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Preface to the first edition

The imporcant subject of the Position of Women in Vedic
India captured my imagination ever since I began my
Vedic studies and as soon as I got an opportunity to take up
Research work, I chose this fascinating subject. This was
approved by the Board of Higher Sanskrit Studies, rondon
University, on the recommendation of the Veteran Sanskrit
Scholar Dr. L. D. Barnett, Curator, Oriental Section, British
Museum, under the titde “The Position of Women i1n
Vedic Age” for the M. A, Degrec of the University of
London and along with my promotion to the Ph. p. Degree
Course in coarse of a year, the subject was finally selected
under the heading ¢The Position of Women n the Vedic
Ritual” for the higher degree. This was approved for the
Ph. p. Degree of the London University in 1934 on the
recommendation of a Board of Examiners consisting of Prof.
R. L. Turner, M. A. M. c. D. Lit., Head of the Dept. of
Sanskrit, London University and Director of the School of
Oriental and African Studies, London ; Dr. H. N. Randle
M. A. D. Phil (oxon ), Librarian, India office Library,
London and Mr. C. A. Rylands, M. A. Senior Lecturer

in Sanskrit, London University.

In addition to the printed Vedic  works that were
available both in the British Museum and India Office
Library, many Mss. of Bhandarkar Oriental Research Insti-
tute Library, Banaras Sanskrit College, etc. were used.

My continued researches into the Position of Women
in Sanskrit Literacure have further confirmed "my conclu-



W

sions regarding the high position of Women in Ancient
India. These researches have been published in seven
volumes in my Series, *“The Contribution of Women to’

Sanskrit Liceratute.”

The present thesis is based entirely on original data
collected from printed works and Mss, on various bran-
ches of Vedic Literature, viz, Samhitas, Brihmanas,
Aranyakas and Upanisads, and subsequent Literature such
as the Siitras, Epics, Purdnas, Smrtis, Prayogas and Paddha-
tis. Throughouc my Thesis, I have tried to remove many
misconceptions rcﬂardmg the posmon of women during
the Vedic Age, but 1n interpreting the texts and drawing
conclusions lrom them, @'have all along strictly adhered
to the letcer and spiric of the original Texes and cheir
authoritative commentaries. .

Almost the whole of this wotk was published in the
form of acticles in well-known Research Journals, such as
the Indian Historical Quarterly, New Indian Antiquary,
etc. during the years 1939-1941. On account of this
and my other important undertakings, such as the Coutri-
butions of Muslims to Sanskrit Literature, Contributions
of Bengal to Smrti Literature, Sanskric Dﬁtakavya Litera-
ture, etc., the pubhcatlon of the present work in book
form was not immediately undertaken. Later on, the publi-
cation of this work was held up due to the World War, IL.

Presidency College,
Calcutta )? - J.B- C,

1945 )



CONTENTS

Preface
Contents
Part |
Subjects Pages
The Daughter
1. Introductory remarks v 1—3

2. Significance of the Vedic Rite Pumsavana ...  3—9

3. Initiation of Women (Upanayana) v 9—3b
4. The Daughter in other Vedic Rituals than
Samskaras v 36—
Sraddha . e 36—-37
Agni-Samskara 38
Asauca oo . 38—39
Marriage ... e

Rakaholaka. Kumariyajfia,

Age, choice of husbands, etc.
39—45

Satoddharana, etc. . ...

5. « Daughter the highest object of love and
| tenderness.  The Exposition of gids an

impossibility ... o e 45—060



u

Part 1l
Subject Pages
1, The Chief Wife the real wife . 61—63
Darfapiicnamasesti .., oe. 62

Agnyidhina and agnihotra ... 63—66
(Fires inseparable from the wife; no land
however distant, will be considered
pravasa if they be with the husband)
Citurmasyas pp. 66—68

Vaisvadeva vee vee 66
Varunapraghasas .. 66—68
Sikamedha e 68
Pasuyaga < we 68—70
Agnistoma vee 70—73
“Udaniyesti e ore 73
Agni-cayana 74
Vijapeya ee we 74—76
Pit_quapitg-yzijﬁn “eus 76
Politico-Religious ceremonies pp. 76—
Asvamedha e 7782
Rajasitya . 82—84
Purusamedha - ves 84
Rad-yajfia wee 85
Other Rituals ¢

"

Establishing and keeping up of the ,
Sacred domestic fire ... s 85—86



FIH

Subject Pages

Rekindling of fite ... 86
Vai$vadeva e veo 87
Nr-yajfia 87
Vistu-yajna ves vee 88
Grha-$anti 89
Padu-yiga wee e 89
Siilagava . 89
Baudhya-vihara* ., . 89—go
Caitra Sacrifice ven 9o
Srivana Sacrifice ... 90
Prausthapada Sacrifice e 9o
Asvayuga Sacrifice ., we 90
Agrahiyana Sacrifice s Q0—QI
Sraddha, etc. o 91—Q2
Astaka 92
Pitryajna ee 92
Ida-bhaksana e .o §3—04

2.  Wives other than the first in the Vedic Ricual
Darfazpiirnamasesti and
Yoktra-pasa-vandhana «e 95— g9
Varunapraghisas ... we GO—101
* Matrdatta in his commentary on the Hirankesi- grhya-siitra,
Kit‘st&;’s edition, p, 156, says,
Saenft qmraTii | At RER fERy ATarkdy wd ferfre
F A Ve o TN N BRI 77 @ Neafigr g7 0”



Subject

v

Pages

Sakasmedha including Tryambaka-
tarpana o .. I0I—102
PaSu-yaga .. 102—103
Agnistoma 1ncluding eee 103—1I11

Diksa, etc.
Pravargya or Hot Milk Sacrifice 111—11 3

Pinda-pitr-yajfia ... 113
DOMESTIC RITUAL

Firse Sthalipaka .., ves 113
Garbhadhina ves 114
Performence of Santi rite before

Garbhadhana .. 120
Niréyaga Bali ves .es 120
Naga Bali ves 120

New and Full Moon Sacrifices ..., 121—122
Seasonal Sacrifices from Srivana to

Agrahayana 123
Aurdhvadehika rites for the wife 123
Garbhini-mrryu-krtya . 123—125

Death of wife after Chlld-btrch 125—126
Rites consequent upon the dcath

of the wife of a Simavedin =~ ,,, 126
Other directions .., vee 126121
Sidra Wife in Rituals we 128—13¢



Subject Pages
Polyandry versus Polygamy ... 130—132
Husband and wife : Separation ... 132--133
Wife as Jaya and Pacni . 133—136
Woman all pure ... . 136—139
Srid dha and the wife v 139—140
Beautiful depictation of the Wile
throughout  Brahmanical Litera-
ture e 140—144
Concluding remarks about the

wife oo 144—145

THE WIDOW IN THE VEDIC RITUAL

Chapter .~ Niyoga e .-
Chapter Il. ~ Widow-marriage in Ancient India
Chapter III. ~ Widow-butning in Ancient India
Chapter IV.  The Widow in the Vedic Ritual

Widow and widower: a compara-

tive study

Chapter V
“The Mother
Mother’s real Gotra : that of the
husband or the father ?
Pre-birth Samskaras for the Child

Anavalobhana .

.
.

Pumsavana

. 147—155
154—1635
166——176
177—184

185
185—191

192
193—198



Subject

Vi

Simantonnayna ... o

Ceremonies for easy delivery
After-birth Samskaras

Jatakarman e

Pages
198—201

. 201——203

aes 203—204
Getting up from Child-bed vee 205
Namakarana s o 205=—206

Rites for sufficient breast-feeding
Dolarohana, prathama-vastra-

paridhdna, etc. es- 206—207
Karnavedha vee 207
Some minor rites ... ees 207—208
Annaprasana s 209
Caula e "209—210
Upanayana vee 211212
Viviha e 212—213
General observation e e 213—217
APPENDICES
Appendix [
The Sister we 218 =222
Appendix 1l
The Wife in Indian Literature e 223—237
Appendix 1II :
é‘ ; Faxrthcr notes on the Chief Wife ... 238
see Yy Lidd 2 —
M, o n DR
General Index voo vy 263—268



The Position of
Women in the Vedic Ritual

CHAPTER 1
THE DAUGHTER IN THE VEDIC RITUAL

The civilization of a country is best uuderstood by a
thorough study of the Position of its Women. The woman
in the various phases of her life as Daughter, Wife and
Mother not only protects and invigorates the man to the
best of her power but safeguards his interests even at her
own cost. As soon as the manfolk begins to misjudge this
latter magnanimity of woman as her weakness, a nation
begins to sink slowly into the depth of degradation and
misery. In the long history of Indian Civilization, our
society has faced innumerable odds—constant invasion from
outside, intermixture of heterogenous faiths and thoughts,
ruthless persecution and so on—and certainly, changes there
have been many with the consequence that, social conditions
changed a good deal from period to period. Even then,
ancient Indian Literature exhibits a uniform spirit of
revgrence for womanhood and Vedic Religion does not dcny
any right to women, not in the leas¢ the religious. Hindu
Religion upholds the Vedas as the Highest authority and
the view-points of the Smrtis and Puranas contradicting
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those of the Vedas are simply to be ignored. This just
attitude of the Hindu Society has saved it at all critical
times. True there have been ups and downs in the position
of Hindu Women, but they have never been shorn of their
inherent goodness and greatness on account of oppression
or excessive depression. Along with national regeneration
from period to period, the liberties and possessions of women
appear to vary and that 1s only natural; but even then,
there is the constant attitude of very deep respect for women
ingrained in Indian mind which is the direct outcome of
the teachings of Vedic Religion. We must analyse this
thoroughly in order that we may have a thorough grasp of
the Position of women in Ancient and Modern India and
this we shall do in the following sections of the work.

The Daughter is affection incarnate and it is as such
that Vedic Literature depicts her. She has never been
denied the rights her brother enjoys. A critical analysis
will reveal that in the Vedic Ritual the Daughter 1s just as
important as the son, if not more; as a macter of fact, in
many places it would appear as though in ancient India the
Daughter was more covetable for the parents than the son.
Certain misconceptions took the upper hand in some parts
of India during Mediaeval ages owing to the then degenerate
conditions; the teachings of the Veda were really ignored
though apparently the commentators intended to uphold
them; nation as a whole was in a tottering state and no
doubt, women also had to face all sorts of ordeals. Time
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is now ripe when Indians should look back to their glorious
Vedic Age and allow the girls to enjoy the same Vedic
Rights as our Holy Scriptures declare. ’

The Samskaras must all be performed for the Daughter
as well as the Son and no discrimination ought to be made
between them. The pseudo-Vedic attempts of a few
scholars in Mediaeval lndia to prove the Daughter an
unwelcome member of the family must be discarded as
absolutely unvedic, unholy and suicidal as the early Vedic
Ritual Literature uncompromisingly compels just the reverse
conclusion. In subsequent ages, women have been denied
the honour of the Pumsavana and the privilege and dignity
of the upanayana in particular. But cthis attitude s
absolutely unvedic.

The Significance of the Vedic Rite Pumsavana*. The
Pumsavana 1s an important Vedic rite, generally belived to
be performed in order to have male children only.? Bue
there is evidence to show that the pumsavana is a rite
performed with the object of averting any evil to the progeny
and of having ecither a male or a female child as desired.
According to the majority of Ritual authorities® this rite is

1. This section was published in Indian HisForical Quaterly,
Vol. X1V, 1931, pp. 831—835. 2. Cf. Monier-Wilhams, A
Sanskrit—English Dictionary, Oxford Clarendon Press, 1899, p.
630p Column 2. 2, Cf. Pﬁraskaragx“hya-sﬁtra, (hencetorth
abbreviated as ParGS.) Bombayed, 1918, p. 145 £, ali
commentators stick to the same principle;  Samskara-paddhati,

Poona, 1924, p. 51, line 3; Baudhayana-grhya-siitra, (henceforth
abbreviated as Baudh- GS.) Mysore University ed., p. 29.
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to be performed on each occasion of the wife’s pregnancy
so that whenever the wife and the husband wish to have a
daughter, they may use what is technically known as Oha
l.e. an alteration in the gender or other things as necessary
in the sacred formulas, etc., just as they have the option to
choose—if they want sons—whether they would have an
heroic son or otherwise." Both the Simantonnayana (the rite
of parting the hair) and the Pumsavana are really Garbha.
samskaras, performed for removing the sin that might bring
any evil to the embryo.> The word ‘Pums’ in the name
of ‘Pumsavana’ refers to both male and female and does not
at all debar the use of ‘Oha’ whenever necessary,

That the first part ‘Pums’ of the compound ‘Pumsavana’
does not stand for the male child alone is cotroborated by
the fact that nowhere in the Grhya-siitras do the Satra-karas
intend to exclude daughters by the use of words in the mas-
culine gender. The usual method is to speak about both
males and females by the use of the masculine gender only;
when the Siitra-karas have to say something particular about
females, only tben do they use specifically the feminine
gender. Thus when Laugaksi in the Kathaka-grhya-sitra
says, @ SIQ A7 N7 he does not mean to say that when
a daughter is born, it 1s to be otherwise. In commenting

1. PaGS.. op. cit, p. 144, lines 7-8; for the Tha used in
this conncction, see Samskara-rantamald, (henceforth abbreviated as
Sams RM.) Poona, 1899, p. 813, 1. 24-25.

2, Cf, ParGS,, op. cit, p. 144, 1L 9, 16. 29, etc. Samskira-
paddhati, op. cit., p. 51, I. 20; Sams RM.,, p. 813, II, 21f.
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upon the siitra, AdityadarSana® expressly says that the
daughter, too, should have the naming ceremoney. In the
Jatakarman section of the Asvaliyana-grhya-siitra, an apho-
rism® makes the provision that when a ‘Kumara’ is born,
the child is to be treated with water mixed with gold. In
commenting upon the siitra, Haradatta® says that herein
provision is made for a ‘Kumari’ as well, as the gender is
not intended to be stressed, ‘lingasya avivaksitatvat.” Simil-
arly is to be explained wid FAmRAfaw=aaq in the Baudh
GS.* It will be seen that at the end of the section on Jata-
karman, Baudhayana points out the name given to a daugh-
ter should consist of an odd number of syllables® and makes
the provision of blessing the child =igsht @&ffd | By the
use of the masculine gender in ‘‘amusmai,” Baudhayana
certainly does not mean that “svasti,” i.c., benediction
should not be uttered in case of the birth of a daughter of
whom he speaks in the preceding aphorism. What he really

1. Op.cit, p.137. 2. Trivandrum ed., 1923, p. 6o. II, 17-18,

3. Advalayana-grhya-siitra, (henceforth abbreviated as A$vGS.)
op. cit,, p. 61, 1L 1-2 “Lingasya avivaksitatvat kumdrya api prap-
noti.”  For his argument, see II. 2f.  For similar examples where
the gender is not intended to designate males only. cf. statements
like svarga-kamo yajeta: yah svargakimah sa yajeta:one who, male
or female, aspires to go to heaven, should sacrifice; see in this con.
nection the Jaiminiya-mimamsa-darfana. 6-1-7; see also Nyaya-
mil3-vistara on the same 6-1-6 ff.; Karkicirya on the Katyayana-
$rauta-siitra, (abbreviated as Kat$S.) 1-1-y, Chowkhamba ed’, 1908,
p- 5; Yajiilkadeva on the KatSS., Berlin 1157, p. 8.

4. Op.cit., IL1,2,p.33.
5. Op.cit, p. 35,1 17, wgag< Fomat: |
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does is to revert to his general way of statement, uses the
masculine gender to mean both males and females and con-
cludes the section by prescribing the rule that the jata-kar-
man rites should be finished with the utterance of benedic-
tion for the child (boy or girl). The object (samkalpa) of
the rite as stated in the Prayogas also shows that the word
‘Pums’ is not restricted to males alone. The rite is meant
for removing the sin that may bring evil to the progeny,
It is, most probably, owing to this fact that ManavaGS.
omits the rite altogether, as it considers the samskara called
Simantonnayana, i. e., parting of the hair, quite sufficient
for averting any evil to the embryo caused by the father or
mother or both. That a girl should pound a herb for use
during the Pumsavana ceremony also indicates that the
siitrakaras raise no objection to the birth of others of her sex,
nay, more—they introduce a girl in particular, not a boy,
because as shown by the analysis of the rites performed by,
and for, the daughter—the daughter 1s for the parents the
sum-total of purity, tenderness, affection, devotion and bliss.?
If the meaning of the word ‘Pums’ be limited to males
only and the Pumsavana be a rite that must be performed,
there remains no rite to be performed for the birth of a

1, Bhardvaja-grhya-siitra, (abbreviated as BharGS.) Solomon’s
ed., London, 1913, 1, 22, p. 22, Y §'¥aw @1y AT(@--FGTAT70-
YTHAT FEAGrEAT FATAt gwqya u Infaar, cec.

2, It must be remembered that the introduction of a person or
thing-—a person in paticular—in Vedic rituals is significant.
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daughter. But the fact is that the birth of a daughter 1s
most welcome. Parents perform Kamya-§raddhas on the
second day of the moon in the hope of having a daughter.?
Desirous of having a daughter, the husband touches all the
fingers of the wife except the thumb during the marriage
ceremony.? Longing for a daughter the bridegroom shows
the bride after she has reached her new home® the Dhruva
and other constellations.* The parents deem it a favour of
god if they can have sons as well as daughters by their side
during the performance of sacrifices.® The Rg-veda praises)
the father of many daughters.® The daughter claims her
support from parents not for nothing, but for her devotion ’

1. Gobhila-pariéista $radha-kalpa, Bib. Ind., Calcutta, 1909, p.
186;Par. G. S., op. cit., p. 538, I, 21, commentary of Gadadhara LI

2. A§GS, Trivandrum ed., 193, I, 5, 3, p. 23, Il Il-125 fagq
TRATHE: ATER@T WrataTar wWatfa ¥ @ty y@fmegyd
wEATafE FTAYE guig T3 X gar AATH(T ; WE R T ;
ﬁtma v argeguwETe: | Commentary: gawm® w@Ive sy
TUAT] A eI | wwsl gfegarh  geafaTaTy | Qe
Taaa: uRATFUR | SwawTa: gawTa. Q1wT9% | Apastamba-grhya-
siitra, (henceforth abbreviated as ApGS.), Madras, 1893, VI, 12,
afe sTad¥q ©IRA ﬁm&qﬁmgaﬁ‘ta wgaTy | See also commentary.

3. This reflects a great anxiety for having daughters.
4, Kathaka-grhya-siitra, (abbreviatedKath GS.), op. cit,, XXV, 45,
p- 114, Il 12, oMa=Y w3 weTAF ewIRE™MAlY | Devapila's
comm, StaxY BT ‘H‘ aTfem’ gr¥q 1 5. Rg-veda, VIII, 31,
8. gfaar AT FETfear h'nng-ww'er | ST fetwyingr | 6 VI,
75, 5, aIxiaT Foar agva gafawy T T B | =W fa a1
gaatw gat: gw fam€ erufe waa: 0
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to them.!

They care for her as much as they do for their
son; or it may be said—even more, as the facher is found
to worship the daughter (kumari) as an emblem of Virginity,
as an emblem of Purity, of Tenderness, Devotion, and
what not.? Just as the Martrkd-pija is to take place at the
beginning of all Vedic rituals, the Kumari-piija is recommen-
ded to be performed at the end of all; and this latter wor-
ship, the Daughter-Worship, is impossible in the absence of
a daughter as she is to be bodily present. The father wraps
her up with new garments, entertains her wich delicious
dishes and walks round her. From her first year onwards,
she is worshipped as different deities; if she is one year old,
as Sandhy3; if two, Sarasvati; and so on. Thus as she
grows, the parents find in her different manifestations of the
Supreme Soul,—blessing them in every possible way. The
daughter is indeed the embodiment of all blessings for the
parents and the family. In Sanskrit literature the word
Pums does not exclusively mean males alone but is also
found used in the sense of human beings in general. Thus,
when Varahamihira® says the earth has veins just as the

1 Rg-veda IL. 17, 7. weatofes forel: @or oot gaTaTeT 49@@T-
fa® v | &fw gy wTaT W Ry WTI gA) 3 wTe: | Sdyana
in his commentary says: —fqul: @ut wratfgwi @ wa= aa)

TG, | 2, Tri-vediya-kriya-kanda-paddhati, Calcutta,
1887, p. 160. “u..... wgwTOgse afkw gfa dxwr FaTormT-
ana,,... g3 W

3. Vizianagram Sanskrit Series ed., part II, 53, 1, also 85, 5.
See also Bhagavata-purana, 8, 24, 41 for a similar use,
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bodies of ‘Pums’ have, the word Pums conveys necessarily
the sense of human beings, as women too have veins in
their bodies. Hemacandra in his Abhidhina-cintamani*
gives “martya: one who is mortal,” “bhii-spr§ :”" one who
touches (is born on) the carth,” etc. as the synonyms of
Pums. All these necessarily include the sense of women as
well. In commenting upon a couplet quoted in the
Bhamati which includes the word Pums in the genitive
plural, Bhatta Gopinatha in his treatise Upodghata® says
the word Pums means males as well as females. The Asval-
ayana-Srautasiitra® too uses Pums in the same sense.

Thus the usual method of the Siitra-karas of including
feminine in the masculine gender, the procedure of the rite
itself, the importance of a daughter emphatically botne out
by the whole range of Sanskrit literature, instances where
the word Pums is found used in the sense of both males
and females—all lead to the conclusion that the purpose of
the Pumsavana is to avert any evil to the progeny and to
have any child—male or female—as the parents desire.

The Initiation of Women.* There is a general belief

1. Boehtlingk’s ed., St. Petersburg, 1147.
2, fagfaat wafwat fads sada av| voi A9efemd
wRTEAWETAA | Anandasrama Sanskrit Series, vol. g4, DPoona

1924, p. 18. For grammatical support of our interpretation: Panini,
1-2, 66-67 Bila-manorama, Trichinopoly, (1110-22). p. 608, I,
3f., Siddhanta-kaumudi, 939-33.

3. Bib. Indica ed., 1874, p. 203, siitras 3, 2, 12ff,

4. This whole section was pub. in [HQ. March, 1939,
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thac women are not entitled to be initiated for Vedic studies.
Such a belief is absolutely wrong. The Grhya Sitras say
in connection with the initiation ceremony of the Brihmana
“geway ARUEYAa’t  or  “gyAad aE@ERgagan’? or
‘araied mErgaada® or exactly similar things* meaning
that the Brahmana should be initiated in the 7th or 8th
year after he was conceived or born; they make similar
tules for the Ksatriyas and VaiSyas too—only extending the
age-limic for them. Here by Brahmana, Ksatriya and
Vaidya the Sitra-kiras mean that both the boy and the girl
of these castes are to be initiated. As in the case of
wFE:® in amimA a9a”, here also the gender is not
intended to designate the Masculine alone. By a rule like
this “sgrQt @ g=asq:  i.e. the Brahmana should not be
murdered” it is meanc that the st also should not be
murdered.  Similacly by saying “aymaat ataa: or man s
mortal”’, we mean that the woman is also mortal.

1. AsvGS. 1, 19, 1, p. 64, Bom, ed.

2. KathGS. 41, 1, p. 159, 3. VarGS. V, p.

4. GobhGS. I, 10; Khadira, I, 5, 1, p. 70; Gobhila-grhya-
karmaprakasika, p. 84; JaimGS., 1, 1, 1; ApGS. 10,1 ; the
Min GS, mentions no limit but begins ‘Suwaauufa agardr: One
should obsetve vows from initiation.”” ParGS. 11, 2, 1, p- 196 Bom,
ed,, SanGS. 1, p. 13. Benares edn, p. 47. Compare also A$vGK. 16,
1, p. a75; Saunaka-karika, f. 31a; Adv. Ya. Pad., India Office Ms,
Buhler 15, fol. 24b; Renukarya £, 12b; Baudhayana-grhya-paddhati,
f. 74a. 5. Sec KatSS, 1, 1, 7 ‘@ ®TfaRYTq" and the
commentaries of HHTYTT and FTFE®RA on it; pp. 5 & 8 of the
Chowkhamba ed., and Weber’s ed., respectively.
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Hirita® says women are’of two types: those who speak
about Brahman and those who soon become wives (i.e. those
who do not grow old in their parents’ house). Of them, the
fiest type has (the right to) initiation, establishment of fire,
Vedic studies, and observance of begging alms in their own
houses; the second is iniciated and (soon after) married.
Yama® as quoted in the Kirmapurana, says that in ancient
times the tying of the girdle is prescribed for girls; so also
the teaching of the Vedas, and the utterance of the Savitri.
Nobody except her father, uncle or brother should teach her.
The vow of begging‘alms is prescribed for her within (the
limic of) her house, She should dispense with the deer skin,
the bark and the wearing of matted locks. Here Yama
seems to refer to the existence of the custom not only in
ancient times, but also in his own days, the construction be-
ing gUFA (79197) 91 (ZgMisfy) 593, The word Fur is
significantly put by Yama by way of a comparison between
the cld time and his own time. So he makes the rule for
his own time that nobody other than the girl’s father, uncle
or brother should teach her, she should beg 1n her house
only (and not elsewhere) and she should not wear deer-skin,

1. fg-faam: fa¥ agarfea: gdivsw | ad awatfeqiarqgeas-
auMEE  gTwEw  @-wR fugreat 4wfa;  Samskara-ratna-mala,
Poona, 1899, vol. L, p. 165, 1. 6-7. :

2, YU-FH FATAWF  Hrg-aHaiawd | wATIAY  AgTAT
grfaatataamaT | foqT fogdl |raT aT aarTeaTedy WG | w we
7 FATAT W F-qat A | TR fAAGIT SrzTTCaRT w Ul
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bark and matted locks. If Yama had intended to say that,
unlike in ancient times in his own time the girl should not
be initiated, he would have surely said something like
this: —gu-#e% FACWT AN-T74A=A 1 5§ Y Q9@ T
ﬁﬂﬁm Ffad u As he continues with a series of verbs,
all in the present tense—one in Lat and two in Lin, it1is
only reasonable to think that he prescribes the rules for his
own days as was the case in ancient times too.

