUTUAL RELATIONS

Now we have come to a point, whence we could cast
a glance behind and try to take a general survey of the
whole material so far handled. We have dealt with
nine Samskiras in all.
1. Garbhfilhéna.
9. Pumeavana,
. Simantonnayana.
. Jita-karman,
. Nama-karanpa.
. Niskramana,
Anna-pris’ana.
. Caula.
. Upanayana.

mm'-z:nmhm

The four groups

The S0tras, as we have come to see, form two dif-
ferent groups, which seem to be separated by distance
of time and place:

( 1) a group representative of earlier views;

{ 2) & group representative of later views,

They again subdivide themselves into two groups
each. The following chart could give us some idea as to
their mutual relations
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Grhya Sntras.
g C I
|
Sntras repressntative S0tras representative
of earlier riuw&.___ of later views.
|
Bgveda B. The first group of

2. Sinkhayana (1. Baudhiiyana.
3. Kausitaki, 2. Apastamba,
3. Hirayyakes'in.
4. Bharadvija.
White Yajurveda 8.

Plrn-lih.ra. [

{1. Asg'valayana., Black Yajurveda S.

|
The second group of Samavada 8.
Black Yajurveda S.
I
1. Manava,
2. Kathakas. 1. Gobhila.
| 3. Virgha {2. Khadira,
3, Jaimini.
Atharvaveda 8,
|
Kaus'ika.

(a). The Rgveda Sntras and the first group of the
Black Yajurveda represent older times,

(b), The second group of the Black Yajurveds
Butras and the Simaveda SNitras represent later times,

(o). Paraskara is the only representative of the
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White Yajurveda. It sometimes agrees with the firsé
group and sometimes with the second group. But it
is better to put it in the first group of the Black
Yajurveda Sotras, since it has more points in common
with if.

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

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

But we shall have tofind out a reason why the Yajur-
veda should have two groups, each reprasenting s
different period of time, and why the Samaveda Sntras
go with the later Sttras,

I shall first state the facts which make me inolined
to group the Sntras 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.

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

(b). The other group agrees nearly ward for word.

( 2 ) Pumsavana.

The second group discloses ihe following importany

faots:
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{s). The Manava and the Kithaka presoribe 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 presoriptivn of the
earlier time seems to be lost sight of by this group.

The other Sotras 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 othar
Sotcas, are absent. The rite according to this group is
only of a religious nature and done by the offering of
some oblations,

( ¢ ). The Minava 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@ ) Simantonnayana

( 8 ) The prominenceof the partingof hair has gone,
The arrangement of the hair has been only s minor
part of the whole.

( b ). The peculiar feature of the rite, namely ‘lute-
playing’ is absent ( As we have seon, lute-playing is
4 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 who
<omposed these Sitras could see no connection of it
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with the SBimanta 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.

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

( b ). Stana-pratidhiina has been described in & much
simpler way in contrast with the elaborate process of
the first group.

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

(d ). The secret name isabsent or rather transferred
to the rite of Namakaraga.

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

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

( 5 ) Name-giving

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

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

Thus, there has been an attempt at developing the
rite in this group.
(6 ) Nigkramana.

(a ). This group mentions the rite, which is absent

in the first group, except in the Baudhéyans and
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Paraskara and in the Gautama-Smrti also, where the
Samskaras are enumerated.

( ¢ ). The Kathaka has not only given Nigkramana
in the form of * Strya-dars’ana " but has also, supple-
mented it by one Candra-dars’ana.

{7 ) Anna-prasana.

( & ). In the 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 kind of flesh in the Madhuparka
also. In the first group some kind of flesh has been
recommended, though not necessarily the flesh of a
cow. 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
is a part of the cow and yet there is no need to kill
the animal.

( 8 ) Caula.

As for this rite nothing partioular is to be remarked.
since there are very few variations among the Sutras.
{ 9 ) Upanayana.

The next rite iz the Upanayana. But there is nothing
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 & southern growp
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 Satras of the Samaveda. They
repregent a peculiar growth. They do not seem to be
very much influenced by the other Sutras, though
they must have certainly drawn upon the same origi-
nal stock of traditions. They also seem to be s8pa-
rated from the earlier Sntras by soms period of time.
Let us note the peculiarities of this group one by
0ne.

