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PREFACE

The present work was completed and presented by
me as a thesis to the German University in Prague in
the year 1931. And after a comparatively long time
of five years, it is being printed and offered to the
public, Resources of research in the subject of the
thesis grow every year, and the delay would have
been well utilised had I been able to add some
more ‘ Samskaras " to those with which I have dealt
in this essay. ButI could not do much in that way
owing to my other more pressing preoccupations. And
I, therefore, have to publish it exactly as it was pre-
sented to the University Examiners. There is how-
ever never such a thing as the last word in the pro-
vince of research, and I shall not hesitate to modify
what I have written if ever I can find that my theories
and propositions can be improved upon. Personally I
look to the work mainly as a cherished memory of the
two years of my student-life which I spent at Prague
in an 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 S.N.D.T.I. W, U,, to join their
faculty of Philosophy and then sympathetically to
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show as much consideration to a foreigner's difficulties-
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 eommenced to read for it under the able guic'iance'
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 itisdue
to Dr. Winternitz’s efforts that I got admission to the
Prague University, and it was really a pleasure and
privilege to be his pupil all along.

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

My acknowledgments will not be complete without:
the mention of my father Mr. N, C. Kelkar, but for
whose timely and spontaneous help my dream of a
Doctorate of a European University would never have
been realised. :
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Also I 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-
calli 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
thesis of Mrs. Kamalabai Deshpande on ¢ The Child
in Ancient India " to the learned public,

Mrs. Kamalabai Deshpande came to Prague in
the second term of the year 1929, with a view to con-
tinue here her Sanskrit studies, which she had success-
fully begun at the Shreemati Nathibai Damodher
Thackersey Indian Women’s University, Poona, at the
German University of Prague. She attended my lec-
tures and seminaries with the greatest zeal and dili-
gence, and within the short space of two years she
managed, by earneat study and constant effort, not
only to accomplish her knowledge of Sanskrit, but also
to acquire a mastery of Western methods of research,
which she ably applied to the work presented to our
faculty as a thesis for the philosophical doctorate. The
degree of Ph.D, was conferred upon her in April 1931,
after & 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 S'raddha
offering, These religious needs find their expressson
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in the so.called Samskaras, & number of rites and
ceremonies to be performed on all important occasions
in the life of the individual, such as conception, birth,
marriage, etc. Mrs. Deshpande has treated in her thesis
the nine Samskaras referring to the child. The work
is based, in tbe first place, on a careful investigation of
all the fourteen printed Qrhyasutras in which these
rites are described, But the Dharms’astras, and the
ancient Vedic texts, as far as they refer to the Sams-
karas, have also been made use of. The authoress
has not been satisfied with merely giving a description
of the rites in question, but has endeavoured to com-
prehend these ancient Vedic rites and customs with
regard to their origin and sociological and ethnologi-
cal significance.

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

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

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

Prague, April 1936, M. Winteraitz.
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INTRODUCTION

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

The subject divides itself into three parts:

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

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 to that
religion. Even in societies which are not religious,
some rules are devised for admission to those societies
and for continuance in them. In religious as well as
other bodies, though implicit faith in their principles
would be the chief thing for the followers, there being
no measure or instrument to indicate the degree of
faith, man has, in all times and parts, tried to give
expression to it in a material form. With the evolution
of society the process of making this expression as
stereotyped as possible is always going on with a view
- 4o make it solid and strong. So, ritual may be said to
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be' the stereotyped expression of belief. It has &
“double purpose to serve; for the individual it is
" the expression of the faith that rests in him and for the
society it is the indication of the relation of that
jndividual to the society. So it is a social as well asa
religious act.
" In short a Samskara (rite) could be defined in the
'?.*l’ollowmg way :
w A Samskara is a socio-religious rite by the perfor-
“mance of which the life of the present Hindu or
"Brnhmanical Arya is sanctified. *’
11 In the descriptive part, the following Samskaras
_.have been treated:
1. Garbhadhana. { Consummation of marriage ).
2. Pumsavana (The rite for securing a male child ).
* 8 ' Simantonnayana (The hair-parting ceremony
of a pregnant woman ).
" 4. Jatakarman ( The rite for a new-born child ).
5. Namakarana ( The rite for giving a name to the
child ).
6. lekrama.na ( The rite of takmg the child, first
time, out of the house).
" 'w. Annapras’ana ( The rite of feeding the child, with
solid food ).
8. Caula (The rite of cutting the child’s hair for
’ the first time ). '
9. Upanayana ( The rite of initiation ).
Apart from the influence and the importance Whlch:
‘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 belisf
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 undergoné.

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 a basis of social customs at the root, and in. the
Brahmanical period they were supplemented by the

performance of some kind of sacrifice. The rites of °
initiation and name-giving could be given as illustra-
tions. = )

In the development of the rites we can trace a 80
of history. The changes, in the prescriptions of various
rites, tell us of the development of new ideas.

. For instance, (i) it has been shown that the original
~ nature of the rite Simantonnayana (fiaawe) was that
' of a social custom. In the Grhya Sutras, however, it

- .@ssumed a more religious nature, and the origin was
" lost sight of.
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(ii) The tendency to complete abstinence from
flesh-eating, —in the rite of the first feeding ( i=rsm )
of the child and at the reception (W3Ju®) of guests
— and the recommendation of a child-bride in marriage
(faa1g ) are shown to be two new developments in the
later Grhya Sutras, while the earlier texts prescribe
flesh-eating on both these occasions, and have only
grown-up brides in view.

IIT The last portion is of the nature of a conclusion.

(a ) I have tried to arrange the Grhya Sutras 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 Stitras there are the first
traces of the beginning of child-marriage. I have
tried to find out the causes that led to the custom.
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CHAPTER 1

WHAT IS A SAMSKARA ?

A comparative study of religions will show that
every religion enjoys certain rites, without the perfor=
mance of which none can claim to belong to that
religion, For instance, a man does not become a
Christian without undergoing Baptism or a Moham-
medan without wundergoing circumcision. Even in
sects and societies which are not religious some rules
are devised for admission and continuance in them.
In religious as well as other bodies or societies,
implicit faith in their principles would be the chief
thing for the followers. But there being no measure
or instrument to indicate the degree of that faith, man
has, in all times and in all places, sought to give
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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So a Christian must be baptised in a certain way, he
must pray in a certain way, marry in a certain
way and must be buried also in a certain way. Ritual,
then, may be said to be the stereotyped expression of
belief. Human mind is always striving to give some
material expression to its emotions and beliefs. And
with the evolution of society, with a view to make it
solid and strong, the process of making these expres-
sions as stereotyped as possible is also going on.

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

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

« 4 Samskara is o socio-religious vite by the per
Jormance of which the life of the present Hindu or
Brahmanical Arya 1s sanctified.



CHAPTER 1II

THE ORIGIN AND DEVELOPMENT OF
SAMSKARAS

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

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

the later customs, rituals and Samskaras. In this way

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

So in the attempt of tracing the origin of Samskaras,
one meets with a current of customs and usages, the
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
sure that it exists beyond the rock; but you cannot
lay your finger on anything and say ¢ here it begins. ”
You have only to say, ‘it is visible here but also
-exists a little further,”

Like the source of a river, Samskaras begin invisibly ;
then become visible in a very thin line of vague
customs, gradually getting bigger and bigger ; and then
they roll on with the vast collection of material which
has been gathered in their course. Like a river they
have their windings, and in different periods of time,
they receive different names, as the course of a river
‘has different local names. Some of the Samskaras come
into prominence only during a certain period of time;
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 to have
been popular. At the present day they are obsolete.
Upgnayana, on the other hand, has at all times been
-one of the prominent Samskaras though different
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aspects of it were more prominent at different times,
as will be clear from the following statement :

(a ) This Samskara has its roots in older customs
existing from times immemorial. And in its primitive
form the prominent feature seems to have heen the
admission 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 to be
the more prominent aspect. The significance of the
word “Upanayana’ seems to have been forgotten and
another word ¢ Maunjibandhana ”’ 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
certain customs in the primitive societies. If the
customs had any special names, we have no means of
knowing them.
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(II) In Vedic times, when belief in Brahmanical
sacrifices was at its highest point, naturally everything:
was performed with the accompaniment of sacrifices.
For customs which concerned only individuals were
also supplemented by sacrifices and were performed
with the help of a fire, ‘‘the Grhya fire,”” which every
house-holder kept in the house.

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



CHAPTER 111
THE NUMBER OF SAMSKARAS

How many Samskars are to be found in Brahmnism ?

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

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

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

In Smrties we first meet with such attempts at
numbering them and as we proceed, these attempts are
found to have been 1more numerous, and more
references, are available.

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

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

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

The Samskdraratnamala and Prayogaratna quote
from one As'valayana Smrti another attempt of clas-
sifying these Samskaras. First, giving the necessity
of these Samskiaras, the writer goes on to classify these
twenty-five Samskaras into four groups.
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Here is the classification of the above-mentioned

twenty-five Samskaras according to 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. Samskaras in all.

Books such as the Prayoga-ratna and Samskidra-ratna-
m3ala have tried to collect all Samskiras, Vedic and
post-Vedic or Puranic together; and seem to be
conscious of the fact that the Vedic rites were falling
into disuse gradually. Along with the Vedic ritual they
record the later usages also that had crept in. It seems
that whatever was left of the Vedic times was included
in the Samskaras. So along with personal rites we
find-seven Puakayajfias, seven Haviryajics and sevén

Soma-yajiias, included in the list of Samskiras.

According to Gautama and other Smrti writers the
-Samskaras are forty; but I think it practicable to
'limit my subject to the Naimittika Samskiiras, and out
of these also only to the nine Samskéaras which specially

concern the child.
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THE NUMBER OF SAMSKARAS.
( as given by various smrtis. )

‘'The name of the Gautama Afigiras As'valayana

Samskaras

1. Garbhadhana 1 1 1
2. Pumsavana 1 1 1
3. Simantonnayana 1 1 1
4. Jatakarman 1 1 1
5. Namakarana 1 1 1
6. Visnu-bali 1 1
7. Niskramana . 1 1
8. Annapras’ana 1 1 1
9. Caula 1 1 1
10. Upanayana 1 1 1
11. Four veda-vratas 4 4 4
12. Snana 1 1 1
13. Vivaha 1 1 1
14. Pafica mahayajnas 5 1 1
15. Parvana 1 i
16. Haviryajnas 7 e

17. Soma ,, 7 . .
18. Paka ,, 7 7 7
40 25 25

The following facts could be noted from the above list::

( a ) Gautama does not mention ( 1 ) Visnu-bali and
( 2 ) Nigkramana.
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( b ) Gautama mentions five mahayajiias as five
different Sarskaras, while Afigiras and Asg’vala-
yvana count them as one.

( ¢ ) Haviryajfias and Somayajfias are altogether
dropped by Afigiras and As’valayana.

(d ) Parvana has been mentioned by Afigiras and
Ag’valayana as a separate Samskara, while
Gautama includes it among the seven
Pakayajnas.

( e ) The difference in the names of the seven paka-
yajias 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 Sutrakidras ordain that after marriage the couple
should refrain! from conjugal intercourse at least for
three nights. The fact shows that the age of the bride
used to be fit for intercourse and that she was not
of a very tender age, when married. When a girl
js 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, Garbhadhina, came into use. Most of the Stutras
have treated this rite as a part of the marriage, and
named it as Caturthikarma,? while the name Garbhi-
dhana is first found in Yajiiavalkya-Smrti ( I. 11 ) and
then in Grhya-samgraha (1. 2).

1. O[d FEAGRSIRIA! TR €Al PR, |

(A 1.8.10).
2. 'Fhe name Garbhadh#&na is found only in Kathaka-Stitra ( 80. 8 )
Dbut is absent in Laugaksi-Sttra which is said to be the same as Kathaka,
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From the accounts of the primitive stages of all the
peoples, we find that the menstruation period! ( Ency.
of Religion and Ethics, Vol. XI, pp. 419-411 ) of a
woman is not looked upon as a natural occurrence but
as due to the influence of some evil power., It is suppos-
ed to be due to the influence of some evil spirit or to
the bite of a snake. So it is quite possible that
there existed some such idea among the Indo-European
tribes that came and settled in India. To come into
contact with a menstruating woman was perhaps
thought to render oneself more or less easily accessible
to the influence of the evil power that worked unseen
and caused the menses; and some remedy in the form
of oblations and the 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-
Sttra there is a belief that a woman possesses in her
body something that brings death or at least some loss
to the husband. The idea is well-known in the Rgveda
that maidens are in possession of the Gandharvas, the
chief of whom is Vis'vavasu. The belief that the
Gandharvas possessed the maidens, is referred to in
Apastamba and Baudhayana. Ap. describes the placing
of the staff of an udumbara wood, anointed with
perfumes and wrapped round with thread or garment,
between the sleeping places of the husband and the

1. TFhe vorse * aham garbham adadbim osadhisu. M. 1. 14, 16 ;
KA. 30.4,; V. 18.
C.I.A I 2
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wife. This staff is supposed to represent the Gandharva
Vis’vavasu. For,” while taking it up and putting it
away the two mantras, Rg. X, 85, 21, 22, invoking
Vis’'vavasu to leave the bride, are recited.

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

The time prescribed for the rite is mentioned either
as the fourth night (B, 1.7, 37),
or more specifically the second part
of the fourth night ( Bh, 1. 19; Ap.
3.9.10; H. 3. 23.11; P.1. 11), or simply as ¢ after a
lapse of three nights’ (J. 1, 22 Kh. 1, 4. 12 ) alter
marriage,

As in the case of other rites the division of the

Sttras is the same,
The division of (a) Sutras of the Rgveda give a
very short and rough sketch of the
whole rite.
(b) Sama-veda Stutras agree with one another, only

The time.

Satras.

Jaimini differing here and there.
{¢) Two groupsarc formed of Krsna-Yajurveda Stitras.
Manava, Kathaka and Viaraha agree nearly .word
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for word ; the text of Manava and Varaha is the same,
except for the difference of the version of one of the
mantras prescribed,

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

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

Gobhila and Khadira prescribe that the wife is to be
washed with the remnants of oblations from head 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.
tho rivers.

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

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

the point, since the rite itself is only

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

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

said to be a preliminary sacrifice to the Caturthi-
karman proper. Now, however, when the Caturthi-
karman has been separated from the marriage rite,
there is a duplication of the sacrifice. The Grha-
praves’aniya homa, i. e, the sacrifice that is performed
when the couple goes' to their home, is now-a-days
performed at the house of the bride without expiatory
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oblations! And another homa is prescribed at the
time of the Garbhadhana, and the expiatory oblations
are included in it.

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

(1) the removal of the Udumbara staff, and

(2) the sprinkling of the juice of the plant
Adhyanda in the right nostril of the wife. The second
is mentioned by $’. ( 1. 19.) and K. (1. 19.) only, This
sprinkling or nasta is one of the features of Purisavana
and is found in this rite only according to the prescrip-
tions of the two Stutrakaras mentioned above. We
shall return to it in the chapter on Pumsavana.

The first rite is mentioned by Apastamba (3. 8, 9 )
and Baudhayana (1. 5. 61 ) and we have already
discussed its significance in the beginning of this
chapter, It is interesting to look through other such
customs about the bridal bed and its arrangment.
Many traces of similar customs are found in other
countries also ( ¢f. 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 Durva plant, in the
nose, is found among the Citpavana or Kokanastha
Brihmanas of Mahurastra. 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 a

1. Kidjavadekara §'astri,—Samskira-mimainsa, p. 6.
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Gopa. l—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 Lokacdra
(the custom of the people), or, according to Apastamba
(3. 2. 25), what women prescribe to be done.
Then follows the Garbhadhana proper.
The cloth of the bride ( A. 1.8.12) and (Hp. 3. 8.
11) or a cow (V. 1. 22) is to be given as sacrificial fee.
To give a religious touch to the actual act of sexual
intercourse seems strange at the first
A suggestion on sight. DBut this tendency seems to be
the origin of the very old and is visible even in the
Garabhidhana  Upanisads, Inthe Chandogya we of ten
rite. find the sexual intercourse explained
under various metaphorical descrip-
tions (Ch. 2. 1; 3. 8. ). These actions must have been
amplified by the Sitrakdras and described as being
accompanied by different suitable mantras, either:
taken from the Samhitas or composed for that purpose.
This is why the mantras are to be repeated, whenever
the couples cohabit, according to the view of Atreya
( Hg. 1. 25. 3-4. ), while Badarayana only prescribes a
repetition of them at the first time of cohabitation
and at each menstruation. This would mean that the
mantras were used when the husband wished that the
1. At the ceremony of the naming of the child also, this Gopa is.
dressed and adorned with the child, and is placed, before the child, in
the cradle by some old lady who has children and whose husband is still

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

The mantras such as “Visnur yonim kalpayatu etc.”
which end in ¢ dhatd garbham dadhatu te ’’ must have
given rise to the word ** Garbhadhana. ”’

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

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

So in the attempt of tracing the source of +he
Garbhadhana rite we have come to two differcnt
sources, namely Caturthi-karman and Garbhadhana. It
is possible that for some time both these rites were
in practice, Caturthi-karman as a part of the marriage
ritual and Garbhadhana, a rite of an optional nature, to
be performed whenever the couple desired a particuiar
kind of progeny. In B.(1.7) H. (1. 23,25) and P. (L. 11)
we find both of these rites described side by side. The
Sutras would have certainly spared the repetition, had
they not found both of them in use as separate rites.
As the custom of child-marriage developed, the
Caturthi-karman, which was so long a part of the
marriage rite, gradually became obsolete and the rite
Garbhadhana, which was so long more or'less of an
optional nature, came to be looked upon as a neces-
sary one. For, some occasion was still thought to be
necessary to offer the expiatory oblations, which were
left out in the marriage ritual, 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
desira for having a son learned in Vedas was there.
So all these expectations were answered in joining
the two rites, namely the Caturthi-karman and Garbha-
dhana, and it came to be necessarily performed once
at the threshold of the married life.

This is how and why the two rites came to be
amalgamated into one. And when ? It is, however,
a question not very easy to be replied. Certainly
after the custom of child-marriage was firmly estab-
lished ; and one can say mnothing definitely as to when
that was established.

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

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

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

(3) The Smrtis have used the name Garbhadhana.

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

(b) Yajnavalkya (II. 11) has the word Gar-
bhadhana.

{(c) Gautama ( VIII. 1) has the word Garbha-
dhiana.
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It is not, however, clear to which of the two rites
the Smrtikaras referred. According to their pre~
scriptions the rite is to be performed at the time of the
menstrual period. But whether that period is to be
only the first one or the normal monthly occurrence i«
not definitely said.

(Cf. M.2.27; Y.L 1; also.)

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

qF" FEFA A GEATHT GEHA71 |
T WY TGAT @ 9 GEHAT WA 0

¢« A woman, once sanctified, is sanctified for all
children. Whatever child she would then give birth
to is sanctified through the first sanctification of the
woman.

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

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

From these remarks it appears that he is referring
to Garbhadhana, the Upanisadic rvite. 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
idea of the combination of the two rites is there, but
which two ritex they were we do not definitely know,
at least with the help of Alberuni's description.