Without being initiated ceremonially, nobody is entitled
to utter holy mantras. But the woman is found to utter
sacred formulas in various sacrifices, grhya as well as $rauta.
In the Sakamedha, the third four-monthly sacrifice, the girl
uses the Tryambaka Mantra.® Mahidhara® in his commen-
tary Veda-dipa says the unmarried girls of the sacrificer
should walk round the fire three times along with the other
males, the sons of the sacrificer and others while uttering
the Tryambaka Mantra for Tryambaka’s blessing.  Accord-
ing to the Satapatha Brahmana® the priests and the sacrificer
go round the altar thrice from right to left—smiting the left
thigh; but the maidens go from left to right—smiting the
right thigh. While doing so, the maidens utter the form-
ula: “We worship Tryambaka, the fragrant bestower of
husbands. Even as a gourd is severed from its stem, so

1. VijSamh 111, 6ob, “aram auta¥ gufa vfadgaq | Sate-
wfaz amarfed) grg atggas’ | 2, P. g2, Weber’s edition

of the White Yajurveda. 3. 1L, 6.2, 13f. p. 197, Weber’s
edition; for Sayana, see op. cit., p. 218,
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may I be severed from this world, not from thence.”

Katyayana® says “gamdesteta swasw afawar wasmr av
the unmarried girls (of the sacrificer) too (should go round
the fire), the latcer® while uttering part of the mantra, in
both the directions ( fqgagaw= oftmaA¥ : in going round
both in the direction of the manes 1. e. the left, and 1n che
direction of the gods, 1. e., the right) either with the object
of having husbands or fortune.” Yajnikadeva® in the
Paddhati says, “gaama ?mﬁ Ff7 a=r913 ¢ 1. e. the maiden
too is to utte: the sacred formula as it is so prescribed.”
Satyasadha® also says that if the daughter of the sacrificer
longs for marriage, she should take the reverse course (to
the one taken by the males) along with the ucterance of the
Tryambaka formula.®

In the Varuna-praghasas, the second four-monthly sacri-
fice, after Havis is placed on the north and south altars,
the Pratiprasthicr—while leading the wife to the fire
for the Karambha-patra oblation—asks her if she has any
lover or lovers. Afcer her declaration” she utters the for-

1. They want to be severed from this world i.e. their father’s
house and be permanent in their husbands” families, CE.
Mahidhara also, They like to leave their father’s gotra as well.

2. Srauta-siitra, 5, 1o, 17, Weber,s ed., p. 361.

3. The former one i.e, Vi Sam, llI, 60 a, being used by
the males. 4. P. 536, Weber’s cd., of W, YV, 5. Srauta-siitra,
5, 5., p. 489, vol. I 6. The B. YV. schools have a different
reading Satemfaa amaTq waNg G a1 A

7. For details and references, see our section on “The Wife in
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-

mula® “gorfga@ gIWE #7a: etc.: we invoke the Maruts, the
voracious consumers,” etc.® Then either the wife or the wife
and husband both lift up the Karambha vessels on the
winnowing baskets, place them on the head and offer obla-
tions in the Daksinagni with the formula IZTIN  etc.;
which in the village, etc.”.® On her way back, the wife
recites the formula ‘= #§ etc.: having performed the
work etc.”’*

In the agnistoma too, the wife, entering by the south
door, anoints the axles of the Soma-cart with the remnant
of the clarified buttet left after the Savitri-homa aleng with
the utterance of the formula, ‘g g‘é‘t etc.””®

There are several such instances where the wife or wives
use sacred formulas. The Puranas and the Smrtis as well
furnish examples as to the right of women to utter the holy
mantras. The Skanda-purana® says that the wife should
sacrifice with the sacred formulas in the ritvals in accordance
with the regulations; so, in the funeral rite too, she, accord-
ing to the sacred law, is entitled to utter the sacred mantras.

the Caturmasya Sacrifice” below under “The Wife in the Vedic
Ritual,” 1. Vaj-Samh,, III, 44; for Mahidhara see Webers’ ed.,
vol. I, p. 83; Karka, op. cit-, vol. 1], p. 473, on KatSS. 5, 5, 10,

2. See also other YVSs. 3. Vaj-Samh,, IIl,45. 4. Op, cit,, 47,

5. Vij-Sambh, 5, 17, The mantra has, however, variant rcadings
in the different Samhitas and Sitras. Cf, Mait-Samhita 1, 2. g;
Kat-Samh,, 1I, 10; Sat-Bra, III 5, 3, 13-14; ManSS, 2, 2, 2 ,15;
KatSS, 8, 3. 32.

6. Ed., by Paficinana Tarkaratna, Calcutta, 1911, vol. IV,
p- 2326; also quoted in the FT¥®IW p, 22,
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he Kiladaréa, as quoted in the S$raddha-mayiikha' of
ilakantha Mimamsaka Bhatta, quotes the following lines
rom the same source to show that women are not entitled
o utter the sacred formulas 1n the funeral and $riddha rites:
iy fa §!§_: aw‘efmnmam ¢ in the absence of all
iothers, the fag: t.e. the women should offer to the bhattrs
fi.e. the maintainers without mantras.”” Unfortunately we
cannot trace the line 1n the Calcutta edition of the Skanda-
'Purﬁr'm. The line, however, occurs in the Markandeya-
purana.®  We read herein like this ;—a @afary fow: gszi’:
g-ag araasaE | b agar 7 gafe: wdq @-gIfEAm N c
qEEEAT: 9 grgran: akar f#an o and preceding these
lines are—i ur@-a sq-a1d WA T MWL A gAT 8 A9
QETERNAIEE I | U AfeeggiEay | gagla gy
Jqf ua\af:{itfqaq u But Raghunandana® takes the stanzas in
the following order; a. b. i. j. to run concurrently and
argues that ““apy evam’” in j. means “amantrakam’’ as in a.
and so “giQi @eAfMENIST  qA@INEIEFATE CAEIEIQ:
the prohubition (of the use) of mantra applies to those
cases only where the women offer the Sraddha”. We cannot
find out in any of the printed editions or manuscripts availa-
ble in the India Office Library the order followed by Raghu-

nandana. Moreover, the word “f&:’”” in 4 above does not

1. Ed, by Gharpure in the Collection of Hindu Law Books,
vol. XVIII, p. 22. 1, 24-25.

2. Dr.K. M. Banerjee’s ed. in the Bib. Ind., p. 189,

3. WTE-dd, p. 508, Calcutta, 1909-10,
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mean “Wife”, but any and every woman maintained by the
deceased. In the Sraddha-viveka, after enumerating the long
list of those who are entitled to perform the Sraddhas, the
author says “qgar¥ Farwafaa afegdran: faa:—these failing,
any and every woman taken hold of by any means would
do.” These are the women meant in line 4 above and not
the wife. The claim of the wife (Patni) to perform the
funeral and Sraddha for her husband follows immediately
after the son, i.c. the son failing, the wife is to do so.
Sankha, Kitydyana, S$raddha-viveka, Sriddha-mayiikha,
Sraddha-kriya-kaumudi and all other authorities are unanim-
ous on the point. So by “fgx:” in “qapary faa: §g::”, the
wife can by no means be meant. The words ““apy evam” in
line j in the order we find mean that the mantras “3 garan:”,
etc. are to be uttered and that the rites following should be
the same as mentioned before. The Kalpa-taru says that
“grgagy” etc. means: ‘YN gr@ead  fggsgarfzen
GRTUREEARIR HE, qaEla T gsasdq srqritad sdsatafa” |
Here itis evident that the women also wutter the
mantra in the Sriddha.  After having said that the Ekodd-
ista and Sapindikarana should be offered with mantras,
Yijhavatkya' says “This Sapindikarana as well as Ekoddista
should be offered to the woman also”’. Yajhavalkya has
suggested no distinction whatsoever. The Chandoga-pariSista®

1. UnaSamh, ed., by Paficanana Tarkaratna, Calcutta 1903,
p- 161, LIL4L 254. 2, w1g fiwiw<w foarewr @9ifeq |
T07 47 FN@ A et
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also says that the Sapindikarana of the mother is said to be
observed with the grandmother {on the father’s side) in
accordance with the rites as mentioned, Here also no dist-
inction whatsoever is suggested. The Sriddha-kriya-kaumudi?
also-commes=nts on the couplet wimawn=a® Mgy etc. thus:
suma=gs wigfafa q9a shal aFa-wig wa ara-geaqe
arefifa agfea 1 A FaF@IgEad, a%aq ORsAESAIT | etc,
Here he thinks the couplet *Strinam amantrakam® 4rad-
. dham,” etc. 1s baseless (an interpolation) as it is not found’
. in all the Samgrahas and the view that the woman is not
"entitled to perform the Sraddha with mantras is not tenable.
The Brabma-purana® also says distinctly that  women
should offer the $raddha with mantras. Sankha® says that
the daughter too after her samskara should, like the boy,
observe the Afauca, perform the funeral rite, offer Pindas
and celebrate the Ekoddista for her father. Here too no
distinction has been suggested and accordingly the mantras
are to be uttered by the daughter too. The reason why the
“fga:” in line ¢ above who ‘are really “qursafera qferdtan
fag:” in the language of the Sriddha-viveka-kira should not
utter the mantras is, therefore, not that the woman, because
of her sex, is not entitled to utter the mantra in the $ridd-

1. S. of Govindananda, Bib, Ind. Cal, 1904, p. 377, Il 19-78,
Laf., 2. ofifirw sacad w w1’ fanrquraany | waeq fafags’
g afs wrw-faafoaq | 3. gfear gasq galy arar-fudlg dewar |
watageE FEANCee 93T ANy as quoted in ATERYH p, 23;
the FTXfAATRIGET puts the verse under the name of Bharadvaja,
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ha, but because these women somehow picked out in the
absence of all others need not utter the mantras. Such wo-
men will perform the Sraddha somehow, and nobody would
like them to perform the Sraddhas in all the details. if the
mantras are cut out, the oblations are also necessarily cuc
out and the ceremonies too become reduced by almost two-
thirds. This is the reason why the Farmafaq ofgdar fax:
thould not utter the mantras.

The Nrsimha-tapaniya Upanisad says aifgelf gud 43:
sigaAAegiza: (some) do not recommend (the utterance
of) the Savicri, Pranava and Yajus for the woman and the
”!  Baudhayana® says, “‘sigegr fg fegat aai:—some
say, women are not entitled to utter the mantra.”” The
words *“Fegfid? and ‘@ar”’ in the above texts show that
the authorities themselves do not think that women are not

sidra.

entitled to utter the mantras though there are a few schools
who think otherwise. Moreover, the authority of the Smrti
cannot be reckoned as valid against that of the Sruti. Thus,
Vedavyisa® says that where Sruti, Smrti and Purdna differ
(in opinion), the Sruti should be considered as the authority;
of the (latter two) Smrti precedes (over the Purina). So, the
schools whom Baudhayana mentions need not be taken mto
serious consideration. The opinion of the school quoted by

. P.10 of Anandasrama edition (vol. 30), 1.6.7. 2. As
quoted in Wrea®, Hrsikeda Sastrin’s ed., Calcutta, 1909-10, p. 411,
1 4. 3. Wfa-eafa-yoreral faOd) 78 293 | 74 AT watat |-
g 3 mﬁﬂ'(‘l‘ N SmrSam Poona,” 1905, p. 367, 1. 7 (verse 4).

1
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the Nrsimha-tapaniya Upanisad is to be ignored not only
because the Upanisad itself considers it ignorable, but also
because the opinion of the majority should prevail when
the authorities difter among themselves. Our copious Sruti
evidence shows that the opinion of the opponent school can-
not prevail.

In the Pinda-pitr-yajfia’ and other Staddhas® the middle
cake® given to the manes is to be caten by the wife (Patni).
The husband gives her the cake saying that she should eat it
as it represents the juice of the annual herbs growing in wat-
ers; as a result she should become pregnant with a human
embryo. The wife too* eats the cake with the prescribed
mantra. If the house-holder has many wives, he divides the
cake amongst them all and all of them should eat their res-
pective portions along with the utterance of the above sacred
formula. The author of the Vaijayanti as mentioned in the
Samskara-ratna-mala® says this eating of the cake is not
optional but obligatory whenever the Sraddha is celebrated,
According to him, therefore, the utterance of this mantra is
not an occasional but a regular right of the wife: if the eat-
Ing of the cake isa regular (nitya) right, the utterance of the
mantra must also be her regular right during the observance

1, See Sams R, M. Poona, 1899, p. 983, 1. of. 2. wrwagd,
Poona, 1909, p. 37. 3. lf there are 6 cakes, the wife should eat
both the middle frmwed wwsdig'dn wrwew, sTEawd p. 37.
4. If the wife, however is not in a fit stage, she should not eat the

cake. 5. Poona. 1899, p. 983, 13.
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of all the Sraddhas. It does not seem, however, that the
cating of the middle cake or both the cakes is compulsory.
The Sriddha-mayiikha® says it 1s only optional and not obli-
gatory. Manu uses the word “Sutarthini: desirous of a
son’”” while prescribing the eating of the cake by the wife.
Devanna-bhatta in the Sriddha-kanda® says if she is desirous
of a son or a daughter, the wife should eat the cake. Yama
also says the wife desirous of an issue should do so. The
Viyu-purana puts the word “Prajarthini: longing for a son
or a daughter”” as an adjective to the wife and mentions the
sacred formula “smaq fgad myg” which, it assures, is
grarada: (capable of) increasing (the number of) sons or
daughters.”  Anyhow, the fact remains that whenever the
wife eats the middle cake she asa rule utters the mantra. It
is her right and no authority has ever intended to deprive
her of this.

Aévalayana® says in his Grhyastieea chat from the time of
marriage onwards the house-holder himself, the wife, the son,
the unmarried girl, or a disciple, should offer regular
oblations to the Grhya fire. GargyaNarayana* and Hara-
datea® also cite the opinion of some schools according
to whom the wife and the unmarried daughter are

1. Ed. by J. R. Gharpure,
Collection of Hindu Law Books, vol, XVIII, a@iAfe@aTa+d Ra¥y
a faan | 2. eafaafE®Tvol IV, p. 402. 3. L7.1, ytfage-
wrfe oy vfoavy @4 waify av gat FuTARATGT AT | 4. P, 33,
1. 3, Bombay cd, of A$vGS,, 5 AsvGS Trivandram ed,, p. 133, L 21,
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entitled to offer the oblation without any reservation.
Khadira® says, ““Some say the wife should sacrifice; the
wife is the house and the fire belongs to the house.”
Gobhila® also says the wife should verily offer the morning
and evening oblation to the domestic fire for the same
reason. According to the Prayogaratna® too, the wife, the
unmarried daughter, the son, or the disciple, should offer
the sacrifice in accordance with the above-mentioned order.
The Smrty-artha-sara® also holds that the sacrifice offered
by the wife, the daughter, etc. is to be considered just the
same as offered by the sacrificer though the wife and the
daughter should offer without the besprinkling (qz:r;a‘m) So
the wife and the unmarried daughter  are entitled to offer
the oblation along with the *utterance of the mantras un-
questionably, together with the Om at the beginning and
end of each mantra.® The connection between.the domes-
tic fire and the wife is so close that the fasting in case of
its extinction devolves on the wife.®

1. Ed. by A. Mahadeva Sistrin, Mysore Govt. Or. Lib.
Series, no, 41, 1,5, 17-18, p, 40, waT m:%mf&€ﬁ% | weT: W&l
wRisfaRW sfa | The definition of ¥, acc. to @WIfRT 1.5.1,—
“afeawt wifd wgtaTg @ ww” | Alo cp. ‘W u¥ wefraTyw feadt
@egwd’ | 2. 1,3, 15, p. 95, Bib. Ind “HTH w W vat wyATy
FrEnTAElRY , T val, vy asmiadita’” 3. Bombay edition.

4. QAT ¥@ AN 3 @uART g, p. 34 (AS.S,, vol. 70).

5. Upodghata, Poona, 1924, p. 47, 1. 12-13. §¥w= rETae
F ygd] IWG; | 6. Agv GS, 1, 7. 3 af¥ FaWT+AY ug TUalEedd |
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Tarkalankdra in his commentary on Gobhila," however,
thinks that the wife should be given, on this account,so
much education as would suffice for this, because “without
studies she cannot sacrifice, nor does the Siitra say that
she should offer silently.”” Anyway, this much confession
is sufficient to show that the wife is entitled to the Initia-
tion ceremony so that she may be entitled to read at all,
not to speak of uttering the Vedic mantras.

Paraskara® says that the wife should, if she is desirous
of conception, offer the first oblation in the evening as well
as in the morning along with the utterance of the prescri-
bed mantra wherein she should utter the ““Sviha” again.®
All the commentators, Karka,* Jayarama. Harihara,
Gadidhara and Viévanitha agree that the wife should
worship the fire with the first oblation in the morning as
well as in the.evening with the above mantra. The mantra

1, 1,5, 15 1, 10f, Bib. Ind. ed. @ wmravia a®ifa ot
|gw | A T guifaaTE I9a | 2. ParGS. 1,9, 3-5, p. 110,
Bom. ed., 1918, “...3a: @T¥fq gaf wiwrar’ | 3. This “Again”

means that she should first offer the oblation with the mantra
“Agnaye svahi Prajapataye sviha” in the evening and “Siiryaya

svahid prajapataye svaha" in the morning, and then should offer

another oblation with this mantra together with ¢«‘Svaha.”

4. For the commentaries, see pp. 110; Jayarima, 1. 3-4, p. 1II;
Harihara, 1. 34 f. ‘wa gfi wwwtargaqa @i ¢ f& faadly-
AUgA; WOAT gINK A fafear 97 v @iy Dwar o)
f§ @Ay WTHAp wFaw gfy, weTAlw FTaTalegiw-faarAaTA-
@ 2wATATY YUI A FO-AgHATq |” Gadidhara, 1. 6f. p. 114;
- Viévanitha, 1. of., p, 115.
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prescribed for her is a Homa-mantra ending with «Svaha:
Hail”’; as she is to offer the first oblation with this, it is
she who is to utter the Pranava also. Without the upa-
nayana, the wife can never do so.

Aévalayana® in connection with his section on Nima-
karana says: 1. A T AR IF: 1 2. NALIIAqAAN-
fagrared gaaw@ 1 3. I a1 4. g sfawramagwE]
FAIEGHA: | 5. FeAl A7 damy 6. wgmth shan
7. Afqagdtag  afwg  qraafead f¥amr S9agaE)
[n the commentary upon the Siitra marked 5 by us, Hara-
datta says that because of the mention of “Tu’ and “Eva”
in the Sitra all that is said in the above Sitras (2-4) is not
sufficient; and it is prcscribcd here that the names for
males should consist of even syllables. The names of females
should consist of an odd number of syllables. Asvaliyana
thus finishes what he has to say about the gisyggifias am
and proceeds, without making any more distinction, to say
about the abhivadaniya name of the child (male or
female)®—<(He) should find out a name to be used (by the
child) ac the wme when cthe child bows down to her?
(during the upanayana); che parents should kecp the

1. I, 15, 4f p.55, Bom. 2nd, ed; 1,13, 4f p.62,
Trivandeum ed. 2. gimagriow ATe FET HHEATSAAY HFrfaraTs
wlaargarag ecc, Gargyanariyana, p. 50. gd |4y gruaRTTIE
ATH. WO NI AOITEATE qTR,  HQATE WAETIAIAY
etc.,, Haradatta, p. 63.

3. Aévaliyana does not repeat this rule in the section on
Upanayana as this rule has been mentioned here,
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name concealed (to themselves) till the child’s Initiation,'”
Kumarila Bhatta® also holds the same view when he says
“Nama abhivadaniyam tu picror ‘hgdyi upanititah: Buc
the name for the child’s abhividana the parents should
keep secret till the upanayana.®””  Apastamba (1.15.8) also
holds an identical opinion. S$inkhayana and Kausitaki
(1.24) also mention this secret name, an earlier reference
to which is found in the Brh. Up.(vi.4.26)—with ceremo-
nial details. The consensus of opinion is that this secret
name must be given. This name reserved for use during
the initiation ceremony for the girl has no meaning if the
gitl is not allowed to bow down to the Guru at the proper
time.* -

Gobhila® says exrpressly that the bride should wear the
sacred thread when the bridegroom leads her to the altar—
“graal AR TmEETT, S @asTE Teaaafa " Leading
her forward who is clothed in the proper way and wears the

1. See Narayana and Haradatta, p. 56 and 63 respectively of
the Bombay and Trivandaum editions. Their interpretation com-
pletely agrees with our translation. :

2. Grhya-karika, pp. 253-326 of the Bombay ed. of Aév CS.

2nd ed., 1.9.3, p. 273. For the use of the Abhividaniya name
during the upanayana see 1, 13, 23, p. 276,

3. ManGS. 1. 18. 2, BharGS, 1. 26. HiranGS. 2. 4.—10 15
and VarGS. mention two names, one to be known to the parents
and the preceptor, and the other an ordinary name (cf. Tait Samh.
vi.3. L. 3). 4. For the Simavedic Siitras, see Kha GS. 2. 2. 313
Gobh, 2,7. 15 and Jaimini 1. 8. This view of Ajvaliyana is
corroborated by the ManGS. 1, XVIII, p. 83, 1. 1-4, Baroda ed.; cf.
WTHYTEA 0p. cit., |. 14-15. 5. 2,1, 19, 6. RV.X.
85, 41; AV, XIV, 2, 4.
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sacrificial cord (over the left shoulder), he should murmur
the verse “Soma gave her to the Gandharva, etc.” Pravrta
here means evidently 5 was'w =rgar Avefifear aesEifan
gaedtafafaer ie. she who has worn the dress properly and
the sacred thread. In the Adhikara Sitra, Gobhila him-
self as well as Katyayana' say that one must always wear
the sacred thread. So the repetition of yajfiopavita here
means that for ceremonial purpose the bride should change
her former yajnopavita and wear a new one.

Candrakanta Tarkalankara, however, thinks otherwise.
He gives us two alternative explanations.?  Firstly, he says
the word yajfiopavitinim in the passage means Igtaaifatfag
afgAagaraQam The bride is praveea krtottariya. How is
she Pravrea? : like a yajfiopavitini, like one who has worn the
upper garment in thc form of a sacred thread.” Secondly,
“Pravrtam” means 5%8 q=g1Rkar wegsian aftfgaradaas-
19 and *‘yajnopavitinim’ means FHNIFIAATA gfifgarataaany
Le. the bride who has worn her lower garments in the
manner prescribed in the Smrti and worn her upper
garments in the fashion of a yajfopavita. The learned
commentator also says the word yajfiopavita may be used
in the sense of the uttariya for showing which way the
uttariya is to be worn. These explanations are not tenable.