I. Garbkadhing.

The bath with the remnants of expiatory oblations

is one of the peculiar developments of this group.
II. Pumsavanag.

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

The Jaimini Bitra 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 preseribed
this wearing of a garland. )

ITI. Simantonnayana-

(a). The lute-playing is absent.

(b). Jaimini prescribes the right lock of the wife's
bair being adorned with a garland of flowers.

IV. Jata-karman.
(2). The secret name is givenin the SBogyanil-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
Dpanayana.

V. Nama-karand.

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 moted that the moon is prominent
in the Niskramana; in the Garbhadh@na there are
oblations to Soma, i. e, the moon. )

VII. Anna-pris ana.

In Gobhila and Khadira this rite is altogether
absent.

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

FIII. Caula.

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

The Nature of the various Groups and the mutual relations
of tha Stiras belonging to them.

et us take the four groups one by one.

1. First comes the groups of the Rgveda Siiras,
namely Agvalayans, S'afikhyliyana and Kaugitaki.
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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 =olid food and for honouring a guest.

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

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

These seem to represent the same old times as
the Rgveda Sntras do, for the same above-mentioned
TEASONE,

Of these five Snitras H. seems to be the latest of the
group, for it recommends * child-marriage °,

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

In the opinion of Bithler B. is the older of the two;
for he holds old dootrines which were out of date im
Apastamba's time,

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

(a) the Niyoga;

(b) the Paig'aca-viviha ;

(o) three different methods of inheritance.

It is probably so and I am not in a position either
to contradiet or to support the above views, since I am
not a student of these two Sttras in paricular; yet T
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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 facts:

(a). Nigkramanpa, a Samskiira which is found in
the later groups of Sntra, is mentioned in B,

( b) Vishpu-bali, a Samskéra which is absent in
Gauntama Smyti and yet is mentioned by Angirasa
and Ag'valaiyana Smrtis, is found in this Sotra, It
is absent from all the other Sutras.

OFf the remaining three Satras, we have already
poted 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.

( & ) 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 & rite of the father holding the
child’'s hand. It seems to be an imilation 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 Varha. '

( b) It mentions a curious rite named *EK0rma-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 Bgveda Sutras.

{d) In the Jita-karman, there is a rite of reciting
the names of the five breaths, namely Praiga, Apina,
Vyana, Samina and Udana. It seems to be given
there in imitation of the Upanisads,

{ & ) It mentions the rite of Niskramana.

Flesh-eating does not seem to have been prohibited
in the time of these three Sutras (H., Bh. and P.). Tt
is necessary in the honouring of a guest, though it does
not seem to be prescribed in feeding the child, P. has,
however, giveo a long list of birds whose flesh could
be used in feeding the child.

As we have already remarked, H, recommends child-
marriage,

I11. Of the three Satras.of the third group, i. e. the
gecond group of the Biack Yajurveds, namely Minava,
Kuthaka and Varaha, Manava is the oldest. And now
we have only to note how Ki and V. draw upon M.
and develop some of the rites,

(a) In the Bimantonunayana M, has given the rite
o' tte loosening and smoothening of the the hair E&.
anl V., add some ‘more rites to it so that the parthg
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of the hair has been made a minor item of the prinoipal
rite of arranging the hair.

(b)In the Jatakarman M. has given s sort of
religious touch to the feeding of the child.

Kn, has developed this feeding into an elaborate
process by adding the touching of gold, ete.

(¢ ) M. has only the Siirya-dars'ana ( showing the
sun to the child ). Ka. has added one Candradars'ana
(showing the moon to the child) to it. It isto 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 in the rile 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 Sntras. What then is the age of the
Manava-Grhya 2 The question is still an open one and
Wa 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
¥ounger than the other two.

We can only note the points in which it differs from
. and Kh.

*{8.B. B, Vol XXIX, poge 871 ).
12
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(a)In the Garbhadhdna 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,

(o) In the Bimantonnayana J. prescribes that the
hair of the wifa 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, 1t
seems to be fashioned after the Paridana rite in the
Upanayana. J. does not mention Niskramapa; G. does
not mention Annapris’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 distinot divisions,
namely,

(1) the existence of the custom of chlld-marnaga .