CHAPTER V.
PUMSAVANA

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

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

1. Krpanam ha duhita; jyotir ha putrah,—Aitareya Br. 7. 15.
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gives a detailed description of putramantha, i. e. a.
sacrifice for getting a son. ( Brh. V. VI. 4.)

The description given there shows that the wise men
in those days studied the question not only from the
point of view of Dharma-sdastra, but from that of
Kama-s'astra also. The acarya! mentioned therein is
also mentioned as one of the acaryas of Kamas'atra :k)y
Vitsyayana ( Kamasutra, I, 98 ). A combination of
these two procedures of Dharma-s’astra and Kama-
s'astra, with a little addition of some magical opera-
tions, appears to have given rise to the Samskara to be
described below.

The origin of this Samskara has been expressly

mentioned by As'valayana (I. 13.1 )

The origin. in his Grhya Sutra. He tells us

quite clearly that the Upanisad
treats of the garbhalambhana, the pumsavana and
the anavalobhana. He clearly refers here to an
Upanisad and prescribes the Samskara to be performed
by those who have not studied that Upanisad. He
does not clearly state which Upanisad he refers to.
The commentator Narayana ( SBE, Vol. 15, page 222 )
says that the Upanisad belongs to another S’akha and

1. Onc Acirya mentioned by Vatsyayana is Auddalaki S'vetaketu
In B. Up. G. 4. the Acarya, who is said to be an authority is Uddalaka
Aruni and then it is said at the end of the chapter that this doctrine
should not be taught to any one other than a son or a pupil. Auddalaki
S'vetaketu means the son of Uddalaka and then would it bo wrong to
suppose that Uddilaka Aruni taught this doctrine to Auddalaki S'veta-

ketu, his son, whose authority Vatsyiyana has so often cited in his
Kamasitra ?



30 THE CHILD IN ANCIENT INDIA

objects to the natural conclusion that the ceremony
was optional and not compulsory when As’valiyana
wrote his Grhya-stitra. Indeed, the rites prescribed for
this Samskara are a little bit magical and a little bit
medical ; they aregiven the form of a religious rite with
a sacrifice or some other thing. We shall verify the
remarks as we go into the details of this ritual.
The time! prescribed and generally approved by all,
seems to be the third month of
The tine. pregnancy. As an option to the third
month, Paraskara suggests the second
month, or rather before the garbha ( feetus ) begins to
move, while Bharadvaja and Jaimini extend it to the
fourth month. According to Gobhila, the first half of the
third month is desirable. Baudhayana and Apastamba
do not prescribe any particular month, but allow the
rite to be performed as coon as the signs of conception
are visible. Manava and Kathaka alone advise the
rite to be performed in the later months of pregnancy.

1. A (1.13.2.) trtive garchamase.

S, (1.20.) . ., misi.
K. (1.20.) ,, o
H.(2.1.2.1.) . o
V. (19.) . s IMase,
J. (1.5.) ,, 5  masi.

Kh.(2. 2. 17.) ’ ” ’

P. (1.16.) pura syandata iti mase dvitiye trtiye va.
Bh. ( 1. 22.) trtlye masi caturthadau va.

G. (2. 6.1.) trtiyasya garbhamasasya adides’e.

B. (1.9.) vijhate garbhe.

AD. ( 6. 14, 9. ) vyakte garbhe.

M. (1.16') agtame garbhamase.

Ka. ( 82. 2. ) bhuyisthagatesu garbhamasesu,
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Manava gives the eighth month as the right time and
Kathaka advises it to be done when more than half
the months of the conception period have passed. He
says that it should be performed in the sixth month
or later on.

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

As in all other Samskaras, the day to be chosen

for the performance should be some

The day- auspicious day in the fortnight of

the increasing moon.

The constellations to be chosen for the ceremony
are Tisya ( A. VI. 13. 2; Ap.I.14.9; B.I.9.1; Bh.
II. 22) and S’ravana ( S.I.20; K. 1. 20.) Bharadvaja
cives Hasta, Anuradha, Uttara and Prosthapada, in
addition to Tisya, as the suitable constellations for
the ceremony. Varaha and Paraskara do not prescribe
any particular constellation, but only say that it should
have a name of the masculine gender. Hiranyakes'in
.and Kathaka only say that it should be an auspicious
constellation and do not give any particulars.

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

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

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

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

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

As'valayana seems to have treated that ceremony
as optional and purely sccular. He himself does not

4. In the following works the reforences about the Nasta-vidhi can
be found.

Jolly, Mcdicine. p. 52 (Grundriss I. A, Philclogie. Band 3. Heft 10.) 4
Laraka. S, 4, 8. 15 and 5. 2, 2. 20; Astuigabrdaya, 2, 1, 37-42,
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prescribe any mantras but states that according to
some ( teachers ) the ceremony should be performed
with the Prajapati hymn, ¢ May the germ come into
your womb " ( & te garbho yonim etu ) and the Jiva-
pitra hymn ¢ Fire is your first” ( Agnis te pratha-
mal. ) So far about the medical side of the Samskara.

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

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

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

(1) a Soma stalk,
(2) a Kus’a needle,
3 ) the topmost shoot of the nyagrodha tree,
1, 8'ankhayana and Kausitaki prescribe this Nasta-vidhi 1c

the Garbhidhana Samskarza,
3
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(4) the part of a sacrificial post which is ex-
posed to the fire, and’

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

Coming to Paraskara, we sec that he follows either
a tradition or another sttra of his own S’akha ; for, in
the very second Stitra, he comes to say * Since it is
said ( that the rite should be performed ) before the
feetus in  the womb could move " (. 1.14.2),
it should be performed in the sccond or the third
month.”

It will not therefore be wrong to suppose that some
old teacher might have simply raid *“puraspandatah’
—it should be performed before the child moves in the
womb- and explaining this he adds: “hence either the
zecond or the third month.” This Nasta-vidhi seems
to have becn very popular in his times’; for he pre-
scribes it with the root of a white blooming Simhi
plant even for conception. In this case, however, he
recommends the descending roots and shoots of a
Nyagrodha tree. The verses adopted by him for the
purpose are Nos. 300 and 16.

He also gives the option to usc a Kus'a needle or a
soma stalk in the place of the Nyagrodha shoots.

Ie adds finally a rite with Kirma-pitta (gall of tor-
toise ) ~which is unintelligible for the purpose- that

the son may be valiant ( viryavan,)
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It is perhaps better to turn to the Simaveda-

Stutras first and leave the Sutras of

Satras of the Black Yajurveda, which present

Suamaveda. so many peculiarities of the rite,
to the end.

Out of the three available Stitras, namely Gobhila
(2. 6), Khadira (2.2 17-23) and Jaimini (I.5)
( the fourth Mas’aka ix not available ) the first two
naturally coincide 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 Sititras divide Pumsavana into two parts,
namely, the religious one and the medical one.

The wife is to sit on Darbha-grass, which is strewn
with their ends northwards, to the west of the fire,
facing the east. The husband stands behind her and
after touching her right shoulder with his right hand,
he touches the uncoverced 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 cach time two beans and
one barley grain should be taken, while uttering one
.of the seven Mantras, such as ¢ I buy you for Soma,
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since you belong to Soma and six others ” (No,22 )
and should be put into the hand of the person from
whom he buys the Nyagrodha shoot. If he does not
buy it, then with the recitation of the mantras, he
should put them at the root of the tree, This should
be repeated seven times,

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

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

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

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

Now we turn to the Sutras of the Black Yajurveda,

which present so many variations.

Sutras of the From a general survey the following
Black Yajurveda observations might be made :

The Sutras fall into two groups:

(1) The first group consists of

Bharadvaja,

Apastamba,

Hiranyakes’in, and

Varaha.
(2) The second group consists of

Manava,

Baudhayana, and

Kathaka ( or Laugaksi )

In both the groups the magical rite has nearly dis-
appeared, except in Hiranyakes'in, The Baudh&yana
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
retained only the religious aspect.

The wife has to drink the remainder of the clarified
butter after the oblations, but it does not imply any-
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 obsolete
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and of which the significance had been forgotten.

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

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

After giving a feast to Brahmans ( Brahmana-
bhojana ) and the declaration of an auspicious day
(punyahavicana ), the usual sacrifice, including the
Ajyabhaga oblations, the Jaya home and the Abhyatan
homa, is to be performed, while the wifoe 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 Hiranyakesin ( 11. 1. 2 ) we find this ceremony
on a pretty elaborate scale, including all the three:
constituents, namely magical, medical and religious.
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Fire is kindled and Vyahrti oblations are given.
Four oblations to Dhatar ( Verses No, 127, 129, 130,
131; T. S. III, 3, 11. 2. 3) and five to Agni (Verses No.
67, 108, 114, 115, 167) and to Prajapati (Verse No. 163;
T. S. 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 Abhya-
tdna homas. With these preliminary religious rites
comes the magical operation,

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

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

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

(3) A splinter of the sacrificial post exposed to

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

The Varaha Stutra, the last of this group, has much
in common with Paraskara ( though this belongs to the
White Yajurveda ). The day is the same as prescribed
by Paraskara with the addition of one more alternative,
viz, that of a day on which the moon is not visible,
with the usual preliminaries like those of Paraskara
( 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 Varuna” (ver-
ses No. 149 and 151.). Probably these Mantras were
specially prepared for this Pumsavana cerémony as
both of them have the word Puméan in each verse.

Now the second group of the Black Yajurveda Sutras,
i. e. Manava, BaudhAyana and Kathaka, seem to have
developed only the religious side of the rite, The
medical and magical sides have been altogether
lost and its significance also seems to have been for-
gotten. For, as we shall see, they prescribe the eighth
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 foetus into a male, Baudhdyana, however,
says, * When the pregnancy is visible, "
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The earlier months of pregnancy, as they have been
given by all other Sutras, appear to be more natural
and in keeping with the belief. The M&Anava-Sitra
begins the rite with Jaya homa. Then the wife is to be
showered upon with fruits, with the reciting of the
verse ‘* These herbs " ( No. 227 ). Then she is to be
given a new garment to wear, which is adorned with
scents and flowers, and then putting a wreath of fruits
round her neck, she is made to go round the fire with
the verse ‘ Protect my progeny " ( No. 165 ).

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

The Kathaka, which is also known as Laugéaksi, pre-
scribes that in the advanced months of pregnancy the
husband should prepare Sthalipaka for Agni, Indra,
and Visnu. Oblations should be offered to Agni with
verse No. 5, to Indra with verse No. 61 and to Visnu
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 Garbh&-

dhana, we shall here also take a
The order of the comparative survey of the order
various rites.  in which the rites of the Pumsavana
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Samskéara have been arranged. Here is a list of all the
rites that constitute the Samskara:

I. The principal rites:
1. The religious rite,
2. The magical rite,

3. The medical rite,

II, The minor rites.

4. ,, ”
5. "
6. ” ”
7, »
8. ., ’

”

"

"

Homa ( H. ) ( sacrifice, )
Dadhi-pras’ana. ( P.)

( the drinking of curds, )
Nastavidhi. ( N.)

( the inserting of some sap
into the nose. )

Spars’ana. ( Sp. )

( the touching of the belly. )
Phalasnana ( Ph.)

( sprinkling with fruits. )
Agni-pradaksina. ( A.)

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

( the wearing of a garland. )
Karma-pitta ( K. )

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

The Sutras of the Rgveda are more conspicuous by
their variety than by any uniformity of order. The
one common point is, however, the attempt of combi-
ning the religious and medical rites in the S’an, and

Kausitaki Stitras,
A.
S/
K.

H.

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

P. P. N. K.

Out of the Sutras 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 Sttras.
( namely Bharadvija, Apastamba, Hiranyakes’in and
Viaraha ) agree in one thing, viz. that the medical rite
follows the religious rite ( except in Vardha, where
the religious rite is altogether absent.

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

Bh. H. N.

Ap. H. N.

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

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

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



CHAPTER VI
SIMANTONNAYANA.

This rite has a peculiar importance of its own
Though prescribed for a pregnant woman, it has no
direct concern with the child to be born; it has not
been prescribed for each pregnancy, It is to be
performed only at the first pregnancy to purify
the would-be mother., The parted hair seems to be
a mark of the matron. As the name of the ceremony
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-
tinued to wear their hair in the same way until they
became pregnant, when this rite was performed, and
after which they perhaps continued to wear their hair
parted upwards,

The period when this ceremony is performed is not

very rigidly determined. Generally

The time for it is stated to be performed in the

the rite. fourth month of pregnancy. But the
Manava and Ka&thaka Grhya-Sutras

1. ‘Stmanta ' means the parting line in the hair; ‘ ut’ means up.
and ‘ nayana ’ to lead or to draw. ™Phe whole would mean the drawing
of the parting line upwards, It is possible that before the ceremony the
women arranged their hair without the drawing of this parting line;
and after this ceremony was performed they began to draw this parting
‘line ag a mark of the matron.
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give the time as the third month. 8’ankhayana( 1. 22, 7)
and Kausitaki give the seventh month as the proper
time and Varadha gives the seventh month for its per-
formance as an option to the fifth and sixth months,
Manava and Varaha of the Black Yajurveda extend
their options to the 3rd, 6th or 8th and the 5th, 6th or 7th
month respectively, Paraskara (1. 15 ) has given the
6th or 8th month, while the Sttras of Samaveda
generally prescribe the fourth or sixth month as the
time. Gobhila (2. 7.2.) and Jaimini ( 1,7 ), like
Paraskara and Manava, extend their option to the 8th
month also, Thus we find that the time for the per-
formance of this rite is not rigidly prescribed, but is
generally given somewhere between the third and the
eighth months, the fourth month being the most com-
monly prescribed one,

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

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

Jaimini ( 1.7) in addition to the auspicious constel-
lations gives the constellations® ‘Hasta’ and ¢ Uttara °*
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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 Sutras of the Black Yajurveda
Sacrifice or Iloma. ( B. Ap. and H. ), the deity Dhatar
has the preponderance, Raka and
Prajapati are secondary deitic, while a singular
demon Nejamesa is asked to go away. ( No. 5)

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

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

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

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

L & @ oma aad alkary S 1 22
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be conversing with the Brahmanas.! The hide of a
bull is spread behind the fire—with its neck towards the
east and the hair upwards—and the wifc is seated on
it with her husband, who is offering oblations?

V.(19), M. (1. 15), Ka. ( 31. 3) and G. (2.7.3)
say that she should sit on Darbha grass, the ends of
which point northwards behind the fire, while P. (1.15)
and J. (1. 7.) recommend a Bhadrapitha, i.e. an
auspicious seat or raised chair for her to sit. As she is
sitting there, the hushand 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 S. (1.22.7) and K. (1. 22)
he parts the hair npwards three times.

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

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

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

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

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

The husband smears his own hands with butter and
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2.  Keg'anta would be literally “round the hcad” or “on the forc-
head”; but since it is daksinam kes'antam, it is better to explain it as
J. 1. 7. “ on the right side of the forchead”, i. e. on the right ear. The
present custom is however round the head.
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brings together the hair with the verse ¢ Indrani made
a comb’ ( No, 64 ) ; he unites them with a twig of the
S’ami and then with a comb parts them while reciting
verse No. 14, and then binds them into two parts with
wool or blue and red threads.

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

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

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

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

Manava, Baudhayana and Apastamba prescribe the
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garland of Yava (barley ) ears instead of Udumbara
fruits. The accompanying Mantra according to
Baudhayana is Yavosi Yavayasm. ( No, 223 ).

(b) Bharadvaja adds that three pots full of cooked
rice should be prepared, sprinkled with clarified butter
and placed near the Grhya fire, along with a fourth
pot full of water, The wife looks into them one by
one and the husband questions her *What do you see ?"’
The wife replies, ¢ 1 see sons, cattle 'ctc. According to
‘Gobhila the wife is to look into the cooked mess for
the sacrifice ( Sthalipaka ); in a pot full of water ac-
cording to Jaimini, and in clarified butter according
to Khadira, The conversation that takes place in all
these cases is of the same type *‘ I see sons, cattle, long
life for the husband etc.” According to S'ankhayana
and Kausitaki, grains of rice and barley are put in a
pot full of water and the wife is to drink that drink
seven times with verses No. 244 and 304 and the five
following verses ( Rg, IT 324-8). After she has drunk
of it, the husband touches her belly and utters verse
No. 282. Bharadvaja writes that after she has looked
at the cooked mess of food, she should eat of it and
observe silence till the rising of the stars, Apastamba
writes that after the ears of yava (barley) have been
put round her neck! (according to the commentator Hara-
datta, ‘to the head of the wife, he ties barley grains
with young shoots’, tied in a thread; and Sudars’ana
also says the same) she should observe silence. When

1. SBE. Vol. 80 Page 280.
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the stars appear, he should go with her towards the
east or north, touch a calf, utter the ¢ yyahrtis; ™
then the wife should give up her vow of silence.
Now we can proceed to the peculiar feature of the
Simantonnayana, which is the singing
Lute playing. of the lute-players.! There are two
lute-players, who are asked to sing
songs in praise of a king or some other person, if
he were more valiant? Apastamba notes here a stanza
to be sung among the Salvas and this seems to be the
original stanza, recited at the occasion. ( Yaugandhari
is the name of a king of the Salvas, and it is obvious
that the author of the Mantra-Patha must have had some
connection with this or another king of the Salvas.
Winternitz, Introduction to Mantra-Patha, page XI). It
runs thus: ¢ Yaugandharir eva no raja iti Salvir ava-
disuh vivrttacakra asinas tirena Yamune tava.™
Would it be wrong to suppose that the custom of
Simantonnayana might have had its origin among the
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2. Simantonnayana, as a rcligiousrite, is not performed in the present
days. Its traces are, howover, to be found among certain social customs
which have been preserved by women. TFhe parting of the hair is not
one of its forms; but the adorning of the hair of the pregnant woman
with flowers is very common. The lute playing is not there; Songs of
heroes are, however, sung, which describe the brave deeds of kings and
herocs. Tho songs of Rama and Krsna are still sung. In recont times,
however, they are supplemented by the songs of S8’ivajt tha founder of
the Maratha kingdom; Liokamanya Tilak and Mahatma Gandhi, the
heroes of the present times.
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Ssalvas on thebank of the Yamuna ® When it was used’
by Brahmanas just as in other places, they replaced
Somal as their king and composed a new Mantra song

“ Soma eva no raja

ityahur Brahmanil prajah

vivrttacakra asinas

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

In the end As'valayana notes a special feature of
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-the rite. He says ‘* They should do whatever will be
‘told to them by the old Brahman women, whose chil.
dren and husbands are living, ”
It shows that the practice was originally traditional
and was then accepted as religious,
A bull is ordained to be given at the end as the
sacrificial fee (A. 1, 14. 9. 8.1, 22, 7. K, 1. 22,)
Kathaka ( 31. 51) simply says that the priest should
be honoured, but Jaimini ( 1, 7) suggests garments or
gold to be given as the sacrificial fee,
It would be certainly interesting to look at the order
in which the various rites of the
The order of the Simantonnayana have been arranged,
s rites. The following is a list of wvarious
rites,
I. The religious rite Homa. (H.) ( Sacrifice ).
II, The principal,
characteristic rite Simantonnayana ( S.)
( parting of the hair-line ),
ITI. The supplementary rites.
(a) Mala-dharana ( M.) (wearing of a garland).