1. GobhGS. 1, 1, 2, aMwAifaargaTaIgas #ay  p. 8; Karma-
pradipa, Bib. Ind., vol. 178, p. 11. 1. 1, ¢ @&wdifaar w1’ @aT
WHET w1 fafnd) sgudraw aq wOfaT qq wAH 0"

2. For the Text, see GobhGS. Bib. Ind,, p. 308.
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Tarkilankara quotes the Smrti to show how the bride
should be properly dressed: ¢She should not show the
navel, the vircuous wife should wear the clothes down to the
heels and shouid not keep the breasts uncovered.”  Accord-
ing to his second explanation “Pravrra” means “she who
has worn the lower garment” and “Yajfiopavitini”’ means
“she who has worn the upper garment in the form
ofa sacred thread.” The explanation that he gives does
not follow the direction he mentions. [f “Privrea” does
not mean “One wearing both upper and lower garments”
but “One wearing the lower garment” only, the breasts
remain uncovered. The uttariyavasana used in the form
of a sacred thread cannot cover her breasts.' The
commentator in commenting upon Gobh. 1.1.2. says on p.
17 “afed ag-qa-gagalim afeag wA-arg-Qvaar fafsafed
farqiafadyeg Saaeds agga@if@ q9 ad AUZIFAIRTTAST: |
This pair of sacred threads and the upper girment are
here mentioned as a rule as requisite for every ritual; buc
the particular manner of wearing it—as of the uppar gar-
ment, so of the sacred thread —is to be known from those
particular passages in those particular places”. For this rea-
son the word yajfiopavita cannot be used in the sense of the
uttariya, It is declated in the Swmrei: —? I § 0F

1, For the right manner of wearing the yajhopavita, sce Karma-
pradipa, ch. I, verse 2 : fasg e .3 1 1% amgaawWigad | fageiadta’
@raE® ufeafcsad 1 GobhGS. p. 64, 1. 12f. 2. KarmaKP.
Bombay, 1921 £, 51 ; cf, Smrtyarthasara, p, 5. 1. 10; GobhGS. p. 65.
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ANI-WE] FAY | FAFAaOTS qamad agsga | <Two sace-
ed threads are to be worn in the $Srauta and Smirca  sacri-
fices; a third one also should be worn for an upper gar-
ment: this is prescribed if a cloth is not availble.”” Here it
is said that a third sacred thread is to be used if an uttariya
is not available .  If the uttariya is not wanting, the chird
thread 1s not to be used. Here the word yajiopavita is not
certainly used in the sense of uttariya, but it is said that
yajRopavita is to be substituted for the uttariya. A substi-
tute for a thing can never be the thing itself. Nor is it rea-
sonable to think that beacause two different things are worn
in the same manner, Gobhila has nsed one word for the
other. Why should he? The uttariya is as well-known as the
yajfiopavita. What reason is there that the word uttariya
would be dropped at will and the word ¢‘yajfiopavita’ be
substituted for it? The learned commentator quotes 1 p. 65
the N,igama-pariéigga “graqr IMeANqrEa FEQ, aga fagar
gaw”*  in which, he thinks, the word “yajfiopovita’ means
an upper garment (uttariya). To follow the commentator,
the sacrificer is to wear three upper ga ments which is no-
where prescribed in the Ritual literature.  Again, three ute-
ariyas to be made of a cloth is an anomaly, for, in order to
wear it properly, one.is to wear the cloth wound round nine
times on one’s shoulder sideways. Two, and sometimes three
of these, are to be worn. Nobody wants the sacrificer to
cacry a heap of clothes round about him. The real hlcaning

1. See KarmaKP. f. 50; GobhGS., Bib. Ind., p. 65.
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of the passage is what is expressed in the coupler above.
The cloth, not a sacred thread but an accompaniment of the
two threads normally used, is considered as making the nu-
mber of threads three. We come across a similar use in the
following passage: ‘Yajamanapaficama rtvija idim’ bhaksa-
yanti:? the priests with yajamina as the fifth drink the ida.’
Here, too, similarly, the ““Upavita’, means two sacred threads
with the garment as the third, i.e. the “Upavitani’’ three in
number together with the garment which is not an ‘upavita’
as in the above case the yajamana is not a priest. So it is
_here by no means said, as our commentator thinks, that the
‘yajfiopavita’ is ‘uctatiya:’

In a sacrifice to be performed even by the widow, she
should wear the sacred cord on the right or left shoulder as
prescribed® and should herself offer the annual or other
sraddhas to her husband, father-in-law, etc.* When she pet-
forms an ekoddista $raddha for a son, daughter, etc. she
should herself do all the initial ceremonial necessaries up
to the initial resolution (Samkalpa) and may then give
permission to a priest to perform the $riddha on her behalf.*

1. Very frequently used in the S-Ss; also cf. uses like
ATAATIYTATE WETHTCARGAT] | 2. MWAWA, ed. by Vapu
Mahadeva Kelkar, Anandaérama Sanskrit Series, Poona, p. 117,

3. g -wafa-fam: @frgaads w1 faT ST TaTETY-
wafar | SmrSam, Poona, 1905; also quoted in FTRww, Poona,
1909, p. 115, 4. wfag aTnueafesy @ fEw@r o q119
‘qaTIAT  afqewewATS TR w9 FTAfa |”  She may herself perform
it if she likes, see l 20, p. 117, op. cit.
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In course of the ceremony she wears rhe sacred cord on the
right or left shoulder accordingly as the priest does.*  This
is che case when she gives a priest permission to perform
the rite for her; no wonder she will do the same in course
of performing the rite herself. If she is not entitled to be
initiated for the vedic studies and wear the sacred cord,
she cannot wear the sacred thread during the sacrifice. In
the section on  Adhikdra-sitra prescribing general rules (to
be observed in all the rites), Gobhila® says that the ceremony
should be performed by one wearing the sacrificial thread
on one’s lefc shoulder (as a rule) and having sipped water.
In other places we have shown that the woman is entitled
to perform the sacrifices. Without following the general
rule, how can she perform the sacrifice properly? Even in
modern usage there i1s some relic of the woman’s wearing
the sacred thread. Now-a-days the bride is made to wear
during the marriage the sacred thread of the bridegroom.
Thisis a rice observed by women.” Women, owing to
their conservative nature,* always stick to things of time
immemorial. Apastamba and others pay their due respect
to these Stry-acaras when they recommend them t be
observed as their prescribed rules.®  So it is certain thac by

1. mfawswstd  Ag-anwdfas @atanfe  aqeRfaar
FAAT | AEUTNATACAE TAT ATNATIICAAT HFa AT |

2. FMyEEIfaaTgsTa 1889 weaq Gobh GS, 1. 1. 2.

3. Stry-acira. 4. Buckle, Fraser’s Magazine, April,
1858 ; Mason, Women in Primitive Culture, p, 273,
5. ApGS. 2, 15; here he recommends that the ceremonies that
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«Yajhopavitini”” Gobhila means a bride who has worn the
sacrificial thread and not one who has worn the upper
garment in the form of a “Yajfiopavita”. Gobhila here
means that the bride should be properly dressed with the
lower garment (adhariya) as well as upper (uttatiya), and
should wear a pair of new sacred threads; then the husband
should lead her, hand in hand, to the marriage alter, while
uctering the sacred formula ¢Soma gave to Gandharva,”
etc. Though in the section on general rules {Adhikara-
satras) it has been prescribed that the sacred thread should
be always worn while sacrificing,* the repetition of *“Yajiopa-
vita” would here mean that a pair of new sacred threads
are to be worn during the marriage ceremony.

Kityiyana says in the Karma-pradipa® that in accordance
with the seniority in caste and age, the honest wives should
separately stir the fire. In stirring the fire the husband
should not appoint a $adr3, an uncontrollable or a vicious
wife.”  The strongest of them who is the best of them as

are required by custom should be learnt from women; cf, ApDS.
11, 6, 15, 95 L1, 11, 29, 11-12: A$VGS. 1, 14, 8 etc,

1. Whenever the word “Yajfopavita” is repeated in the Satras,
there is always a special sense behind it; see Sridatta, Snina-
prakarana in Acaradarsa f. 22, a-b. “‘Yajfiopaviti”, etc. Harihara,
qrAgawTd, Benares cdition of ParGS. pp. 55%-559: ®1eATAATHA,
ete. 2.1,8,6 £ Bib. Ind,, vol. I. dwatfe famt sTaaTaiw wrdaAT
et | wwd afgoralarg 9ot atateafe T AUSEETA ARt
gruifire sewa: Fawlwn TR aTwEtawans guE i 1. 8. 5. 6

3. ata uxl fageia @ DeFwwTRAA | amwrgaEyi qeds
9T s gg ggaten Op.cit1.8. 7.
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it were and certainly, the best of all those initiated (i.e. the
most learned)’ should stir the fire last of all with all her
heart’s content.  This shows that lnitiation for studies was
a condition, not cnly necessary, but essential, for having
preferential treatment in the religious, and consequently,
in household affairs too.

In the Ramayana,® queen Kaufalya and in the Maha-
bharata,® Savitri and Amba offer oblations along with sacred
formulas.

In his section **Stri-samakaras™ in the Madana.parijaca,*
Madana Pila quotes Katydyana® to show that if any puri-
ficatory rite (samskara) before the initiation ceremony is
lefc unobserved, it should be performed with the oftering
of oblations. If the time for initiation expires, according
to Madana, sacrifices for recovering the rights forfeited
(Vratya-stomas) and other expiations are to be observed.
As Madana deals with these things in his section on Seri-
samskara, it is clear that women are entitled to be initiated.

The brilliant record of their Vedic education also shows
that women are entitled to be inititated for Vedic studies.
The Rg-veda furnishes us with a long list of seers compos-
ing or discoursing on sacred texts (Brahmavadinis). Accord-

1 ¥R, AHAQT gwre@THATAtsfy AT | SUAFTAP  wrwaAswy
weiafy fugtaain 1.8.8p. 116, 1.2 2. I, 20 14 fF.
3. 1L 296; V. 186. 4. p. 362, Bib, Ind.

5. wraamdfeqr forming part of the UnavSamh, ed, by P,
Tarkaratna, p. 330, Famal fawate sfay we way, e,
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ing to the Brhaddevata,* they form three groups: (1) those
that praised the deities; they are all strictly speaking, vedic
seers; (2) those who conversed with seers and deities;
(3) those who sang of the evolutionary forms of self: these
latter two groups may also be called seers in that the hymns
or the Rks were revealed through them. Inthe frst group
are 99T, ” Mr,® fpgara,® waran,® gefang,® fwe ) s ®
named gg, sister of smex® and mf‘qf%[.““ g=gT, !t gegaTal,'?
gan,'t Qaarn,' g, Aargantt &gt gar'® and  mwd
ar@*® form the second group. 1,2 @rgr?t @, are e

swgr,* Jut,? gfgar,® uf@®’ and gar arfde®® come within
the third group.®®

Yajfavalkya teaches his wives Gargi and Maitreyi the
most abstruse  philosophical doctrine of " Soul.?® Gargi

1. Compare wurytmaw X, 102; gwdaqr 11, 84.

2. RV. X.39,40. 3. x.134. 6.7 4. V, 28,
5. VIIL g1 6. and 7. Seers of the Khila beginning
AT MR+ AYA TS 8, X. rog; Cf. Arsa,, X. 51,

9. X.6o.6; Cf. Arsa., X, 24, 10, Some Rks of IV. 18,

11. X 86 (several stanzas) and 14s. 12. X, 153; Cf,
Arsa., X, 72, 13. Several Rks of X. 108. 14, L 126, 7,

15. Several stanzas of X. g5 16, L 179. 1.2,

17. Several Rks of III, 33. 18, X, 10 and 154,

19. VIIL L 34; Cf @atgsaal on RV. VIII, 1.

20. Supposed seer of Khila after V.V, 87 (Sri-sitkta).

21.  Seer of Khila below VII, 51. 22. X, 89,

23. X. 125 24. X. 151, 25. Medhi-sikta, Khila
after X, 151, 26, X, 107. 27. X.127. 28, X 8s.

29. For a critical appreciation of the hymus by these Women
Seers, see Sanskrit Poetesses, Part A, p. Ixxix-lxxxix.

30. Brh Upan I, 4, 1-14 and 4.5. 1-15.
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Vacaknavi is venerated as the champion of all the learned
Brahmanas present in the court of Janaka to ask Yajnavalkya,
the most learned sage of his age, a series of questions in
order to ascertain if they should debate with Yajhavalkya
or not.! This time she asks him two qucstions which he
manages to answer.  On a subsequent occasion® she takes
up the question of the old water cosmology. Yajhavalkya is,
however, compelled to dissuade her from asking any further
question. Uma Haimavati tells Agni and Viyu of the one
Supreme Soul.> The A V. in extolling the Brahmacarya
says chat by Vedic studentship a gicl wins a young husband.*
The Vedic literature contains a long list of the names of
female teachers of Philosophy and the Sankhiyana® and
Afvaliyana® grhya-siitras  mention the names of Gargi
Vacaknavi, Vadava Prathicheyi and Sulabha Maitreyi in the
list of Rsis.  The Aitareya” and Kausitaki® Brahmanas quote
the authoritative opinion of a “Kumari Gandharva-grhita:
maiden seized by a Gandharva™ that the Agnihotra Ritual
which was once performed on both days is now performed
on alternate days only. Pataiicala Kapya’s wife® and daught-
er'’ were also Gandharva-grhitas. Students from all over the
country visited them for knowledge. Kapya himself learnt
many things from his wife. The extensive use of macrony-

1. Brh. Up, 11T, 3. 2. Op,cit, I, 6. 3. Talavakira
Upanisad, 1V, L £, 4. Atharva-veda, X1 5. 18, swaEw
HAT garef famy wfaq| 51V.i0. 6, 1, 4,4 7. V.29

8. ILg. 9, BrhUpan, III, 7, 1.  10. Op.cit, III, 3, 1.

3
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mics also may partly be due to the wide reputation of the
leatning of the mothers, some of whom were most probably
teachers. Katydyana recognises the established position and
honour of women teachers in his Siitras (Va. 2477) “Acar-
yad anatvam ca” and (Va. 125) “Matulopadhyayayor anug
vd.’'  Because of the honour shown to the learned women,
the parents perform some special ceremony for having a
learned daughter.?> They boil rice mixed with sesamum, eat
it with butter and make themselves worthy of giving birth
to a learned daughter. Atreyi goes from North India to the
South to learn the Vedinta from Agastya and others.* Ubha-
yabharati* mediates in the controversy between her husband
Mandana Misra and Sankaracirya who represent the Vedic
learning in their age.> Even n the RV., women are found
exhorted for addressing popular assemblies (vidathas)® and"
certainly some of them were good orators.

In the Vedic ritual women have a recognised position for
their songs and aputude in music. Most probably these

1. Bila-manorama, vol. I. p, 379-80; for Bal. itself, p. 379, 1. 31
f—80,1. g f. 2. Pandita duhita; Brhadedranyaka Upanisad, VL
4. 17, 3. Bhavabhiiti, Uttara-carita, act Il. wfea s wwed-ug@n:
W yuig erufed) w8fm | AgTafuneg’ fawnee-faai atesdfls-
aggTiee wazTia 0 4. Most probably because of her vast
learning she is also known as “Sarasvati,” 5. For studies in
general, ct. Maha-nirvaga VIII, 47; w=1eld qrediar fargarar
arfauda: ie. the daughter should be brought up with as much
care and given as much education as the son. 6. RV x. 85. 26-27
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were parts of their Sima-vedic learning, The RV bears
testimony to women’s songs on ceremonial occasions.'
Women are more willing to have singers rather than
Brahma-vadins. Women love men who can sing.2 In the
Ma avrata, wives sing and play various sorts of inst:rlj'mg_nr.s.“1
The Satyasadha-$rauta-siitra® mentions in this connection the
name of the following instruments, viz., Apaghatalika,
Tilukavini, Kandavina, Pichora, and Alavu-kapiSisna; the
Sankhdyana-$rauta-sitra,® Ghatakarkari, Avaghatariki. Kan-
da-vini, Pichora, etc; the Latyayana-Srauta-siitra® also gives
a similar list.  The Altarcya—Fx_rixyaka’ simply refers to
the fact, but does not give ;;;’actail. According to Latya-
yana, the wives should sit to the west of the Udgitr and
each wife should alternately play lutes.®* They must not
play one particular instrument called Ghatari slowly®.  As
every part of the ritual must be perfectly performed, ic may
be fairly assumed that the wives were expected to be expert
musicians and singers.  The aptitude of women in dancing
is also exhibitted in the RV.*®

In one Pravidana karma mentioned in the Varahagrhya-
siitra’? in connection with the marriage ceremony the face of

1. RV.ix. 66. 8. ggear, etc; ix,50. 3, %4 g@1 qAgal g, etc.

2. Sarasvaty-anuvika; 20, KathGS. Appendix, IV, p. 303.

3. Tait, Samh,, VL 1.6.5; Mait_Samh. 111, 7, 3, etc; Sat.
Brah., 111,2,4,9. 4- XVI, 6, 21, vol. VL p. 382. 5. XV, 3, 12;
Iorthe way how to play these instruments, see the $. and G. siitras;
also LatSS. IV, 6f. 6. 1V. 2, 1-8. 7. V.1 5

8. LatsS. 1V, 2,5. 9. Op. cit, Siitra 17. 10, c.g. 1.9.2,4,l

Afyaifg aqd, etc, 11, Prof, Raghu Vira's editon. pp, 34-35.
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the bride is anointed with hands smeared with ghee for
making her dear to her husband, brother-in-law etc. and
then she plays the various instruments and drums which
have been consecrated beforehand for the purpose; she prays
to the Dundubhi and Gomukha for excellent children and
particularly for charming daughters who, growing up under
the same roof and friendly wicth Indrani, would play togeth-
er, and also to Prajapati for children and welfare.

The references to Vispala’s being provided with a leg of
“iron in Khela’s bactle would show that women were trained
in the Military arc as well.!  Being chased by Mudgalani
her husband’s enemy took to heels.” There were many
fighting women in the non-Aryan fold as well.®

No better honour could be shown to “the learning of
women than by depicting the deity of learning as a goddess.
Vic and Sarasvati represent the highest recognition and
respect the Hindu sages could ever show to women.

From our above arguments the conclusion follows that
the girl is entitled to have the Upanayana, wear the sacrifi-
cial thread and utter the mantras together with the pranava,

The Daugbter in other Vedic Rituals than Samskarast.
The daughter after her Samgkira is entitled to perform
the $raddha rites for her parents. She cannot, however,

1. RV. 1. 116,15 w=wfia fg aftar=w fe, etc. RV. 1, 112. 10;

RV. 1. 118. 8 and x.39. 8 ! 2. RV.x. 102.2. For other
instances, sce RV. 5, 61 80, 6; 3. RV.5.30.9; 1. 32.9. vii. 78. S;a
8.33.19, etc. 4. This section was mostly publlshcd in New

Indian antiquary, Vol. IV, No. 2, May, 1941, pp. 77-85.
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in any. case, precede i;l her claim over her brother. The
$riddha-mayiikha thinks as the wife precedes the daughter
in her claim over the property, the former should
precede in the $raddhas t06.*  Govindananda, author of the
Sraddha-kriya-kaumudi also holds the same view.? He also
thinks that the unmarried daughter will have the right to
perform the $raddha in precedence over the married one as
the Gotra of the letter has beeu changed™ If the daughter
is rendered a  Putrikd, she precedes over her mother in her
claim.*  Salapani,® however, thinks that in case of absence
of the 13 kinds of son, the son of the Putrika will be the
proper person. As the Putrika is really a substitute for the
son, most probably Salapani means if the Putrika is  dead,
her son should observe the rices.

Govindinanda® specifically says that the daughter will
have the tighc and noc her father, to pcrform the funeral
and $raddha rites for her mother provided she is brotherless.

Just like the son, the daughter also is not entitled to be
married within one year of her father or mother’s death,as
the Vrddhisraddha cannot be performed for her.’

1. P. 20, L. 1. The Sraddha.vivekakara, (f. 22a) however, men-
tions a long list of jersons after whom the daughter is to have her
claim. 2, Op. cit., p. 462. 3. P. 465, |. 15{: Tad-abhave sahodara
ity atra duhitrabhave’pi boddhavyam.  Patni-duhitara$ caiva iti
Yajfavalkyena patny- anantaram duhitur dhanadhikara-pratipadanat
tasya copakiravyapyatvat pinda-danadikaficopakarah. 4. P. 22,
1.13. 5. Sraddhaviveka f. 22a. 6. Sriddha-kriya-kaumudi, p. 464;
also p. 469. 7. Op.cit,, p 358, 1. If; also p. 468, HmTIEwHT®
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So far as the Agnisamskara 1s concerned, the daughter
has the same right as the son.’ If the child does not exceed
two years, 1t i1s not, as a rule,? entitled to have the Agnisa-
mskara i.e., to be cremated. Covered with an unwashed
garment adorned with flowers and scented,® 1t is put in a
pit. No water-libation is to be offered.*

It a daughter under two dies, the parents become 1mpure
for one day or three days only.®  According to some auth-
orities, if she dies before the Cadakarana, the ASauca (Im-

purity) passes away immediately;® if after Cadakarana, and

FATRTATIAR AT FAAarsfe "mwaTHaT? gfewrs’ sAafT |

aTgerfafastiarafy wadaq | 1. Par GS. 11, 1o, 5, p. 361
Bom. According to Apastamba (Dh. S. I, 6, 15. 7) the child is
buried if it is below one. The paraents as well as those who bury
it take a bath (and are purified). 2. 1f the parents or other
relatives so desire, the chuld may be cremated; see Karka, Bom  Ed.
of ParGS. p. 363, 1.4; Jayarima, op. ait. p. 366, 1.5;  Sraddha-
viveka, f. 22b, 3. ParGS. p. 377, 1.8; VaikhGs V| p. 82.
4. According to the Sraddhavivekakara, the girl after two is
entitled to the Pirvakriya till her marriage.  Her tather or brother
should offer this. By Purvakriya, he means all the rites beginning
from the cremation down to the end of the ASauca, §a 87%
qroETYIaTafzaw F#aT fa@TT gar | In case she is cremated, the
water-libations must be offered ~ For the offering of water-libation
and the Afauca, sec also Vaéistha, IV, g-10; Vidistha cites the
opmion of some who think the child should be cremated after the
appeating of the teeth. Cf. Gautama, XIV, 34; Visnu XXII, 27-28.
5. ParGS, U, 10, 2-4,  Similarly, in case of the son too.
6. See Karka, ParGS, Bom. ed. p. 363, 1. 1-2 Jayarima, op,
cit,, p. 366, 1. 2. For divergent opinions, see Kullukabhatta on
Maau, VIIl, 72, p. 192, Nirnayasagara ed.
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before marriage, it continues for three days.! For the death
of a married daughter, the parents need not observe any im-
purity. But if she dies in their house, they observe Afauca
for three nights.?

As the Vedic Authority is to supersede the Authority
of the Smrti, the daughter has the right to marry in her
adult age at her discretion the person whom she loves most.
Adulc marriage seems to have been the rule even down to
the Sdtra period.  Against Prof. JoLLy,® Dr. Bhandarkar*
maintains that the passages in question, viz., GobhGS., 1II,
46, HirGs., 1,12,2 and Grhyasamgraha II, 17, do not go
in support of the marriage of a “Nagnika”. The Jaim GS.°
expressly says the bride should be ‘“Anagniki: not one who
has not menstruated, i.e., she should have pubcrcy". The
Vir GS.° says, the bride should be not only anagnika, but
«Asprstamaithuni: having no sexual experience”; the latter
adjective signifies that the gitl is married at an age when
she is able to have had previous sexual experience. Bloom-*
field also accepts the reading anagniki in ZDMG’. Pandit
Satyavrata Simadramin accepts in his edition of the Grhya-

samgraha the reading *‘Anagniki.”

Mahamahopadhyaya

C. Tatkilankira in 1908 quotes the verse Grhyasamgraha

1. Sce Karka and Jayarama. 2. Visnu, XXII, 33. 34,

3. ZDMG, XLV, 313f; XLVII, 610f. 4. Op. cit XLVIL,
143f. 5 P, 19, 1. 11. For our interpretation of Anagnika cf.
Amara-ko$a AFFHTGATAATAAT p. 125, 17, 6. P.II, Baroda Ed.

7. XXXV, p. 572. 8. P. 10-11 YT Ser, 1 vol. 10,



40 THE PQSITION OF WOMEN IN THE VEDIC RITUAL

Il 17. in his edition of Gobh GS.! with the nagnika read-
ing while the same learned author recancs his old faith in his
later publication (1910) of the Grhya-samgraha® itself and
supports the Anagnika reading.

The two verses RV. X, 85, 40.41—AV. XIV. 2, 3.4
are found in various Grhya-siiera.® Here it is said that Soma,
Gandharva and Agni are the three previous husbands of the
women and her human husband is the fourth one. Gobhi-
laputra says in his Grhya-samgraha® thac along with the
indications of youth Soma begins to enjoy the woman,
Gandharva with the development of breasts, and Agni afeer
puberty. Now, if the human husband is to marry after
Agni has enjoyed her as his wife, Agni being the third
husband, he is to marry her after her puberty.

The Vrata of the fourth night* is to be celebrated for

solemnizing the marriage itself as without it the wife cannot

1. Vol.IL p. 83. 8, P. 72. But this annotation § in the sense
of Wfy is uncalled tor and wrong. @fawt § 337 AT ATAHG WAT
Y | WIAAT QATUHT AT ATFEATTRTA |

2. §INET ATAT wYW WFAIER 9 i | garashed vfaegiiaE
JEEAT; | Flageg waate nwdl sgeewd | o w yagrerefuagay
AT | ParGS. 1. 4. 16; HirGS, 1. 202; MianGS. 1. 10a,

3. II.1g9. The Text of this verse, A@MTEARAITATATATATATATTH)
AT G FoRTFg wwW@R is corrupt.  Candrakanta

Tarkilarnkara's justification of WH®WA can hardly be supported.
Moreover, it contradicts the Vedic Text and must, theretore, be
rejected, 4. GobhGS. II, 5; KhaGS., 1. 4. 12.GS 1, 23, II;

24 and 25; ApGS., 8.8 seq; BharGS., 1, 19; ParGS. 1,11, 13;
$anGS,, 1, 18, 19,
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be one with her husband in Pinda, Gotra and Sataka.?
This vrata sanctifies the female body for all purposes and
makes the wife same flesh and blood, heart and soul with
her husband.?  If the husband and the wife observe penance
for one year, they are sometimes given the assurance of
having a Rsi son;® if they cannot restrain themselves, they
may have sexual enjoyment after 5, 3, or 1 month or even
after 12, or 6, or 3 days, or 1 day at least. As the autho-
rities prescribe that they may enjoy sexually even after a day,
the girl must be physically fic for such enjoyment. So in the
Sitra period the girl cannot be married before puberty.
With the lowering of the agelimit in later times which came
down and down so much that even conception-marriage
became a matter of great religious concern, the law-givers
stick to the principle of the solemnization of the marriage
by means of this vrata, but they speak no more of the vrata
to take place within one year or after a few days, the reasons
for which are obvious. Even those early law-givers who, unli-
ke Manu, Parasara and Nairada, think that widows should
not be re-married even when they suffer from five forms of
distress, admit that an aksatayoni (having no experience of
sexual intercourse) widow should, however, be re-married.
While there was no scope in olden times for any such dis-
tinction, the later device was made as a concession to popular
feelings, specially because Law-givers as well as their follow-

1. See GobhGS., Bib, ed. z. cf. the mantras ParGS. 3. AsvGS;
see the Commentaries of Gargya Narayana and Haradatta,
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ers were  still immensely guided by the influence of the
Siicrakaras.