( 2) the relative time of the bagmmug of child-
marriage; and

(3) the exact time of the beginning of the ocustom
of child-marriage.

The first two divisions of the problem have already
been discussed by scholars ang it is perhaps not neces-
eary to deal with the question again, giving the same
reasons and quoting the same references. I think it
would be safficient if I mention the names of the
scholars and their works in which they have discussed
these guestions.

(1) Winternitz M.,

Die Frau in den Indischen Religionen,
Erster Teil, Berlin, 1920,
Die Kinderheirat ;

{2)Jolly 3.,

Recht und Sitte, ( English edition, p. 126 13

(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 T
p. 93, Vol, II. 88, 100, Vol. I1I. p, 395.

The first two have tried to collect all the materia)
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 Butras 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
Garbb&dhfina ritual and then pass on to try to find
out, if possible, the exact time of its origin 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
Garbhadbdna.

To begin with, it is necessary to make some remarks
on the nature of the rite of Garbhadhana, The Gar-
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bhadhfina, which is counted as one of the well-known
gixteen Samskiras, 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
is directly connected with the rite of marriage.

It is necessary to note the difference in the nature
of the two rites.

The Garbhadhina has its origin in the rite of the
Putramantha in Brh. Up. (VI4.14); 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
Sflitras; 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 intercourse iz to be had with her); itis of &
compulsory nature,

Catuar, Garbha.
B. 16, 17
H, 1.23.10-24.6. 1.24.6-25.4.
A 111, 1.14.

These three Satras mention these two rites side by
side, The Samskira of Garbhidhéna is a combination
of these two rites.+

Now let us think of the rite of Caturthikarman,
The following points as regards the rite suggest the
age of the bride,

"[Dr. Bhndarkar has disoussed the question whother it was necemary
1o perlorm the it on the first cocurronce of the menses and his view is
4bat it was not so. It could be postponed. |
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(a) It is a part of the marriage-rite,

(b) It can be said to be one of the rites of the nuh~
rite of Grhapraves'a.

(¢ ) 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 wizshed 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 desirons of both
(AGI.7.3-7; APG.IT.4.12.15).

(b ) The following is one of the mantras to be
recited when the bridegroom, accompanied by the
bride, i= offering oblations into the fire at the rite of
marriage.

Y0 Indra, thou graceful one, make her rich in soms
and rich in luck. Put ten sons into her and make the
husband the eleventh ( son )" (MP. 1. 6.6; APG, IL.
o )

(e ) At the time of the rite of holding the hand, the
following is a part of the mantras which are recited at
the time ;

‘(T am Sama and thou art Re,) 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 maniras:

“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.

{ @) 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-inlaw; to your
sister-in-law and to your brother-in-law'' (MP, L
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
Grhys Snotras, the parents seem to have no direct
eoncern in the rite except in the beginning, when the
relations of the bridegroom go to woo the bride on
behalf of the bridegroom. (EPG. I1. 4. 1.)

In the later literature about the ritual we find two
more rites added to the original Vedic ritual. They are:

(1) Kanyddana ( the handing over of the daughter
to the parents of the bridegroom ).

(2) Airapi-dina (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 Airagi-
dina. Airapi is a big basket made of bamboos; some
lamps, some flowers and some swests 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 aother
guardians, if there are any, and then recite the follow-
ing mantra ;

AL T AT AT w4y |

AT @9 A <9 SR aean ||
* For eight years ( or whatever other age the bride
may have ) I have brought up this daughter like a so0n.
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 o ild-marriage
out of the original normal marriage after pubarty.

(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
" brahmacariney * in AG. L. 8 10, BG, I, 5. 60, Bh, G.
1,19, HG, I 23 10, GG. II. 3. 15, Eh.G. L 4. 8
and JG. 1 22, the reference to brahmacaryam in
KG. I. 17, APG. II1, 8, 8, MG. I. 14. 14, KA G.XXX.1
and VG. XVIII, and the expression maithunarh
akurvantau SG. I 17, clearly indicate the grown-up
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age of the bride, fit for sexual intercourss, and
conseguently 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 Sitrakiras as

" to the age of the bride.