(b) Preksana (P.)
( looking into a pot of water etc. )
(¢) Udaka-pras'ana. (U0.)
( drinking of water,)
IV. The popular rite. Vina-gayana. (V.)

( lute-playing),
V. The minor rites.
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Maunadharana (Mau.)

( observation of Silence )
Lok&cara (L)

( popular usages. )

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

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

The Paraskara Sutra of the Black Yajurveda
follows the general order of the Rgveda Sutras, with
the omission of one supplementary ( Udakapreksana )
and one minor ( Lokacara ) rite,

P, H, S. M. V.

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

G. M S. P. L.
J. H. S. P,
Kh. S. P.

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

( 1) The religious rite;
“( 2 ) The principal rite ;
( 3 ) The popular rite;
( 4) The supplementary rite,
( 5) The minor rite.

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

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

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

M. H. S.
Ka. H. S.
V. H. S.

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

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

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

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

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

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

Really speaking, these two seemmn 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 Samskara,

( b ) The significant rites are the following.

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

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

( 3 ) The looking of the wife in some pot full of
water with the conversation: ** What do you
see ? ”’ asks the husband. ¢« 1 see sons.

1. This zeal for sacrificos can also be seen from tho fact that
catra ( mantha and arant ) are prescribed as one of the implements for
Stmantonnayana by P.and G, Also in Pumsavans, S, and K, prescrib
the use of a part of a sacrificial post, exposed to fire, for the preparation
of the nasta.
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cattle, the long life of my husband, ’’ replies
the wife.

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

. ( ¢) Ag'valayana ( 1. 14. 9 ) says all that should be
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 Kathaka and Varaha Sutrasrepresent quite
a different growth! of this Samskara. According to their
descriptions the Samskara is more the arrangement of
the hair. For in the process we find that the hair is
to be loosed, then combed, made into two parts and tied
with wool or thread.

1. TheManava, Kathaka and Varaha Siitras have prescribed a separate.
Sln_a_antonnayana in the marriage rite, when the bride is taken home.
In Asg’valiyana we find that the husband loosens the knot of the hair
(1.7.18). But it scems to have another significance. The question is,
whether this custom formed a part of the marriage coremony in the
beginning ; but it would be better to discuss it along with the marriage-
<eremony.
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So much divergence in growth of the rite would not
have been, perhaps, possible had the nature of the
Samskara been quite fixed. It was not fixed in pre-
Brahmanical times; and in Brahmanical times the
process of formation was going on, and there being
ample scope for development, as traditions were fully-
allowed, quite different developments occurred.



CHAPTER VII
JATAKARMAN

The word Jatakarman means the Karman or the
thing to be done for the one born.
Jatakarman  Jatasye Karman it Jatakarman.
The word Karman has been used in a
collective sense. It does not denote one certain act or
rite but rather a number of cumulated rites. The
several rites which go to make up the whole rite seem
to be complementary to each other, none of them being
most prominent. The greeting of the child by the
father, however, could be said to be the outstanding
feature of the whole Samskara. Wae shall try to verify
the statement as we proceed with our discussion.
The time for the performance of the rite need not be
very rigidly described, as it is to be
The time done as soon as the child is born.
According to As’valayana ( 1. 15.1.)
the father should touch the child before other people
touch it and should then perform the rite.
Safikhayana ( 1. 24 ) and Paraskara ( 1. 16. 4 ) give
the same time, but express it in a different way. In
their opinion, the rite should be performed before the
navel string is cut. Jaimini ( 1. 8 ) ordains it to be
verformed before the child is given breast, while Gobhila
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(2.7.17 ) and Khadira ( 2. 2. 33 ) prescribe it to be
done before both of them, i.e. cutting the navel string
and giving the breast.
After the rite follows the preliminary sacrifice.
In the Siitras of the Rgveda and in
The preliminary oOne group ( B. Bh. Ap. and H.)Of
Sacrifice. the Black Yajurveda the preliminary
sacrifice is absent, The other group
of the Black Yajurveda (i.e. M., Ka., V.) begins therite
with the preliminary sacrifice, The Sittras of the
Samaveda, namely Gobhila and Khadira, do not prescribe
any preliminary Sacrifice, but utilise the Sosyanti-
homa, i.e. the sacrifice for the woman in labour, as one
and give oblations into the fire reciting the secret name
which the father intends to give to the child just born.
Baudhayana of the first group of the Black Yajurveda
prescribes a homa at the end of the Samskara and,
though in Safikhayana that homa is absent, still the
Sainkhayana-Grhya-Samgraha prescribes one with the
Mahavyahrtis. The Brhadaranyaka Upanisad ( VI. 4.
24-28 ) which is perhaps the source of all these rites,
‘namely Jatakarman, Namkarman, Pumsavana, Gar-
bhadhana etc., prescribes a preliminary sacrifice. So
it seems probable that though the Stutras do not treat
‘the homa very minutely, some sacrifice was performed
before the birth of the child, immediately at the birth
of the child or at the end of the Jatakarman rite.
To sum up, the hona appears:
(a ) before the birth of the child, in G. 2. 7. 13
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and Kh. 2. 2. 29;

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

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

The mantras used for oblations are various as usual.

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

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

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

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

These oblations come in the middle, i.e. between the
whispering in the ear and the pras’ana.

(e) S.-Grhya-Sangraha prescribes verse No. 187-

(f ) Baudhayana’s oblations come in the end ; they
are given with verses Nos. 201, 270, 298.

The first two oblations are made out of the cooked
mess of food and the other two with clarified butter.

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

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

(a) Ayusya.

(b) Medhajanana.

( ¢ ) Stanapratidhana.

(d) Namakarana.

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

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

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

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

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

The principal rile.

The Brh. Up. (6.4.25) gives the following dOSOI‘lpthIL

of the rlte * Then the father holdmg hl‘s mouth ovef

1 qmer apat Ft affena auy Az ES
Byh. Up. 6. 4. 27.
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the right ear whispers in the child’s ear ¢ Speech, speech ™

9

three times. The following Sttras give nearly the
same process, But the verses they use with it are

different as given below.

The name of the Sitra- The verse used-
A. gives the recitation of the verse no. 206.
S. . 248.
K. ’ 248.
B. ”

Ap.t . 11, 32
P. v 3,113

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

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

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

L ggueraiment qai a2 w9 S
Apa. 4. 15. 1.
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Paraskara then adds a rite whicit is quite singular.
He makes five Brahmanas sit round the child in
five quarters and causes them to say Prana, Apana,
Vydana, Uddana and Samana, following one after the other.
If the father could find no Brahmanas, then he is to do
it all himself. As to the significance of this rite, we
shall discuss it later on.

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

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

¢ T give Bhu unto thee

LR
“ I give Bhuvas unto thee ”’

"

“ T give Suvas unto thee
¢« T give Bhii, Bhuvas, Suvas unto thee ™’
should be recited in each ear alternately.

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

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

Varaha follows the same method, hut requires the
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child to be brought near the Grhya fire and then it is
near that fire that this whispering in the ear through
the Palas’a leaf is to be done. This is followed by
the Abhiman- trana with verses Nos. 32, 12. *“ Be a
stone ” and ¢ from limb and limb " and touching the
ground where the child sleeps with the verse No. 311
« I know your heart, O earth ”’

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

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

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

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

Bhdradvaja and Jaimini have introduced two rites
which are quite uinigque and seem to have been fashioned
after the grasping of tho hand, i.e. Hasta-grahana, and
the handing over of tho child to adeity, i.e. the Paridana
-of the Upanayana Samskara.

After feeding the child with honey, curds and ghee,
the father grasps the right hand of the child with his
right hand and recites verse No. 3, * Agni 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 your heart, O Earth. ”

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

( B) Feeding of the Child.

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

(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,
«J put Bhi into thee, ”’ etc. After Brh. Up. let us
take the Sutras in the usual order.

(a ) As soon as the child is born, before other people
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touch him, according to As’v, (1. 15, 1,), the father
takes ghee, honey and the dust of gold, mixes them and
gives the mixture to the child to eat with some thing
( a ring ? ) made of gold while whispering the mantra
No. 168.

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

They also prescribe a mixture of rice and barley as
an alternative to the first mixture. The verses which
accompany the rite are Nos. 76, 168,

According to the view of Mandukeya as quoted by
Sankhayana, the black, white and red hair of a dark-
coloured cow should be 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 Stitras of the
Samaveda give nearly the same description, at the
same time preserving their individuality.

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

1. quqqﬂmrﬁ ETCH l S'gs. 1. 24.
qii' FAT | S’ 1. 24. 6.
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rice and barley with the process which has been pre-
scribed for the powdering of Nyacrodha shoot in Pum-
savana ( G. IL. 6.5 ). Then he should take =ome of the
mixture with the thumb and the lourth 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 fecding with ghee, where he prescribes
only one verse, which is No. 207.

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

The Stitras of Yajurveda divide themselves in the'r
usual two groups.

(a2 ) Baudhayana, Bharadvaja, Apastamba and Hir-
anyakes’ain give rather a primitive form of this feed-
ing, while the other group, (b) Minava, Kathaka and
Varaha, give it a sort of religious form by prescribing
the remnants of the sacrificial oblations to be mixed
with them. Paraskara this time goes with the first
group.

Let us take the four Stutras of the first group.

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

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

( ¢) 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 & Darbha blade, and with that
ghee should be given to drink to the child, which is
held eastwards on the slab of stoue. 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) prescribes that the ghee that
is left after the offering of twenty-one Ayusya obla-
tions should be mixed with curds, ghee and water and
be thrice given to the child to drink with a piece of
gold and with the recitation of verse No. 32.

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

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

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

( C ) Stanapratidhana.
First we take up Stanapratidhana.

This rite has been mentioned also in Brh. Up.
{ VI. 4. 27-28).
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The father hands over the child to the mother and
gives it the breast, with the recitation of verse
No. 224.

Then he recites verse No. 59 over the mother,

The Sttras of Yajurveda mention this rite without
exception. The first group of Black Yajurveda,
namely ( B., Bh., Ap. and H.,) has amplified the rite a
good deal, while the other group of M., Ka. and V.
gives it in a simpler manner. Paraskara 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 and be given to the child with verse No. 70.

Kathaka ( 34. 6 ) has mixed up this Stanapratidh@na
with the feeding of the child with honey and ghee.
Over the breasts, the Rcas < Madhu vata  ( Rg. I. 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
he 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 etc.

Then he recites verse No, 224 over the breast and
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recites verse No. 125, while the child is sucking the
mothe:’s broost.

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

The process is the same according to Apastamba
(VI 15 5).

The father places the child on the lap of the mother
with verse No. 293, and causes ths right breast to be
given to the child ficst with verse No. 29, and then
touches the ground with the two verses, Nos. 220
and 208.

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

Hiranyakes'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 verse 203
and then washing the right breast, gives it to the child
with verse No. 29. Then he gives the left breast.
Then he touches the two breasts and recites No. 140.

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

( D ) Namakarana or name-giving.

The following rite, which is next in importance to

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

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

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

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

Out of the Stitras of the Yajurveda only Baudhayana
(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, Origins of educ'xtxon ambng primitive people, p42 -
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natal constellation and the secret name will be discus-
sed separately. Apastamba gives nearly the same
description. The father takes the child on his lap,
recites some verses over it, smells its head and whispers
‘verse No. 32, ¢ Be a stone, be an axe.” As to the
recitation of the verse, Sudars’ana and Haradatta
differ ( cp. APG, ); and in the verse asmu bhava he
inserts after alhi-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 Devapidla 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 difficulty in explain-
ing the expression ‘as soon as the child is born,” Deva-
pala makes the following statement: ¢ Some maintain
that this is Namakarana, but it is not the proper
Namakarana ceremony. The proper Namakarana is
performed on the eleventh day because the first ten
days are a period of impurily according to the Smrti.

Adityadars’ana has explained it in a different way.
He says that the prescription that the name is given
as soon as the child is born, means that the name is
then determined or thought over. As soon as the son is
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born, the father should think and decide in his 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 Sutras of Yajurveda, ie. M. (1. 18.2)
Bh. (1. 26 ) H. (2. 4, 10-15 ) and Varaha ( 2 ), though
they do not mention a secret name in the Jatakarman,
still in the Namakarana they mention two names, one
to be known only to the father, mother, and precepter,
and the other, the ordinary name, For this necessity of
a second name they refer to Taitt. Samh, VI. 3. 1. 3
which says that a Brahmana who has two names will
be successful. Hardatta also has a quotation accord-
ing to which the Somayidgi, one who performs a Soma
Sacrifice, should have a third name also.

Now we proceed to the Sutras of Samaveda. They
seem to be unanimous with regard to conferring a
secret name at the Jatakarman, Gobhila (2. 7.15)
and Khadira ( 2. 2. 31 ) prescribe the conferring of
this secret name at the end of the Sosyanticavana or
the homa for the woman in labour. The Stitras of the
other Vedas prescribe the Sosyanti-homa and besides a
separate homa as a preliminary Sacrifice for the Jata-
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karman (see 5. V. M. 1, 17. 2 ; B. 2. 1. 13 ; Ka. 34. 4;
and V. I. V, ); while the Stitras of the Samaveda use
the homa for the woman in labour as the preliminary
Sacrifice. As soon as the father hears of the birth of
a son, he offers two oblations and utters the name to
be given at the end of the second verse. The verses
used at the sacrifice have already been mentioned in
the description of the preliminary Sacrifice.

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

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

( B ) 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 Sttras, while the
third is found in Rgveda Stitras. The fourth is to be
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found here and there, for examplein P. (I, 18. 18.)

( a) This bath has been mentioned by only three Siitras
of the Black Yajurveda, nimely Baudhayaina, Apa-
stamba and Hiranyakes'in,  In Brudhayana (2. 1, 3.)
the child is given a bath as sooa as it is born and then
follow the other rites; but in Apastamba ( 6. 15. 4.)
and Hiranyakes'n ( 2. 3.10 ) it is washed after feeding
it with honey and butter. 'The verses used by three
of these Siitras are Ksetriyaitva and the iollowing five
¢ M, IL 12. 6-10 ). The othec precautioniry me1isure
has been given by the first group of the Black Yajurveda
(B. Bh, Ap. & H. ) and Paraskca has followed them.

At the end of the rite, a pot iull of water is placed
near the head of the mother 2l tho child, or held
over their heads, with the re:it:tioa of vesso No.48,
requesting the waters to keep witch 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 pieco of gold is tied
in a thread of wool which is tied round tho child's right
hand’s wrist for ten days till the mother leives the
child-bed.

Sarsapa~-IToma ( A sacrific: with mustard seels. )

One more-rite has so lon.z beea left out to be men-
tioned along with other rites o0 Jatakarman anl that
is the Sarsapa-Homa.

Sutras of Yajurveda, except M. & DBh., and J. of
Samaveda have mentioned it. At the end ol tha rite
it is prescribed ( Ap. 6. 15. 6 ) thit tho fathor should
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take a handful of mustard seeds together with rice
chaffs and throw them into the fire, with the recita-
tion of the given verses (Mp. 2. 13. 7-2. 14. 2 ) saying
¢ gvaha " at the end of every verse. Then he should
order the guards of the ‘lying-in’ house to throw every
time! silently a handful of these seeds, whenever some
one would enter the house.

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

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

When the child is a year or +two old, every
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 upwards down,
while whispering the accompanying formula, ( cf.
Mantra-Path 1I. 13. 7-II. 14. 2 and Hiranyakes‘in
I0.1.4-7).

1. Su, B. p. 6].
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Removal of the evil eye.
( Drsta kadhane. )
o The evil eye and other such things
coming from a sinful person,

” s s wretched person,

" »» » ghost,

” »s 5 demon,

. »» » Dperson that came into the house,
» » 1 s that wentout of the house,
” ss »» s that belongs to the house,

” »» s that is a stranger to the house,
» » myself (the person that re-

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

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

* zofay, wiegEl, gie@E), wae), @aE), ueE!, e,

sidegi=, SRENET, W), 4 qbe = 9Eia a8
6



CHAPTER VIII
JATAKARMAN
( Part Second )

The significance of certain terms, ¢- e. Medhajanana and
Ayusya.

The terms Medhajanana and Eyusya 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 Medha means intelligence and
janana, production. So Medh&janana means pro-
duction of intelligence and when used as a name for a
certain rite, it comes to mean ‘a certain thing per-
formed to cause the production of intelligence’. Sutra-
kiaras have wused this term according to their own
views. Let us see how they use it.

é‘,‘ use the term Medhajanana for the rite of
: whispering into the child’s ear.

K.
II;I' use the term Medhajanana for the rite of
G. feeding the child with honey etc.

So we see that the Satras of the Rgveda call whis-
pering into the ear Medhajanana, while H, P. and G.
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call feeding the child Medhajanana. Br. Up. does not
mention this term, though it contains both these rites
in the Jatakarman, namely * Karnayor japah ". and
“ Prag’ana.”

As we shall see in the next chapter ( a suggestion
about the origin and development of J&takarman ),
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 Rc ( cp. Khila 29. 2 ) to be recited at
the Medhajanana.

¢« Medham te deval saviti
Medham devi Sarasvati
Medhauin te As’vinau devau
Adhattam puskarasrajau ™

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

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

This change, though it does not speak of any in-
appropriate use of the term, yet helps to record a
-sort of development in the Jatakarman.
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(a) In Br. Up. ¢“Karpayor japah ™ is accompanied
by the whispering of the word, ¢ Vak >’ into the child’s
ear. And from the foregoing sentences of the same
( Br. Up, VI. 24.-12-18 ), we find that this Jatakarman
is to be performed in the case of that child which is
brought into the world by the father with the parti-
cular desire of making him well-versed in the Vedas.

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

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

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

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

Agnir Ayusmin
Sa vanaspatibhir &yusman
tena tvd ayu<d
ayusmantam 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 thercin arc intended to bring long life
to the new-born child.

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

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

( a ) Karnayor japal).

(b) Pras’ana,

( ¢ ) Namakarana,

( d ) Stanapratidhana.

(e ) Measures to keep off evil,

The terms (¢ ) and (d) are clear.

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

I am not inclined to take Ayusya as a separate
rite since it is only twice mentioned, once by Paraskara
as Karnayor japah and the other time by M. who
names the preliminary homa as ayusya. No doubt, the
desire for the long life of the child is present through-
out the ritual, but if the references are numerous and
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they are at the same time quite insignificant. In
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 Karnayor japah, It is clear that
it has the best claims for the term Medhidjanana. But
there is some more significance behind it, It is an
attempt to establish the relation of father and son, or
the father’s acceptance of the son. It is a sort of
greeting. We find this act of whispering into the ear
repeated when the father returns home after a journey
(E. 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 scems not inconsistent that
the Brh. Up. wused it in its description of the Putra-
mantha, For, there, the father procreates the child
with the particular desire of getting a learned son or
daughter, well-versed in the Vedas, and so it is in
keeping with the idea that the father was asked to
greet the child with the word Vak. For, no other
greeting could be so appropriate as this word for a son
whom one wished to become learned, and I am in-
clined to explain this rite as greeting the child. So
according to the revised division, my division of rites
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is as follows :

(a) Greeting the child.