Again, the marriage ritual in the Grhya-siitras has no
place in ic for the girl’s father after cthe Kanyadana rice.
The subsequent rite is entirely an affair of the husband
and wife. The mutual promises and assurances of love
protection and obedience! presuppose a much greater,
capacity in both than can be attributed to them even in
their adolescent period. The proper performance of the
ritual requires that the wife must understand the mantras
she ucters;® this also presupposes a reasonably advanced
age. The Mantra-Brahmana® expressly says the girl should
be given in marriage only when she longs for a husband.

The Kama-siicra and Epics also uphold the discretionary
power of the maiden in choosing her husband. The former*
cxprcssly says that the Gandharva, i.e., the Love-form of
marriage is the best of all the eight; and it mentions
various ways by which the maiden should capture the heart
of her lover and the lover that of his lady-love. The

1. The wife: VarGS. Raghuvira’s Ed., p. 36, 1.8 ff; p. 43,
1.2f, etc.; KathGS., p. 20, 1.1f, part, 1.14f; p. 109, 1.8f, 10 {, etc.,
p. 113, 515 f; p Il 1.4 f; etc.

2. The Upodghiata of Bhattoji Gopinicha Diksita. p. 44, 1.24.
RAFATT-NTA YIRAT FAH AATHTAG, also 1.27; Vydsa, as quoted
in the same, WFATIRQGHETI FAqEiaTiERT, fwaT: |

3. 2, 1.1, For the forms of marriage that obtained in Vedic
India and particularly, for love-marriages, see Introduction to my
edition of the Sambandha-viveka of Sulapani, Vol. I of my series
Contribution of Bengal to Smrti Literature. 4. Kamastitra'p, 232,
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Svaymvara® form of marriage of the Epics is well-known.
Manu? also recognises the Gandharva marriage, the voluntary
union of a maiden and her lover, as dharmya, sanctioned
by Religion. He also recognises the discretionary power of
the bride when he says that the consent of the maiden
would be necessary® it she were to be given in marraige
to the younger brother of the person who had paid the
nuptial fee. The Vedic Samhitas. too, show that there
was no parental control in this respect, though the parents
helped the girl to the best of their power in finding out
her husband.* Here the maiden is found anxious to leave
her father’s gotra and family for ever and be permanent
in her husband’s family. If successful in love-matters,
the younger sister marries before her elder sister even; if
unsuccessful, daughters grow old in the parental abode.’
In order that the maiden may get the husband she wants
to have, the AV. gives a series of love-charms which pass
under the name of Sui-krtya hymns.®  Rival lovers and
lady-loves perform mualicious rites to win the heares of the

desired.” There is a magical rite in the AV.2 1n which

1. For absolute Love-marriages. cf. those of Damayanti, Savitri
cte.  Ihis, Lowever, differs from the Svayamvara of the Smrti in
which the choice of husbands is conferred upou the girl 1f she is
not marred till three years after puberty; cf. Manu, 1X, go, etc,

2, U, 25; cf. 1IL 32. 3. IX g7 afg mATgasis

4. The parents take part in the rites which the girls perform
for a happy eunding of their love affairs; cf, AV. II, 36; VL, 6o, etc.

5. RV.I 117, 7; 1L, 17, 7, etc.; cf. AV. XVIIL, 8. 47.

6, AV.I] 30, 2-3, etc, 7. AV.II, 30, 2-3, etc.

8. AV.VIL 138; VII, go.; 1. 14. 11, VIL 37.
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the bride binds the lover with her hair; this symbolically
means that the lover will be truly hers and hers alone.
Various domestic rites® are also prescribed by the AV. to
be performed by the maiden; these are calculated to help
her in love-affairs.  While the maiden, anxious for having
her laver, takes recourse to various love-charms and other
domestic rites, the parents perform for her good the rites®
named Rikaholaka, Kumiriyajfia and the Satoddharana.
As to the interpretation of Rakaholaki, Devapala® cites
different opinions; however the rite is celebrated in the
morning for the happiness of the maiden in order that the
marriage of the maiden may draw nigh. Brahmadarsana*
says Holika is a famous rite in the Central Provinces as well
as in Kasmira, wherein a fire is kindled near the gate of the
house; after the djyabhaganca, the main oblation is offered
with the Mantra ‘yaste Raka’ etc. The Kumariyajia® also
is celebrated for the happiness of the maiden in the place
where she dresses herself. After the ijyabhigz’mta, the sacri-
fice is offered with the Mantra ¢Indranim asu narisu’; etc.
The Satoddharana® is performed for a betrothed girl during
the Simantonnayana ceremony of a pregnant wife. The
symbolic meaning of the rite is, therefore, nothing but pray-
ing for similar fortune of the girl also.

In this rite the bair of the maiden is parted in a charm-

1, AV.I[36; VI, 30; VL 82 etc. 2, These rites have not
been mentioned by any other Stitrakara than Laugiksi.

3., KathGS,, p, 287, 1. 23f. 4. KathGS., p. 288, 1.6,

5. Op.cit, Lg-13. 6. KathGS, p. 133, 1. II-21.
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ing manner and anoined with cosmetics and adorned with
sarvosadhi (a mixture of different herbs) and saffron.
Adityadarfana says' herein the plating of the hair should be
ceremonially performed with mantras; during the Anava-
lobbana® (the rite for preventing disturbances that bring on
danger to the embryo) which is to take place together with
the Simantonnayana of the same pregnant wife, the hair of
the maiden should be parted in a charming manner, but this
parting should be hardly seen. Thus every tender care is
taken that the maiden may get a suitable husband and be
happy in marriage while she herself prays to Agni and other
gods to win the heart of her lover or if she has none, to hava
a suitable husband.

Just as the mother is the highest object of veneration
and the wife is of love, so the daughter 1s of affection® and
tenderness. A pretty girl is symbolic of good luck.* Eight
girls represent eight objects of good luck during the cons-
ecration ceremonies of kings or crown-princes.” At times
sixteen of them participate in similar ceremonies.® The
goddess of Fortune and Beauty resides in their bodies.” Even
a sight of her averts evil.®

Parents get the daughter after much longing and penance
as the self of Blessing,” and it is only natural that they

1. KathGS,, p. 133, 1. 20-21, 2. Cf. As0GS., I, 13, 1.

3. Manu, IV, 135 “Duhitd krpanam param”; Ait, Bra.
VII, 13. 4. MBh, vii. 82, 22, 5. Ram. ii. 14. 36

6. Ram vi, 128. 38 and 62. 7- Visnu, 99. 14

8. cp. MBh ix. 56. 24f. 9. MBh. xiii, 87, 10; xiii. 104.

151, iii. 83. 190; xiil. 83 51.
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would rear her up with as much care as the son.* The su-
pposition of Schrader® and others® that the depositing of the
cooking vessels during the final bath (Avabhrtha) afcer
Somayaga refers to the adherence of Vedic people to famale
infancicide is not tenable. In the Soma sacrifice the cook-
ing vessels are considered as females and the wooden vessels
named vayavyas as males. Now, the Taittiriya,* Maitra-
yani® and Kathaka samhitas® make similar remarks that as
the sacrificer and his retinue carry vayavya vessels deposi-
ting che sthalipatras in the bathing place, the daughcer 1s
deposited after birch while son is lifted up. The difficulty
arises in connection with the right interpretation of the word
Parasyanti. In his article imZDMG, Boethlingk says *As
‘As’ with prepositions is used not only to imply ‘to
throw’, but also to mean ‘to place, to lay’, we may
very well translate “Parasyanti” by ‘pur aside’, per-
haps among others also by ‘hand (the child) over
immediately to the person waiting for the child.”  As

1. HATERE yrRIgT fagurar wrfadad: | Mahi-nirvana-tantra.
MBh. xiii. 83. 15 116 12

2. Schrader, Reallexicon der ind. Altertumskunde, p. 52-53.

Weber, Ind. St,IX, 48; Zimmer, Alt. Leben, p. 319f; cf.
also Kaegi, Der Rgveda VI, 49; Ludwig, RV. VI, 142, Pischel,
Vedische Studien, 2, 48. 4. VI 5.10.3 5. 1V.6,4(85, 3).
T QreY frufrn @ ETEHT AW YATH ETATE; WITATIICH 47 @TT
wrenfra @ oigws gty ford SiTal woreafea @ gwigq; the last
sentence in 4, 7, 9 (p. 104, 20) also, 6. XXVII, 9: same
statement as before, 7. For the original in German, see

ZDMG, vol. 44, p. 495.
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against ‘Pard-as’ meaning ‘to expose’, the same scholar pub-
lishes the fragment of a letter from Prof. Roth who regrets,
on his reading Delbrueck’s Die indische Verwandschaftsna-
men, that the seed of this error was planted by him in the
Dictionary under As with Para.! Boehtlingk also says that
Delbrueck was pleased with, and had nothing to say against,
his arucle.? Jolly also accepts the view of Bochtlingk 1n his
excellent work “Recht und Sitte’’®.  The Vedic Index* also
accepts Boehtlingk’s view. Schrader,® however, is not satis-
fied with the explanation of Boehtlingk, and thinks that in
common with other Aryan people ancient Indians also
practised female infanticide, Bochtlingk® is justly sympa-
thetic when he says ““It hurt me to aaribute to the ancient
Indians such a piece of barbarism,” but gives us sound
reason later on.  “Then I thoughe the matter in icself was
very improbable, because without a girl the highest blessing
of an Indian, viz. the begetting of a son, could not be
achicved. As the lifting up of a boy after his birth is to
be considered as an expression of joy, so is it easy to pre-
sume by Pardsyanti a corresponding expression of disagree-
able surprise”. There is no doubt that the verb *parasyanti”
and “ud haranti” express contraries. ASvalayana” uses
the verb *‘ud hr’" in the sense of “lifting up” when he says
“noddharet prathamam patram”, etc; ‘Yada va tu uddhrtam

1. Op.cit, p. 1. 2. Op.dt,, p, 1. 3. P.78,
1, 18-21, 4. Vol. T 5. Reallexicon der ind. Alterumskunde,
p. 153, 6. ZDMG, vol. 44, p. 7. See

Trivandrum Edition. 1,8 and 10,
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pitram", etc; here, too, this verb in the passages in qucscion
means the same. The text in the Taittirfya clearly says
the boy is lifted up (ut pumamsam harantt) and therefore
as a conttary action the girl would be deposited, be kept on
the ground and not thrown away; this is only in keeping
with the comparison given—the Soma vessels are lifted up
and as a contrary action the cooking vessels are allowed to
stay on the ground and evidently are not thrown away.
These sacrificial utensils are held as pure and are the last
objects in the possession of the sacrificer to be thrown off.
The passage in the Maitrdyagi-samhita scems to have
been quoted by Yaska in his Nirukta.! Durga® in his
Rjvartha says expressly =9 gq earat qvafea ggasdqr 9 @91
gefa 7 grend quafra ggasda FeaddT ggfa qeaa fag
strat qreaf=a qted 54=gfa @ gaigy 1e. so as the cooking
vessel is deposited, in the offering of oblations no offering
is made with it and the wooden vessel 1s not deposited, in
the offering of oblatians offerings are made with the wooden
vessel only,—the daughter born 1s given away to others and
not the son. Skandasvamin® also gives a similar interpreca-
tion. Sayana also understands by fad quafa FE
gftgsifed. The learned commentators do all think that
the daughter 1s given away and evidently, given away to
her husband’s family and this act is symbolically performed
afcer the birth of the daughter by handing her over to a

1. Sec p, 6o, Sarup’s edition; III, 4, 2, Durga’s commen-
tary on Nirukta, Bom. Ed., p. 255, 13, 5. 3. Commentary, ed,
by L. Sarup. p. 128, 1.
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third person. In their opinion, female infanticide is out of
the question. This Parasana simply shows much anxiety,
even from her birch, of the parents to do the best service to
their daughter—to make her happy in marriage and nothing
more than that. This simply shows cthat the parents were
saddened at heart at the remembrance of the painful day
when they would be compelled to be robbed of their beloved
treasure by the bridegroom as Banabhatta has so  beautifully
put it in both the Harsa-carita’ and the Kadambari. The
question of her future happiness also weighed heavily with
them. Visnusarman has excellently given vent to this pare-
atal worry in his Mitrabheda, 28. 6— geifq srar wgdig
forar wed wXAf aglaas ) o gd . scafs a1 7 3
#eaifiged @g ata #sg 0 The Kathasaritsigara is the
uncquivocal champion of the cause of women' and when it
states—INFFH-E: & FA1 g Fawex: FFarg ga: (28. 6., it
simply repeats the above idea. Kalidasa expresses this
sentiment of parents, probably, most beautifully : —=4f fg
F4T QAT U4 qrag |957 qfewdig: | s s fang: s
saffa=aa gar=aueAr |
It will also be seen in this connection that at the time
and in the place where these Texts were composed females,
probably, exceeded the males in number. The Maitrayani?
qualifies the Pardsana of the daughter with the statement
“Striya eva atiricyante”.  The Tait. Samh. says one man
can very well have two wives but not one woman two
1 E.g. 2847 2. MSamh 4. 6. 4 (p. 84, 1.4); 4, 7. 9 (p 104).
4
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husbands. How could the females supersede the males in
number if female infanticide had been the custom?
Schrader’s® remark that the Greeks also practised exposit-
ion is distinctly opposed to the theory of Cook,® who fights
out his cause to show that the current idea as to exposition 1s
“totally unfounded.” Schrader* again gives us an analogy
in favour of his theory that the old were also exposed.
Analogy is no valid proof. Moreover, the reference in AV.
XVIIL. 2.34 is to the dead men, and not to the old; as
regards Praskanva on whom Parsadvana took picy (RV. VIII,
51, 2. Vialakhilya IlI, 2) it is only to be supposed that
Praskanva was expelled for some crime or other and in his
exile he grew old and decrepit. The exposure of the old is
quite incompatible with the repeatedly mentioned wish of
the Vedic people to live the tull extent of life (i.e. 100 years).
The Nirukea® holds that the excellent Vedic Mantra
“You are produced from each and every limb, you are born
from the heart; verily, you are the Self named son; so may
you live hundred years” is applicable equally to both the

1. VL p. 6 4 aR&(W] 3% § @A (W) wfewafy awRs
£ oty famd; awwi WA ghFgvA: ofeaty, wewa $

fa=a | 2. Reallexicon, p. 153. 3. Zeus, Vol, 2, p. 1229,
4. Cf. his article “Alte Laute”, p. 39, where he refers to
Zimmer, Alt, Leben, p. 328, 5. 11, 4; p. 60, Sarup’s edition.

The Nirukta quotes this verse in connection with Female Inheritance,
This mantra is recited by every Vedic school during the [itakarma
and the Prosyagatakarma. wWgTegTy @ &lsfa wameigaryg )
@ & gamratly @ ofiT wcef waq ‘
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children and no distinction is to be made whatsoever.
Durga' in his Rjvartha says as the same rite is observed for
the daughter as well as the son and they both are born from
cach and every limb and the heart, no distinction is to be
made, i.c., they are equal. Manu® says the son is equal to
one’s self and the daughter is equal to the son and repeats
the same view emphatically when he says the son’s son and
the daughter’s son have no difference® with respect to world-
ly matters as well as to sacred religious observances and no
distinction is to be made between them as the daugheer’s
son is equally fic to save the grand-father (and therefore,
the grand-mother too) in the other world like the son’s son.*
Bhisma also declares the son is just the same as the daughter
—they are both one’s very selt.® In xiii. 47. 25f, the
Mahabhiarata again declares the daughter equal to the son,
The Law Literature also advocates the same opinion specially
stating that both are born of the same limbs and have reason-
ably the same rights over paternal property.®

1. Bhadkamkar's Ed., vol. I. p, 254, 1.5-7. ad9a gfa wux
AT WG] aFMAia  RATNESTEA  wua  gfeardafady
gwvgd i 2. IX, 130; FEATEAT WAT yA: Uaw gfewT Wer
p. 362, 1.18, Nirnaya-sagara Ed. 3. IX, 133, op. cit,, p. 263,
L4; cf. Yajo. 1I, 128. 4. Manu, 'IX, 139; p. 364, L. lOE:l 1. g
MBAh. XIll. 4s, 11. 6. Cp. no distinction between son’s sons
and daughter’s sons; Manu IX 13 and Visnu XV, g47.
Nafeamaid {9 dwveagd | D@t w9 7 garcaty
QYauq See also Narada, xiil. 50; Brhaspati, xv. 55f; Yijnavalkya
2. 135f.; Vispu xvii. 7f; the daughter and the son are born of the
same limbs and theretore, equal.
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Thus we see that the daughter has in no way a less
honoured or responsible position than the son in Vedic
Ritual. The parents long to get her and perform all the
Samskaras for her as tor the son. She has the same
rights as the son to wear family locks, to have the upanaya-
na, to utter the Vedic mantras together with the Pranava
and to perform all the rites in relation to her parents. The
son, has, no doubt, precedence over her in several rituals,
particularly the Antyesti, but chis is because she is to care
more for her husband’s family than her parents’ and cannot
be supposed to have as much privilege as the son. More-
over, she belongs to the gotra of her husband after the
Caturchi-karma for which privilege and honour she prays
to Agni and performs various domestic rites, the Mother-
Instince being supreme in her.  This principle is pronoun-
ced remarkably in the facc chat the younger sister has pre-
cedence over her if the former is unmarried. In case of her
death before marriage, the same rights are performed as for
the son; but if she is married, her own people do every-
thing for her; still the ceremonial shows that her parental
connection is also much cared for. In matrimonial affairs
she is as free as the son and has the same rights as he. Now-
here does the Vedic Ritual ignore her importance. On the
contrary, the unmarried daughter—Purity, Affection and

Bliss embodied—seems to be more important than the son
with regard to the welfare of the parents. Anyway, the
hypothesis enunciated by Manu and other authorities



THE DAUGHTER IN THE VEDIC RITUAL 53

meaning ‘‘Putrena duhitd sama” remains true and declares
the glory of the Creator who does not make any distinction
between His sons and daughters.

It is quite in keeping with the above spirit of the Vedic
Religion that the Vedic scers as well as the Smirtas offer
the daughter a substantial share, if not an equal share,
with her brother in the property of the father.

A daughter (having brother) in her unmatried state is
found claiming her share in her father’s estate during the
the early Vedic period." According t some school as
quoted in the Eﬂlkta.z the daughter is entitled to half
the property of her father, her brother being entitled to the
other half. Yaska in this counection quotes as the authority
of this school® the well known Vedic verse as quoted above*
as well as another verse refering to the opinion of Manu.?
Even at a later period the same spiric prevails in as
much as Sukra in his Smrti advocates that if the father
divides his property during his life-time, he should do so
amongst his sons, wife, daughters and daughters’ sons. He
should give the daughters half the property, of which one
half should go again to her children.® If the property is

1. 2.17.7, waryfea fedl: @wT 9@ @ATATRT wEEEATiRy
yna | Hfe qRAGT GTAT W< G 9T A= A9 w4 )

2. Nirukta, 3.4. 3. wfaRvw fagar gar graer xfy,
ARALH-JIRTETGRY | 4. WETEETY @ A5fE, etc.

5. wfedw gatel g wafe wow: | frgamet fegni) sy
wroEgNg@ag U 6. Sukra-Smrt, 4. 5,299 :~—gHTAMTHAT T HTWL;
AT, W AT @A | @HTIINRCT KT Sifgaey weetwrw
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not divided during the life time of the father and is, there-
fore, subsequently subdivided among the inheritors after his
demise, the brothers should get less than half, as the
mother gets one-fourth of the property and more than
that goes to the sister.' Visnu® and Narada® also uphold
this view with the amendation that only unmarried
daughters are entited to their fathers’ shares. Even in later
times the law-givers ordained one-fourth share for the
daughter, as her brothers must spend this for her marriage.
Again, in the Vedic period, a daughter without a
brother could be adopted as a Putrika in which case she
practically became a son. That is why Va$istha® mentions
the “Putrika” as the third in ¢he list of inheritors in his
Dharma-$astra. A Putrika is met with in_subsequent times
as well. Jayapida’s wife Kalyanadevi was looked upon as
the Putriki of her father. As the daughter could be
substituted as son, an adopted son during the Vedic age was
hardly a necessity. From the religious point of view as
well, the son of a daughter is as good as that of a

1. Op. cit. 300:—HATMYT § IATAT FH-ATAECA: EFYT! |
wTa egTEgyin’ WA aTgcium |

2. 17, 4. ATAC; ANTATRIT @ wrugrfiwy. | waer 3fgaiw )

3. 13.3, SeTHakteR W wfagratav wwE | Ewiewrs:
Awr: growwr wlt quT 0

4. Yajaavalkya 2. 124 wdeFareg mrat grafu, q:véuu'
wfiraw faordurgaisi g gorawq N See also Manu 9. 118; Smrti-
candrikd, Vyavahira-kinda, p. 625. 5. 17. 15
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son as both can perform all the obsequial ceremonies for
their grand-father with equal right and credit.! The
Rgveda® bears a record of the inheritance of a daughter
without brother; this principle has been adhered to in the
Mahiabhirata® as well as several Smrtis® and the Artha-
$astra of Kautalya.®

The MBh. (xii. 33.45) declares outright that che
daughters will be entitled to become rulers if there be no
sons.

We have seen before that women were the seers of the
hymns of the Rgveda® and were Brahmavadinis; as late as

1. Saikha: —dta Sfeadidl & faAa Aroegd | Dfeasly woa
a gratafa Naaq 2. 1,124 7—=yTAa ¥’ ofy waTeY
waiefas aad waraiq | 3. 13. 8o. 1 1—TTATERT AT FA; YA W
gfgaT gar | FEaTATeAfa fagrAri wUwA 99 w1 FfeANa
araTie garefy fafaw? o

4. Yajavalkya, 2, 135; Brhaspati, 2.5.55; Narada, 13. 50,
VaSistha 15. 7 ; Gautama 5. 28, 21; Manu IX. 185 ; daughter
altogether excluded, Apastamba, 2. 14. 2-4: the claim of the
daughter is rather thwarted back, 6. 3-5.

6. ST YT FrgaTCr WITANFANTANY | AWATAT AgATH wNWE
QuETsfefa: | TRTGY ARATAT ¥ GTAT QqAWIAAT | S9rgET ¥ 74w
R AT W ArEAT || FGWY: FIICTHY AT AT AT 7 gyt | A
gat v grfadt awarfea $hcan | AT wwETa T geTT RAAT: 0
Y aaThirg TaR W Aw; | WTETAL WTIgNTTA WA Tr@ |
Swaey g anew 7 wfy: 81 2aATI wrWTAREROEy Rawi T
W | weEEwEdy e wfy $TwETe dnleay avw w
g g afwy w3gfe: | IEWHT ATWA AT AW 4T NI |
Brhad-devatg, 2, '82-88.
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the Upanisadic period women scholars proved equal to the
sages of outstanding fame like Y3jfiavalkya in public debat-
es.! Women of this age e.g. Maitreyi, wife of Yijfiavalkya
—quite in keeping with their Vedic learning, aptly declared
that they cared for nothing else than the Highest knowledge.?
Women are born students of theology; the two daughters of
Diksayana are typical examples.® The keen interest of
women in theology is also manifest from the Therigatha
where they are found sworn to attain Nirvana at any cost.*
The Mahabhasya shows that women attained fame as Mima-
msakas or theologians as well; the lady specialists of the
Kasakrtsna came to be known as Kasakresnas.®  The Maha-
bhisya specifically mentions the group of women grammari-

1. Brhad-aranyaka, 3.6.

2. AT NfE ¥4 ATNITHT G2ATAT aT WACEAWT] @TAT (W
€W AgAAT FTATAMIGW WATGICA | AT €IATY WA 4T AR W A
way; gat yfaat faw 7 yat @rq w9 dargar earfafa | @y <ars
ATWACHT: W7 EIATY A FF AATY ATHAT €71 fHwy  Aq Fal a2
Wt Az AR« R awifa | Brh. up 2, 4. 1-14 and 4. 5. 1-15.