Most of the Sitrakiras are silent on the point,
Only some five Sutras 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. ... ®ne who has many (male ? ) friends.

Varsarhkiri. ... One born in the same year as the
husband ( H.) or one older than the husband (8.),
(It is remarkable that these epithets of Apastamba are
very similar to those of the Kamasiitra ( I1I1,1.2.12 and
IT1.2.10).

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. 189 1.23.10. brahmac@rigau,
4G, 1.20. 1:23,

Four Siitras, namely, Manava, Varaha, Hiragya-
kes'in and Jaimini prescribe the word nagnikd, as a
recommended quality in the bride; it means agirl, 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 mor
propriety in prescribing the vow of abstinence for a
nagnikd. How is this inconsistency to be accounted
for? The Satrakéras 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 SOtrakaras for the old tradition, They
exactly wrote after the pattern of the old Siitras and
were unwilling to change the order of rites and the
words of the prescriptions, even at the cost of oconsis-
tency. 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 * nagnik&" (M, I. 7.8 ) and
“ anagnikd" ( 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 (anagnikd ). Like all other Bitra-
kiras he could have left it unmentioned, and that
would have been strictly following the tradition; but
since the question was already being discussed, it was
necessary to mention his point of view and that he
did and recorded his opinion against it, by using the
very word useg by the opposite school of thought.

So far about the beginning of the child-marriage.
After a comparison of the earlier and later Smytis we
come to know of another such movement, by which it
became a sin not to marry a girl before puberty. The
Smrti literature i= 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, ocea-
sionally using very nearly an identical phraseology.
T will just quote the verses and return to the original
topic.



damgd 3% g M9 sea ofte ||

ARTET g a3 |
dtarEEfy, 13-1%
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 Bmrti prefers
to keep the unmarried daughters at home for the whola
of their lives to marrying them to an unsuitable bride-
groom; while in Baudhiyana the choice of a suitable
bridegroom is an immaterial thing ; it is sufficient if
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the gixl is married before puberty ; to whom is not a
matter of importance. It really passes understand-
ing why the late Smrtikdras developed this peculiar
mentality,

I should like to end this topic by giving & short
summary of the views of Dr. R, G. Bhindarkar, the
History of the Child Marriage, ZDMG, vol. 47, p, 143.

I. As'valiyana and other Sttras—

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. Vatsyiyana and Vagbhata speak of late
marriages,

III. Sitras of Jaimini and Hirapyakesin,—Child-
marriage was coming intc practice, but was not
approved by Hirapyakes'in., (In the article isa long
and interesting controversy as to the reading of the
term “ Anagnikda " in H, In the texts, however, which
I have used there is the term *“ nagnikd ' in H. and
‘“anagnikd " in J. )

-IV. The Maénava and Gobhila Sotrag and Gobhila-
putra’s Sutra-Samgraha, —Late marriage practised
bat falling into disrepute, Child-marriage was recom-
mended.

= V. Manu, Baudhiyana and Vasigtha Smrtis. — Child.
marriage in full vegue, but late marriage also practised.

80 far we have discussed the relative chronology
of the beginnings of child-marriege. Now let us pass on

to the next question, that of the relative chronoclogy
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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, s 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 2 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 & child-bride,
It was first staged in the year 1905 or befors, In
the year 1908, I remember how the Masika Manoran.
jana, one of the popular monthly magazines of
Mahardsira, 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
Bhandirkar has referred in his article. Yet with all
that, the custom of the marriage of the girl coms=
pulsorily after fourteen,—at the threshold of the
period of maturity,—cannot be said to have come into
wvogue 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
Smytis speak of this custom in general. But since the
time of these Smrytis 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.

I |
Indirect Direct.
( contemporary movements. )

|
external. internal.
( the accounts of the tra. (Bansl‘.:nt literature, )

vellers who visited India. )
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1) 0f these sources, I have consulted some part of
the direct internal source, i. e. the Sanskrit literature.
( Grhya Sitras. )

(2) I shall discuss just now the second direct
external source, i. . 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
eertain and so it might be a help to us.