(b) Feeding the child,

(c¢) Nama-karana.

(d) Stana-pratidhana.

(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 Pras’ana, which undoubtedly be-
longs to the popular pre-Vedic customs, has been
given a religious touch by the mixing of the remnants
of oblations with the curds and honey, which is to be
given to the child to drink.

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

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

"

(d) The ceremonial in Paraskara is quite singular.
Five Brahmanas are required to sit round the child
and say Prana, Apana, Vyana, Udana and Samana.
This seems to be an expansion of the rite of breath-
ing in accordance with Upanisadic 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'ma 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)

1I. The complementary rites:

( a) The Vedic rite: Greeting (G)

(b) The popular rites: Feeding (F)

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

(1) Bath (b)
(?) 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



JATAKARMAN 89

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.

Stutras of Rgveda,

A. F. G.
S. F. Ng. F. G te.
K. ¥ Ng. F. G. tg.

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

Sttras of Samaveda.

G. Ng. F. F.
. Ng. F. Paridana
Kh. Ng. F. F.

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

JThis group does not seem to have any particular
order.

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

The remaining Black Yajurveda sttras with P. of
the White Yajurveda.

B. H. Ng. G. F. Sp. hw. H.
Bh. G. F. Sp. hw.
Ap. G. NG. F. b. F. Sp. hw,
H. (CECICEL D) F. b. Sp. hw.

F,

P. G.. (mention of o

9| etc. ) St. hw.

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

I 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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(II ) Feeding the child.

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

( V) Measures to keep off evil.

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

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

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

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

In the pre-Vedie period feeding was perhaps the most
important rite; for, as we have already seen, some of
the Sutrakaras mention this feeding as the Medha-
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. II. 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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gecret name, one was supposed to escape the evil spirits.

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

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

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

From the accompanying chart the following points
are clear. '

(a) Nearly in all cases the Numakarana follows
the Jatakarma.
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Only in Gobhila and Khadira the Nigskramana
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. e. after the lapse of ninety
nights, and so it preceded the Namakarana.

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

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

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

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

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

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

(b) From the Br. Up- ( VI. 4. 24 ) we come to know
of a process of Jatakarman, This was to be performed
when the father desired the child for the special pur-
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 Jatakarman 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-
ocome very popular, since there was a great zeal for
the study of the Vedas, and so it came to be included in
the Grhya-Sutras as a rite to be performed at the birth
of every child.

The voluntary character of the feature, however,
had vanished.

(d) Now let us think of the Namrkarana, 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 Sitras ( refer to page 82 ). The secret

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

Now follows the development of the Namakarana.

(e) According to the first group of Sutras the Jata-
karman{and Namkarana make onerite (refer to page 82).

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

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

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

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

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

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

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

(1) The Samaveda Sutras of the third group re-
present quite a peculiar growth. They seem to belong
to a later poriod of Sitras 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 nan:o is altogether absent in both of
them, i. e. the Jatakarman and the Namakarana. The
reason of this absence, however, seems to be that it
was never in the Jatikarman in the beginning. They
had already put it in the Sosyanti-savana,



CHAPTER IX
NAMAKARANA

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

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

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

The Jaimini Sttra 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 a hundred nights
Or even one year.

The mother and the child take a bath in the
morning and the house is washed clean ( H. 2. 4. 7).
According to the Kausitaki and the Kathaka (36. 7) the
oblations are tc be given in Sttikagni ( Ke 36, 1. K. 1.
24 d), but Bharadvaja (1. 26 ) and Hiranyakes'in (2.
4. 3 ) say that the Sutikdgni should be removed and
the usual Grhya-agni or Aupasana-agni should be
prepared. The mother and the child put on new un-—
washed clothes and then the mother, covering the child
with a clean peace of cloth, hands it over to the father
from south to north, with its face turned towards the
north. The father is sitting to the west of the fire on
the Darbha grass, pointnig northwards, THere 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'valiyana is silent as
usual, but the other two Stutras 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
and 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 Rcas Nos. 53, 98, 13.

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

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

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

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

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

Bharadvaja prescribes veises Nos. 129, 131, 128, 127,
225, 226, 119, 71. Hiranyakes'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 Samskaras to be performed
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for the child, the Sthalipaka prepared should be either
for the deities Agni or for Prajapati. ¢ When there is
no special mention, '’ he adds further, ** the deity for
boys is Agni and for girls Aryama. "’

The Kathaka prescribes four oblations which are
verses Nos. 82, 81, 159, 163, The Siuitras 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 to be offered
should be to Prajapati, to the Tithi and the Naksatra.

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

The rite has only one important item and that is
the conferring of the name upon the child. The
intricate procedure of the Jatakarman rites is absent.
Asg soon as the preliminary Sacrifice is over, the Nama-
krana follows or it would be better to say that the
sacrifice ends by the giving of the name. At the end
of the last oblation, the name which is to be given is
made public (. 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
Kh. 2. 3. 11 ). For it is said * that the father and the



104 THE CHILD IN ANCIENT INDIA

mother and the fire should take my name first"' ( T.
8. ). There are, however, here and there a few rites
connected with the Namakarana.

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

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

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

The Manava (I. 18, 4.) ordains that the father should
smear his hands with butter, should heat them over
the fire and, while speaking with Brahmanas, should
touch the child with verse No. 9. The Varaha says
that the hands should be smeared with butter and
then the child is to be touched with verse No. 287.
According to Gobhila ( I1.8. 13 ) and Khadira ( IIL.
3. 9 ) the father is to touch the sense organs (nose, etc,)
of the boy and recite the verse No. 81. At the
end of this recitation he utters the name to be given
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{(Kh. II. 3 10 ). He recites the verse No. 81 and
at the end gives the name (G. IL. 8. 14), The name is
to be first told to the mother.
As to the qualities of the name to be given many
details have been given. Nearly
The qualities of the all Sutrakaras agree that the name
name. which is to be given to a boy should
begin with a consonant, should
contain a semi-vowe] and should have a Visarga or a
long vowel at the end. It should have two or four
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’valayana
one who wishes to have glory should choose a
name with two syllables; for religious lustre one
with four syllables. It should have a krt-suffix
and not a taddhita-suffix (V.2 P. 1, 17 G, 2, 8.15 )-
It should be the name of a Rsi or a deity or the name
of a forefather (Ap. VI, 15, 9). The name of a Brah-
mana should end in S’arman, that of a Ksatriya should
end in Varman, and that of a Vais'ya should end in
Gupta, says P. ( 1,17 ). As to the number of names,
the general sense of the Stitras seems to be that there
should be two names; one named after a constellation,
which is to be kept a secret and known to the father
and mother only, the other being used by all,
H, (2. 4) prescribes that there should be a third
name for one who performs the Soma-Sacrifice.
The name to be chosen for a girl should consist of



106 THE CHILD IN ANCIENT INDIA

an odd number syllables, for instance, three ( M. I, 18,

1). It should end in Da (M. 1.18.1;G. 2. 8,16} or
in A also(J.1.9).

On classification of the items one finds that it is

not at all an intricate rite, the

The Order of Rites. Tteligious Homa and the conferring

o a name being the only two

outstanding features. This is the result of the analysis.

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

(the name-giving )
I1I. The supplementary rite. (Hiranyabandhana (Hb.)
( Tying of the gold round the wrist )
IV. The minor rites, (a) Abhimars’ana (Abh.)
( touching the child )
(b) Avaghrana (Avg.)
( smelling the child )
This is the order of rites in all the Sutras.

[ A. Nk.
RIS, H. Nk.
K, H. Nk.
K Y. B. H, Nk.
first { Bh. H, Nk.
group 1 Ap. Nk.
l H H. Nk.
K. Y. M. Abh, Ng.
second Ka. H. Ng.Hb. Abh. Avg.
group V. H. Ng. Abh,

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

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

Abhimars’ana is mentioned in Manava, Kéathaka,
Varaha, Gobhila and Khadira, Except in Kathaka and
Manava, it intervenes between the Homa and the
principal rite, In Kathaka and Manava, it follows
the principal rite. In As'valayana, Apastamba, Ma-
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 Hiranyabandhana,
Abhimars'ana and Avaghrana.



CHAPTER X

NISKRAMANA.

(a) Saryadars’ana,

(b) Candradars’ana.

(c¢) Niskramana. _

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 Sitrya-
-dars’ana,

This rite is found only in three Sutras of the

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

Yajurveda.

The time prescribed as suitable for this rite is the
fourth month according to the Manava or after the
lapse of a half of the third month according to the
Kathaka (M. 1. 19, I; Ka. 37, 1). A mess of cooked food
is to be prepared in milk and with it oblations are to be
offered with verses Nos. 44, 299, 219 ( M. 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 Kathaka the process.
is inverted. The sun is first shown to the child with
verse No, 26 and then verse No, 126 is recited in
praise of the sun.

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

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

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

stead of being an independent rite,

Candradars ana. seems to be a part or rather a

continuation of the first rite,
the Suryadars’ana.

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

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

kramana is also a minor rite, Bau-

Niskramana dhayana and Paraskara of the

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

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

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

Baudhayana ordains a cow to be given as fee.

The Gobhiliy and the Khadira give quite a different
description of the rite. The name Candradars’ana
perhaps would have been more appropriate for it; it
resembles the 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 dresses the child in a clean garment,
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and hands over the child from south to north, with
its face turned towards the north.! Then she passes
behind her husband and stations herself to the north
of her husband. The husband then recites the verses:
“0 woman with well-parted hair’” (M. B. 1. 5. 10-12)
and the following two, in praise of the moon and
then hands over the child to mother,? then turning it
(from south to north ) northwards when he comes to
the end of the third verse (M. B, 1. 5. 12 ), and mur-
murs that the boy may not come to harm and be torn
from his mother, Then he pours water out of his
joined hands, once with the verse, “Whatin the moon'’
(M. B. 1. 5. 13 ) and then twice silently. So far Go-
bhila and Khadira agree but in the last rite, i, e. in
the case of pouring water out of the joined hands they
differ. According to Khadira this pouring of water is
done immediately after the handing over of the child
to its mother; while Gobhila givesa different procedure.
The rite is finished when he hands over the son to -his
mother and the pouring of water is to be dono on the
following bright fortnight after the first performance.

T he order of rites in the S'Z'crydars,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 cla:«ify them.

— /7
Saryadars’ ana or Candradars ana.

() <fog 33 Y g9=sf SawNe (G 2 3 2).
()39 @i 523 (G. 2.8.5).
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The religious rite. Homa. (H)
( Sacrifice. )
The principal rite. Stryadars’ana. (SD)
The showing of the sun.)

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

The minor rite Upasthdna. (U.)
( Prayer. )

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

The order of rites would be as follows.

M. H. U. SD.

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

CD. Ka. H. CD. U.

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

The Candradars’ana, which is mentioned only by
Kathaka, seems to be fashioned after the Surya-
dars’ana and follows its order of rites; like the Sturya-
dars’ana the Candradars’ana also has three rites and the
preliminary homa is followed by the principal rite,
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which in its turn is followed by the minor rite.
Nigkramanas

The ritual ocould be classified in the following
manner.

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

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

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

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

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

So we see that the nature of the rites of the
Nigskramanpa is the same as the rites of Stuirya- 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 Stuitras,

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

8
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would not be more appropriate than Nigskramana?

Suggestion on the formation of the Saryadars'ana.\ the
Candradars'ana, and the Nigkramana and their relations
to each other.

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

The Sttras of the Rgveda and one group of the
Sutras of the Yajurveda, i. e. Bharadvaja, Apastamba
and Hiranyakes’in,— which is a southern group and
geems 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 Manava,
the Kathaka ( but not the Varaha, 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 us to form some
judgment as to their nature.

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

8. The Stutras of the SAinaveda sometimes disclose a sort of attachment
to the moon, In Niskramana the moon is very prominent. In the rite
Garbhadhana soms oblations are offered to the moon (D.2.6,8;J. 1.
22 ). This ie not found in the other Sutras.
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seenis to Liove been fashjoned after the Stiryadarsana
of the Kathaka Sttra.

The Kathaka seems to be of a later origin and
discloses several peculiarities, such as the description
of the Simantonnayana and the Pumsavana, this
Candradars’ana being one of them.

Let us leave out the Candradars’ana as a supplement
to the Sturyadars’ana and compare the other two,
viz. (@) 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 Stitra, The Stutras which mention
them always give one of the two; thus,

M, B.

Ka. ~ , G. .

P } Stiryadars’ana. Kh. L Nigkramana,
P.

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

( 3) The rites are nearly similar, the first is always
a religious 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 Stiryadars’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
Samskaira.

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

(2) Evil spirits, which were supposed to be there,
were likely to do harm to the child and so, now and
then, some precaution was thought necessary to avoid
the possible danger. For instance, the Sutika-homa,
( which has been given by various Sutrakaras, for
example, by H. IL. 1. 3.7and P. 1. 16.4.22) ismeant 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-
gary. This idea is present in Gobhila and Xhadira. In
the description of the Nigskarmana 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 shewn to the child was the sun or the moon
so that the other minor evil influences should be power-
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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 Nigkra-
mana, used to be sometimes called Suryadars’ana,

(9) Later on, when a selection of Samskaras 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 Niskramana, It is note-worthy that
the Gautama. Smrti does not mention this Samskara,



CHAPTER XI
ANNAPRAS ANA

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

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

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

The day to be chosen is, as in the case of all other
Samskaras, a day in the bright fortnight of the
month, when the moon is in conjunction with an aus-
picious constellation. The rite begins with a preli-
minary sacrifice. Oblations are offered, according
to the Stitras of the Rgveda, accompanied by verses
No. 18, 213, 200 and 66,
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The Sutras of the Yajurveda prescribe in the
beginning oblations accompanied by the following
verses :

M. Verse No. 18.

B. ” » 37,

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

P. ” » 124, 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 verse No. 1, *“ O Agni, thou givest
long life " ( Rg. IX. 66. 19) (8. 1.27 & K, 1.27),
and then with the recitation of verse No. 289, «O
earth, be soft’” ( Rg. I.22.15), the child is to be
seated behind the fire on the Darbha grass, pointing
northwards (8. 1.27.9. X, 1. 27 ). Then the father
takes curds, honey and ghee together ( H. 2.1, 5)
and the prepared mixture 1s thrice given to the child
to drink, with verse No. 192 “I put Bhuh 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 Stutrakaras do not prescribe the feeding with
ourds, honey and ghee etc. first and with solid
food next. They say that those things should be
mixed with food and then given to the child to eat.
According to Paraskara the father takes his food first;
when he has finished his dinner he mixes all kinds of
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food and then, taking a small quantity out of that
mixture, he gives it to the child to eat.

The following Mantras are used by wvarious Sutra-
karas at the time of giving food to the child.

A Verse No, 18.
Ka. " ” 18,
J ” " 18.
S ”» " 187.
K. v ' 187.
M. » » 19.
B » ’ 228,
B. ’ 'y 188.
Bh. » . 188.
Ap. v ' 188.
H. ’ ’ 188.
P. v » 297.
Kh. » " 69.
Kau. ’ - 265.

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

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

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

Paraskara prescribes the flesh of a patridge for one
who is desirous of food (P. 1. 9. 8 ); that of a Bhérad-
vaja, when he wishes fluency of speech ( P. 1, 19.7);
that of krkaca, when one is desirous of long life ( P.
1. 19, 10 ), One who wishes to have everything should
mix all kinds of flesh and feed the child ( P. 1. 19. 12 ),
The Jaiminiya (1. 10) and the Kathaka (39, 2) prescribe
that the sacrificial food should be mixed and that the
child is to be fed with it.

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

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

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

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

A cow (B, 2. 3.4)or acloth ( M. 1. 20, 6 ) is to be
given as the fee to the Brahmanas,
- The performance of this rite is comparatively’

simple. The following rites go to

The order of rites make up the whole Samskara.

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

The principal rite: Annapras’ana. (Ap)
( the feeding of the child.)

The minor rites:  (a) Upaves'ana. (U)

( making the child sit on the ground. )

(b) Abhimantrana. (A)

( whispering of mantras over it. )

(c) Ghrtapras’ana. (Gh. P)

( giving the child ghee to eat. )

The Siitras of the Rgveda give the following order :
A. Ap.
‘. H. A. U, Ap.

K. H. A U. Ap.

Ag'valayana, as is usual with him, does not de-
sceribe the rite in details; but S’ankhyayana and Kau-
gitaki have perhaps given it most minutely, For,
Ag’valdyana mentions only the principal rite, while
8’ and K, give the religious rite first; then follow
the two minor rites, namely, Abhimantrana and
Upaves'ana, and the principal rite comes at the end.



CHAPTER XII
CAULA

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

B. (2.4 1)) in the first year;

The Time

%‘ 211 028)1) I after the completion of and in the
Bl;l ( 1' " 3 -first year;
' ( 2. il 1)) { in the third year when it is not done
(2. 1.1 )) in the first.
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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 thethird year but when the greater

Ka.(40.1) part of the year, i. e. more than
eight months, has passed ;

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

ainle

.

3-4 ) Ksatriya boy and in the seventh year
K. (1.28) for a Vais’ya boy.

The day prescribed for the performance is, as in
the case of other Samskaras, a day

The day in that half of the year when the
sun goes northwards ( Udag-ayane

M. 1.21.1;J. 1, 11 ) in the bright half of the month
(M.1,21,1;H.2.6.2; Ka.40.9; J. 1. 11), when
the moon is in conjunction with an auspicious con-
stellation or under the constellation of the Punarvasus.
M. (1.21,1) recommends the ninth day of the
bright half and Ka. ( 40. J ) recommends a parvan-day.
Gobhila (2. 9. 3) hasgiven a detailed list of
the implements required for the

8. (1. 28 } prescribe it in the fifth year for a

The arrangement ceremony and their arrangement
of the implements also. The other Stitras 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 Stutras. The implements include



CAULA 125.

(1) twenty bundles of Darbha grass ;

(2) hot water;

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

by the barber ;

(4) a mirror.

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

Unlike the other Samskaras, this Samskara 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 Satras of the Rgveda do

The preliminary not prescribe any particular ob-

lations. The Sarmkhayana-grhya-

samgraha, which is, however, a later recast of the

Samkhayana-grhya-sttra, prescribes four oblations with
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the Maha- vyahrtis.

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

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

Bharadvija and Hiranyakes'in prescribe verses No,
67,108,114267,115 and 105,218,162.

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

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

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

G. and Kh. do not prescribe any mantras for obla-
tions. Rudra-skanda, however, in his commentary on
the Khadira, prescribes the three 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 Sutras while
Nos. 2a, 5a and 7 are to be met with here and there.

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

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

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

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

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

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

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

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

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

M., Ka and V. differ in the use of verse No. 15 like
A, (1L 17.7).

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 ) prescribes that the same verse
is to be recited over the water and then the hair is to be
moistened with verses No. 15 and 47, P, (II.1.9)
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prescribes the recitation of verse No. 280,

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

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

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

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

M. (1. 21.8), B. (2.4 14) and V.[4) prescribe
verse No. 202 to be recited to the child, when the
hair is being cut. Ap. ( VI. 16. 3. 11) prescribes the
following verses: Nos. 240, 236, 237 and 238.

Bh., (1,28) prescribos 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 ocut
once with the recitation of verse No. 237 and
twice silently.