3. Bhigavata-buréxga, 4. 1. 64. 3. For an account of these

Buddhist Poetesses, see Sanskrit Poctesses, Part I, Vol. II of my
Series Contribution of Women to Sanskrit Literature,

4. Mahabhasya IV. 1. 14; 3. 155.

5. Taafy FTUHRIEAT VAT G —FTOFYR), FIOHLAANA—
FMFQT ATWU, Wx gTNf@ 0 wer™TE,  Vol. 4, p.44; see also
wgu=gRar, Vol 1, p. 550, wawa HTwsafgar smi draigradia
CRTAFYRT ATWAT” Taariy ® GV | »wEqfe was a well-known
grammarian as well; cp. THwR: wWWHgEANfNlE.  WHzTIN
T TRACLRT orgwme) iy arfesT; | ‘
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ans called Apisalis.' The Grammar also records the
proficiency of women scholars in the Katha and Rg-veda;
they were known as Kathis and Bahvicis.?  Ubhayabharati
was a champion scholar in theology.® Sulabha was so learned
that she could teach even Janaka.* She could not be married
as no male was her equal; she was, therefore, initiated to the
utmost bounds of knowledge and became a lonely ascetic,’
Women were not only themselves good singers and dancers
as 1s evidently seen from the Patni-simans or wives’ songs
which were compulsory in Vedic Rituals® but they were also

1. Vartika—gqigafagal argfumwad  gfa  Mahabhisya—
AHOGE I ATHE—NTI0ET aTRW) ¢ WowTfRAETO w1 Pfefw u
TETATT Vol. 4, p. 43, 4. 1, 1. See also wgux gq@Y, Vol I, p.
551, “‘gag ‘wIfyUeT’ Yw@rTaweza =TTaeds " For reterence to
wrfewfa, see Panini’s sitra, a7 Garfan® 16-1-92.

2. fgwrFamigs), p. 128, gata’ 518, under Satra STATEMfE-
SATEAeTq—DPanini 4. 1. 63..Ma" ¥ W w1 WS, I
After commenting upon the word % WY, STATAT@AT makes a
significant remark here—‘wafy wWrutwwas wfafes’, « Turfy
JURE F2TETY, AL ¥ FE: etc, 128. sce also p. 591, part I of the
Ty FFQT |

3. wgTfElmsy, viii. 51, fawrgurai’ fagel, ctc,

4. MBh. XIL 320,

5. Verse 183, The Jain Literature records that Jayanti,
daughter of King Sahasrinika of Kau§imbi, did not marry as she

wanted to be wedded to Religion and Philosophy ; Bhagavati Siitra,
Guijrati edition, Vol. IIL. p. 257.

6. The dance of women was a normal and pleasant affair in
certain rituals ; e.g. the wedding ceremony, Four or eight women,
certainly maidens of the family, had to dance init. ($ankGo.
1, 11, 5) They sang (githas) in weddings and other Vedic rituals;
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i

connoisseurs of these arts. Thus, by singing and dancing,
gods ate said to have won over the goddess of speech and
disappointed the demons who did not know the art of
winning over women.

Even in subsequent ages women have not contributed 2
little to the various branches of Indian learning® If the
country would have provided all the facilities to women as
in the Vedic ages throughout the long history of Indian
Civilization, the fate of the country would have been quite
otherwise. In all ages we could have expected many
Ghosas, Viévavaris, $ila Bhattarikds, Pranamafjaris, Laksmi-
devis and so on. Asahdya, commentator of the Naradasmrti,
has rightly remarked that the inferiority of women (in sub-
sequent ages) is due to the suppression of their educational
facilities —srraTagAAfYFIREEgTeTTNIS fAgatgdETIIaIL-
@rasaaq | When one looks at the long series of the works
of women that have survived the ravages of time*, one cannot
bue sigh very long for the travesty of fate India dragged
the Patni-samans or wives’ song had a recognized position. The

$at Bra, XIV.3.1.35. says explicitly—wadtewa ¥ Fifm

AT\ Even in the postvedic period, much importance is
attached to the skill of woman in Music and Art. Of the 64 arts
described in the Kama-Sitra, the most important are Music and
Dance (1.5.16). Heroines in Sanskrit dramas are very clever in
singing, The Kathasaritsagara specifically states that society gitls
used to dance Lefore a sclect audience, The Kama—sitra (U, 1)
shows that girls used to go to dramatic concerts, etc. with their
elders or lovers. , .

3. For a long list of these learned women scholars and seers,
sec the volumes published int my Series No. I, The Contribution of
Women to Sanskrit Literature, ' Lo
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herself into by minimising the position of her women and
curtailing their educational facilities. : .

A question at once arises: What are the causes that led
to the deterioration in the position of women?

Because of the development of the caste-system (a soli-
tary reference to which is found in the Purusa-sikea of the
Rg-veda) throughout the Vedic and postvedic periods till it
reached the most astonishing complications in the Smptis,
the social and personal freedom of women had to be curtail-
ed. Afeer all, love knows no law and the women in the
Upanisadic period even were very learned. A learned woman
‘falling in love with somebody of the prohibited caste could
not but marry him and co-education did not play an insigni-
ficant part in it.' In early periods of the development of the
caste-system, social leaders used to frighten such learned ladies

with tortures in hell, not only for herself but also for her
agnates and cognates inclusive of her parents. [n spite of
these social regulations learned women, to whom their love
meant their whole existence, did not, certainly, go by the
ideal superimposed upon them. And necessarily, che patrons
of religion, who were dwarfed in divinity only by an carthly
existence, had to stifle them to a staggering death by slowly
tightening the rope of violent injunctions.

1. Thus, Atreyi was a class-mate of Lava and Kuéa, vide
Uttara-Rama-carita, Act II; Kiamandaki was a class-mate  of
Bhiirivasu and Devarita. In big hermitages, venerable sages
certainly used to teach the male and female students together,
Again, girl-students often resided with the family of a teacher the
same number of years as the Boys; cf. Amba’s residence with the
$aikhavaryas. « ‘ :
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Scholars have reasonably suspected that the joint family
system is a later development. There is no trace of it in
the early Vedic period, Formerly, sons as well as daughters
lefe the parents after marriage; but now when the joint
family system developed, only daughters had to leave theit
parents after marriage. dons, as members of the family,
contributed to its welfare or suffered the same fate as the
family mighc be driven to. Daughters had not to bother
about the parent’s family after the full-fledged development’
of the joint family system. So the daughter was considered
a lesser necessity.

The increasing difficulties of giving the daughters in
marriage owing to the development of rigorous caste-system
and joint-family system brought about economic difficulties
not known before. Economic cause played no insignificant
part in determining the position of women in subsequent
ages. In ancient India, there was no reason for the exces-
sive worry of parents; no fear of unwanted life-long miseries
on account of interminable widowhood, no anxiety for
obligatory marriage within a limited number of years,
nothing of the sort. A woman’s life was as free as chac
of a man. The passages that breathe of anxieties on the
pare of pat:cnts simply show chac che daughters, as natural,
were objects of great care and affection.® Matters, however,
became quite different in subsequent ages.

1. Janaka’s anxiety for Sita; Rimayana, IL 119. 35-36; Cf,.
Kanva's anxiety for Sakuntald in the Abhijfidnasakuntala,



CHAPTER 1II

The Chief Wife In The Vedic Ritual

The first wife only is the patni in the fullest sense of the
term.  She is the dharmapatni while even the second wife
(and naturally all other wives) is meant for sexual satisfaction
only: a second wife is entitled to no unseen (adrsta) religious
metit. A man having several wives is required to observe
his religious duties with first wife only; preference is how--
ever, sometimes given to the savarni wife so much so that
even though she may be the youngest, he will observe
religious duties with her and in case the savarni, be she the
youngest, is not present or unable to attend, the claim would
devolve upon one coming from the class immediately lower.
A Sadra wife is always to be excluded by a Brihmana.?
According to Manu® it is the firse wife who is to attend
personally and help the husband in his daily religious rites;
he cannot show preference to other wives in these mattets for
fear of being a Candala Brabmana. The Karmakanda-
pradipa* also says that only the first wife has the adhikara.
Disparagement of marriages other than the first is expressed
in the fact that during the second and following marriages,
the polygamist is to marry a pitcher (kumbha)® or some such
thing. According to Yijnavalkya, too, the religious rites
should be petformed with the first wife of the same caste,

1. Daksa-samhitd, lv, 14, Smr. Sam. p. 79,1 19 (Una Sam,

IV, 15, p. 428 wanT wwadt ¥ fFarar Wwafe Ay | wedw vw' ww
nrgugwsﬂﬁ (] 2. Vignu XXVI, 1-4, Una, Sam, p. 66, 11, 8 f.

3. ManuIX, 85:86. 4.F. 149b, L9 f. 5. Op,cit, p. 150 £.
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not with others.’  Rites observed for the highest religious
merit or salvation are to be observed with the frsc wife.?
Highest results (such as obtaining heaven, etc.) may be
achieved only if the rite is performed along with the first
wife.® The wife first married is to be considered as the
eldest, not the one who 1s the oldest of the lot;* the Sat.
Br.® says she is the consecrated consort.

Even though other wives are allowed to join in the sacri-
fice, it is the first wife who performs all the important rites.
In the Darfapiirnamasesti she trims the fire,® husks and
pounds the rice.”  After the Patnisannahana (girding with
the yokerapasa) and Garhapatyopasthina the wives are requir-
ed to sic to the north of the Garhapatya: the Mukhyapatni
occupies the scat exactly to the north, 1.e. the best seat while
other wives take their seats somewhere to the north of the

1. Yija. I, 88, graraat wantwi wwwts 4 &TQ@7 | ¥awlyg
fadl ¥ Fwar 7 fadwr 0 cf. Saa. $S. vol. IL p. 54, IL 4-5.

. Sat, $S. vol. L. p. 160, L. 21. wxraifi etc.”

Op. cit., I, 22 “g@gsa’ ec”’

Sat. $S. vol. lIL. p. 695, I 3 ¥ga’ faare-gar’ @ g ag@ AW )
VL 5,3, 15 p. 541. 1. 6, Weber?s Ed.

Ap. $S.1, 6, 12; vol. I p. 23,

. Of course, there is provision here that she might be replaced
by a $idra in pounding. However, no strict regularity seems to be
observed in husking or pounding. See Sat. $S., p. 132, 1L 17f.;
Ap. $S., 1, 21,9. According to Ap. $S.,0p.cit, a Sidraisto
pound if the rice is to be pounded again; ‘“Anena punaspesane
dasya niyamo varnyate.” If for Some reason or other the' wife
could not be present the Agnidhra or some other priest might {do
this for the wife; Sat, $S, p. 132, L 23; Ap. 59, I, 20, 13; 70,

- I S
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Garhapatya, no doubt, but at a distance from the first wife.*
After the Patnisamyaja the chief is to eat the Ida* If simul-
taneously God-speed is to be wished now for the husband
and the wife, it should be desired for the chief wife® only.
Towards the close of the sacrifice the kusa grass is removed
from the lap of the wife and the cord with which she was
girded is loosened; according to the Sankhayana school,*
only the first wife 1s to observe these rites. During the
uccerance of the Sampatniya it is the first wife who is to
touch the husband as this act 1s meant for “Parartha or
Supreme Bliss.””®

In the Agnyidhana and the Agnihotra only the first
wife, so long as she is living, is entitled to participate.  The
newly-married couple establish the sacred fires and observe
the Agnihotra in the same fire till the end of the life of one
of them. If the first wife is dead, the widower may marry
and establish the fites again. But in no case, after the
Agnyadhana, should the first wife be deprived of her right
of participating in the Agnihotra, even if she be deficient in
religious performance or in procreation. On account of her

1. Sat$S., Vol. 1 p. 161, 1. 7. wamaRW’ gEmeq IvAww’ @ty
LATTgT AR FRUwawEAT A39147 etc. 2, Baudh, $S., p. 30, 11, 16,

3. Ct. Sat. Br., L, 9, 2, 14; Weber’s Ed,, p. go, II. 14.

4 1, 15, 10; see Comm. on the same, vol, II, p. 54. Accordmg
to other authorities, however, all the wives are to observe those rites
as they do not think thesc are meant for Parirtha; Sat. $S,; Vol I,

‘ p- 228 P“tgmtm vedadinaditi gamyate,
5. .Sat S., Vol. I, P, 223, II. 23-24 "Pal'al‘thany ekcna iti,” etc.
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assistance in the kindling of the fires she has been for her
life associated with and given to the service of these fires,!
The fires are inseparable from her; so long as she is in the
house, they are there; when she goes with her husband to a
foreign place, they move with her.? So long as the husband
lives without his wife and consequently, without the fires, be
it even in the next village, it is nothing but living in a forei-
gn land but when the wife and her constant companions, the
Fires, go with him, even the most distant land will not be
considered as such (pravasa).® If in any case the wife does
not go with him, he must go without the fires and when he
comes back he offers oblations to them but in order that they
may be thoroughly pleased, he is to please the wife with his
look.*

Before the Agnihotra actually begins, the wife cleanses
the surrounding areas of the fires;® from the beginning to
the end of the sacrifice she remains sitting to the south
or the south-east of the Garhapatya fire.® There can be

1 Ap, 11, 5, 11, 13f; see the Scholiaft in particular; Manu V,
167-168; Yaij. 1, 89. 2, Cf. Sat. $S. vol. I, p. 161.

3. Op.cit, vol. I, p. 358, L 2; op. cit., vol. IL, p. 541, 1. 16,

4. Op.cit., vol. I, p. 534, L. 27.

5. Ap. $S., vol. I, p. 322, L. 20, Scholiast on 6, 3. 1.

6. Ap,SS., VI, 5, 2, vol. I, p. 328, IL. 15-17, cf, $au. $S,, 2,
7. “Behind the Garhapatya”.
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no substitute for the first wife in the Agnihotra: never-
theless, she must be present or be considered as virtually
present in her shed.* Whenever the husband offers obla-
tion, he does so for both of them.®? Towards the end of
the sacrifice water-libations are offered to the Sarpadeva-
jana, Bhuta and Mahat with either three ladlefuls of water
or in three portions from the same ladleful;* the sacrificer
then takes another ladleful of water or offers with the re-
maining portion of the water. Of this water he pours half
on liarth and the other hulf he pours into the hands of
the wite. In case of her absence from the sacrifice on
account of unavoidable circumstances the whole quantity
of the fourth ladleful or of the fourth portion of the same
ladleful according to Bharadvaja, is to be twice poured,
upon the seat of the wife or the Karth. In no case should
this water be poured into the hands of any other wife.”
The object ot this pouring is o pray for domestic bliss and

1 Compare the remark of the Schohast on .Ip. SN, VI, 5, 1,
vol. 1, p. 323, 11 12-13.

2 Sat. SN, vol. I, p. 529. “Vratabhrd abam niv ubhayor
vratam carigydmi, cte.” The same spirit is remarkably scen in
the Vajapeva, too; cf. ‘‘Patni! svargam rohiivah, etc.”

3 San. &S, 2, 10, 5 “Traidham karoti”; Sat. S8., vel. Lp.
354. Ap. S8, VI 12. 4-5; vol, I, pp. 343-44. The W.Y.V. ritual,
however, does uot refer to this rite; cf. p. 304, Chow. Iid., Siitras
341-12,

4 Schohast on Nat., 8S op. cit.

5 Sat. 88., vol, T, p. 354, Il 20 f. «g 5 quméﬁfﬂszf
Frafeyeraugd @ 9 afwfe feer feed . adueas
aMﬁﬁUWﬁ&”;*imﬂaﬂy, Scholiast on Sankhayana 2, 10,
6, “Ekavacanail ca vivaksitam, ete.”

5
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triumph for and by the wife;® no other wife than the first
is ever entitled to be the mistress of the house.

At the end of the evening oblation the wife together
with her husband should observe silence and fast till dark-
ness has set in.”

As in the Vaigvadeva, so in the Varunapraghisas, it is
the first wife who should husk the barley, and deposit the
husk for the Avabhrtha.® She should make the Karambha-
patras out of the barley-powder which she should herself
make of unfried barley.” Some schools, however, empower
her to husk the barley on the previous day, fry them a bit
on the Anvaharyapacana, pound them and make Karambha-
patras out of the powder. As a rule, the Adhvaryu and
the Pratiprasthatr make a ram and a ewe respectively with
their sex marks made prominent.”>  But according to the
Vijasaneya Ritual’? the wife should, after having made
the Karambhapatras, make the ram and the ewe, too, of
the barley similarly fried and powdered. These rites should
be observed by the chief wife alone as these are by mo
means Strisamskaras; moreover, in making the ram and

6 Ci. the Mantra “‘Grhebhyas tva grban jinva’, B, Y1'.; “‘Sam
tva sriami prajaya dhanena’ iti, I*V.

7 dse. 8S., 111, 12, 9, Bib. Ind., p. 50 and 25a.

B Scholiast on Ap. &S., VILI, 5, 40, vol. II, p. 28.

9 According to several authorities the husband also participates
in this; e.g, Sat $S., p. 463, 1. 16-21.

10 4p. §8., VIII, 6, 3, vol II, p. 29; Scholiast, II. 10 f.

11 Buudh. $S., I, p. 136, 11, 1-16; Sat &8., p. 462, Il. 28-31.

12 ,:As quoted in Jdp. $8., VI1I1,-6, 4, vol. I, pp. 29-30; of.
Baudh. $8., vol. I, p. 133, I. 12, also quoted by the Scholiast on
Ap., ov. cit.
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the ewe, she is really a substitute of the priests, which
other wives cannot be supposed to be. These are Parartha-

ka rites and as such, only the chief wife should observe
them.

After the rite of the declaration of paramours, the wife
invokes the Maruts'® when she is led by the Pratiprasthatr.
She is offered the Karambhapitras!'® in a winnowing basket
which she places on her head. - Both the sacrificer and the
wife!" now pass between the altars and seat themselves in
front of the Daksina fire with their fuces towurds the west.
The wife gives these dishes to the sacrificer which he in his
turn places on his head.*® The hushand utters the Anu-
vakvda.' Then both the husband and the wife offer ob-
lations to the Maruts' to expiate their sins which they
have incurred either in village or the wild, in company
or corporeal sense, ele., the dedicatory formula® being

3 Tait. Sawh., 1, 8, 3, 65 UVar, Sawh,, 111, 44, ete.: Man. S8.,
1, 7. 4, 12, p. 55,

14 According to Baudhiayana these dishes should have been
given round the fire; Bawdh. 8S., p. 136, 1. 19, ‘“Abhiparyagni-
krtam.”

15 The wife goes out by the south door, Buudh. SS., p. 187,
1, 1-2.

16 Baudh, S8S., op. cit., W, 6-7.

17 Tuit. Samh., 1, 6, 53, ¢f. 1, ¥, 3 (¢); Vaj. Samh., T, 46;
Bawdh, 8S., p. 136 1. &,

18 “Praghiisasya Marut devatd'’, Sat. SS., vol 11, p. 465, 1L
24-25.

19 Vaj. Samh., 111, 47; Kap. Samh., 1, 7, p. 35, 1. 21.22; etc,,
Sat, 88., vol. II, p. 465, 1. 21 {. The adhvaryu may perform
this for them while they keep on touching him, I1. 26-27 (Sat. $8.)
Baudh 8S., vol. 1, p. 137, 1. 10; Man. 8S., 1, 7,4,15,p. 55;
Ap. $8., VIII, 6, 24.
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pronounced by both. According to Katyayuna?® the mist-
ress alone is entitled to observe this rite. The husband
and the (chief) wife now offer thanks to priests and praise
their bounteous nature in having kindly undertaken and
performed the sacrifice with a delightful voice.!

In the Avabhrtha it is the chief wife who should wash
the back of the sacrificer and he should, in his turn, wash
her back too.?* Theyv offer their drenched garments to
whomsoever they like.?® The chief wife joins the priests
and the sacrificer in the Sun-worship, and in adding fresh
fuel to the Ahavaniva fire.*!

In the Sikamedha the chiet wife cooks the sacrificial
food on the Southern Fire and participates later on
with all others in eating it.*® Tun the Traimbaka obla-
tion after the saerificer and priests, ete., and the maidens
have walked round the fires, she lays fuel on and worships
the Garhapatya.?®

In the animal sacrifice the chief wife anoints the
surface of the sacrificial post while the sacrificer anoints
the top of it. She rubs all over the post in order to impart
to it lustre without omitting to rub any part of it.*

20 V, 5, 1L

21 Sat. Bra., 11, 5, 2, 29; Man. SS., 1, 7
VIII, 6, 25; Sut. S’S., Pp. 465, 1. 28.

" 22 Adp. §8., VIIL 8. 16. 23 Ap. 88, VIII, 8. 17.

24 Scholiast on 4dp. §S., VIII, 8, 18, ‘‘SBarvam etat samanam
patnyah.”

25 Ap. 88., VIII, 10, 10, vol. 1, p. 53; Sat. &8 . vol. II, p.
473, 1l. 5-6 Scholiast ‘“Patnistrikumara iti Vaikhanasah’’.

28 Sat. $8., vol. II, p. 469, 1. 28.

‘27 Baudh. §8., vol, I, p. 114, 1I. 6-7.

4, 16; Ap. SN,

’
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The prime duty of the wife in this sacrifice ig to wipe
the organs of the amimal so that its soul (literally, the
lives here) may rest in peace,?® and this is done by the
chief wife.?®* Before she proceeds, she, with a wuter-jar
in her hands, worships the Sun.** During her advance
towards the catvila the Pratiprosthatr prays for offspring
and increase of wealth. Then she propitiates and takes
water from the catvala. She also recites mantras for pro-
pitiating the sacrifice and then wipes each organ of the
animal with -appropriate mantras.®® According to some,
she pours the water on the organs and the Adhvaryu
wipes them or he pours water and she wipes them. After
cleansing the victim, she purifies herself at the pit along
with the utterance of a mantra.*®

28 grqreagE— eIt sameatia v afefa
mmqrﬁ;qﬁaq g“cqm;m:” Scheliast on Satyisiddha, vol. 11,
p. 424, 1L 21 f.

29 Scholiast on Satyisidha, op. «d., Pararthiny ekena
kriyerann iti mukhyd eva abhisecanam apyiyanam karoti; similar-
Iv, Schobast on Apastamba (1. 8. 17), vol T, p. 436, 1f. 17-19.

30 Baundh, 8., vol. I, p. 118, 1. 7-8; Man. $8., 1, 8, 4, 1; Sat.
SS., vol. Il p. 424, 1. 6 f. “Purnapatradbiiranam ekasyd eva
ipyayanasthatvat.”

31 Tait. Samh., 1, 3, 9; Kat Samh., IIL. 6; Kap. Samh., 1I.
13, (pp. 21-22); Mait. Samh., 1, 2, 16; Vaj. Samh., VI. 14-16;
Ap. §S., VI, 18, 17, vol. 1, p. 436, 1. 21 f.; Sat. §S., vol 1I,
p. 424 Man. 88, 1, 8, 4, p. 68; Baudh. S8., vol. T, p. 118, 1.
12 £. It remains doubtful who, the sacrificer and the Adhvaryu
or the sacrificer and the wife, should use, Vaj. Samh., Vl,, 15-16.
For the reasons why the wife should wipe the organs, see Saf.
Bra., T1I, 6, 2, 5, ‘

32 Vai. Samh., VI, 17; AV., V1L, 89, 3; Kat. §S., Chow. wed.,
p. 398, Satra 146; Saf. SS., vol 1T, p. 484, 11. 16 £.
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After the Patnisamyija she offers the killer the
front leg and the Adhvaryu some front piece.” During
the ida-bhaksana the sacrificer first gives the idd to her
and she hands it over to the Adhvaryu or some other
priest.** The sacrifice ending, while all others worship
the Ahavaniya, she adds fresh fuel to and worships the
Garhapatya.®®

In the Agnistoma after the offering called IHiranya-
vatl the sacrificer steps into the seven foot-prints of the
cow. The wife together with the other wives, the sacri-
ficer and the priests sit round the seventh foot-print
wherein a piece of gold is laid. After due offerings the
Adhvaryu takes one-third portion of the dust from there
and hands it over to the sacrificer with the blessings for
the latter’s wealth. The sacrificer gives it to the chief
wife®® so that she may have wealth ; while it is being
given to her she prays that she may not be deprived of
wealth. She preserves the dust in her own residence or

33 Sal, SS., op. cit. p. 443, 1. 1.

34 dp. S8, VII, 27, 12, vol. I, p. 463.

35 Sat. 88., op. cit., p. 444, 11. 11-12; cf. dp. SN, VII, 27, 16,
vol, I, p. 464, according to which she is to have a wash, worship
the Sun and the A4hevaniya.

36 Scholiast on dp. 88., X, 23, ‘qryAwaAsfy afgsan
m fardara” similarly, Scholiast on Sat. SN., vol.
11, p. 629, 1. 1112

“ﬁmmmﬁﬂtﬁﬁﬁ" Buudh. S§8., p. 170, L. 5. According
to the Scholiast on Kat. S§S., siitras 176-177, p. 449, Chow, ed.,
the adhvaryu gives her the dust and the Nestr makes her

recite the Mantra; Sat. Bra., I11, 8, 1, 12, Zait. Samh., VI,
1. 8, 5; ete. ete. '
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in one of the three sheds, viz. Pragvaméa-Sala, Patni-ala
and Vihya-43la.%7

It seems only the first wife should hold on to the cart
from behind;*® because this is no Patni-samskara. By
this vite the chief wife, as the household gear and as the
approver of her husband’s gift*® honours the king Soma as
a very worthy guest when he is brought forward on g car.
‘While she does so, the Adhvaryu offers the water libations
to the guest Soma. Or she may herself with her own hands
make the offering or while the priest offers, she may
present to the guest the Vaisyava Navakapala with her
own hands.