Among these travellers may be mentioned:

(8 ) 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
vigit the native land of Buddha:

(I) FA HIEN ( 400 A, O. );

(11 ) HIOUEN THSANG ( 629.645);

(IIT) I-T8ING;

(¢) 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 marriage than to refer to a sentence
detached from the context. Let us therefore consider the
text of each pussage 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. "t

“ QOlitarchus and Megasthenes call themm Mandi
and reckon the number of their villages at three hund.
red. The females bear children at the age of sevenm
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 becomeatonce gray.haired. ” In the fragment, No.
41, he speaks of women of Pandian ecountry gotting
children at the age of six, In another fragment, No. 30,
Megasthenes and Clitarchus epeak 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; “ Pindyas were a people who
ruled near Tambapayyi and were to the South of the
As‘okan empire."® They have not seen the country
themselves, but ars eimply recording what they have

1. From * Megasthenes nnd cther anclent Writers " by MecCrindls
Fragment 41, Phlegon. Mirb. 85, * Of the Pandian Lagd,
4. Fragment 20, of flabulous racas,
8. Bhandarkar, * A Pesp into the Esrly History of India, v
13
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heard. 'They have recorded many such things;
for example, they speak of fabulous races, hav-
ing three eyes and =0 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 strange to them and would not have simply
said that of the Pandian people only. They could
have said it of Indin 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 amoog some non-Aryan people of
India.
(b) The second source is the description of the Chi-

nese writers. Among the accounts that ars available
oow, Fa Hien and I-Tsing do not write anything about
marriage-customs. Hionen Thsang, who visited India
at the time of King Harga, ( in 629-645) has noted
some of the marriage-oustoms. Thisis the text of his
description
“The mombers 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,
Thereare also the mixed castes, numerous clans formed
by groups of people according to their kinds, and thess
chnnot be described." 1
1. Oo Yuso Chwang's Travals in Todia {GiDuib, A, 'ILI"_-;

Thomas Wattars, Oriental Translation Fund, New Boties, Vols X1V &
XV ( Vol. X1V, p. 468 ),
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The following poiuts 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- -
Sures of the then existing Hindu society. Among the
Yacts he noted, the age of the marriageable girl is eon-
spicuous by its absence. He seems to have been a good
observer and seems to have made minute observations.
When he has noted and inquired into such details
as the forbidden degrees of marriage between near re-
lations, it does not seem possible that he could not be
eurious as to the age of the marriageable girl, And
gince he does not make any reference to it, at the same
time mentioning the forbidden degrees of marriage
and the absence of widw-remarriuga. it is possible
that there was nothing striking to the eye of the stran-
&er, as regards the age of the marriageable girl. Tt
was the same as in other countries, i. e. after puberty,
and not at & premature age, as has latterly come to be
ihe rule,

() In the end we come to Mohamedan writers, Of
them Alberuni supplies us with valuable information
as regards this question. Here is 4 translation of the
Tadsage :

% Every nation has partioular sustoms of marriage,
and especially those who elaim to have a religion and
law of divine origin. The Hindus marry at & 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 sofficient
for our purpose. This leaves no doubt as to the

_existence of the eustom of child-marriage at the time
of Alberuni, i. e, about 1030 A. D.

If, therefore, we were to decide simply om the
strength of the descriptions of the foreign travellers,
the following results are obtained :

(8) 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-marrisge, as a custom,
did not attract the notice of the foreign travellers,

(c) About 1030 A.D. child-marrioges were in full
vogue, and the custom attracted the notice of strangere

The Indirect Sources
( 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 were
the forerunners of the custom. This has not, however,

1. Alberuni's lodis, by De E. O, Enchan, Vel 17, Ob, LX1X, p.
Ard, Londoo, 1910,
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been & simple, but a very complicated task. 1 shall
just mention one instance and then leave it aside at
least for the present.