Kh, ( 2. 3. 26 ) prescribes that the same verse has
to be repeated every time, while J. ( 1. 11 ) has given
three different verses, which have been prescribed
by all the other 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 Ka.40, 12 and V. 4 )
to complete the cutting of the hair by reciting verse

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

J.(1. 11) gives the alternative of one to three
Darbha blades, the verse to be 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.” ).

5. (1.28.13)and K. (1. 28 ) are of opinion that
the hair and the Darbha should be touched first with
the mirror and then the father should take the razor in
hand, reciting the above-mentioned verse,

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

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

J. (1.11) prescribes the recitation of verse No.
133 while touching the hair with the mirror.

(5) After so many preliminary 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 cut hair is being given (i. e. the
cut hair and the Darbha blades ). Then it is placed
in cow-dung or in a bunch of Darbha in such a way
that it would not touch the ground ( J, 1. 11). This
ball of cow-dung or bunch of grass should be buried
in the cow-shed, near the water or at the root of an
Udumbara tree (Bh. 1. 28). In Samkhyayana-Grhya-
Samgraha, it is recommended to bury the child's hair
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in a part of fertile land or near water,

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

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

The versas which accompany the details of hair-
cutting are nearly the same. In the other Sutras 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 ocertain 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 Savitr 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, helooks at the razor made of
TUdumbara wood or at the mirror and recites verse
No. 305: “ Thou art the tooth of Visnu.” Then
he holds the head of the boy and recites verse No.
113 ( M. B. 1, 6-8 ), which S. and K. have used while
moistening the head and B, jwhile cutting the hair,
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Four vessels, which are full of rice, barley etec,
are given to the barber and a cow is given as a sacri-
ficial fee to the priest who attends to the rite or to
one who performs the cutting of the hair in the place
of the father.

Very little has to be said regarding the order, since

the whole rite is only one act of

The order of cutting the hair, The details of

rites. the hair-cutting are amplified and

so there is very little chance of

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

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

The religious rite : the Homa. (H.)

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

The supplementary rite : a bath. (B)

So this is the order of all the Sutras: H, CH, B,
A Suggestion as to the Origin of the Caula-

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

2. Indo-germanische Gebrauche beim Haarschneiden. von J. Kirste, —
Sonderabdruck aus Analecta Graeciensia, Festschrift zum 42. Philolo-
gentage in Wien, 1893.
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whose nails or hair they could get hold of : and hence-
peculiar care has been taken about the cutting of the
hair and the nails,

This belief led to the custom of celebrating the
first hair-cutting of the child with some religious ob-
servances so that the evil spirits should be kept off.
Nearly all the Sitras prescribe that the hair which
is cut has to be placed in cow-dung and are careful
to note that it should be handed over to the mother or
a person who is friendly and it is to be buried in
order to prevent its getting into some wicked hands.

(b) There is, however, one more significance as to
the custom of hair-dressing, which is the mark of
the particular family to which the boy belongs.
In the Sutras, for example, in the Kathaka-Grhya-
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
Kas’yapa, should have their lock of hair on both
sides of the head (40. 3 ).

( 3 ) Those from the Bhrgu family should be shaved
without leaving any lock (40, 4 ).

(4 ) Those of the Angirasfamily should have five
locks of hair,

After initiation, the boy becomes a full member of

the family, but the Caula can be said to be the
beginning of this membership. As the Simanta is the
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mark of the would-be mother, sothe Caula also could be
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 tribs 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
magic sense: as boys’ hair or certain fashions of hair-
dress indicate the belonging to an order or a social
class( forinstance, with the Teutonic people or with the
Romans, where only the free-born man was allowed to
wear uncut hair ; compare the modern rule in jails
etc. ) so also the priestly caste, the medical man, or
the shaman, of primitive people showed his profession by
a special hair-dress. The best prooffor ancient India is
the dress worn by a Vratya,



CHAPTER XIII

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

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

(a ) The Nature of the Primitive Purificatory Rites.

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

1. It is more than doubtful whether there ever existcd any society
such as the Indo-European society, I mean the primitive society which
was the paront society of tribes which migrated eastwards and which
spoke the Indo-European languages; cf. Winternitz, Ilistory of Indian
Literature. Vol.I. Knglish odition, page 5; Giles, Cambridge History
of India. Vol, I. Prof. Giles has named these people as “wiros.”

2. H. Oldenborg, Die Religion des Veda p. 471; Hambly, Origins
of Education among primitive People, p. 12; Encyolop®dia of Religion
and Ethics, Vol, VII. p. 316.
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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 etc., begin the ceremony.
Then the boy has to show his strength® by hunting,
wrestling, running etc., and thus to show the commu-
nity that he is quite fit to join them and share their
hard life, After these tests and after some preaching of
moral precepts, the headman of the tribe ad-
mits him to the community and declare him to be
a fellow with all his duties and privileges. Then he
is looked upon as if born again into the community.
He begins his new life* as a responsible member of
the community. He is no longer allowed to stay with
his parents, In one case a dinner in company with
his mother, prior to this ceremony, has been prescribed,
The idea is that after this ceremony the boy cannot
come and partake of his mother’s food, He is no more
a child, but a grown-up person. So, this last dinner
with his mother, prior to the ceremony, is demonstra-
ted with some pomp. From the above ceremony,
which exists almost universally in primitive tribes, it
may be safely suggested, if not asserted, that in the
primitive stage of the so-called Indo-European period»

3. Hambly, Origius of Education, pages. 128-9,

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

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

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

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

5. Hillebrandt. Ritual-Literatur p. 11.
6, 7, 8,9, 10. Pehlavi Pexts, SBE. Vol. V. p, 285-290.
11. Winternitz, HIL, p. 57.
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the Rgveda furnish us with some material,—~though
it is scanty,~which leaves no doubt as to the existence
of the ceremony then. It occurs in the third Mandala
of the Rgveda. Two verses in Rv. III. 8 refer appa-
rently to a boy newly initiated ;

4127 woell-clothed youth has come hither dreassed.
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 ( 3%3f3q ).
This verb has the same root as ‘ Upanayana * and by
their leading him forth he is supposed to be born again
and to havae grown better, an idea which underlies the
Upanayana, the special ceremony by which a man
l';comes twice-born.

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

13, 13. Rgveda III. 8. 4, 5.
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the Brahmanas are supposed to have been composed,
furnishes us with more details of the Upanayana and
the Brahmacarya, i. e. the religious studentship which
follows it. The word Brahmacarya'*is first found in
the tenth Mandala 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
fire2? 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 seems that the Kqatriyas, the

14, @A FUd AFDE [@g: Re. X. 109. 5.

15, 16. @ § graaauigiet AGEAiaad: @ AgEeier, Oh. Up.
6.1. 2.

7t g aifamamion sw=daug:, Oh Up. 8.5.7.

18. gAY STAFEAEr Ch - Up. 2. 23. 2.

19, 20, 21, Atharvaveda II. 5. 4,6, 9.

2. ot sy FaeHd Ay, O U 4. 10.2,

28 qgoeT FATHASEAT FETA W ATR@EATIAr drarg-
éaéi‘a, Ch. Up. 4. 4. 5.
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warrior class, and the Vais'yas, the merchant class,
also went through the period of studentship.
(¢ ) Description of the later Vedic
Upanayana Ritual.

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

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

Then he is told the duties of a religious student :
¢ Thou art a Brahmacarin ; sip water; put on fuel; do
not sleep ; sip water. ” We are informed in the same
passage of the time when the Savitri was to be
taught. It was done either at the end of one year,
of six months, of twenty-four days, of twelve days, of
six days, of three days, or even at the very momeng
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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a

teacher, facing eastwards. The teacher, with his face
towards the west and with his right hand on the
pupil's breast, recites the Savitri 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
Qavitri is taught, the pupil is said to be born in his
gecond birth. The teacher is his father while the
Savitri is his mother. The life of the Brahmacarin,
therefore, begins now.

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

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

24. YajHopavita, 8'. B. IT, 4. 2. 1; II. G. 1, 12; Mekhala, 8’. B. III. 2.
1.10; IV. 4. 5.2; VI, 2, 2, 39.
25. Ag.1,19,12,
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the girdle are now no longer necessary. Whether the
staff which the student carried in his hand for guarding
the teacher’s cows came to be known as an emblem
of studentship, though the practice of guarding the
cows was no more a fashion, or whether it was quite
an independent creation, must be left to conjecture.
The former, however, seems to be the more probable
source.

The idea of a second birth is the same everywhere.
The pupil has been initiated to a new kind of life,
a life of responsibilities and hardships, quite wun-
like the first irresponsible and free life under the shade
of a 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 Ksatriyas and the Vais'yas, also studied for such
long periods, though they must certainly have passed
some period of studentship at the teacher’s house.

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



CHAPTER X1V
THE UPANAYANA IN THE SUTRA PERIOD

The Grhya Siutras 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,

Lot us think of the preliminaries first.

(1) the Preliminaries of the Upanayana.

Every boy went through the form of the Upanayana,

when he was between the eight
The age of the boy and twelve years of age. The
suitable year for the ceremony
varied accordinz to the caste to which the boy
belong:=d. 1'or a Brahmana boy the time voried 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 Ksatriya 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 Sitrakaras 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
Samskara is taken to be the utmost limit. ( For
details see Table No.2.). And the boy who fails to
be initiated within that period is to be looked upon
as a * Patita-savitrika ’, i. e. one who has allowed his
Savitri-vrata to lapse, and the society is forbidden to
have any social intercourse with him. This means that
he is not to be taught the Veda, no sacrifice is to be per-
formed for him, he is not to get a bride from the com-
munity ; in short, he is to be treated as an outcaste.
The Stitras of the Black Yajurveda, except the
Varaha, are unanimously silent about these Patita-
savitrikas, The Paraskara Stitra of the White Yajurveda
refers to a remedy for such a hoy by undergoing a
Prayas’citta named the Vratya-stoma.
The day to be chosen for the performance is, as
in the case of all other rites, a day
The day in the bright fortnight of the

month, when the moon 1is in con-
10
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junction with some auspicious constellation; it should
have a name of the masculine gender ( H. 1. 1. 5).
Various seasons have been recommended as befitting
the various castes ; thus the spring is appropriate for
the Brahmanas, the summer for the Ksatriyas, and
the autumn for the Vais'yas. ( For details see
Table No. 3 ).
On a certain auspicious day, after feeding the
Brahmans, the performer causes
The preliminarics 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 Yajnopavita on the left
shoulder and an Ajina, i. e. the skin of the black deer,
as an outer garment, A girdle is tied round his
waist and astaff — the Danda -- isgiven into his hands.
Thus dressed, he is presented to the priest, his teacher-
The priest prepares the Grhya Agni and offers
oblations into the fire, as might be prescribed by the
various Sittras. As for the time of putting on
the five necessary things, namely, Vastra, Ajina,
Yajfiopavita, Mekhala and Danda, there seems to be a
divergence of usage. Generally the Vastra, the Ajina and
the Yajilopavita were put on before the beginning of
the ceremony and the Mekhald and the Danda at the
end of the ceremony, ( For details see table No. 4).
(a) The Vastra and the Ajina are generally worn
by the pupil before he is presented to the teacher. Ounly
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according to a few Siitras, e. g. the Ajina accdrding
to M. and H. and the Vastra according to Ap. and H.,
are worn in the middle of the rite.

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

(c) The Mekhala cannot be definitely said
to be worn either before or after the rite. The
Sttras 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 Danda. According to
the Sutras the Danda is the most important feature of
the whole ritual. It is a sign of the new life that the
boy has begun and is generally handed over to the
boy at the end of the rite. In A.and Bh. the rules
of Brahmacarya are told to the pupil with the
giving of the staff. ( As to the details of the various
forms of these necessary constituents of the rite and

for the verses which accompany them, see Tables
No. 5 and 6).



CHAPTER XV
THE RITUAL OF THE UPANAYANA

After surveying the 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-purana, i. e. the filling
of the cavity formed by joining the hands with water,
or secondly, ( 2 ) As'mérohana, 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, ZL( I. 20, 4), however, has used the well-
known Savitr verse ( Rv. III. 62,10 ) at this time.

The As’'marohana is a rite for making the pupil
stand on the stone with the recitation of verses, which
mean : ‘* Stand thou on the stone and be as firm as it
is 7 and so on,

The Sttras of the Rgveda and the Samaveda use
this first rite, while the Stitras of the Yajurveda em-
ploy the second one. Ap. (IV.10.9,12), Bh. (I.7, 8 ) and
J. (1. 12 ) have, however, given both of these rites.
And Varaha ( 5 ) and P. ( 2.2, 14) have given only
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the Afijali-purana, though they belong to the Yajur:
veda. '

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

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

[}

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

s0 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 touching

his breast ;

( 3) handing him over to Savitr.

The first two may be looked upon as one rite.
The teacher holds the pupil’s hand by the thumb. The
manner of holding it varies. According to . (2.2.12),
P, (2.2.17), B. (2,5.26), M. (I 22 5), and G~
( 2. 10. 26 ) the hand is to be held only once; thrice
according to A. (1, 20. 6 ), four times according to
K. (2.2). five, ten and twelve times according to
J.(1.12), Ap. (IV.10.12), and H. (1.5 9) re-
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spectively. He recites the verse, *“ I take your hand
with the inspiration of Savitr, with the arms of the:
two Ag'vins, with the hands of Pusan, O boy " ( A.
1. 20. 4 ). Whenever the holding of the hand is re-
peated he tells him :

¢ Fire has held your hand.

‘“ Soma has held your hand.

‘¢ Savity has held your hand,"” and so on.

Before the holding of the hand, ( H. I. 1-7 and Kh.
I1. 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.
A (1.20.4) M. (I 22 4) Bh. (1. 7) V. (5),
G. (2.10.26), and J. ( 7. 12 ) use the root VE{bh, to
hold ; while S'. (2. 2.12), B. (2, 5. 28), Ap. (IV.
10. 12 ), H. (L. 5. 8) and K. (2. 2.) have used the root

upa-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 Savitr, Piisan and the As’vins, and the
names of several other gods have been added to the
list, when the act of holding the hand is repeated.
Soma, Prajapati, Sarasvati, Brhaspati, Mitra and
Varuna are some of them. Of all these the names
of Savitr, Piasan and the As’vins are most prominent
and mentioned by allthe Stutras except P,J. and Kh.
Savitr, however, is the chief deity in this ritual, since-
the Savitri verse is in praise of that deity.
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Immediately after the holding of the hand the ac-
ceptance of the pupil by the

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

in the two rites, The second could be very well looked
upon as the continuation of the first rite. In a way this
shows a complete assimilation of the pupil with the
teacher. The teacher reaches his hands over the
shoulders of the pupil to the heart and holds them
on the heart, with the fingers pointing upwards. He
recites a verse which runs as follows:” I hold your
heart in authority. May thy heart be after mine.
Follow my orders with undivided attention. May
Prajapati join you with me (H. 1. 5. 11).” The form
of acceptance varies a little here and there, In most of
the cases he touches the heart of the pupil and in
some cases it is supplemented by the touching of the
shoulder and the navel ( G.2.10.28 ; Kh.2. 4, 15;
J.1.12.). Only in Bh.( 1.8 ) and in Kh. ( 2.4. 15)
the shoulder and the nave] are to be touched, and not
the heart. In V, (5 ) the teacher is asked to look
steadfastly at the pupil while reciting verse No. 304.
. The third rite, inter-connected with the above twe
rites, is the Paridana, i, e. the handing

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

description of the rite, The teacher 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 Prana. Who is leading thee to whom? I give thee to
Prajapati (Kaya)”. And thenhecauseshim to goround
and recites verse No, 306. ““A youth hath come hither
well-dressed. ” Though Savitr and Agni, the latter being
next to Savitr, are the prominent deities in the ritual,
-for they are the chief deities in the two vratas, namely,
Savitri and Samidhddhana, that follow the Upanayana,—
still in Paridana they are not so prominent. Indra,
Prajapati, Varuna, Strya, all the bhutas, the Osadhis
and the Vanaspatis with many others form the long
list of deities. It seemis to be essential to hand
over the boy to the carz of some deity; it does not seem
to be so exxential, to which deity, Thoe mantras that
accompany the rite generally mean, “ I give over thee
to Agni " and so on (Ap IV. 10, 12: M. L. 22-5; J. L. 12).

The Paridana rite naturally comes after the Hasta-
grahana ( holding of the hand) and Svikarana (accep-
tance ). But it scems that the Sttras of the Rgveda and
the Black Yajurveda ( A. 1.20.8: 8.2 3, 1; K. 2. 35
M. 1.22.5; 3.2.5.27; Bh. 1.8; Ap.IV. 10. 12,) ordain it
in the middle of the two rites; while the Stitras of the
S’ukla Yajurveda and of the Samaveda ( P. 2.2.21; G, 2-
10. 31; Kh. 2.4.16; J. 1, 22; ) mention it after the two-
The three, however, generally go together.

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

(1) the vow of studentship ;

( 2 ) the learning of the Savitri; and

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

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

(1) The Vow of Studentship.

The teacher ties the girdle round the waist of the
pupil, hands over the stafi 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 tcacher, study the Veda
(A 1.22.2.).

To this list of commandments, some Stutrakaras (S.
2.4 .5;P.2.3.2; Ka, 2.4 and some other Sitras
also ) add the commandment, © Lay firewood (Samidh)

e

on the fire.”

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

A, (1.22.56) 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 Stavitri.

There is a certain variation of the way of impart-
ing the Savitri. The teacher sits and the pupil stands.
Or the pupil also can sit, The pupil holds the feet of
the teacher and says, “ Please teach me the Savitri,

LR
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O Sir. ” The teacher holds the pupil’s hands, which are-
covered over with the pupil's Vastra and teaches him
the well-known Savitri verse, Rv. II1. 62. 10, the whole-
of it or in parts, according to the ability of the pupil.
In the Varaha, however, three different mantras have:
been prescribed for the three castes.

(2.5 34) has given a separate Vrata for the
instruction of the Savitri.

( 8 ) Putting firewood on the fire.

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

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) Aijali-purana Aiij.
(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. )
I11. The principal rites:
( a ) Hasta-grahana or Upanayana U.
( the holding of the hand or taking a
pupil unto oneself. )

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

( the giving over of the pupil. )
1V. The supplementary rites:

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

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

( ¢ ) Agni-pradaksina, Ap.

V. The Vrata rites:

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

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

( ¢ ) Samidh-adana S&.

( 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:
(1) the religious rite;
(ii) the preliminary rites;
(iii ) the principal rites;
(iv) the Vrata rites.
Now let us take the four groups one by one and see
what order they observe.

(i) A H, Anj. U, Ad.Ap. P. S. Sa SV. BU.
s’ . Auj. U. P. 8. BU. S&. SV.
K. 1. Anj. Np. U, P. S. BU. Sa., SV.

(ii ) G. H. Auxj. U, An. 8. P. BU. 8V. Si.
Kh. 1L, Awnj. Np. U. An. S. P. BU. SV. Sa.
J.as'm. 1L Auj. Np. U. .S, I. BU. Si. SV.

(iii ) B. . As'm. U P, U. SV. Ap. BU. 8.
Bh, 1. Adij. UL P. S As'm. Si. Ap. SV.