1t is the chief wife who anoints the axles of the Soma-
carts;*' the object is to have children with heroic deeds.*?
While the Advaryvu walks out of the hall by the front
door with clarified butter taken u second time in four lad-

37 Sut. SN., vol. TII, p. 630, I, 10 f., specially. the Scholiast;
Ap. 88. X, 23, 10.

38 Ap. &S. X, 30, 5; Sat. SN, p. 652, U. 8-11; Baudh.
SNV 16, vel Lop. 154, 1 14415, <;q: gapeqrfaed fadad-
FIGEAT q=qiH” Kat. SN, Chow. ed., sitra 2, vol. I, p. 463.

39 Cf. Tait. Samh., VI, 2, 1. '

40 dp. S8, X, 80, 56, vol. 11, p, 288, ). 9 {.; Scholiast

“aff qe=a1 gEad frairmg gRIstEdEaUaAig @A’ Sat. 89,
vol. 1L, p. 652, 1. 23, 653, IL11.

41 Scholiast on Sut. $S., vol. 111, p, 695, 1. 28 f. “Mukhya
eva anakti; Scholiast on Ip. $§., XI, 6, 4, vol. II, p. 309

‘qeRsasiy gear suefE aggencaa Budh. SS., VI, 24, vol.
L p. 184, Il 12 f.; Kat. SS VLI, 82 f.; p, 480, Il 5 ff., Chow. ed.
42 O©f. the Mantra “No viro jiyatam, etc.”’
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lings, the sacrificer’s wife is led by the South.*® The
Adhvaryu lays down a piece of gold in the right wheel of
the southern cart and makes offerings; he pours the residue
of clarified butter into her folded palms. According to
Baudhayana,* she mixes half of the dust of the third foot-
print with it. Then she anoints the right axle of the
southern cart with her right hand.** According to
Apastamba®® she may anoint this axle twice. Now, im
order that she may anoint the axle of the northern car,
she is made to walk round by the back of the Garhapatya
fire to the wheel-tracks on the north side. This time, the
assistunt of the Adhvaryu observes the same rites as the
Adhvaryu in the previous case, and pours the residue of
clarified butter after his offerings, into her folded palms.
According to Baudhiyana she mixes up the remaining
dust with it. She anoints and prays for her desired ends.*”
According to Katyayana*® she should anoint both the axles
simultaneously with both the hands.

During the second pressing she approves of the gifts

43 Sat. Ba. 111, 5. 3, 13f., Kat. SS., Chow. Ed., vol. T, p.
840, 1. 6 f. “Daksinaya dvari, etc.’’ According to Baudh. SS.,
vol. I, p. 164, 1. 12: “Parvaya dvara.”

44 Baudh. S$S., vol. 1, p. 184, 1. 16, ‘“‘Atha etesim pada-
pamsinam, ete.” CI. Sat. §9., vol. LI, p. 695, 1. 8 “Dvidha-
vibhpktasya ekamsena.’”’

45 Scholiast on Sat. $S., op. cit., 1. 21.

48 %8., XI, 6, 5, vol, II, p. 309; see also Sitra 8 “Sakpd va;”
cf. Scholiast.

47 Vaj. Sam., V, 17 “Parig devadrutau, etc.”’

48 88, vol. I, p. 480, 1. 6-11 * “...... Panibhyam...yugapat...””
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given by her husband to the priests and others.®® In the
third pressing, after all the rites up to the filling of the
pots have been performed, the chief wife’® churns the
Soma in the shed for Agnidhra; then she enters into the
Soma-cart by the western door and stays there.®* She and
the sacrificer then carry the purified Soma in the Patabhrt
covered by the purifying Kusa (Pavitra).®* According to
the scholiast on Katyayana,*® she, touched from behind
by all other wives, looks at it and addresses Aditya for
children, wealth and sinless living.

As the personal attendant of her husband in religious
affairs, it is the chief wife who should wash the back of
her husband during the final bath (Avabhrtha).’* "When
she comes back to her own shed she worships the (tarha-
patya by laying on the Udumbara fuel which she cleanses
beforehand in front of the cow-shed.

Towards the end of the Udaniyesti, she burns theKusa-
grasses used therein in the Pragvamsa.®®

49 Kat. 88, X, 2, 38, Weber’s Ed., p. 802; Chow. Ed., p,
570, Sitra 62; c¢f. Commentary in Weber.
50 Scholiast on Sat. $S., vol. IV, p. 919, 1. 9-10 "qaﬁagaa

gedq a9 qEIIaTAE A, 4 g & The Mantra used in
this conuection: ‘gl 1A ATY fafraafxfa”

51 Kat. 88, Chow. Ed., p. 574, 1. 45, Weber's Kd., X, 4,
3, p. 807; Sat. $8., op. cit.

52 Sat. S8., op. cit,

53 85., X, 5, 4, Weber’s Ed., p. 810, I.. 3f.; Chow. Ed,, p.
577, Siitra 105. The Mantra: Vaj. Samh., VIII, 5.

54 Sat. $8., vol. TV, p. 947, 11 14 f. For the iiha, see Com-
mentary.

55 Sat, §S., vol. IV, p. 954, 1. 22 g.
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According to certain Sakhas of the W.YT., she puts a
log of wood on the Garhapatya fire without the utterance
of any mantra® in the Pravargya sacrifice.

In the Agnicayana the first wife makes the Ukha, the
fire-pan to which she prays for offspring; increase of
wealth, cattle, borses and also for making the fellows of
the sacrificer subject to him.*” She also makes from clay
Asadha, the invincible brick, aud marks it with three
lines.”®

In the Vajapeya, the garland of gold which forms the
fee should be worn by the chief wife only. as this is a
rite producing highest results. The fee would pave the
way of the wife as well as of the sacrificer to Heaven.*
After twelve Apti and Klpti offerings have been offered
on the Ahavaniya fire for procuring for the sacrificer all
that the twelve months of the vear and the six seasons
can bestow, the Nestr or the Pratiprasthitr makes the
chief wife wear garments of Darbha grass or Candataka
or Drhara®® while the sacrificer wears silken garment.*

56 Scholiast Devayajvan on Kat. SS., XXVI, 7, 40, Weber’s
Ed., p. 1108; Chow. Ed., p. 1042.

57 Vaj. Samh., 11, 58; Mait. Sam., 2, 7, 6; Kat. Sam.. 1, 6.
5; Ap. 8S,, XVI, 4, 5; vol. I, p. 5, Sut. 88., vol. 5, p. 14,
1. 7 £, ete.

58 Sat. 8N., vol. V, p. 15, . 21-13; Sut. Bra., IV, 5, 3, 1,
4; p. 541, 1. 4-6, Weber’ Ed.

59 Kat. §8., XIV, 5, 36, Weher's Ed., p. 868.

60 Kat. &S., XIV, 5, 3, Weber’s Ed., p. 866.

61 Sat. 89., vol. V, p. 144, 1. 2; “Paridhatte’’ has been ex-
plained by the commentators as ‘‘Paridhapayati.’”’ For the
Mantra she utters: Vaj. Sum., 10, 8; Tait. Sam., 1, 7, 9, 1, ete,
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The Nestr then leuds her to the post against which a
ladder having seventeen stairs has been put. The sacri-
ficer now gets ready to mount the post and enquires about
her willingness to accompany him.**  She replies in the
affirmative. Thrice the sacrificer asks and thrice she

89 The sacrificer now wishes that he should mount

replhies.
for both of them to which she readily consents. She may
Lerself mount the post if she likes*®, In this case she
should pray similarly as the sacrificer for the success of
life by sacrifice and such other things.®® Most probably
she should stretch her arms, too, to show that she has
mounted the top just as the sacrificer does and express
herself the joy of approaching the gods and of being
capable of becoming immortal and the offspring of Praja-
pati. She should also look down to the ground and pray
for offspring and increase of wealth.®® If she does not
accompany her husband, she is looked at by him from
above after he has reached the top.®” If she accompanies
him, he helps her in descending from the post.®® It is the

62 Tdp Sam., (Kanva rec) 10, 4, 3; Tait. Sam., 1, 7, 9, 1,
Sal. Bra., 5, 2, 1, 10; Twt. Bea., 1, 3, 7, 2; Kat. 8§8., XIV,
5, 65 dp. SY,, XVII, 5, 9; Sat. SS., vol. V, p. 14, 1. 9 f.;
Baudh. SN, XI, 11, vol. LI, p. 80, U, 21, ele.; eof. Hill,, Ritlit.
p. 142, 1. 31 f.

63 Sat. SN, op. cit 1. 11 “Evam tri.”’

64 Op. cit.,, 1. 17 “Ubhau va.”

65 For the Mantras, see Tait. Samh., I, 7, 9, 1; Vaj. Sam.,

1X, 21 (ef. XX, 32) ;Kat. Sa., X]V 1; M(uf Sam., [, 11,
3; Sat, Bra., V, 2, 1, 4; Ap. S8, ‘{VIII 5, 13

66 Tait, Sam., I, 7, 9t.

67 Sat. &5., vol. V, p. 145, 1. 9 ‘““Patnim iti bhasyakrt.”

68 Baudh. 8S., vol. II, p. 80, 1. 9.
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chief wife who should cbserve the above rites as it is she
who is to propitiate the sacrifice;*® it is she only who makes
the sacrificer complete by addition of one-half of his own
self;’* and as he is to achieve heavenly bliss together with
her only.”* She and her husband are one Soul divided in-
to two bodies, not only on this mortal land, bhut also in
heaven—to participate in worldly affairs, in sacrificial
matters, in earthly blessings as well as in divine joy.

Tu the Pindapitryajiia the eldest wife stands on the
black deer-skin with her face towards the south-east and
husks the paddy in a wooden mortar. She must not sit.
She removes the husk by means of a winnowing basket, but
does not separate the husked from those which are still
not done. She husks them only once.”

Now, to come to the chief queen. The MahisT is the
consecrated consort; all other wives are meant for sexual
pleasure ouly.” In the Politico-religious ceremonies, viz.
the Asvamedha, Rajasiya, Purusamedha and Rad-yajfia,
she, properly speaking, performs all the important rites
while the “Bhogini”’ queens are allowed to participate
therein as mere companions of the chief queen as it were;
the part that they play therein is insignificant.

69 Saf. $8., p. 285, 11 5 f.;

70 Op. cit., V, 2, 1, 10.

71 Op. cit.

72 Sat, SS., p. 285, 1. 5f.; Ap. SS., I, 8, 10-11, vol. I, pp.
26-27; $8S., IV, 8, 7, vol. 1. p. 35; Scholiast, op. cit., vol. 1I,
p. 170, I, 11; 4sv. SS., (ASS) II, 6, 7, p. 68, II. 13-15.

78 Amarakosa, p. 124, 1, 10 “Krtabhisekd mahisi bhoginyo’nya
nrpa-striyah.”
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At the beginning of the Horse-sacrifice which occurs
on the eighth or ninth of the month of Phalguna, the chief
queen and the king prepare themselves for ritual observance
in the regular way as they do in other sacrifices. They
cook for themselves food for breaking fast mixed with
clarified butter as well as milk and eat it (in the afternoon)
and wash their mouths in a golden bowl.”* Then they keep
silent and perform Agnihotra in due time. According to
Baudhayana all the queens are allowed to wear silver or-
naments™ for the occasion; but the chief queen wears
several ornaments in addition which signifies her power
over man in general.” According to Katyviyana all the
wives should wear golden ornaments.”” But the distinctive
position of the chief queen is seen in the fact that the one
hundred maidens that accompany her must be either
daughters™ or wives™ of kings; while the maidens of the
Vavata are to be daughters or wives of subordinate Chiefs,
or of the Ugras;®* those of Parivrkti, daughters or wives
of Charioteers, and those of Pardgali, daughters or wives
of Revenue Collectors. In the evening they all enter the
hall of sacrificial fires by the southern door.®* After the

74 Bawldh. SN., XV, 2, p, 206, 1. 7f.; note particularly
“Ubhau’ in lme 9. Cf. Ap, SN, XX, T, 10 ., vol. I1I, p. 142.

75 Op. cit. XV, 3, p. 206, 1. 13-14

%6 Op. cit., T 9. 77 XX, 1, 19, Weber, u. 961.

78 Kat. S§S., XX, 1, 13, Wecber, p. 961.

79 According to Baudh,k SS8., of. p. 228, I1. 14 [.; dp. S8,
XX, 15, vol. ITL. p. 159, I. 8.

80 Sat. <8, vol. 5, p. 237, T. 24 “Ugranam rajadasabh@tinim
datam Vavatayah.”

81 Commentary on Kat. SS., Chow. Ed. p. 829. Sitra 17,
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Agnihotra the Vaviti avails herself of the coveted fortune
of getting the king on her lap with his head towards the
north ;2 this simply signifies the justification of her name
“Vavata: the favourite’’ and nothing important so far as
the supermundane bliss is concerned. The queens together
with the maidens most probably help the king in keeping
awake throughout the night. 1n other sacrifices as well
as in this it is the chief queen who needs to keep awake
aloug with the sacrifices and not all.

On the return of the horses on the second Soma-pressing
day they are all bathed. Now the first three queens are to
anoint the sucrificial horses and entwine pearls or coins into
its mane and tail.®® The order of anointing and entwining
does not seem to be sirictly observed.® The chiet queen
anoints the fore-parts, the favourite queen the middle and
a discarded wife the hind-part.  JAgain, the chief queen
takes recourse to the Giyatri metre, the most 1mportant of
all metres; the second, the Tristubli; Parivrkti, the Jagati.
The stuff that the chief queen uses for anointing is clarified
butter mixed with the sap of the sacred Pitu-dru tree; that
the Vivata uses is clarified butter mixed with the ordinary
thine bhdellium® and that the Parvivrkti uses is (thee mixed

82 Op. ¢it., Siitra 18.

83 Piligali, a Sidra by birth, cannot observe these rites cf.
Sat. Bra., XII1, 2, 6, 7. Anointing and entwining: Kath. Samh.,
I, 12, 18, 19; Vaj. Samh., X, 5-8; Tait. Bra., 111, 9, 4, 1-8;
Sat. Bra., XTI, 2, 6, 1-6; Ap. SN., XX, 15, 6 f.; Kit. 88, XX,
5, 101.; Randh. $S., XV, 24, vol. 1L '

84 Cf. Baudhiyana and Apastamba.

85 Gaulgulava, known in Bengal as Guggul,



THE WIFE IN THE VEDIC RITUAL 79

with the sap of the Mustd plants that grows anywhere and
everywhere. The companions that they have are the same
as before. The varied rank of these maidens at once brings
out the respective position of the queens. Again, during -
the entwining of pearls the chief queen adorns the parts in
front of the place where the yoke rests with golden pearls;
the Viavati below that and the buttocks with silver ones;
the Parivrkti below the buttocks with any and every pearl
that may come from the sea.®®

After the wild animals are released, the horse is killed,
most probably, by stifling in robes. Then the Unnetr or
Pratiprasthatr® or Adhvaryu®® leads them up from their
ordinary place near the Garhapatya to the victim. They
carry in their hands jars of water.® According to Satya-
sadha only the chief queen should be led by the Prati-
prasthitr; so, other wives are to follow lher.®® In order
to make aumends for the slaughtering of the vietim and to
invoke the divine helpers to help the chief queen in the
most important rite that follows,* they walk round the
victim nine times w]x\ilv fanning him with the flutter of

86 According to B.Y'V. ritual, each of them uses 100 pearls;
dAp. 8., XX, 15, vol. 11, p. 159, L. 11; Baudh. S8., vol. 1I, p.
223, L. 3, 5 and 7; Sat. SS., vol, V, p. 237, II. 17 {. According
to W.YV. only a hundred: Kat SS., Weber, p. 971; according
to the Scholiast, one hundred and one.

87 Kat. $8., XX, 6, 12, .Ip. 88, XX, 17, 12.

88  Baudh, SN., XV, 29,

89 Scholiast on Kat. 88, XX, 6, 14, Weber, p. 973, II. 1.2.

90 $8., vol. V, p. 242, II, 6 f.

91 PTaif. Samh., VI, 4, 12, 1; Tait. Bra., 3, 9, 6, 1; dp, S8,
XX, 17, 13; Kat. $9., XX, 6, 14, Weber, p. 973, L. 1.
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their garments; for the first three times they tie in a knot
the right locks of hair and let loose the left ones and walk
from right to left. simiting their right thighs; then they
follow the exactly reverse course in all matters.®? The chief
queen, now, shows anxiety to approach the slain horse, who
represents P’rajapati, in order to have seed from him. Then
the chief queen lies down by the side of the horse. She,
along with the utterance of mantras, makes various attempts
while the Adhvaryu cloaks them together with garments.
While she does the obscene act. she feely reluctant and
censures the horse.*® Three times the chief queen censures.
three times the others persuade her. All sorts of indecent
acts and talks are the concomitant factors of fertility
spells ;* here, too, for the sake of fertility. indecent colloquy
between the priests, queen and maidens, etc. begin.Accord-
ing to several schoolg only the maidens reply.** According
to Sat. Br.,** the Brahmau. the most importaut priest of
all, addresses the queen consort, while the Udgatr addresses

92 Ap. SN., op. cil. Sitras 13-16.

93 Kat. 8., XX. 6. 16-17, p, 973, I 6-10; .Ip. SN.. XX, 18,
4, vol. TII, p. 163, . 77 {.; Vait. 8., XXXVI. 30, p. 52

94 (f. the Dialogue hetween the Brahmaciirin and the Hetaera
in the Mahavrata.

95 Kat. $S8., XX, 6, 20; Ap. SN., XX 18, 6; Asr. 88, X, 38,
13; Vait. 8., XXXV1, 32.

96 XIII, 2, 9, 1-8. 1t will be seen in this connection that
from the very heginning the chief queen is, from the ritualistic
point of view, dedicated to the Brahman. Most probably there
is no other reason here than this that the chief quecn holding
the highest position can bhe dedicated to Brahman only who is
the most important of all priests; Ap. $8., XX, 10, 2, vol. III,
p. 153,
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the Vavatd and the Chamberlain, the fourth wife. The
different schools vary very much, but there is no doubt that
all of these insertions and omissions are meant for the ferti-
lity of the chief queen. All other queens as well as their
maidens join herein only as help-mates in the Fertility
Rite which is the chief one in the Horse-sacrifice. At the
end of the obscene colloquy the geen consort is raised up
by her own maidens.”” Now, the first three queens mark
out with metal needles the lines for the dissection of the
vietim. Here, too, the chief queen has all the preferences.
She marks the lines in the fore-part, dowu to the breast,
while the Vavata does up to the navel and the Parivrkti the
rest. She, again, makes the knife-paths (Asipathas) with
golden needles, while the second wife with silver ones and
the Parivrkti with iron or lead ones.®® The scholiast on
Satyvasadha®® savs in this connection that the chief queen,
Vavita and the Parivrkti, holding as they do the supreme,
intermediate and worst position respectively, should, accor-
dingly, mark out the knife-path in varying purts of varied
importance—the chief queen in the fore-part, i.e. the most

97 Kat. 88, XX, 6, 21, Weber, p, 973.

98 Ip. S8 XX, 18, 7, vol. 11, p. 163, 1l. 2 t.; Baudh. S§.,
XV, 30, vol. IL, p. 235, 1. 9 £.; Kat. 88., XX, 7, 1, Weber, u,
973, Il 18t eof. Kath. Sam., X, 55 Mat, Sam. ITL, 12, 21;
Vay. Nam., XXII, 33-38.

99 SN, vol. V, p. 244, 11 3-5:

T weafafaa saar aaargan Afa ary afed aaEr ofgsd-
A | qreF gIRrHEaar JIAT qqaeay @ gt
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important part, the Vavata in the middle part and the
Parivrkti in the hind-part. She is the witama patni and
accordingly she has her own exclusive rights and in the
remaining, too, she leads everywhere.

In the Rajasiya the chief queen is the permanent Ratnin
in as much as authorities differ as to the reckoning of the
Vavata and Parivrkti as Ratuins, Jewels of the king.'*®
The Sat. Br. reckons neither the Vavata nor Parivrkti as
Ratnin.’ The king offers a pap for Nirrti in the house
of the Parivrkti, not because she is a Ratnin, but because
he likes to get rid of Nirrti, calamity, while he is consecrat-
ed.  As the Parivrkti hus no son, she is seized with Nirrti;
in order to propitiate. Nirrti, the king prepares a pap of
black rice broken by nails with which to offer. According
to Katyayana, '"* she is to betake herself to a Brahmana’s
house where the king has no power. The offering to Nirrty,
the use of black rice broken Ly nails and taking shelter in
a Brahmana's house at once direct to the degraded position
of the Parivrkti: and it is only natural that a good many
authorities, led by Saf. Br., do not recognize her as a jewel.
Several authorities of the Taittiriya school recognise the

Viaviata as a Ratnin and recommend the offering of a pap

100 The Rajasiiya practically ends with the Sunasiriya offering
on the fourth to the fitteenth day atter the Sunasiriya, offerings
called Ratmnam Havimsi are offered 1 the house of the Jewels
of the King, his wives and high officers. For the order of Ratnins,
cf. Sat.. Bra., V, 3, 1; Tait., Ba., I, 7, 3; Baudh. 88., XI1I, 5,
6; Ap, $8., XVI1L, 10, 12—I11, 23; Kat. S8., XV. 3, 1-46; Kat.
Sam., XV. 4, 5; Muit. Sam., 11, 6, 5, 6: etc.

101 For its eleven Ratnins, cof op. ecit., Stitras 1-12.

102 XV, 3, 36, p. 974. Weber’s Ed.
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to Bhaga in her house,’® but this recommendation in her
favour loses importauce as no other Vedie school gives her
the position of a Ratnin.  According to all the authorities
a pup to Aditi or Aditya is to be offered in the house of
the chief queen. She offers o cow as the sacrificial fee of
1his rite.
1t is the chief queen who is o sit touching the king in
the offering of scrapings of the consecrated waters which
is offered at the house of a favourite son.*** While mounting
the chariot for a symbolic conquest of the quarters (dig-
vijava) the king touches the chief qeen and the horses with
the tip of the bow so that hy the quickening of the Maruts
they might bring him victory and that he might be united
with power.’ This bow he hands over to the chief queen
for safe preservation so that their (eldest?) son might be
victorious by means of this (symbolie) bolt (vajra).’"®
While adoring the king, the Brahman hands over the
sword to the king, which he again lets pass amongst the
Ratnins from hand to hand. They touch the sword to
assure the king of their faithfulness. The chief queen is
the only wife who, in common consent of all the authorities,
is entitled to touch the sword which is the symbol of unity

103 B, dp. SN, XVILL 10, 14, vol. NI, p. 38, 1, 1.

104 Bawdha. sN.. XU, 11, vol. 11, p. 102, T 4; Qait. Nam.,
1. &, 11, 1. ete.

105 .ip, SN, XVILL, 17, 10, vol. I, p. 97; of. Vaj, Sam.,
X, 21.

106 Ip. 8S., op. it Sitra 11 Sat. 8S., X111, ¢, 10, vol, V,
p. 179.
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among the jewels of the king as well as of loyalty of them
all to him.*""

In the Human sacrifice,'® too, the chief queen lies down
by the side of the vietim!®® as she does in the Agvamedha.
They are cloaked together under garments and the sacrificer
exhorts her to do the obscene act. A similar collogquy as
in the Advamedha follows. When it is finished, the oty
and others™® (most probably, the Udgitr, Adhvaryvu and
Brahman,™) raise her up. According to the Vaitina only
the Brahman is {0 do so. Now, the Hotr conseerates her
with prayers in which he invokes the spirit of the parted
sires (of the sacrificer) ;'™ the Udgatr consecrates hepr with
the formulas in whiclh he prays that the manes may live
in happiness and sojourn during the sacrifice {0 the saceri-
ficial place:"* and the Adhvaryu with the prayer that she
may live long and secure.*** The Brahmun makes her utter
the Mantra in which she prays for the long lite of herself
as well as for her husband.*®?

107 Ap. 88, XVUIL 18, 9 and 11, vol. LI, p. 99; Saf. SN,
vol, V, p. 181, I 27 t.—p. 1x2. 1. 2

108 This sacrifice is prescribed in two texts only, viz. the
San. SS., XVI, 10 f., and Vait. &, XXVIT. 10f. In the Purusa-
medha dealt with by the Sat. Bra.. (XITI. 6 ounly svinholical
human victims are offered.

109 San. 8S., XVI, 13, 7: Tait. S XXXV 8: «of; of.
Kan, &8, 80, 15.

110 Scholiast on San &8., XVI. 13, 13, vol. 111, p. 375, 1. 4.
111 Compare the following Sitra and the Scholiast theron.

112 The Mantras: RT. X, 57, 8-5.

113 The Mantras: RV., X, 58, 1-3. 114 Mantras: X, (0, 8-10.
116 Mantras: RV., X, 59, 5-7; of. Scholiast on S@n. $8., XVI,
13, 15, vol, 111, p. 375 and also, the foot-note.
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In the Rad-yajiia''® which has been mentioned in the
Parc. Bra. alone and is intended to restore a deposed king
to his kingdom, the chief queen is one of the eight viras
who surround and sprinkle the celebrant.