It seems that the child-marriage is a peculiar
development in India. It bespeaks troubled times
and abnormal social conditions in-ns-much as parents,
as a rule, should be required to arrange for the
marriages of their children, who were s0 young
that the settling of merriages came to be more the
duty of parents than of the children directly concerned
This must have been so at least in the beginning.
When 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—it was thought advisable to enact
that children, born in 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
ocountry. 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 esconomic 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 difficulties which stood in the wWay,

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 Buddhism, (J.Jolly
and Vaidya C . V.) X

If we could find cut the period of these develop-
ments, it may help us in deciding the period of the
introduction of the custom of child-marriage, whioh.
was & result of these movements,

Now I shall take one such contemporary movemen
for consideration,

It is a fact worth notice that the very group
of Grhya Sutras which recommends the marriage
of a nagnikd at the same time advocates another
change and that is complete abstinence from fesh-
eating. We know that the killing of & cow was a
pecessity at the rite of marriage and for Madhuparka
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(AG. 1.24,33. & ApG. I.3.9). Incase the guest did nog
wish this animal to be killed, it was presoribed that
he should be given some other flesh ; but the rite of Ma-
dhuparks could not be complete unless the guest was
offered some flesh. This state of thinge was completely
changed in the time of thess later Sntras and they
seem to have settled the question,—as they did in the
paseof 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).
90 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 tha flesh of a
cow toabsolute 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 Ahirsé 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 wounld not have beean
possible to effect a revival of the pure old form of
the Aryan religion. In Buddhism also this doctrine
could not have secured a firm hold in a short time. It
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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 ) & 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 llirsa’s reign
the Buddha Bhiksus also could take some kind of flesh,
i, e, the flesh deemed pure, e. g. when the animal wae 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
'uumpleta establishment of the doctrine among the Bud
dhists themselves and that stage had not been reached
till the reign of Harsa. And since the two developments,
namely, child-marriage and abstinence from flesh-sat-
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 Harsa-carita by Bapa describing
the marriage of Rajyas’ri sister of |Harsa, It
leaves no doubt as to the mature age of the bride
Rajyasti, 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 ciroumstantial
evidence supports it, this description—though & 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 caste
system 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 Anuloms marriages; while in the times of
Yajiiavalkya & later stage seems to have been reached ;
for he disapproves of Anuloma marriages ( M. III. 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,
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209 #5: gy RV. IV. 40, 5.

300 fezogmt: TS. IV. 1, 6.

01 ferwir s 37 RV. X. 184. MPI 12.3P.

:g; i MG. 1. 22.3,
R AG. I.21.7.

304 g VG, V. 21,

305 %9 gy AG. 1. 20. 6.

306 g g RV. IIL 8, 4.



TEXTS

which describe the nine rites discussed
in the thesis.
1. Caturthikarman or Garbhddhdna.

AC, ( L 10.14. ) ; 8G. ( 1. 18.19. ) ; KG. (1. 1819,
BG. ( L. 6-7.); BhG. ( L. 19-20, ); ApG. ( IIL 6, 8-13.)
HG. ( I.23.10-25. 4 ); PG. (1. 11 & 11.4.)
MG. (T. 14, 14); KaG( XXVIIIL 4 XXX. ); VG(XVIIL)
GG. (IL 5. ); KhG. ( L 4. 12.); JG.( L. 22.)
_ II, Pumhsavana.
AG. (I 13.); SG.(1.20.);KG. (L 20.)
BG. (1. 19; ); BhG. (L 22.); ApG. ( IV. 149-42.)
HG.(IL. 2.); PG. (L. 16.)
MG. ( L 16, ) ; KaG, ( XXXIL ); VG. ( XIX. )
GG. ( II. 6. ) ; KhG. ( IL 2.17.23, ); JG. (L3.)
I1I, Simantonnayana,
AG. (L 14.); SG, (1. 22.); KG, ( L 22.)
BG. ( L 10, ) ; BhG. ( I. 21.); ApG. ( IV. 14.1.8.)
HG. (I1.1); PG. (I1,17.); GG.(ILT ): KhG:
( IIT. 2. 24-28,)
MG, ( 1. 15. ) ; KaG. (XXX. ); VG.( XVL ); JG. (L7
IV, Jatakarman,
AG, (I 15, 1-3); SG. (L. 24 ); KG. (L. 24.)
BG. (1L, L 1-21.); BhG. (1. 24-25,) ; ApG. (IV.15.1-7)
HG, (II.3-4, ); PG. ( L. 18, )
MG. (L 17.); KaG,( XXXIV.);VG.(1.)
5G.( 11, 27. ) ; KhG, (II, 2. 29-35. ) ; JG. (118)
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V. Namakarana,
AG. (L. 15. 4-10. ); 8G. ( 1. 25.): EG. ( L. 25.)
BG. (II L 22. ); BhG. ( 1. 26.); ApG. ( VI. 15.8-11.)
MG. (L. 18,); KaG. ( XXXV.36.); VG, (IL2.)
GG. (II. 8. ); KhG. (IL. 3. 15. ) ; JG.( 1. 9.)
VI. Niskramana.
BG. (IL 2.); PG. (L 22.); MG. (L 19.)
KaG,(XXXVIL 38.); GG. ( IL 8. ); KhG. (IL 8, 1-5))
VII. Annaprdsana.
AG. (1.16.); SG. (I.27.); KG. (1.27.)
BG, (I, 8. ); BhG. (1,27.); ApG. ( VI, 16. 1-2.)
HG. (1L 5.); PG. (1. 24, ) ;
MG. (L 20.; KaG. ( XXXIX. ); VG. (I1L.)
GG.— KaG, ( III, 2. 35.); JG. (1. 10. )
VIII. Caula.
AG, (L 15.); SG. (L 28.); KG. (1. 28.)
BG. (II. 4.); BhG. ( L 28.); ApG. ( VI, 16, 3-11.)
MG, (I. 2L ); KaG, (XXXX.): VG.(IV.)
HG. (1L 6,); PG. (IL. 1.)
@G. (II, 9.); KhG, (I1. 3. 16.33. ); JG. (L. 11.)