BU. Ad,
AP, H. As'm. Adij. UL P.  SV. Ad. Si, BU.
11, H. A'sm. Np., U, BU. S.P. 8V. Sa.
P. Aij. Ad. 8. U.Np. . Ap. Il. BU.SV. 8a.

(iv ) M, 1L, Dp. U. P, S. As'm. SV. BU. Sa.
K=&, H, As'm. S. Dp. Np. Ad.U. . BU. Sa. SV.

V. Dp. 1L Ad. Np. u. S. Ap. SV. Si.

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

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

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

B. and Ap. do not menticn S.,
V. does ,, ’ P,
ard B. has two, U. and S.
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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-
;a:rily mentioned by all.

Table No. 1.
The Age at the Upanayana,

For a Brahmana For a Ksatriya For a Vais'ya
boy. boy. boy.
The name of
S| Yo Yo | vous Yo | vews trom
bicth,  CSROCP" | pirgn, oMo~ |t OO0

A. 8. 8. 11. 12.
s’ 8. 10. 12,
K. 8. 10. & 11, 12.
B. 8. 11, 12.
Bh. 8. &9. 11, 12.
Ap. 8. 11, 12.
H. 7. 11. 12,
M, 7.&9.
Ksa. | 7. 9. 11,
V. |6,7. &

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

7., S5

& 9. 11. 12,
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Table No. 2.
The Limit of Age for the Upanayana.

The name of

For a Brahmana,

For a Ksatriya.

For a Vais'ya.

the Butra

A. 16. 22. 24.
S. 16. 2. 24.
K. 16. 22. 24.
Ka. 16. 22, 24.
V. 16, 22. 24.
G. 16. 22. 24.
J. 16.

D. Danda.

Table No. 8.
The Accessories of the Upanayana.
V. Vastra; Y. Yajlopavita; A. Ajina; M. Mekhala;

The name of the
Sttra

To be worn before the
Upanayana.

Po be worn after the
Upanayana,

A.
s,
K.

B.
Bh.
Ap.
H,

M,
Ka.
V‘
G.

Kh,
J.

<< < =

aBa R B
brr PPPE

<=
2

S S

o'<

M.

M
. M. D.
.M,




CHAPTER XVI
SOME THOUGHTS ON THE UPANAYANA

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

{ 1) The meaning of Upanayana.
The word Upanayana comes from the root Vni to

lead, with the prefix upa (near) attached to it. Nayana
is @ noun formed from the root 4/ni; it means leading

{ to ). With the prefix upa attached to it, the full
meaning is leading near (to). It denotes a rite in which
some one leads some one near ( to ) some one. But who
leads whom and near ( to ) whom?

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

(c) The ”» v » ey ’ himself or some-

» Savitr.

body else.

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

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

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

The teacher holds the hand of the pupil and says, 1
take you. ” To whom ? That he does not mention. But
as the Upanayana is followed by the residence of the
pupil at the teacher’s house, it is possible that the
taking of the pupil unto himself is intended.

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

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

( 3 ) The five necessaries of the DBrahmacarin: the
Vastra, the Ajina, the Danda, the Mekhala and the Yajfio-
pavita.

(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 Mekhala and Yajiio-
pavita in pre-Vedic times, we have already referred to
it in the previous chapter. Yajiopavita, however,
seems to have undergone some changes and we shall
Just movtion them,

The worda ‘cajiiopavita has been formed from two words,
‘Yajna' sacrifice and ‘upavita’ worn ; “some thing worn
on the boly 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 etc. 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.
il
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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 a bit
going out of one’s way-to note the later idea of its
origin.

In the Smrtisarat the following verse is found :

AT GIARHT A IS 4T Q30T |
IoAid qaIses qEaEIRAEET |

¢« It is o Yajdopavitaka; for it has been worn round
by Him whom the f{otr priests call the great soul,
named Yajia.”

The following verses are found about the origin of
the Yajnopavita in the Smyti-prakas’a :

FRANT G TEAA {[FAT A@MEAT 7 |
EEAEIT (Iarmgd SAmd 9gIArsgAR N
gmIEAiaeNat g @y a9 )

@ ¥ agi WA qEaFn qar = |l

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

® In the pres:nt times als» if an orthrdox Beihmana loses his Yajso-

pavita, he will not take anv f0d, till he has put on a new onae.
1t From Samskira-ratnamala, pp. 189, 199,
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( 0 ) According to the Grhya Sitras the Danda seems
to be the most prominent item of the rite. It is the
symbol of the new stage of life, which the boy enters,
In A. (1.22.1) the boy is told the rules of the Brahma-
carya with the giving of the Dandu. In the present
times the Danda has lost its prominence, though it is
present in the rite.

The significornce of the various rites.

( 1 ) ASmarohana- This is the rite of making the boy
stand on the stone, In the marriage rite also the bride
stands on a stone. The verses which are recited have
the following meaning: ‘* Stand thou on this stone and
be as 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 ( H.23.1. ) and says, ‘* Be a stone, be
an axe,’ etc. The ideas of the present times seem to be
changed! For, the stone has come to be a symbol of
dryness, cruelty, mercilessness; while in old times it
was a symbol of firmness, fidelity. Is it possible that
these three rites reach back to the stone ages ?

( 2) ARjali-parana. In the rite Afjali-parana the
teacher pours handfuls of water from his hand into the
hands of the pupil. Thisis one of the preliminary rites

1. For the change in tho idea just compare:
oY gEn AR TB(a a7 g3qH 1
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mentioned by the Sutras of the Rgveda and the

Samaveda,
Generally, this act is significant of giving away

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

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

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

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

(6 ) Paridana. The giving over of the boy into the
care of some deity. It is found in the Upanayana and
in the Jatakarman. This rite does not seem to have any
particular importance in the Upanayana, as we have
already seen It seems to be the fashion of the ages tc
offer to the Gods whatever one did and whatever
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one had, The teacher got the possession of the pupil
and so he hands it over to the Gods. The idea of
securing the protection of the Gods is also present
there. In the ritual of marriage there is no
Paridana ( handing over ), but there is Parigrahana
( acceptance ). The bride is said to be in the
possession of the Gods, from whom the ( manusa pati )
bridegroom receives her. From the mantras of the
Paridana in this case it seems that it wasimportant that
the boy should be handed over. To whom he was handed
over seems to be not so important,

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

1. Of, 8tryadars’ana in Jatakarman,



CHAPTERX VII

THE GRHYA SUTRAS AND THEIR
MUTUAL RELATIONS

Now we have come to a point, whence we could casé
a glance behind and try to take a general survey of the
whole material so far handled. We have dealt with
nine Samskaras in all.

1. GarbhaAilhana.

2. Pumsavana,

3. Simantonnayana.

4, Jata-karman,

5. Nama-karana.

6. Nigskramana,

7. Anna-pras’ana.

8. Caula.

9. Upanayana.

The four groups

The Sutras, 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) a 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 Sutras.

Sutras representative Sntras representative
of earlier views, of later views.
Rgveda S. The first group of

2. Apastamba.
3. Hiranyakes’in.
4. Bharadvaja.
White Yajurveda S.

1. As'valayana. Black Yajurveda S.
2. Sankhayana. (1. Baudhiyana.
3. Kausitaki,

Paraskara.

The second é;roup of Samaveda S.
Black Yajurveda S.

1. Manava. _
2. Kathaka. 1. Gobhila.
( 3. Varaha 2. Khadira.

3. Jaimini. _
Atharvaveda 8.

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

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

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

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

I shall first state the facts which make me inclined
to group the Sutras 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) Garbhiadhana-

(a). 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 word for word,

( 2 ) Pumsavana-

The second group discloses the following important

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

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

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

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

( 3 ) Simantonnayana

( @) The prominence of the parting of hair has gone,
The arrangement of the hair has been only a minor
part of the whole.

( b ). The peculiar feature of the rite, namely ‘lute-
playing’ is absent. ( As we have seen, lute-playing is
a popular custom that once accompanied this rite, but
in the time when the second group was formed, the
traditional popular custom was lost and those who
eomposed these Sitras could see no connection of ik



170 THE CHILD IN ANCIENT INDIA

with the Simanta and naturally it was omitted. Would
it be wrong to suppose that much time must have
elapsed between the writing of the two groups ? )

( 4 ) Jata-karman.

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

( b ). Stana-pratidhiina has been described in a 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 Namakarana.

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

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

( 5 ) Name-giving

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

The Kathaka seems to have taken the clue and
made this Nama-karana 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 ) Niskramana.

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

in the first group, except in the Baudhadyana 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 ¢ Sarya-dars’ana ' but has also, supple-
mented it by one Candra-dars’ana.

(7 ) Anna-pras ana-

( a)- 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 kiud of tlesh 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 i$

is a part of the cow and yet there is no need to kill
the animal.

( 8 ) Caula.

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

The next rite is the Upanayana. But there is 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 a southern group
and the second a northern group. And the above-
mentioned differences show that it developed without
being much influenced by the southern group, since it
was separated by distance both of time and place.

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

I. Garbhadhana.

The bath with the remnants of expiatory oblations

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

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

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

III. Simantonnayana-

(a). The lute-playing is absent.

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

IV. Jata-karman.
(a). The secret name is givenin the Sogyantl-homa
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( the sacrifice for the woman in labour ).

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

V. Nama-karana.

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

VI. Niskramana.

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

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

VII. Anno-pras ana-

In Gobhila and Khadira this rite is altogether
absent.

Jaimini prescribes it with sacrificicl faod., Flesh
is not prescribed.

VIII. Caula.

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

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

Let us take the four groups one by one.

I. First comes the groups of the Rgveda Sttras,
namely As'valayana, S'afikhyayana and Kausitaki.
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This seems to be the oldest group, since

(a) Child-marriage is not recommended, and

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

child with solid food and for honouring a guest.

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

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

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

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

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

(a) the Niyoga;

(b) the Pais'aca-vivaha ;

(c) three different methods of inheritance.

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

These are the two facts:

{a). Nigkramana, a Samskara which is found in
the later groups of Sitra, is mentioned in B,

(b) Vishnu-bali, a Samskara which is absent in
Gautama Smrti and yet is mentioned by Angirasa
and Ag'valiyana Smrtis, is found in this Suatra. It
is absent from all the other Sutras.

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

The following two are the best illustrations of this
kind.

( a ) the magic rite in Pumsavana ;

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

Bh. fairly agrees with B. and Ap.

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

P. belongs to the White Yajurveda and in that way
it could be said to be standing by itself, One, however,
finds that it agrees much with this first group.



176 THR CHILD IN ANCIENT INDIA

The following points are to noted as special to it;

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

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

(¢) In the Simantonnayana the order of rites agrees
with that of the Rgveda Sttras.

(d) In the Jata-karman, there is a rite of reciting
the names of the five breaths, namely Prana, Apana,
Vyana, Samana and Udana. It seems to be given
there in imitation of the Upanisads.

(e) It mentions the rite of Niskramana.

Flesh-eating does not seem to have been prohibited
in the time of these three Sttras (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, giveu a long list of birds whose flesh could
be used in fecding the child.

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

IIL. Of the three Sttras,of the third group, i. e. the
second group of the Biack Yajurveda, namely Manava,
Kathaka and Varaha, Munava is the oldest. And now
we have only to note how Ka and V.draw upon M.
and develop some of the rites,

(a) In the Simantonnayana M. has given the rite
0" tte loosening and smoothening of the the hair, K=a.
anl V, add some more rites to it so that the parting
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of the hair has been made a minor item of the prinocipal
rite of arranging the hair.

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

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

(c) M. has only the Sirya-dars’ana ( showing the
sun to the child ). Ka. has added one Candradars’ana
(showing the moon to the child ) to it, It is to be
noted that Ka, and V. follow M., and yet their develop-
ment is not similar.

The substitution of cow's milk in the place of cow's
flesh in the rite of honouring a guest and the recom-
mendation of a child-bride show that this group
belongs to the later times.

Tradition, however, declares the Manava to be the
oldest of all Satras. What then is the age of the
Manava-Gihya ? The question is still an open one and
we can say nothing about it.

IV. The Fourth Group-

Gobhila, Khadira and Jaimini of the SAmaveda form
the fourth group. Kh. has been said to be an abridged
edition of G.™ and so it follows that (. is the older of
the two.

It cannot be yet definitely said whether J. is older or
younger than the othor two.

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

NS B. 18, Vol XXIX, page 37L).

12
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(a) In the Garbhadhana G, and Kh. prescribe &
bath for the bride with expiatory oblations, while J,
mentions only that it should be remembered,

(b) In the Pumsavana, G. prescribes ‘Nasta.’ J.
prescribes the wearing of a garland by the wife in the
place of the ¢ Nasta ' rite,

(¢ ) In the Simantonnayana J. prescribes that the
hair of the wife has to be adorned with a wreath of
flowers.

(d) In the Jatakarman, J. has the rite Paridana, i. e.
the handing over of the child to the care of gods, It
seems to be fashioned after the Paridana rite in the
Upanayana. J. does not mention Niskramana; G. does
not mention Annapras’ana ; J. does mention it, however,
with the prescription of the sacrificial food.

Flesh is not a necessity in honouring a guest and in
feeding the child, J. recommends a bride who is not
a child, This means that the question whether a bride
should be a child or not was being discussed in his time
and he has recorded his opinion against the child-bride.

These two points show that this group is a later
formation,



CHAPTER XVIII

THE BEGINNING OF THE CUSTOM OF
CHILD-MARRIAGE

The subject divides itself into three distinet divisions,
namely,

(1) the existence of the custom of child-marriage ;
(2) the relative time of the beginning of child-
marriage; and

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

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

(1) Winternitz M.,

Die Frau in den Indischen Religionen,
Erster Teil, Berlin, 1920,
Die Kinderheirat ;
(2) Jolly J,
Recht und Sitte, ( English edition, p. 126 );
{ 3) Dr. Bhandarkar R. G.
The History of the Child-marriage,
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( ZDMG. Vol. 47. p. 143 ) ;

(4) Vaidya C. V.,
The Effects of Child-marriages,
( Essays on the Evolution of Women, Pamphlet
No. 3);
The History of Medieval Hindu India, Vol. I,
p. 93, Vol I1. 88, 100, Vol. IIIL. 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 Stutras and has tried teo
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 tc
find out the time of the beginning of this custom.

Many scholars have thus thought over the questionu
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
Garbhéddhana 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 marr'iage. and
Garbhadhana.

To begin with, it is necessary to make some remarks
on the nature of the rite of Garbhadhina. The Gar-
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bhadhana, which is counted as one of the well-known
sixteen Samskaras, seems to be a combination of two
rites; and while discussing the question I am going to

mention it as Caturthikarman; for that portion of it
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. (VI[.4.14); its aim is the
begetting of a learned son, well-versed in the Vedas, or
of a learned daughter. It is of an optional nature.

The Caturthikarman has its origin in the Grhya
Sutras; it is a part of the marriage-rite; its aim is the
removal of the evil substance residing in the wife's body
{before an intercourse is to be had with her); it is of o
compulsory nature,

Catur. Garbha.
B. 1.6. 1.7.
H. 1.23.10-24.6. 1.24.6-25.4.
A. 111, 1.14.

These three Sutras mention these two rites side by
sidle, The Samskara of Garbhadhana is a combination
of these two rites.x

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

*[Dr. Bhandarkar has discussed the question whether it was necessary
to perform the rite on the first occurrence of the menses and his view is
3hat it was not go. It could be postponed. ]
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(a) It is a part of the marriage-rite,

(b) Tt can be said to be one of the rites of the sub-
rite of Grhapraves’a.

(c) It is preceded by a period of vrata, i.e. the vow
of abstinence.

The following facts from the ritual of the marriage
are suggestive ol the bride’s age.

( a) It is prescribed that the bridegroom should hold
the fifth finger of the bride in case he wished that she
should give birth to daughters only ; the thumb, in case
he desired that she should give birth to sons only; and
the wholo palm of the hand with the thumb up to the
hair of the wrist) in case he were desirous of both
( AG.1.7.3-7; APG.11.4.12.15).

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

O Indra, thou graceful one, make her rich in song
and rich in luck. Put ten sons into her and make the
husband the eleventh ( son )” (MP. I 6.6; APG, 1T
5. 2).

(¢ ) 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 mantras:

“Let us get many sons; may they reach old age.”
(AG. 1. 7. 19)

From these mantras the immediate aim of the
marriage seems to be the begetting of progeny.

( e) When the newly-married couple leaves for their
home, the bridegroom recites the following verse at the
time when the bride gets into the carriage:

“ Be thou a sovereign ( power or authority ) to
your father-in-law; to your mother-in.law; to your
sister-in-law and to your brother-in-law.” (MP, 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
Grhya Sttras, the parents seem to have no direct
concern in the rite except in the beginning, when the
relations of the bridegroom go to woo the bride on
behalf of the bridegroom. (APG. II. 4. 1.)

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

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

(2) Airani-dana (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 Airani-
dana. Airani is a big basket made of bamboos; some
lamps, some flowers and some sweets are placed in it,
The father and the mother hold it on the heads of
the father-in-law and the mother-in-law and other
guardians, if there arc any, and then recite the follow-
in mantra:

AEaT T FAT HEAT{EAT A47 |
T 9 gAA a0 SR g, ||

« For eight years { or whatever other age the bride
may have ) I have brought up this daughter like a son.
Now she is given to your son. Please treat her with
affection,”

The addition of these two rites to the original Vedic
rites is suggestive of the growth of the chiid-marriage
out of the original normal marriage after puberty.

(f) At the end of the marriage and before the rite of
Caturthikarman all Stitras prescribe, at least fo
three days, a vow of abstinence on the part of the
married pair from sexual intercourse, The expression
¢ brahmacarinaw ' in AG. 1. 8. 10, BG, 1, 5. 60, Bh, G.
1,19, HG. I. 23,10, GG. II, 3. 15, Kh. G, I. 4.
and JG. 1. 22, the reference to #rahmacaryam in
KG. 1. 17, APG. III. 8, 8, MG. I. 14. 14, KA, G.XXX.1
and VG. XVIII, and the ecxpression maithunam
akurvantanw SG. I. 17, clearly indicate the grown-up
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age of the bride, fit for sexual intercourse, and
consequently for the bearing of progeny, which is the
aim of marriage.

So far we have mentioned the facts which are in
favour of the normal age for marriage. Now let
us proceed to the facts which go against it. And
these consist of the prescriptions of the Satrakaras as
to the age of the bride.

Most of the Sutrakiras are silent on the point,
Only some five Stutras 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 « child (APG.I1.3.11). The following types
of the bride are to be avoided :

Vikata. ... One whose limbs are out of proportion.

Rata., ... One fond of enjoyment.

Mitra. ... One who has many ( male? ) friends.

Varsamkari. ... One born in the same year as the
husband ( H.) or onec older than the husband (S. )
(It is remarkable that these epithets of Apastamba are
very similar to those of the Kamasutra (III,1.2.12 and
111 .2.10 ).

Now let us mention the prescriptions which are in
favour of child-marriage.
Nagnika. brahmacaryam,
MG, 1.7.8. 1.14.14.
VG. X. XVIIIL.
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HG. 1.19.9. 1.23.10. brahmacarinau,
JG, T1.20. 1.22.