Now, we sct out the duties of the chief wife in establish-
ing and keeping up of the sacred domestic fire. 1f the
newly-married couple desire to establish and keep up fire
from their marriage time,"'” they carry the Marriage Fire
to their new house—or if they like to live under the same
roof as the father, to that house, and establisl it there. They
constantly keep it up by offering morning and evening obla-
tions, According to certain authorities,''® it is only she,
and not the husband, who should offer these oblations, be-
cause she is the House and this Fire is Domestic. Fither
of them seems, however, to he equally entitled to offer it ;''®
it is only nuatural that in case of the absence or sickness
of either, the other will offer. The presence of hoth, or at

116 XIX. 7, 1-4.

117 This fire could alyo be established at the time of the division
of the property of the family, return of a student from his
studentship, and on the death of the head of the family.

U8 Kha. GN., 1, 5, 1718, p. 40, Gobk. GN., T, 3, 13.

119 Par. GS., p. 113, Bom. Ed., “Tyagam tu sarvatLa kuryit
tatripy anyataras tayoh, cote.”’

et I FqHEr wafq, qg1 gard fearaedl qarETaieETEar |
qaTT 575 gae g @ Joat 4ty gu: @rfa.. . s@fa )
Karma-pradipika by Kamadeva F. 12b.
AFATA: A AT GolT G F7% |
sfas s qesiar wiftg: gamfa: o
op. cit. F. 12b
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least, either of them is necessary.'*® If she cannot be bodily
present, the Adhvaryu acts as her substitute with her per-
mission, which, of course, follows automatically in case of
her pregnancy, madness,’*! ete.

If the fire goes out, she fasts;"** according to Vaikha-
nasa,'® performs a Krechra.  She also fasts if the time of
kindling up the fire elapses.’**

If the existence of the fire is interrupted for twelve days,
it is to be re-established. The Vivahajyahuti, the Laja-
huti, the Grhapravesaniyihuti, have to be repeated hereing
however, the wife herself and not her brother offers the
Lajahuti now. According to Vaikhanasa, however, the rite
of establishing fire is to be observed again if the husband
and the wife remain without fire three days, and in this
case the wife is required to undergo the Prajapatya or
Padakrechra penance while the husband fasts one day.'*

Fither the chief wife or the husband offers the Bali,'**
but Gobhila'?” makes a special rule that the wife should
offer in the evening and the husband in the morning. Natu-
rally the option ceases if the husband is absent.®  Aecord-

120 Sawmshararatnondla, vol. 1. p. 613, 1. 1 .

121 Par. GS., op. cit.; Samskararatnawala, op it 1. 91,

122 According to a good many authorities, only she <hould fast;
according to some, the hushand also may; Nirdayana in Sams-
karamayikha; Aée. GS,, 1, 9, 1, ete. Hushand: dp. (8. V., 17;
Hir. GS., 1, 22, 5.

123 She does so also if it comes into contact with some other
fire, too. 124 Aév. (S, 1, 9, 3; cof. Nariyana and Grhakirika.

125 Vaikh. ¢/S., VI, 15, p. 99, 11. 7-10.

126 Vaikh. GS., 111, 7, p, 41, . 14-15; cf. VI, 17, p. 101, 11 3-4.

127 Gobh. GS., 1, 4, 17, p. 153; particularly Siitra 19, p. 154.

128 San. GS., 11, 14.
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ing to Bharadvaja, it is only she who should offer the
Vaisvadeva, three times along with the utterance of the
Yajus text and once silently.'2

The cooking'™® and other preliminary things such as
husking'*' are always done by her.  Before beginning the
cooking, she washes herself."* Having finished the cook-
ing, she purifies herself by sipping water, ete., and in o
sweet distinet voice reports to her husband that she has
finished it.»** The hushand thanks her that it is welldone,
and prays that the food which is Virat may not fall short.
Then she removes the cooking vessel to a secure place, and
cleanses the upper part with water and the lower with
cow-dang. She now takes four fuels in her hand, sprinkles
and offers them along with the utterance of the prescribed
formulas.’  She makes offerings in praise of everything
that helps her cooking, all the quarters and innumerable
gods. During the Nr-yajiia, either the husband pours water
and she washes, or she pours water and he washes; they
wash with mutual help simply the portion of the leg under
tne kuee.'™ Daily she propitiates thus the Guests, the Gods,
the Beings, Brahma, and the Manes.

120 Bhar. 8, 11, 12, p. 78, . +f. “Vaiévadevam nirvapet,
ete.”  The husband is to offer only if she appoints Lim to offer
the Bali, ‘“Yukto vd svayam uirvapet.”

180 Bhar. GS., op. ¢il.; commentator on (obh., “She is su-
preme in matters concerning food”’ and so on (¢f. Manu IX, TI).
Namskararatnamala, p. 938.

131 Bhar. GS., op cit.. 1, 6. 132 Bhar. GS., op. e¢it.
133 Gobh. GS.) I, 3, 15, pp. 116-117; Khad. GS., I, 5, 17

134 Bhar. (8., op. cit, 1. 11. ff.

135 Baudh, GS., 1, 2, 2223, p. 5.
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According to Paraskara, the husband and the wife may
cither take their meals together or the husband may take
them earlier, but in any case they must partake of the re-
mnant of the food after all the above-mentioned offerings.'*

In the rites concerning the ITouse, the chief wife enters
first the newly-built house with a full jar on her head or
lap'®". Tt seems that only the chief wife as the mistress of
the house should carry the jar. That she should enter first
is indicative of her authority over the house; her decided
authority over household affairs i1s also found in the state-
ment that the wife is the house, occurring in various
places'™ . Any way, it is cerlain that while entering the new
house she heads the hast of wives after whom come the hus-
band and all others. It is on her lap that the husband
should lie down and it is she whom the husband looks at
again and again along with the prayer that they may to-
gether, in {he house, overcome all hostile powers.’* On
this ceremonial day all the disputations are shunned by her
as well as by others.'*°

186 Par. 6N, I1, 9, 14-15, p. 262 of Bom. Kd.; Karka, p.
263, . 8 {.; Paddhati, p. 266, 1, 2; Gadadhara, p. 267, 1. 3 f
According to Vi¢vanatha, the wife and the husband should take
together if no guest happens to be present. Kor the procedure of
offering the five Mahdyajfias, see Padharthakama as given in Par.
GS., pp. 267 f.

137 111, 12, 8.

138 7 u¢ uEfawigufe®@  739+93, commentary on
Gobh. GS., 1, 3, 13 p. 95; Lrah. GS., 1, 5, 17; San. GS., TI, 16, 3.
139 Hir, 8., 1, 29, 2, p. 57, 11. 6-7.

140 Op. cit.
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In a rite named Grhasanti her apartments are swept
clean by the husband with the leaves of Apamiga or paldsa
or ndumbara or of some other tree or plant mentioned in
the list.*"*  While sweeping, he prays to Rudra that none
of them in the house might be harmed, that the mother,
particularly, could not be harmed, and that no injury might
be inflicted on the seed, progeny, cows or horses,’*?

After the animal has been killed in a domestic sacrifice,
the chief wife Dbathes the apertures of the animal with
water along with the utterance of the mantras.**® With the
water-jar in her haunds she worships the Sun. The proce-
dure is exactly the same as in the Srautra rites.**' At the
end of the sacrifice the wife adds a fuel to the fire !

In the Sulagava sacrifice, too, after the animal has been
killed, she washes the apertures in the above-mentioned
manner.’'®  According to Bharadvaja'*” and Hiranya-
kesin,™ she should ofter rice to the consort of Siva after
the hushand has offered to Siva. According to Paraskara,'*®
she also ofters the Patni-samyaja offerings to Indrani and
Rudrani, Sarvani, Bhaviani and Agni Grhapati.

In one rite named Baudhya-vihira mentioned only in

141 Buuwdh, (N1, 13, 2, p. 220, 1. 4-6.

142 For the Mantras, RV., I, 114, 7-8.

143 Adityadardana on Kath. GS., I, 10, p. 223, 1. 22; cf. Brahm-
bala on op. cit. 51, 13, p. 298, 1. 3 f.

144 See Pasuyiaga, supra.

145 Brahmabala on Kath. S., 51, 13, p. 230, 1. 12.

146 Adityadardana on Kath. GS., 52, 6, p. 232, 1. 19 f. cf.
Baudha, GS., 11, 7, 10, p. 51, 1. 17.

147 1L, 9, p. 4o, 1. 13,

148 11, 8 7, p. 70, 1. 10. 149 1III, 8, 10, p. 342. Bom. Ed.
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the Har, GN.' and elaborated in the Sams. R .'5 the
chief wife observes all the rites beginning from spreading
the black deer-skin down to husking as have been mentioned
in connection with the Sthalipika. .

The chief wife performs the (aitra sacrifice on the full-
moon-day in the month of Caitra.’®  She together with
her husband begins the Srivana sacrifice on the fullmoon
day under Sravistha.”® The suacrifice goes on daily until
Agrabayani sacrifice when the beds are placed on the
ground with the adveni of drier weather. The sacrifice
is directed agaiust any danger from snakes.''  Every day
the sucrificer makes offerings {o serpents which she puts
away silently'*  On' the fullmoon day of Bhadra, she
observes the Prausthapada suerifice.'™  On the fullmoon
day of the Advina she offers the Advavuga sacrifice or the
Prsitaka ceremony,”™ in which her principal duty lies in
preparing a mess ¢f boiled rice-grains. On the fullmoon
day of the Agrahiayana'™* she observes the Agrahiayani

150 f1, 9, p. 7L 151 Vol. I, p. 914 f.

152 San. N IV, 19.

158 Gobh, GN., UL, 7, 3; dde. GS, U, 1, 155 Sam. GS., IV,
15; I, 14, 9; Ap. PN, XVIN, 5 t.; Ho. 6N, 1L, 16, Man. GS.,
11, 16; Bhar. GS., 11, 1; eta,

154 The modern Manasi-piiji of Bengal seems to he a proto-
type of this riie 155 According to Sankhdayana, 1V, 15, 14-20.
156 Recorded by Paraskara alone, II, 15.

157 Adv. GS., 11, 2, 1; San. GS., 1V, 16; Par. GS., 11, 16;
(fobh. (8., 111, 8, 1-8; Khad. GS., IT1, 8, 1. This rite seems to
be the older form of the Aévinikumira Vrata in which the mothers
wait so expectantly for the return of the sons away from home.
158 Advalayana prescribes the 14th day as an alternative.
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sacrifice.’ She cleanses the house thoroughly, which is
followed by a smoking. At this time the danger from
snakes being over, the beds of ull the members of the
house are lowered down. At the end of the sacrifice, all
the members of the household sit on straws and unwashed
garments.  According to Gobhila,'® she sits immediately
next {o the sacrificer with her children on her lap or by
her side; according to Xpastamba'® she sits to his nortn.
After this rite she descends together with her husband
and children along with the utterance of the words, ¢“Life,
fame, strength, enjovment of food, offspring.”” Then she
lies down, together with all others on her right side, with
ber head towards the ecast along with the prayer to the
Farth for propitiating her.’* She and all others rise up,
praying for the exuberance of life, for blessed life. Ior
four months and even more she and all others sleep on
the ground.'*

In the ancestral pites the most important rite that the
chief wite i to perform is the cooking o the Sraddha-

159 Gobh, ¢N., LIL, 9 dse. GN8N I, 3 San. GS. WV, 17 Par.
GN T, 25 dIp. (6N, XX, 35 Bhar., N, W, 25 Man, (S, T,
7, 155 Her. GNOJRT, 17,0 Tlas is, as the name denotes, the festival
ol the beginmng of the New year.

160 Iil, 9, 17; Drah. GS., 1L, 3, 22. See the commentary on
Gobh. for the arrangement of all others.

161 XIX. 8.

162 Mantra, Va). Sam., XXXV, 21.

163 Par. GS., I, 6, 6 f., p. 318, Bom. Ed.; cf. th various com-
mentaries: Karka, p. 320, 1. 4 i.; Harihara, p. 320, I. 32 f.; etc.
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paka,'** food to be offered to the Manes with honour. As
she is supreme in all matters concerning cooking and such
other domestic affairs, it is she who is to do this.?® (Gobhi-
la, as quoted in the Sraddhakriyiakawmud?®® says she
should, at the end of the cooking, say ‘“finished”’ after
which the actual ceremony begins.  Vyisa,’®” as quoted
in the Sraddhakasika, says the wife should, after cooking.
take a bath. It is she who is to serve food to the manes.
Krkala’s manes incurred sins because Sukald was deprived
of her right to offer the cakes; and Dharma calls both
him as well as the manes thieves.’®®  The manes as well
as the sacrificer, instead of acquiring religious merit, in-
cur sin if the (eldest) wife does not serve during the Srad-
dha, the food herself.?® At the end of the ceremony
she partakes with her husband of the remmnants of food.”

On the 2nd agtaka day after the animal is killed, it is

164 Sraddha-kriya-kaumadi, p. 96, Sraddha-maijari; p. 6, 1.
93-24; according to the Maiijarikia she is to cook if her husband
is unable to do so; Par. (S., p. 164, 1 7.

165  Sraddha-kriya-kavmadi, op, cit., 1.

166 Op. cit.,

167 Par. S, p. 442, 1. 4.

168 Padma-purdapa, bhimi-khanda, p. 222, lI. 1 f., particularly

dokas 20 ff.. met faaragraiiy A= ¥& @ fqar1  cte.
169 Padmapurana, op. cit.,
A qafy Jgw’ @gedrEdeay )
Fz=AT yofa fGad ggammar: |
37 giammnfza asgem wafka 3 o

ete. Also Par. GS., p. 470, 1. 37; 71, L. 1.
170 Sraddha-tattva, H. Sastri’s ed., p. 251.
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she who wasnes all the fourteen apertures of the cow’s
body.'™  On tne Anvastakya day she'™ places a stone in
the Kuda grass and pounds on that stone a fragrant sub-
stance called Sthagara,'™  grinds some collyrium'  and
anoints therewith three Darbha blades. These are placed
underneath the seats of three Brahmanas who ave invited
to the sacrifice.

In the Pitryajiia she, accompanied by the sacrificer,
payvs reverence to the manes.  She also prays to Agni
Garhapatya for releasing her from any sin she may have
committed to atmosphere, earth,sky, mother or father.'™

The true significance of the performance of rites lies
in the cating of 1da. The eating of Ida leads to the end
of the sacrifice, the sacrifice of life, the fulness of human
life and ultimately to Prajipati, Lord of Sacrifices, the
Self of Saerifices  The successtul completion of domestic
and social life of man, ot the material and spiritual life,
of his earthly and divine life, in a word, of his whole
life—lies in this. The Christians observe this rite under
the name of the Eucharistic sacrifice. In this sacrifice they
offer bread and wine to Christ and by means of the utte-

171 Inah, GN U, 4, 85 Kha.o GN, p. 1090 1 795 Gobh. GS.,
111, 10, 27, p. 177 (2nd part).  For the fourteen apertures, see
Gobh. GN., p 177, 1 7.

172 Cf. Commentary, ‘(‘a-fabdat prakrtd patni,” p. 207 ot Gobh.
GS., vol. HI, H. 2-3.

178 But see Gobh. ¢S, IV, 2, 29. Comm., vol. I, p. 206 “Stha-
garam candanidigandhadravyam.”

174  According to the commentator this kind of collyrium is known
as Sauviriiijana.

175 TPait. Samh., 1, 8, 5 (K).
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rance of holy mantras these are transubstantiated into
flesh and blood of Christ. The Christians form a Ioly
Commuuion with Christ by weans of eating these flesh
and blood of Christ.” This eating of the Ida in Vedic
ritual is nothing but the observance of the Iucharistic
sacrifice and forming a Holy Communion with Prajapati,
Tord of Sacrifices. In the Agnihotra the remnant of the
milk offered is to be taken. In the New and IFullmoon
sacrifices, etc., the remnant of the Purodisa offering is to
be eaten. In the animal sacrifice a portion of the meat
offered is eaten. In the Soma sacrifice, the remmant of
the Soma offered is to be drunk.'””  In the Baliharaua,
the husband and wife: take the remnant of the food remain-
ing after the five daily sacrifices.’™  In all the Sraddha
ofterings, the remmant of the food offered is to be eaten'™
lu this eating of the lavis-Sesa, the 1di, only the chief
wife is to participate, as this rite derolres on the wife
and the sacrificer all that the Saerifice may, and conse-
quently, is a rite designed to help in the other world as
well.  In this rite all the priests and the sacrificer also
participate and together with them, she forms a Holy
Communion between Prajipati, the Supreme Soul, and
the establishers of the sacrificer.

176  Groten, Christian Kucharist, pp. 30 f. and 162 fi.

177 Buudh. SS8., V11, 15, p. 225; VI, 4, p. 240; Kat. SS,,
Chow. REd., p. 552 “Patni ca anyat, cte.”

178 Par. GS., 11, 9, 14, p. 261, Bom. Ed., of tke varicus com-
mentaries.

179 Sraddha-tattra of Raghunandana, Hrsikeda Sistrin's ed.,
Calcutta, 1909-10.



The Position of Wives other than the first in the
Vedic Ritual*

Though the wives other than the first have no right to
participate 1n those rites which are meant for Supreme Bliss,
they are, however, allowed to participate in those which
are considered as Samskaras, and those which are meant only
for carthly bliss (ardd upakiraka). The Pawni (chicf wife)
obscrves those rites as well as those which only she and none
of the other wives, can perform. In the rites dealt with here
the first wife has, unless otherwise mentioned, the firse claim
and precedence over other wives.

In the New and Full Moon sacrifices’ all the wives of the
sacrificer are cicher girded by the Agnidhra priest, or they gird
themselves.® They sit either to the north of the Garhapatya® or
to the south-west' with bent or raised knees. With the pres-

Reprinted from t{)c Induan Histonical Quarterly, vol. XVII,
1941, pp. 180-195.

1 As a rule, the wives take a bath and adorn themselves for
therr partictpation in sacrifices. According to Bharadvaja, as quoted
by the Commentary on Apastamba (II, 6, 12, p- 32) they should
anoint themselves with cow-dung.  Baudhayana also recommends
both adornment and anoinment, and Paithinasi adds the smelling of
scented flowers.  Comm. on 4pSS., 1612, p. 23, vol. L.

2 SatSS., vol. I, p- 159, I, 14f.

3 SatSS, vol. 1, p. 161, L. 5f; 4pSS., vol. 1, p. gb.

4 The Sat.Bra. strictly forbids the wives to sit to the west of the
sacrifice, with their faces towards the east, for in that case Adia,
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cribed formula® a triple cord of Munja known as yoktrapasa is
put round their waist, either outside ot inside the garment.’
The $at. Bra." warns that a knot must not be made, while the
Tait. Bra.* insists upon making it. According to Katyayana
and the Scholiast Karka® the Agnidhra priest is to wind the
cord round their waist from left to right and having fixed the
southern end by twice twisting round the northern one, he
draws the southern end to the encircling cord upwards so that 1t
may hang down.

Then the wives worship Agni Grhapati and Devanam panih

with the formula, “Agne grhapate upa ma hvayasva 1" and

who always sits like that, might be dls;)lcased with them. By situng
somewhat to the south (cf. I 3.1.17) of the Garhapatya fire they
propitiate Aditi.

5 VajSam., 1, 30; TatSam., 111, 5, 6a (ct. Ap. SS., X, 9, 10 and
Bandb $S., VI, 5).

6 ApSS. megsay ay, vol. L p. 96, I, 6, Sat $S., vol. L, p. 160,
Il 3£

For the symbolic mecaning of the act, sce Tait.Bra., 1, 3. 3,
2-3; they should be girded on the garment so that Varuna's noose
could not mjure them.

7 L 3.1.16. For a knot is Varuna's attribute and Varuna mught
cause some mnjury to the wife.

8 1II, 3, 3, 4 Thus symbolically all the blessings are secured
for her. Apastamba and others belonging to the YV. prescribe the
knot to be made on the north side of the navel: 4p.SS.. vol. I,
p. 96, II, 13 £; Sat.8S., vol. 1, p. 160, L. 9f,; etc.

9 II, 7, I; Weber’s ed. p. 221, Il 1 1.
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B . - . T
‘Devanam patnir upa ma hvayadhvam iti” respectively.

Now, the Agnidhra takes the pot containing the clarified butter
from the fire, puts on the ground before the sacrificer’s wives,

and bids them look at it.'?

They do so first silently and then
again with the manwra'® “Pervader of Visnu art thou, etc.”
according to W.Yv. ritual and with “Thou art the milk of
great one”, etc., ﬂccording to B.Yv. ricual. Then they
again sit to the north' or south-east™ along with the utterance
of the mantra “Indrani iva avidhava bhiiyasam” etc. Having
taken seats, they mutter ““Suprajas tva vayam”, etc., “Mama
putrah Satruhanah.” cte.  They sit there till the unloosing
of the girdle.

At the end of the sacrifice the grass cords of the wives are
to be united.  As a preliminary to this rite the Hotr gives to

the wives Kusa grass along with the mantra “Vedo’si: Thou
o g ’

10 Ap.$S. 2, 5, 6-7; Sar8S. op ent, Ul. 14f. sTRIUGIFF FHafy
gfaqaqﬁ-éa, Mahadeva\on Satyasidha, 1. 20-21; cf. Rudradatta on
Ap. 2. 5. 10, Yagaly: sfaveaadd « Givea fafa: gef-aeRcEnR
sfauearaay,

11 BaudSS., pp. 18 I 4.

12 VapSamb., 1. 30; cf. Tait. Samb. 1. 1.10. k “Thou art the
milk of great one’s”, ctc; Ap.SS., 2.6.2, vol. 2, p- 98; BawdSS.
vol. I, p. 18, L 4f For the rite to be observed by all the wives,

of. Rudradatta on dp., gy amfa: aﬁmqﬁ*am‘ etc.
13 Sat$S., p. 14, 1-5.
14 ApSS., 258

7
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art Veda”, etc.'’® If they are desirous of children, they touch
their navels with the tips of the Kusa grass.*® The wives place
the Kuéa grass on their laps with the mantra “Ghrtavantam
kulayinam,” etc.!” Then they themselves or the Hotr throw
them away. According to some schools mentioned in Sat.SS.,
it 1s done thrice.

Then the wives themselves umite the grass-cords,

18

optionally using the Yajus text,'® or the RV text'® as the case

may be.

15 According to the Asv. school, the mantra is to be uttered by
the wife after the Kufa has been given to her; p. 32, 1 25. For an
alternative mantra, sec Sat.SS., vol. I, p. 227, ll. 26-27. See paru-
cularly in this connection the Vajayanti on Satyasidba, vol. 1,
p- 228, Il 16f. Jg gfawfe Fzgmamifa argd, e

16 According to Asv., $S., Anandaérama ed., p. 33. Il. 3-5; Bib.
Ind. ed., p. 55, L ii. 2.

17 Tait. Samb., 1. 6.4.4; 7.4.6; Mart. Samh , 1.5.3; Kath. Samb.,
and dp.SS., $an.SS., 11513 p. 226, Wl 10f; also Apastmba

II, 10, 3 (see Rudradatta: qeftgesiceny fasgq gwifafa fega

37 sfqufa weafa u)

18 VajSamb., 1, 21a; Tait.Samb., 111, 56 (to be used before
1.4.45 according to Ap. SS., VIII, 8-14; cf. XIII, 20.15). The use of the
Artmanepadi verb visyate shows that wives themselves are to do so;
see, however, Nariyana on Aévaliyana (1. 11; 5, p. 33, L. 8;) who
assigns this ceremony to the Hotr. For the use of the Parasmaipada
or the Atmancpada in this case, Sas. SS., p. 228, 1. 22 ff.

19 9 @ gafa ggua qrr, cte San. $S., vol. I, p. 10,
L 2122 (I, 15.9); 4év. 85, L. 11. 3, p. 33, L. 6, of Anandasrama ed.
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The united cords® are placed on the hands of the wives
and some Kufa grasses are placed on them. A pitcher full
of water 1s placed in front of the wives. Now water is poured
on the grasses and the cord after which they place the grasses
within the thigh.®* They wash their mouths with the water
from the pitcher®® and pray for cattle, children, etc.*® Then
they worship Agni Garhapatya which is the final rite.**

In the Varunapraghdsas the wives should be girded with
grass-cords.*”  The Vaitana Sitra* says the wife should have
a wash after the interrogation by Pratiprasthitr as to how
many lovers she has. Though the Siitras do not refer to any

wash, the purificatory nature of the rite is in itself manifest

20 SatSS., p. 229, L. 4f; Baudh. $S. p- 31, L off; SansSS.,
vol. 1, p. 10, L. 22; dév. S, p- 33 kL 10f, ete. According to v,
the cord 1s to be folded twice.

21 SanSS., p. 11, L 1ff; also see immediately after the above
references.  See Varadattasuta Anartiya on San. SS., 1, 15, 14; vol.
I, p. 11 “Ancka apikuryuh.”