IX, Upanayana.
AG. (I 19-22.); SG. (IL 1.6.): KG. ( IL 1-6.)
BG, (IL 5. ) ; BhG, (1. 1-10,); ApG. ( IV.10. 1-11.26.)
HG. (1.1-7.); PG. (IL 3. 6.)
MG, (I.22.); KaG, (XXXX1, );: VG. (V.)
GG. (IL 10. ) ; KhG, ( IL 4,); JG. (L 12.)
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Erahmaoaryn, 140
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o4, 68, 74, 88, 84, BG, 69, 91, 97,
161

Brhaspati, 138, 150
Buddhism, 198

C
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+—iars'sna, 109, 110, 111, 113,
113, 114, 115, 117

Candea-Gupia Msarya, 151

Candropasthine, 114,

Oaturthi-ksrman, 18, 20, 24, 25, |
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Christ, 5
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Death ( ,. ), 68
Doval {dramatist), 100
Devala (Bmrti), 26
Dovapils, 76, 98
Dhanvantari (daity), 108
Dharma-s'Sstra, 39
Dhitr.*ﬂﬂ. 46
Drsta E&dhane, 81
Difs, 10
Dvijstwn, 142
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F
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G
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Gupta, 108
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Manuo, 9, 19, 25, 160
Masiks Manoratjans, 190
Mauns-dhiraps, 54
MauEfi-bandhann, 9
Megnsthenes, 152
Mekhalg, 143
Mitakgars, 26

. Mitea, 40, 150

Month (deity), 65

N
Hagniks, 185, 187
Naksatra, 101, 108
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T7, 85, 00, 99, 94, 104, 106, 191
Nimakarman, 61, 100, 108
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Nasta-vidhi, 33, 34, 43
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Nigekn, 25
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125,174
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Pirva, 14
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Pavamios, 104
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PrajEpati, 20, 58, 80, 46, 108, 141,
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40, 41, 61, 70, 115, 174, 175, 178

Punarvasus, 194

Punyaha-vacans, 88, 41
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Putrs-mantha, 28, 85, 80, 56, 181

R
Bijya-srr, 301
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Ritgal Litorature, 63
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Budra-skanda, 191, 190

Bilwvas, 51, 52

Ssmaveds, 18, 19, 85, 43, 45, 95,
118, 114

Bamveda-sitras, 46, 53, 54, 61, 65,
69, 77, 78,89, 99, 100, 108, 119,
181, 127, 189, 148, 168

BamidbAdans, 153, 155

B'amr, 48, 49

E'iikhiyans, 19 58, 42, 48, 40, 53,
00, 69, 76, 101, 119, 123, 136, 181,
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Bamskirns, 6, 8, 18, 28,... ...
—Masika, 13
—Naimittika, 13
—MNitya, 18