Four Sitras, namely, Manava, Varaha, Hiranya-
kes'in and Jaimini prescribe the word nagnika, as a
recommended quality in the bride; it means a girl, who
could go without wearing garments and yet could not
be ashamed of herself. This would leave no doubt as
to the existence of the child-bride, had there been no
other contradictory facts. But as we see from the
above Siutras, these very Siitras prescribe a period of
abstinence from sexual intercourse after marriage and
mention the rite of Caturthikarman as a continuation
of marriage. There is neither consistency nor
propriety in prescribing the vow of abstinence for a
nagnika. How is this inconsistency to be accounted
for? The Stuitrakaras could have dropped the prescrip-
tion, at least out of their love of brevity, which has
come to be a proverbial thing, if not out of a sense of
propriety, and yet they have kept it.

The answer to the question lies in the love and
regard of the Sutrakaras for the old tradition. They
exactly wrote after the pattern of the old Sitras and
were unwilling to change the order of rites and the
words of the prescriptions, even at the cost of consis-
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 *‘nagnika™ (M, 1.7.8.) and
“ anagnika” ( J. I. 20. ) tell us of the controversy that
might have raged in those days. M, V. and H. record
their opinion in favour of child marriages, while J.
records his opinion against it, by the negative use of
the same word (anagnika). Like all other Satra-
karas 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 used by the opposite school of thought.

So far about the beginning of the child-marriage.
After a comparison of the earlier and later Smrtis we
come to know of another such movement,'by which i
became a sin not to marry a girl before puberty. The
Smrti literature is not my province, yet I would just
mention it as it relates to the custom of child-marriage
and may help us to understand the above-mentioned
movement,

The Baudhayana Smrti is one of the Smrtis which
accept the authority of the Manu-Smmrti and mentions
in the beginning that its prescriptions are in keeping
with those of Manu, Yet, in spite of this attempt of
keeping to the tradition, a new current has crept in and
the Smrtikara advocates opposite doctrines, occa-
sionally using very nearly an identical phraseology.

I will just quote the verses and return to the original
topic.
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IFTANUSIE JUF GETF |
gt § ag Fwai garmafaty )
FIAATAIMART F-4T FIAdr A0 |
A 9 A0 wg=wy YA HRfad ||
S asiogdida Fmggad &dr |
Fd g FoRqedligraa agl afag |l
ALFAAT AR g |
A7 Pz 1 = 1 afass )
Hgo R -¢£-R12.
A qUAQA Hed] AAF] AT |
fq a1 A AIEFAFIES! ||
it aatoggadt a: #=ai @ = |
q g gugeaany JunEsagnar, |
9 FEA AT ©E qrAd ARIIAFIAF |
a¥FETEdl Q6 qaE A |
it auioggad FTA FgmEan |
dasagd a9 g f§a agx gy ||
SIfggEE e quEania H53q |
ATFAEI, 23—2R
A comparison of these two passages shows the
change in thought. In Manu more stress is laid on
the choice of a suitable husband. The Smrti prefers
to keep the unmarried daughters at home for the whole
of their lives to marrying them to an unsuitable bride-

groom ; while in Baudhdayana the choice of a suitable
bridegroom is an immaterial thing; it is sufficient if
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the girl is married before puberty ; to whom is not a

matter of importance. It really passes understand-

ing why the late Smrtikaras developed this peculiar
mentality,

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

. As'valayana and other Sttras —

From thoe nature of the ceremony and the silence

about the age it seems that marriage after puberty

was the order of those days,

II. Vatsyayana and Viagbhata speak of
marriages.

111,

late

Satras of Jaimini and Hiranyakes'in,—Child-
inarriage was coming into practice, but was not
approved by Hiranyakes'in. (In the article is a long
and interesting controversy as to the reading of th-
term ¢ Anagnika " in H, In the texts, however, which
I have used there is the term ¢ nagnika ' in H. and
‘“ anagnika " in J.)

IV. The Manava and Gobhila Stutras and Gobhila-
putra’s Sutra-Samgraha, —Late marriage practised
but falling into disrepute, Child-marriage was recom-
mended.

V. Manu, Baudhayana and Vasistha Smrtis. — Child-
marriage in full vogue, but late marriage also practised.

So far we have discusted the relative chronology
of the beginnings of child-marriage. Now let us pass on
to the next question, that of the relative chronology
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of the beginning of the custom of child-marriage and
then, if possible, try to find out the exact time of the
beginnings of these two. Here it must be remembered
that some reasonable period of time must have elapsed
between the two, 2s we see in other cases. The
beginning of the recommendations cannot be said to be
a proof of the general prevalence of the custom. The
same could be made clearer by an example of the
opposite case, The movement for the increase in the
age-limit of the bride has been going on in India,
roughly speaking, for the last fifty years, And much
literature has been written in advocating this social
reform. I am reminded of a very popular play, Mr.
Deval’s Sarada, which advocates the marriage of
a girl after puberty and paints the evil effects of a
marriage between an old man and a child-bride.
It was first staged in the year 1905 or hefore. 1In
the year 1908, I remember how the Muasika Manoran-
jana, one of the popular monthly magazines of
Maharastra, made a referendum and tried to settle
the question of the suitable age a for bridegroom.
And I have heard of so many interesting contro-
versies about the age of the bride to which Dr.
Bhandarkar has referred in his article. Yet with all
that, the custom of the marriage of the girl com=
pulsorily after fourteen,—at the threshold of the
period of maturity,—cannot be said to have come into
vogue till it was enacted by the Sarada Bill in 1929.
If only the existence of literature could be taken as
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e proof of the existence of the custom, then most of

she literature would be found to be written in this

period of fifty years, when the question was on the
anvil. As the question has been settled once for all now,
naturally there will not be found so much literature.
I have dealt with the question in rather a lengthy
way to show how mere recommendations cannot be said
to be a proof of the general custom,

The later
Smrtis speak of this custom in general.

But since the
time of these Smrtis is not definite T 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 guestions why and how. For
this we must tap all sources of information. I do
not hope to answer this question satisfactorily in
this chapter; [ 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
{ contemporary movements. )
! O
external. internal.

{ the accounts of the tra- (Sanskrit literature, }
vellers who visited India.)

Direct.
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1) Of these sources, I have consulted some part of
the direct internal source, i. e. the Sanskrit literature,
{ Grhya Sutras. )

(2) T shall discuss just now the second direct
external source, i. c. the accounts of the travellers,

(3) The third source, viz. the indirect one, I shall
leave out for the present.

The Direct Fxternal Sources.

These are the accounts, left by the foreign trave!-
lers, who visited India. The dates of their visits arec
certain and so it might be a help to us.

Among these travellers may be mentioned :

(a) Megasthenes and other Greek writers, whe
visited India at the time of Candragupta Maurya
(about B. C. 300);

( b ) Chinese travellers, who visited India.in order
to collect information about Buddhism and wished to
visit the native land of Buddha

(1) FA HIEN ( 400 A. O. );

(1T ) HIOUEN THSANG ( 629.645);

(T1I1) I-TSING ;

(¢ ) Mohamedan writers; among whom Alberun-
(about 1030 A, D.) is the most important,

It is perhaps better to give the whole text of the
passages on marringe than to refer to a sentence
detached from the context. Let us therefore consider the
text of each pussagoe separately.

(a) First come Greek writers, of whom Megas

thenes is the forenost
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« Megasthenes says that the women of the Pandian
realm bear children when they are six years of age. "

« Clitarchus and Megasthenes call them Mandi
and reckon the number of their villages at three hund-
red. The females bear children at the age of seven
and are old women at forty.?

Ktesias asserts on hix own authority that the num-
ber of these men was upwards of 120,000, and that
there is a race in Indiza whose females bear offspring
butoncein the course of their lives, and that their child-
ren becomeatonce gray-haired. ” In the [ragment, No.
43, he speuks of women of Pandian country getting
children at the ageof six. fuanother fragment, No. 30,
Megasthenes and Clitarchus speak of a land, called
Mandi, where women bear children at the age of seven
and are old at forty. In the same passage No. 30
Ktesias asserts that the women bhear offspring but once
in the course of their life. ‘

The first iImmpoctant point about thic deseription is
that they do rno$ seem to have visited the 1"andian of
which they have written, Pandian wos a country
further south on the boundaries of the As’okan empire
according to Ptolemy; ‘* Pandyas were a people who
ruled near Tambapanni and were to the South of the
As’okan empire.”™ 'They have not seen the country
thembelves, but are sim ply u,cordm" what they have

1. From * Me B asthenes and other auecient Writers ’ by .;.h«.Cundlo
Fragment 41, Pblegon. Mirab. 83, ¢ Of the Pandian Land.’
2. Fragment 30, of fabulous races.
8. Bhandarkar, * A Peep into the Early History of India,
13



194 THE C1ED IN ANCIENT INTITA

heard. 'lhey have recorded many such things;
for example, they speak of [fabulous races, hav-
ing three eyes and so on (cf, fragment 30 )

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 DPandian people only. They could
have said it of India as a whole. This makes
me inclined not to accept thix text as a proof
of he existence of the custom  of  child-marri-
ages among the Aryans of India. Tt is another ques-
tion, if it existed among =ome non-Aryan people of
India,

(s Phe secent nonree is b doseription of the Chi-
nmese weoitars, Aong the cccounts that are available
aow, o flien and b 'Ouins do ol write any thing about
marriage-ci conas Hisuon Thsany, who visited India
at the time of King tarsoo (in 622 €45 ) has noted
somo of tiwe ;,;;L::iu.;;{\.~u1'-~t
deseription.

RN

nis. Phisis the text of his

he vic.nbors of & caste aarry  within o caste,
the great and the obseure kKeeping apart.  Relations,
whether by the futhicr’sor the mother’s side, do not inter-
marry and a woman ncver contracts a second marriage.
There are also the mixed castes, numerous clans formed
by groups of people according to their kinds, and these
ocannot be described.” !

1. On Yuan Chwang's Fravels in Tndia (G6:9-045. A. D.) by

‘Thomas Wattors, Oriental Translation Fund, New Series, Yols, X1V &
XV ( Vol. XIV. p. 168 ). '
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The following points were noted by him:

{ 1) the casie system ;

(2 ) marriage forbidden between near relations ;

(3) women mnever contracting a sccond marriage ;

(4) mixed castes.

He seems to have fairly well noted the special fea-
tures of the then existing Ilindu society. Among the
faects he noted, the age of the marriageable girl is con-
spicuous by its absence. He seems to have been a gcod
observer and secms to have made minute observations.
When he has unoted and inquired into such details
as the forbiddon degrees of marriage betweenn near re-
Jations, it doos not seem possible that he could not be
curious a&s to tie aze of the marriageable gicl.  And
gince he doces not maeke any reference to it, at the same
time nentioning the forbidden degrees of marriage
and the absence of widow-remacriage, it i+ possible
that there was nothing striking to tiie eye of the stran-
gor, us regards the age of the marriageable girl. Tt
was the same as in other countries, i. e. after puberty,
and not at a premature age, as has latterly come to be
.the rule.

(c) In the end we come to Mohamedan writers, Of
.them Alberuni supplies us with valuable information
.a8 regards this question. Here is 4 translation of the
passage :

.** Every nation has particular customs of marriage,
and especially those who claim to have a religion and
law of divine origin. The Hindus marry at a very
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young age ; therelore the parents arrunge e iarviage
for their sons.”!

It is a lengthy description and comes much nearer
to the latest Hindu conditions, but the above is sufficient
for our purpose. This leaves no doubt as to the
existen«e of the custom of child-marriage at the time
of Alberuni, i. e. about 1030 A. D.

If, therefore, we were to decide simply on the
streugih of the deseriptions of the [oreign travellers,
the following resuits are obtained :

{a) We have no definite inforuunsion of the ago of
marriage about 300 B. (., Megusthenes's testitnony
boing unreliable.

(b) About €29-045, i. e in the ~eventh contury there
was nothing particular or specin! about the age of the
marriageable girl.,  The child-marriage, as a custom,
did not attract the notice oi the {oreign travellers.

(¢) About 1030 A. D. child-marriages were in full
vogue. nidd the custom attrecliod the rotice of slrangers

Lhe dndereci Sitorces
( Contemporary Movemernts )

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 rource 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 iucie, by Dr 1. tEacipu, VollT—-(,llIUX._p
54, London, 1910,
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peeun a simple, but a very complicated task. I shall
just mention one instance and then leave it aside at
jeast for the present.

1t seems that the child-marriage

development in India. [t

is a peculiar
bespeaks troubled times
«nd abnormal social conditions in-as-much as parents,

as a rule, should bhe required to arrange for the

marriages ol 1heir children, who were so young

that the settling of marriages came to be more the

duty of parents than of the children directly concerned
This must have been <o at least

o«

in tho beginning.
When atter 2 time people were accustomed to the
new order of things, they were unwilling to revert to
the old customns even wheu the cause of the change

had disappeared.

I should like to make it clear by one or two instances.
After the great war in Kngland — and perhapsin other
countries also——it was thought advisable to enact
that children, born in that period of war, though
sometimes born out ol the wedlock, should be treated
af legal children. For they were the property of the
nation and the nation wanted them, This enactment
points to a peculiar state of society, when it was
desirable to take this step in the interests of the
country. It does not mean that England had started
& movement which aimed at the removal of the
marriage institution.

The problen: of old maidens is another instance in
point. The number of women in modern times exceeds



198 THE CTHILD IN ANCIENY INDIA

that of men, aud it is mathematically impossibie for
all to get an opportunity of marriage. not to takse
into consideration the economic conditions and the
other difficulties that might be <tanding in the way.

Tn the same way the introduction of the custom of
the child-marriage must have been the cesul{ of <o many
conditions, and what were they 7 The development of
the mentality that @ girl must  anybhow bhe married
indicates these ditticulties which «tood in the way.

Accordine 1o the views of vacions scholars, the
following :rce the reasons that led to the beginning of
the custom :

(a) ‘i'he development of the castes and their rigidi-
ty made it dificult to find suitable bridegrooms. (M,
Winternitz. )

(b) The effects of the reaction of Luddhisin, (4. Jolly
and Vaidya C.V.)

If we could find out the pericd of these develop-
ments, it may help us in deciding the period of the
introduction of the custom of child-marriage, which
was a result of these movements,

Now I shall take one such contemporary movement
for consideration.

It i= a fact worth mnotice that the very group
of Grhya Sutras which recommends the marriage
of a nagnika at the same time advocates another
change and that is complete abstinence from flesh-
eating. We know that the killing of a cow was a
necessity at the rite of marriage aud for Madhuparka
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(AG. 1.24.33. & ApF. 1.3 9). Tncase the guest did noy
wish this animal to be killed, it was prescribed that
he should be given someother flosh: but the rite of Ma-
dhuparka could not be complete unless the guost wans
offered some flesh. This state of thinge was completely
changed in the time of these later Sfitras and they
seem  to have settled the question.— as they did in the
case of the child-bride - by preseribing 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 1. 19.22; Kal, XXV, 21: VG. XII).
So it seemx 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 <ee that the
change from the religious necessity of the 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 Ahimsa is an outcome of Buddhism ; and it was
assimilated to the doctrines of the new Hinduism
that followed the fall of Buddhism ; for the mentality
of the people was changed and it would not have been
possible to 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. I%
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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-
Jations of their order according to their own Vinaya.
But in food they took, along with what was orthodox,
the three kinds of flesh, thesc being stiil held pure in
gradual teaching. 'I'hese threc kinds of flesh are (1 )
nnseen, ( 2) unheard, ( 3) unsuspected; that means when
the killing ol the animal is not made for the },ﬂxiksus."

In the same volunme ( Vol. XIV.p. 344 ; a descrip-
tion of IHarsa’s administration is given :

“« He caused the use of animal food i cease through-
out the five Indias.”

These things suggext that till the time of i .r3a’s reign
the Buddha Bhiksus also could take some kind of flesh,
i. . the flesh deemed pure, ¢. g. when the animal was not
killed specially for them, and that King Harsa tried to
stop the killing of the animals with the help of the
power he held. The assimilation of this doctrine in the
new Hinduism is a stage which must come after the
complete establishment of the doctrine among the Bud
dhists themselves and that stage had not been reached
till the reign of Harsa. And since the two developments,
namely, child-marriage and abstinence from flesh-eat-
ing, occurred side by side, or rather one following the
other, it is possible that the other movement of
child-marriage was not yet in vogue at that time.
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'Phere is a detailed account at the end of the fourth
chapter of the Harga-carita by Bapa describing
the marriage of Rajyas’ri, sister of iHarsa_ It
leaves no doubt as to the mature age of the bride
Rajyas'rl, In other respects this Carita has been found
to be an honest account of things and agrees much with
the account of Hiouen Thsang;

30 there should be no
rea~on why,

especially when other circumstantial
evidence supports it, this description—though a solitary

piece of evidence—could not be recorded in favour

of the existence of the normal marriage after puberty.

Similarly, we could find the time when the caste
sysiem came to be very rigid so asx to obstruct the
securing of suitable matchex,

The castes were not very rigid in the days of Manu;
he speaks of Anuloma marriages; while in the times of
Yajnavalkya a later stage seems to have been reached ;
for he disapproves of Anuloma marriages ( M. [II. 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-
tior as to the question when the custom set in.



APPENDIX :(— MANTRAS USED IN THE NINE RITES AND
THEIR SOURCES

No. Mantra

1 s AF
2 @ T
3 erfuTrysaiT
4 A g9
5 ST ATRI AR
6 <13 aETER 0
7 SRRTAT(
8 STH-AAT-HA- R AR
9 ESIAL AEH]
10 streEr aanAt
11 sgmFg-AIai 4
12 SEHAF-471 1
13 & "mwg Wi
14 smEadet gaiag
15 wizfa: w497
16 srga: Ja:
17 smswErEA
18 srqq W 1
19 sATqET
20 &79% @1 AAAT AR
21 A9 @1 AT A
22 st fizgw
23 AW @1 qEIRT
24 3"?1"’.3‘[ g TYTw:

Vedass & other sourccs

RV. IX. 66 19.

Rv.1.1.3.

TS, 11 3. 10.3.
cf. RV, X. 85 25,
»wo V.25,

KS. X1.7.

Brh. Up. VI 4. 26,

RV. I 91.7
KS 1T1. 12. 7.

TA, IIL. 13.

Ts, IV, 2.3, 1.

RV. X. 183, 3.
cf. RV. X 183 2,

MP., MB. & Gr. 8.

MP. 1.10. 2.
GG. 11, 2. &,
MG I 10. 4.
BhG. I. 25,

MP II 14 8,

MP. II. 1. 1.
BhG. I, 28.
MG. I. 20
S'G. L. 19. 11,

HG. I 24. 8.
., IL1.2 6.
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No. Mantras

95 ARATAHA

Q6 AF I
Q7 S A AT

98 ug H AT 3

29 i A W 1A
30 e M

1 vl 4 T

32 gur v4

33 it gra

34 sfwrmE HEMu

35 wdp TP AU

36 uB 94

37 AFHIE T4 RAE
3 W AWHTATH
39w AAHIATH

40 & v AN
41 mg=as

A2 w1 @ Ay Arang
43 rirer Ty

44 “iFE: gh I
A5 1 N [T T
46 =1 q: WS SqAd ‘
47 A 3= Ay
48 srryEgHy A

49 51 e

Vedas & other sources

Kg XVI. 14,
B, [T 7. 1.9,
TB. L, 50 6. 1,

AV. VI 68 1.
cf.Brh.Up V14,26
KS, 1L 7.