+Bamda (Bill), 180

Barasvatt, 53 o

B'arman, 105

Sarsapa-boms, 93, 79

S'stapatha-Brihmana, 56

Satyadharman, 128

Bavitr, G5, B3, 138, 183, 141, 142,
150, 160

Bavitcr-vrata, 163, 156

Season (dsity), 65
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Bimantonnayana, 3, 14, 97, 44, 47,
81, 58, 56, 57, 114, 115 176

Bmrti-skrs, 169

Soma, 10, 83, 84, 52, 7T, 105, 150

Bogyanti-homs, 77

Sogyanit-savans, 61, 63, 77, 89, 99

B'riddha, 12

Stanapratidbins, 63, 64, 72, 78, 85,
7, 85, 90, 91

Bthilipiks, 96, 41, 50, 108

Sudars'anas, 50, 76

Biiryn, 19

Brya-dars'ans, 108, 109, 110, 113,
114, 115, 117, 177

Bhtikagni, 101, 102

Stikf-homa, 116

Bovas, 66

Bwnati-obistions, 110

S'vetakatn, 140

Sviknrapa, 1565

3 ¢
Taittiriya-Bribmans, 56
Faittirrya-Samhits, 77
Tisys, 81
Udaknpris'ana, 53
Udakaprekzans, 54
Udaon, 66, BT, 170
Udumbara, 17, 21, 40, 49, 50, &7,
195, 181, 133

Emm- 3! Bl u-l 1‘! H. ﬂ| mu
186, 189, 141, 155
—in the Inde-Iranian period, 188
—in the Inter Vedic period, 189
—description of the Ister Vedic

Upanayans ritual, 144

—its preliminnrics, 144
—|ts ritual, 144
—its proper age, 157, 158
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Upnsibaos; 118 -
Upaver'sos; 183 |
Uttara, 81, 45

v
Vigbhata, 159
Vaidya 0. V., 180, 198
Viis'yua, 105, 194, 141, 148, 146
Vik (deity), 84, 86, 91, 0
Virihs, 18, 19, 46, 59, 55, 58, 61,
66, 70, 74, 77, 102, 114, 125, 137,
198, 145, 148
Varman, 105
Varuns, 19, 40, 45
Vasigiha, 184
Vasus, 108
VEtaapra hymn, 63
Vatsyayana, 20, 180
Viru, 19, 189
Veda, 26, 160
VidnySnes'vara, 26
Vins giyaon, 58,55, 50
Vinayapitaka, 200
Visnno, 13, 41, 183
Visnu-ball, 14
Vis'vivasu, 17, 18, 19
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Vis've devil, 108
Viviha, 14

Vriiya, 185
Vrityastoma, 145

Vratas of an Upantts, 155
Vrddhagargs, 160
Wyihrti, 89, 51, 71, 126
Vyins, 66, 87, 176

W

Whits Yajurveds, 19, 40, 43, 46,
103, 108, 196
—Siteas, 191

Winternits M., 91, 51, 179, 105

X

YajEnvalkya, 160, 201
Yajdopavita, 148, 146, 161
Yajorveda, 114
—Hiitras, TR, 79, 085, 100,
102, 108, 114, 119, 138
Yamuns, 59
Yava, 82, 40, 50
Yoar (delty), 68



On page,

]
33
48
a6
60
64
67
67
91
93
100
100
140
165
174
190
203
206

Page 206: read the lines 2 and 3 thus:

104 ==mgaa:
105 s/

105" T

CORRIGENDA

line, read

6 enjoins
20 medical
12 arranges
27 later

5 Karma
28 r:

4 Abhimantraga
8 Hirapyvakes'in
15 Upanisads
14 Bamskiras
] of
12 Namakarana
14 antelope

13 sun

30 particular
22 fora

4 AT,

25 #Hl T —

TS, TIL. 4. 4.
TS. III. 4. 5-6.
T8, I1I. 4. 7,

for

enjoys
medieval
arrange’s
latter
Karman
3
Abhiman-trana
Hiranyakesin
Upanisads
Sttras
oi
Nimakarpa
antilope
son
paricular
a for
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