TS, T 2.8,

RV. II1. 36. 10,
TB. TI. 8. 8,

ef. RV, X. 183. 3,

RV. kh. V. 51.2.

cf. AV. IIL. 23. 2.

TS. IV. 2. 10. 1,
MS. 1V, 14. 14.

vs. 11, 33.

cf. RV.X. 85. 43.
TS. 1. 2. 1.1,

M. P.II 13. 6.
RV. 1. 91. 16.

MP., MB. & Gr. 8.

MB. 1. 5. 1.
MP.IL 13, 2.

MP. 1. 3. 7.
MB. L. 2. 3.
MP, 11 12,1,

MP, 11 2. 32.

MP. 1. 11. 9.
VG. 18,
Ja, 1. 8,

MP. 1.12. 9,

MP I 11.5..
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No. Mantras

50 I
51 syt 3a

H2 AT AT

h3 wMgEsa

54 vy S W

55 ARTE 98 [y THT

56 ARIERT 4939
57 A1g AT

58 AZFRAT

59 €T FAEEo
60 szwERy Im
61 =52 g

62 = HuTW Ffquinty

63 TEE qm

64 Rl 55
65 1 a1y

66 T wy
67 = 7 38V

68 = wWan

69 = s

70 ¥ foq o9 fusg
71 339 39y

72 S

73 Gga’ram‘ar—m{
74 ITE AT

75 IE 91 I3

CHILD IN ANCIENT INDIA

Vedas & other sources

VS, XIX, 58.
KS. II. 13.

TB. IL. 7. 17,
AV, XIV. 2. 39,

Brh. Up. 1V .4. 27.

KS. VIIL 16.
RV. II. 21. 6.
Ks. I1. 7,

KS. II. 7.

TS. I1. 3. 10. 3.
RV. I 25, 19.
T8. V. 5. 10.

TS. 1. 4. 46. 1-2,
RV X. 85. 21.

of. AV. VI, 68, 1.

MP.,, MB. & Gr. 8,

S'G. I, 28, 15.

KG. XXXiV.6

KG. XL, 10,
MP 1 11, 8.

JG 1. 8.

KG. XXXI. 2.

MP_ 1II. 4. 2.

MB. I 5.8
MG. I 17 7.
MP. II. 2,

MG. [ 19 4
1) I. l 8.
o IL 1 1.
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Yo. Mantras Vedas & other sources MP., MB, & Gr. S, .
6 w1 AOME SG. 1. 24.
77 vg "l ARt _ BhG. 1. 20.
75 A AEE CAR TS. 1. 2. 1.
79 A KT KGXXXIV.4
80 arsf st MB. L 5. 14,
81 441 ;ra-;’:‘u;‘-t KS. XXI. 13.
82 -1 ATATEM KS. XXXTIX. 12.
83 4 MG, L 14, 17,
§4 7| T A AT cf. AV IIL 23,3

85 AL A

86 «i @i

87 AR AT TEH

6 g FARI

89 4 TEAlT YATM THA

00 1R TEREE TN

91 [h 9EAlT 9 9

G (g foads L frah e

93 T Al TB. II. 56. 1-3.

94 wqg AR
95 wyaed [AAE@El

9¢ mi Az {Gdae RV. X. 18
97 i@ At TS. IV. 2. 3.
98 gudid , 1.3 14. 4.

99 =TI J4_IH
100 =% SEERN
101 s = (A

cf, TS, III 4.4,
102 &~ TR

KRG XXXVIL
o XXXIV. 4
MP. 113 4.
KG XXXIV4,
BhG L 2L

GG. 11, 7. 5.
J 1T

AL 183
AP I1.12.6. "
PG, 1,11,
SG.1.19. 2
MP, [, 12. 2.

HG 124, 6.
GG 1L 5. 3.
MP.Y.10.9.
KG.XXXVI
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No. Mantras

103 sl

104 5 Arga:

105 W ST, T2
106 s&t% 94 3T

107 =g

108 ear ara

109 Taeri{ms

110 a4 w49

111 acifpaEs
112 SSIsiH @i 1qat
113 =94 sy

114 @disy

115 wquyg [ giig

116 wquzar

117 wafa wai e =
118 1 s {oqaq
119 < g1

120 fFaiRasy

121 @4t T

122 Jast iy Wy
123 Zar sy
124 SE T IS
125 4l qu

126 g2 7™

127 urw 31 1y

Vedas & other sources MP., MB, & tir, S,

MG. 1. 14, 18,

™, I1. 5.
cf. RV. VIL 6. 16.
TA. 1V. 42.5.(32).
RV. 1. 24. 2.
RV. 1L 4, 9,

KG XXXII2.
KS. X. 13.
AV. VII. 39, 4.
cf. V. 28 17,
RV 1V, 1. 4.
TB. IL. 4. 1. 9,
cf. RV. V, 3 2

MP. 11 7 2.

MP. 1L 12 3.5
cf. RV, X. 85. 37. MP, II. 11. ¢
TS. 1. 4. 46. 1-2. )
cf RV. X. 45,
KS.X. 13.
TS.1.2. 1. 1,
KS. XL 7,

RV. VIII. 100. 11
MP. 1. 4. 10,

MP, 11, 11, 21.

KS.XXXVI.12.
TS.IIL. 8, 11.2-3. wp, 11, 11, 4,
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No. Mantras

mn—

207

Vedag & other sourcos MP., MB. & Gr. 8.

129 T AT A1 EHE
130 = 3T a1 T4 W{
131 M A I @ W

132 9sat

133 qRAg T
134 «H ABEHEAR
135 RASET WA
136 <t fgeuaqrgy
137 911 74

138 |3 #Em:

139 yaTg

140 aumly 7 &hy
141 SraaiEd Wy
142 SStne q9d
143 «t@Edr ¥
144 q3qat @

145 qaniaa @

146 aFe:

147 gfa™ w1 Feitn
148 §: FARATTL
149 wwra: gmfk:
150 gwig g9 sag
151 garet famred
152 goiss o TR
153 Tavaw

154 jeaaw®

TS. TIL3. 11. 2.3,
, 11,32, 1.
. VL3, 11.2-3.

TS. V. 5. 4.
MS. 11. 2.9,
TS.1V. 5. 2,
KS. X. 12,

TS. 1. 717,

cf RV. X, 85,28
RV. khila, XX X.1.
RV. X 85.22,

KS. XXXVL 7.
RV. 1L 3.9.

of . RV.VIII 31,8,
of. , X 8589,

of AV, ITL23.3-4,
-RV. X, 90.

MP. IT.11.1

MP.IL 11. 5.
MP 11 11.%.
JG. 111

KG. XXXVI.1
MP. 1I. 13, 5.
KG. XXXL 4.

~f MB.15.19.

MP. L. 11. 10.

MB. 1 4.9,
SG.1.19.7,
MB. 1. 4. 8,
MP.1 1 13,2

MP. 1111, 14.
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No. Mantras

155 qEFAN YT
156 9% & qed aa:
157 gt g Xaq

158 qur i &fr W €
159 menqay €@ey

160 wiigfasTna

161 s=mafa: g&: LTCE |
162 SSITqe @54 4 SuE
163 sy AfF @g

164 w=de ATAE

165 st ¥« wie

166 7 aigsy:

167 7% azT4

168 7 & g=a1H

169 & & fax

170 gaaafiaqai

171 srEwETE

172 S @1 ST @
173 AR @RI
174 g @

175 MORT qonT, G3aTR
176 gmir T [Sams
177 %% g

178 3871

179 s w3 Zurg

180 w1 wuiT

Vedas & other sources MU, MB, & Gr. 8,

TM. I. 1L
RV.X.121. 19.

MS. 1.5, 14,
KS. I7. 10,

KS. XXITL 12.
of. MS. TIT. i2.12.

TB.1I 5, 1.
TB. II, 7, 17.

BhG. 1. 22.
SG. 1. 19. 8.
MB. 1.2. 4.
PG, 1. 11.
KG.XXXIV4
S5G. 1. 19 9.
JG. 1. 5.
MP, I 11. &
MP, 11, 22. 19.
MP. I, 10. 9.

AG. L 151
sG. 120 4,

PII1. 107
PG. 1. 13,
JG, 1. 7.
PG. 1. 19, 4
SG. 1. 19.
PG. 1. 11.

MG, I, 14, 19.
PG. I. il.

cf. RV. VII, 41.3 MP. 1. 14. 5,
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No. Mantras

181 W,

182 WAt @ty R
183 <y &

184 WAt s

185 wkwaEq

186 =A™

187 wHFEA:

188 ~xat &7 A A
189 31 ST

190 T @fa FEw
191 wyFEg: 9
192 vty zarfa

193 T
194 wTerateais ar
195 Ay g

196 w41 argaH

197 wy a1ar warEd

198 7 ¥ A =7 Wy
199 #fr amiEad

200 wE&7q CAAT AE
201 w1 =31 wedt Wy q1:
202 A1 T TG

203 W T 9F W AdE
204 arAeE A7 AT

R05 f= =,

14

Vedas & other sources

cf. TS.I.4. 14,
RV. I 90. 6.8.

cf. TS. VII,5.10.1,
Brh, Up. VI. 4.23.

RV.IV. 12.5.
TATIIL 15,
TB. IT. 7. 17,

KS. XXV.19,

209

MP,, MB. & Gr.q,

K8, XXX. 6.
HG. 1. 24. 2.
MG. I.17. 7.
KS.XXXVIIL2
S'G. 1. 24. 10,
HG. II. 3. 9.
HG. II. 3. 9,
MPII14.1-14
HG.I. 24. 2.
HG. I,24. 2.
BhG. 1. 21.
HG. I1.1. 5.3,
BhG. 1. 24.
HG. I, 24.2,
KS.XXX
VIII, 2.
MP. 1. 10. 8,

HG. I. 24. 6.

MP, II. 13. 1.
HG. 1. 24.5.
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No. Mantras

206 ai ¥ 9 |E&AW

207 3t ¥ e
208 g gew gad R
209 751 gE™ g7d waq
210 g4t gfaiaTat

211 Fegtn AT

212 aiEaEn

213 afgfi gew

214 741 SAr% GAA:
215 A% giaET A&

216 azEq

217 gz Fail =gy
218 Fxer w0
219 3349

220 FZTIHETAT
221 Fafy |k qWE
222 4 A=

223 TSy FTAEAT
224 & WAl
225 F&AT &1 AnON
226 Ted & g
227 A7 YA :

228 7 ST A9y
229 & fEm:

230 a1 s

Vedas & other sources

cf, RV khila.
XXIX.2.

cf.Brh.Up.V1.4.21.
cf AV . VIIL2 17.

RV. IV, 12 4.

cf. RV. Kkhila.
XXX. 2.
KS. XI. 1

Brh. Up.VI.4.25,

TS. 1. 3. 1.
RV. 1. 164. 49.
RV. V. 4.10,
TS.I4.46.1-2,
MS. I1.7, 13,
TS. IV.2. 6.

TB.IL5.6.1.3.

MP., MB. & Gr. 8,

MP.II I2. 2,

MB. L 5. 9.
MP. 1I. 13 4.

AG. 1. 13. 7.
MP. I, 12.5.
MP. II.1.7.
KS.XXXIIL5

HG. IIL. 6. 11.
MP. I. 12. 4.

BhG. I. 28.

MG. I. 19. 3.
Mp, 11, 13. 3.
GG. 11, 6.

KGXXXI 2.

MP. IL 11. 5.
MP. II. 11. 6.

MB. I. 5. 6.
MP. II. 12, 8-
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No. Mantras

Vedas & other sources MP,, MB, & Gr. 8.

931 At i it

232 At wzIn drnfa

233 arA T

234 o Fiza:

235 A9 T A

236 A9 T T

237 =y

238 49 T

239 iy -

240 ga1avT Jl3Ay

241 1 amai

242 Anpdy

243 41 7wy

244 RS

245 TEE AT

246 & gAm

247 g g Aam

248 = amp

249 A wEr Al
50 4131 1 a1t

251 M sratufhy

252 Tauiieg=smnyg

253 fawm

254 Tqevpie Fererg

255 foisdsiy

256 [ 3w vy

RV 1I, 32, 3.
TB.1I.7, 17,

TBIL 7. 1729,

AV.VIIL 6, 1,
RV.II. 32, 4,
RV. 11, 32. 4,
VS. XIX. 76,

Brh.Up.VI4.25,

V8. XVIII, 33.

RV. X, 184,

¢f.RV. khila,
XXX, 3.

HG 1. 25.1,
MP. 1.13, 3.
MP.IT 11,11,

JG. 1. 11,
MP. II. 4.6,
MB. L6, 7.
MPII.15.
MB. 1.5 1.
MP. II. 1. 3,
HG. 1.25.1,
MP. 1L, 1112,

MP. II. 11 10,

SG. I. 18 3.

SG. I, 24. 10.

MP. 1. 10, 4,
MB. 1.5, 7.
JG. L.11.
MP.T 12 1
MB. I 6. 4.
MP.I. 12. 6.
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No. Mantras

Vedass & other source

MP., MB. & Gr. 8..

257 a7 Iq &_T
258 fa# a1 A1 o4
259 #EE

260 FunE

261 3% ¥ wfwgzan
262 aeg Ans afd
263 % Jsfi: wE:
264 @ [

265 ft ¥ @
266 o= a1 ITHA
9267 T @ A1 FY
268 & T A«AT 79
269 FEEALITH
270 FEA HFATH
271 & T WA
2172 FeEaq

273 guerd ®aEd
274 Fqz T4 e
275 gHw 4 AT
276 AmEmIRT

277 |aT TR AEd

78 GaTER AlaHI

279 9 9 9 A

280 wF=T Fua

281 Hired AT IwRA

282 guviishy

RV II, 7. 3.
TS. I1. 4. 14.
cf RV VIII 31.9.

RV. VIII. 2. 18.

RV.1V. 1. 5.

RV. 1. 18, 6.
TA_ IIL 3. 15.
KS. XVI. 14,
RV. III 62. 10.

cf. RV, X. 85.47.
RV. v. 37, 2.

KS.XL. 2.
VSK. II1. 9, 5,

Vs. XII, 15.
VS. X1II. 4.

MB. 111, 11,
HG. IT1.2 4.
BhG. 1. 25.
MP. 1 12.8.

MP. I 12. 7.
PG, 11. 1, 11.

VG. 1V,

BhG., 1. 20.

SG. 1. 28. 8.
KhG. 1. 4. 16.
MP.1I.11. 3.

KG. XXXX.
10.

HG. T 24. 4.
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No. Mantras Vedas & other sources MP,, MB, & Gr, 8
283 ga: fa @ HG. I. 24. 2.
284 gi wrERRE MP. 1. 10. 5.
285 T Fd T MP.II. 12.16.
286 A vy A1 T MG.IL11, 13.
287 Hwe @ VG. 1L

288 &riy A1 T AG. I 14, 7.
289 < g W RV. L 22. 15. ‘
290 & Haq TS, 1. 2. 1. 1. MP. 1. 6, 6.
291 &xFy argHa RV.1IV.3, 7.

292 eeerEd A RV.khila, V.21.1,
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which describe the nine rites discussed
in the thesis.

1. Caturthikarman or Garbhdadhdice,

AC. (I. 10.14. ); 8G. (. 18.19. ) ; KG. (1.18-19,)
BG. ( 1. 6-7.); BhG. (L. 19-20,); ApG. ( II1. 6, 8-13.)
HG. (I, 23. 10-25. 4, ); PG. (I.11 & 11.4.)
MG.(I.14, 14); KaG( XXVIII 4-XXX.); VG (XVIIL.)
GG. (I1.5.); KhG. (T 4. 12.); JG.( 1. 22.)
11, Pumsavana.
AG. (1.13.); SG. (1. 20.);KG. (L 20.)
BG. (1. 19;); BhG. (L. 22.); ApG. (IV. 14.9-42.)
HG. (II. 2.); PG. (1. 16.)
MG. (1. 16, ) ; KaG., (XXXIL ); VG. ( XIX. )
GG. (IL 6.) ; KhG. ( TL. 2. 17-23.); JG. (L 5.)
111, Simantonnayand.
AG. (I.14.);8G. (I 22.); KG. (I 22.)
BG. (I 10, ); BhG. (1. 21.); ApG. ( IV. 14.1.8.)
HG. (IL.1,); PG. (I,17.); GG (IL7): KhG.
( TII. 2. 24-28.)
MG, ( 1. 15.); KaG. (XXX.); VG.( XVL.);JG.(L7,)
1V, Jatakarman.
AG. (1. 15, 1-3); SG. (I. 24.); KG. (L. 24.)
BG. (IL 1. 1-21.); BhG. (. 24-25.) ; ApG. (IV.15.1-7)
HG. ( II. 3-4,); PG. (1.18.)
MG. (L. 17.); KaG.( XXXIV.); VG.(1.)
GG.( I, 27. ) ; KhG. (II, 2. 29-35.); JG. ( 1. 18))
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V. Namakarana,

AG. (1. 15. 4-10. )5 8G. (1. 25.); KG. ( 1. 25.)
BG. (IL 1.22.); BhG. (1.26.); ApG. ( VI. 15.8-11.)
MG. (1.18,); KaG. ( XXXV.36.); VG, (1L 2.)
GG. (IL. 8, ); KhG. (IL. 3. 15.); JG. (L. 9.) .
V1. Niskramana.
BG. (IL 2.); PG. (L 22.); MG. (L 19.)
KaG.(XXXVIL 38.); GG.( IL 8. ); KhG. ( IL 3. 1-5.)
VII. Annaprasana.
AG. (1.16,); SG. (1. 27.); KG. (L. 27.)
BG. (1L 3.); BhG. (1.27.); ApG. (VL 16, 1-2.)
HG. (IL. 5.); PG. (L. 24,)
MG. (L 20.; KaG. ( XXXIX.); VG. (IIL.)
GG. —— KaG. ( III. 2. 35.); JG. (I. 10. )
V1il. Caula.
AG, (L 15.); 8G. (L. 28.); KG. (1. 28.)
BG. (IL 4.); BhG. ( L. 28.); ApG. ( VL, 16, 3-11.)
MG. (1. 21 ); KaG. ( XXXX.); VG. (IV,)
HG. (II. 6. ); PG. (IL 1.)
GG. (IL. 9.); KhG, (II. 3. 16.33. ); JG.( L. 11.)
IX. Upanayana.
AG. (T.19-22.); SG. (IL 1.6.): KG. ( IL 1-6, )
BG, (IL 5.); BhG. ( L 1-10.); ApG. ( IV. 10.1-11.26.)
HG. (1.1-7.); PG. (1L. 3. 6, )
MG, (1. 22.); KaG, ( XXXX1,); VG. (V.)
GG. (IL 10.) ; KhG. ( IL 4.); JG. (L, 12.)
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Yajnavalkya, 160, 201
Yajuo , 1142, 146, 161
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