22 Eg, SatsS., p. j;g, L 21 ﬁ(q.mqta' qFt-gERET. 8-
qegread - These rites are also accompanied with Mantras. Cf.

Nariyana on dév. p. 34, . 6f. g vaht-fgaagad gaat qad
Fasq; so sfqufe dasfadtaamd, et

23 Cf. SatSS., p. 229, ll. 26-28; A4p.SS., Comm. on I, 10, 8.

24 BaudhSS., p. 32 3yq s gzqqad, ctc, SatSS., p. 229, 1
29f.; etc

25 Baudh. SS., vol. 1, p. 135, . 2; of. dp. $S., VI, 8, 14, Kat.
SS., Chow. Ed. p. 334, L. 11.

26 VI, 20, p. 12.
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and therefore, all the wives should observe this. Morcover,
the rite seems to have been originally intended for keeping a
check over the wife and for keeping the blood pure; so all
the wives should be subject to the interrogaion. They are to
confess any illicit conncections they have had, otherwise their

kith and kin, near and dear ones, would die.*’

By declating
the names of their paramours or at least by giving out the
number of the patamours by means of raising up as many
stalks of grass,®* they become themselves pure and cause their
paramouts to be seized by Varuna with his noose. If they
have none, they straightly say so and the whole thing is then
so clear.

After the husband and the chief wife have offered obla-
tions with the Karambha-pitra, all the wives unite their grass-
cords.*” They all go now for the Avabhrtha (final bath). They
have baths, but do not put their heads under water; thev

simply pour water on their heads.” According to Katvavana

27 Taw. Bra, 1, 6, 5, 2f; Sat. Bra., I, 5, 2, Baudh. $S, V, 5-9:
vol. I, p. 136, L. 5f. 4pSS., VIIL 6, 22. 517 @sd « gm 3@
firf afe sesqra.) =a ¥ st gfa faffQa o fafiad agu-gme
aregaifa fagrag vol 1L p. 330 Man. S5, 1, 7, 4 11, p. 55; 1. 16
. —p. 56, L 1; Kar. $S., Chow. Ed., vol. I, p. 336, I. 81{.; Sar.5S., p.
465, L. 3-12.

28 Kat. $S., V. 5. 8-9; also, Chow. Ed., vol. I, p. 336, Il. 14-15.

29 Ap. 85, VIIL, 8, 14, g5 fasqraftfq aeft Aty fag=sd
30 Adp. 85, VIII, 8, 15; Rudradatta, afgsftasri@e afceh!
@q gad:  Baudh SS. HIIATA=AL |
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and the Scholiast Karka® the spouses should repair to some
quiet part of flowing water and take a bath in the above
manner. The chief wife and the sacrificer should wash the
backs of each other and most probably, the other co-wives
might help one another in washing their backs.

In the Sakamedha 1.e. the third parvan of the Caturmisya
sacrifices, when all the preliminary things necessary for the
sacrifice have been done, the wives are brought forward and
made to sit near the sacrificer.®? According to certain schools,
here, unlike in other sacrifices, there is no girding of wives
(Patnisannahana) or any other accessory rite. According to
Satyasidha, the wife should look at the clarified ghee from
her shed;®* all the wives should do so as this is a part of the
strisamskara.  After the eating of the Ida, they should all
anoint their cyes.”® During the Tryambaka oblation, after
the maiden has walked round the fire, the sacrificer pours into
the hands of the wife the Misara or rice-gruel, she in her turn
pours this mnto the hal‘lds of the maiden along with the prayer
that she (maiden) would achieve her object (Pati or Bhaga).*®

31 Fa sad:, Vs 5 30-33.

32 ManSS., 1, 7, 55 11, P 57

33 Sat. 8§, vol. 1I, p. 479, 1. 24; Rudradatta on Ap. SS., VIII,
14, 21; vol. II, p. 65. But sec Baud. $S., p. 141f. Feit’ gwgTEA-

ggq gwey WeIT T 91 9 Ivfg gfa
34 SarSS., vol. I, p. 473, 1. 11.
35 Baudb. $S., p. 152, L. 12—p. 153, L
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The object of this rite is only to obtain happiness in this world
alone, and not in the other which is clear from the fact that
only a single Vedic school (Baudhayana) follows it. It is
only reasonable that the rice-grucl should be handed over to
the maiden, longing for husband or beauty, by her
own mother and not by the chicf wife. This offering of the
rice-gruel means most probably a joint conferring of blessings
upon the daughter by the parents and no doubr, her mother
should offer her the material carrying her own blessings.

In the Pa$uyiga, too, the wives are to be girded, says

Baudhayana.*®

Afrer the animal is killed, they are raised up
by Nestr*” or Pmtipraéthéty“s from their seats to the altar.
They all look at and worship the Sun® with the prescribed
mantra. Then they are led one by one to the east along wich

the prayer for offspring and increase of wealth.*”  All of them

36 Vol. I, p. 112 37 Accurding to the W.YV. Ritual.

38 According to the YV. Ritual; Ap SS., VIII, 18, 1, MaianSS.,
I, 8 4 2

39 BandbSS., vol. I, p. 118, 1. 8; Mans$S., 1, 8, 4, 1; Rudradatta
on Ap.8S., VII, 18, 2 gww wmraidfa sarfgagafagy, [ARET
aqr guqgafagsa, Mahideva on SatS., p. 424, L 1f, gfagf@
HeIeATgEan,  ctc

40 maar §fg, ctc., Bandb.SS., 118, 1. g, through the passage
between Catvala and Utkara; Mahideva on Sat.$S., vol. II, p. 424;
Rudradatta on dp $S., VII, 18, 3. vol. I, p. 436 ageg qa?,qai qafg
SEdFFAL N
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touch the water of the Catvila with the object of purifying
themselves.*?

In the Agnistoma the wives have their nails pared by a
barber in such a way that they do not extend beyond the
upper end of the finger tips; the paring should begin from
the lictle finger of the left hand. They brush their teeth with
bits of the udumbara twig, taking care that they may not
bleed. They bathe in stagnant waters full of Rankha and Avaka
plants on mossy bathing ghats. According to the Vajasaneya
school they put a piece of gold in a pit and bathe therein.
During their bath they invoke the waters for purifying them;
while coming out, they mutter to themselves about the purity
caused by the waters. Then they sip water. Unlike the priest,
they are forbidden to have a hajr-cut.?

During the consecration for a religious ceremony (Diks3)
they all wear on their heads nets made of thin silken thread
or of wool collected from living rams or, at least, a net made
of Kusa grass;*® these should hang on both sides of their

head."" They are consecrated on their own seats with

4t Zrqt T AR CE Rudradatta on 4pSS., VII, 18, 4, eggeeqq:
ga): geeas, similarly, Mahadeva on Sar. SS., vol. 11, 424, 1. 10f.

42 Ap. 88, X, 5, 6—X, 6, 3 vol. II, p. 221, I 1—p. 223, L. 10
( ud gait %:aqﬁ-;{) ; Sat. SS., vol. 111, p. 584, | 28 .

43 4psSS., X, 9, 5, vol. II, p- 232, L 4£; Sat.SS.. vol. 111, p- 592,
i 76
44 Mahadeva on Sat. $S.. op. cit., 1. 27.
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upper silken’ garments that are slightly washed, new, white,
with skirts and used by nobody else. The Pratiprasthitr
anoints and decorates them without mantras.*> The sacrificer
is made to wear a girdle; they uc plough»nooscs.”"

During the girding they observe the same rites as in the
New and Full Moon sacrifices (Darfapiirnamasa).”  Herein
Apastamba prescribes that the mantra “A$ana saumanasam,

* should be dropped and

“Sam tva nahyami, ctc.: I bind thee, etc.,”** should be used

etc.:  Beseeching favour,” etc.,!

while Baudhdyana recommends the use of both of chem.
The nets are now closely fitted in so that there may not be
any chance of their loosening or falling down.** The Prati-
prasthitr fastens pegs in the skirts of their clothes in order
that they may scracch their skin, if required, with them.”
T_hey should not take meat and honey, nor do any impure

act.’?

45 Kar SS., vol. 1, p. 433, Satra 77.

46 ApSS., X, 9, 16; vol. 11, p. 233, L. 156, g qg‘r—:{q‘,qmqq
gat gamfa g eqr aarfa w1 SetSS., vol I, p. 592, L 22f.

47 ApSS. X, 9. 16, vol. I, p. 233, I 15f; SatSS., vol. III,
P- 594, | 14f; BaudhSS., vol. I, p. 160, Il 18-19; Kat.SS., Chow.
Ed, vol. I, p. 437, Sutras 99-100.

48 Tait.Samb., 1. 1. 10 (e-h). 49 Tait.Samb., 111, 5, 6, 1 (c).

50 Gopindtha on Sat.SS., vol. 111, p- 595 . of.

51 BaudhSS., vol. I, p. 161, 1. 8-9.

52 Rudradatta on 4pSS., X, 15, 13-14 vol. 11, p- 248, Il 17fF

IATH TeeAT fga-sasarty (Sira 13) gard swaEy (Sita 14).
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In the afternoon of the day of their consecration they all
keep silent, breaking their vow when the stars appear.”
They approach the Garhapatya fire from behind the altar
silently.” The milk for breaking their fast is boiled on the
Southern fire while that of the sacrificer on the Garhapatya;
they drnk jt in their own scats in the mid-day as well
as midmighe.*

In the morning on the second Upasad (sacrificial festyval
preceding the Sutya or pressing of the Soma; it 1s a part of
the Jyoustoma and lasts several days) when the sacrificer
gives dust of the cow’s foot-print to the chicf wife, all the
wives look at 1t and pray that they may not be deprived of
wealth.®* Then either the Nestr®” or the sacrificer himself™

makes the Somakrayani cow look ar them, whereupon they

53 ApSS., X, 16, x\f.; vol. 1L, p. 252f: Kar. S§ Chow. Ed.,
p- 439. Sutra 107.

54 Bandh SS., vol. 1, p- 163, L 15-16.

55 ApS., X, 17, 3L, vol. Il p. 253, |. 5ff. (particularly Sttras
6 and 13); Baudh.SS., vol. 1, p. 164, 1. 4-6.

56 Gopinitha on Sat.SS., vol. IIl. p. 629, I. 14-15, quﬁqﬂﬁm‘
17 geww-Fana, o 4pSS. X, 23, 5.

57 According to the W.YV. Ritual.

58 According to the B.YV. Ritual.
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9

pray for having childten.®® They in their turn look at the
sacrificer and pray for having heroes.®°

During the offering of the buck-goat to Agni and Soma
on the last day of the Upasad session, the Nestr leads them
all rowards the front of the sheds; near the sheds they utter
a prayer for safe entrance into them with thejr desires ful-
filled.®’ They all sit near about there and pray to Agni to
draw his attention to them.®? Now, the sons and grand-
sons together with their wives, unmarried daughters,®®
nephews and other relatives are invited to participate in the
Family Union. The sacrificer touches Adhvaryu from be-

hind, all the wives®! similarly touch the sacrificer; the sons

59 Vay. Samb., 1V, 23; Sat.Bra., 3, 3. 1, 12; KatS, VII, 6, 26.
Tait. Samb., 1. 2, 5, 2; Kath. Samb., 1I, 50 Ap $S. X, 23, 6:
Rudradatta, vol. II, p. 272, Il. 3 wsgardsrqimie  a=dw  degme
A 1 Similarly, Gopinitha on Saz. SS., vol. III, p. 629, Il 19-215
Baudb $S., vol. 1, p. 170, L. 6-7.

6o Tait. Samb., I, 2, 5, 2; Bandh SS. op. at., L. 7; Rudradatta on

Ap. 8., X, 23, 7, ga: gy, et
* 61 Tait. Samb., 111, 5, 6, 13; Ap. 8S., XI, 16, 10; Man. SS., 11,
2, 4 9 =mgmfaq instead of smgHfag ; ctc

62 SatSS., vol. III, p. 736, 1. 10fL.

63 But not the married daughters, as ther Gotra has been
changed (along with the Caturthikarma); Gopinitha on Sat. SS., vol.

1L p. 739; 1. 6.
64 Gopinitha on Sat. SS., vol. III, p. 739, . 1. @&y =fy gt
AARTARAT-ATNY 9907 Hgqqrg | They participate in this rite as
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touch their mothers and the grand sons touch their fathers;
other relatives touch the grand-sons and so on.

In the night preceding the Sutyd or pressing day, all of
them together with the sacrificer sit behind the altar or the
Garhapatya; the Adhvaryu  places the Vasativari water in
front of them; after they have touched it, they arc again
crrcumambulated by the Adhvaryu.””  This whole nighe they
arc all kept awake in the Prigvaméaéila* by the priests who
tell them holy intcrc:%mg tales.**

In course of the Prataranuvika (morning prayer) all of
them should accompany the Maitravaruna, Nestr, Agni-
dhra and the bearers of the Fkadhana cups when they walk
northwards out of the sacrificial ground.*” As the object is

to delude the Gandharvas with a woman so that the water,

amityas (for the mcaning of the word, cf. I. 5-7), not as Patni
which they arce not; wegyi ag | sfq wigfa-dwannam, (- 2-4)
cte.

65 Sat. Bra, I, o, 2, 14f; dp. $S., X1, 21, i, vol. II, p. 346
lif; Kac S5, Chow. Ed., p. 508, Sitra 256-260. Gopinitha on
Sat. 8S., vol. 1L, p. 758, L. 25, qesqigey gq:, cte.

* A room with some columns or beams towards the cast where
the family and friends of the sactificer assemble.

66 Ap. $S., XI, 21, 12, vol. 1I, p- 348; SatSS., vol. III, p. 762,
L1

67 Sat. Bra., I, 9, 3, 16f. The Ekadhanas are water-vessels by

mcans of which water 1s taken up during sacrificial observations.
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sap of the sactifice, may be carried to a safe place, all the
wives should join in this rite.

In the eatly morning on the Sutya (the extraction and
solemn preparation of Soma) day all of them, cach carrying
one or two vessels, pass through the Tircha t.e. the path to
the altar between the Catvila and the Utkara, carry water for
washing their fect (pannejani) and return by the same way

8

as they go."* According to Apastamba they should have their
faces towards the west while flling the pitchers.”® They
enter the sheds by the east door, walk round the side-alears
called Dhisniya and place the pannejani pitchers to the west

of the side-altar or Nestr.”

Then they come back and enter
into the shed called Pragvamsa.™
In the afternoon they are all given milk for breaking their

fase.”

68 Tat. Samb., 3, 5. 6, 2; Kat. SS., Chow. ¢d., p. 517, siitra 44
“two vessels.”  Gopinatha on Sat. SS., vol. I, p. 793, L 15f;
aaifatfa wafy: @-@-een mzw #qew, also L o27f; similarly
Rudradatta on dp. $S. For passing through Tirtha, Rudradatta on
dp. 88, XII, 5, 4.

69 S$S. XII, 5. 12, vol. 1L, p. 366; ymt wmEIT @fa  S@E-
fag=dt aged weg wifzdeg 5 ; oead Ry |91 gEla 1 a9 =
o St g w1 A Yege qIA-AITETS |

70 Sat.SS., vol. 1IL, p. 704, 1. 3£; Ap. SS., XIII, 5, 13 £, vol. II,
p. 367; BaudbSS., VII, 15, vol. 1, p. 225

71 Op. cit.,, 1. 21-22.

72 Sat. Bra., 11I, 6, 3, 4.
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During the evening pressing of the Soma juice all other
wives touch the chief when the latter looks at the Patabhet
vessel containing the Soma juice after it has been strained.

After the Patnivata cup has been offered, the Nestr leads
all the wives™ through the sheds, which they enter by the
west door. They all take their seats to the north of che
Chanters.™  Now, the Nestr makes them exchange looks
with the Udgatr along with a prayer to Agm for children.™
Now, they should remove clothes from their right thighs;
according to Satyisidha™ the thigh joints also should be
denuded; this view 1s not upheld by Apastamba.””  They
should pour water along their thighs so that it may run down
towards the 1nterior of the thighs, but 1t must not touch their

navels.™  According o the Kithaka School, as quoted by

73 Gopinatha on Sat8S, vol. 1V, p. 932, W 17-18, qafl-gegIgara
gfagfe : f any of them is in course of monthly period, every rite in
connecton with the Pannejani drops.

74 Kar.$5. X, 7, 3, Webers Ed.. p. 817: Chow. Ed., p. 563,
Stitra 141.

75 Sat Bri. 1V, 4, 2, 17-18, Sat SS. op ., 1, 1f.; Baudh. SS.,
VIIL, 14, vol. I. p. 255; Lat. §S. 11, 1o, 15, p. 181, L 12f.; 4pSS.,
X, s, 8; particularly commentaries on Latyayana and Katyayana
(op. eit.). The Mantra: Tat. Samb., 111, 5, 6(k); VajSamb., VIII,
10, (Sat.Brs.. op. cit., 18).

76  Sramta-siitra, vol. IV, p. 932, 1. 3£

77 Rudradatta on dp. 5., XIII, 135, 1r mﬁa—qﬁ:q;ﬁﬁs;;a:

' mradaTggTE: ; also Gopinatha Bhatta on Saz SS., op. cit.
78 Sat.$S., op. cit., 1. gff.
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Yijnikadeva, commentator of the Kat. $5.° they should bend
their knees and wet the skirts of their garments with water
from the vessels. Kityayana and his scholiast, Latyayana®
and the Kathaka®" say that they should exchange looks with
the Udgatr three times at the sound Him. Three times they
should uncover and pour Panncjani water on their right thighs
so that after the third time therc will be no water left. On
the order of the Udgatr they should retire to their own
place.®

According to the Baudh.8S. the pegs that were fastened
to their skirts during the Diksa should now be silently thrown
to the Cawvala when they all together with the sacrificer and
the priests are about to go for the final bath called Avabhrtha.*

During the Avabhrtha they also participate with others in
the concluding passage called Nidhana sung in chorus three
times.""  When the water comes to their sight, they pray to
Varuna for overcoming the enmity and removing the sins
they have committed.*® After the bath they wear the

79 X. 7, 4. p. 818, Weber'’s ed.

8 P. 181, L 14—p. 182, 1. 8; so also Drihyiyana as quoted
therein.  Yajiikadeva on Kat. $S., op. at., FgeAN-gay, p- 818,
L 2-3, Weber's ed.

81 Karka on Kat. SS., op. cit, wawg mz#sfy |

82 Kat $S, X, 7. 5. 83 VIII, 18, vol. I, p. 259, L g-10.

& Sat.$S., vol. IV, p. 941, L. 10f.

85 Mahideva on Sat. SS., op. cit., | 29; Tat. Samb., Mait.
Sambh., 1, 3, 39; etc.



THE POSITION OF WIVES It

Paryanahanas, outer clothes tied round the Soma bundle.®
While coming back to the sheds by the same way they went,
they together with the sacrificer or the priests with Hotr at
their head are led by the priest called Unnetr.®’

During the Udaniyest®™ the Patnisannabana or the
girding of wives and Yoktra-vimoka (the untying of the rope)
take place in the same way as in other sacrifices.

In the Pravargya or Hot Milk Sacrifices, when the Mahi-
vita pot 1s heated, th-cy all cover their heads, according to the
Satapatba,"™ for fear of being deprived of eyesight, because the
Mahavira 1s the symbol of Aditya,”® and according to the
Minavi-irauta-sitra,”*  for having children.  The Prig-
vamsa 1s also screened*® so that they cannot see from their
seats the preparation of the Pravargya; according to Satya-
sidha,”" the doors are shut; and according to Baudhiyana®

86 ManSS., 1. 4, 45, 1; also quoted in Kat$S., X, 9. 6; Sat.SS.,
val. 1V, p. 1092, 1. 24.

87 Sat. §S., vol. IV, b. 964, L. 26-27.

88 SatSS.. vol. IV. p. 448, 1. 17-18.

89 XIV, 1. 3 16; Weber's Ed., p. 1029; SB.E., vol. XLIV, p.
463-

go For the connection of the Pravargya sacrifice with the Sun-
worship, cf. Sat. Bra, XIV, 1, 2, 15 3, 16; 3, 1, 35.

91 IV, 1, 33 p. 154

92 Baudb. $S . vol. 1, p. 265, 1. 20; Sat. $S., (n. 5) and Rudradatta,
Ap. 88.. XV, 5, 2, vol. 11, p. 643, 1. 4-s.

93 S$S. vol. IX, p. 350, . 11 f.

94 Vol I, p. 270, L. 18.



112 THE POSITION OF WOMEN IN THE VEDIC RITUAL

hanging load-carriers ($ikya) are hung from above to serve as

screens.  According to Katyayana,”® even though they may

be very near, they should not look at the Pravargya;
thev should themselves cover their heads during the prepa-
ration. All the wives should observe this injunction, as other-
wise it would be prejudicial to their own good; and as, accord-
ing to the Manava-irauta-siatra. this is really a stri-samskara.
After the Mahavira has been revered, their heads are un-
covered. They keep on looking at the Mahavira pot and
pray to Him for cattle and offspring and a safe happy life to
themselves as well as to their husband.™  According to the

Manava $rauta-satra,®’

the sacrificer also looks at it along with
them.

During the setting out of the Pravargya, all the priests
and the sacrificer meet upon the altar in the shed and three
offerings are made to the Ahavaniya. While coming out of
the shed, the Adhvaryu remains®®  behind  them all.
According to Apastamba,® they are to go back to their shed

while several sacrificial staff, viz., pegs, strings, etc., arc

95 SS., XXV, 2, 3, Weber, p. 1098; Chow. cd., vol. II, p. 1027,
Siitra 30; XXVI, 3, 2, Weber, p. 1100; Chow. ed,, 1030, Siitra 49.

¢6 Baudh. SS., vol. 1, p. 276, 1. 18-19; Sat. S., and Vafchidvara-
sudhi, vol. IX, p. 872, L. ¢ and 11; dp. SS., vol. II, p. 656, l. 14-16;
Kar. §S., XXVI, 4, 12, p. 1102, Weber’s Ed. etc.

97 IV, 2, 37; p. 153.

98 Kat. $S., Chow. Ed., vol. II, p. 1039, Sutra 119.

99 ApSS., XV, 13, 4.
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carried away by attendants. They are to come back to the
sheds when the Prastotr begins to sing the Siman. He sings
it three times, in the finale of which the wives'®® also join.

In the Pinda-pitr-yajfia the husband gives all the wives
portions from the middle cake for having childten. They all
pray to the ancestors for children adorned with lotus-
garlands.***

Now, we deal with the wives in general in the Domestic
Ritual. The first sthalipaka is really a part of the marriage
ceremony and as such each wife is entitled to perform this rite.
Each one should cook at other times, too, in so far as the
. cooking happens to be a part of any of the stri-samskaras.
The wife takes her meal in the day time together with her
husband and avoids meat, etc. During the night she sleeps
on the floor and refrains from any impure act. Next day she
cleanses thrice the sacrificial place with a duster and thtice all
around the fire with water.®® The husband, after having the
paddy washed, spreads the hide of a black deer, places mill-
stones thereon and pours some paddy into them. She husks
the paddy thrice and gets the rice perfectly in order. She

100 Sat. $S., vol. IX, p. 888; 4p. SS., XV, 13, 10; vol. 11, p. 671;
Las. SS., 1, 6, 46, p. 54-55; so also Drihydyana as quoted in
Laryayana; etc.

tor  Sat. $S., vol. 1, p. 255; dp. 8S., 1, 10, 10-11, VOl. I, p. 36-37,
Rudradatta: g aeftaged fred gan: sTeaft Qa-aeaaTssTad;
Abv. 8., (48. S.) 2, 7, 13, p. 73, L. 10-14.

102 Asv. GK., 1, 2, 13-14, p. 265.

8
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washes it thrice and cooks it. While cooking, she sprinkles

clarified butter upon it by mecans of the purifying Kusa

grass.'®™  The husband places this full cooking vessel on

sttewn grass. Then she sits to the left of her husband and
to the west of the Garhapatya fire, and offers to Agni and
Agni Svistakrt.  After the offering the husband does all the
cleansing work during this particular occasion, but during the

Pumsavana, etc., she is required to cleanse the sacrificial staff,

etc. '

As Garbhadhana'® 1s a stri-samskira, each wife observes
this rite.

103 Op. cit, 1, 2, 30f, p. 266, for husking and cooking, cf. Hur.
GS., 1, 23, 2-4; for cooking. cf. Vaik. GS., 1, 5, p. 39, | 13.

104 Adsv. GS., op. at., v. 57, p. 268

105 RV., Schools: San. G Samgraba, 1. 19. (LS., pp. 35, 130; p. 9.
Benares ed.). San. G. Samgraba, p. 19. Asv. G. Panidista, 125, p. 217.
Saunaka-karika, p. 23; Kuminla’s Kariki, 1, 4; p. 269. Prayogaraina
of Narayana Bhatta, 37 f. Aévalayana does not deal with the sacrifice,
but refers to some Upanisad. Saunaka in his Karika (p, 30 of the
MS.) refers to one Yajiiopanisad. It sccms from his statement that
the ritual as is described in his Karika differs from that of the
Yajfiopanisad.

In the Vaikbanasa-grbya-saitra 111, 10, the Garbhidhina is men-
tioned as distinguished from Rtu-samgamana (IIl. g), and the Pum-
savana, according to this school, is to be held in the 4th month.
But according to all other authorities who deal with the rite,
it is the rite observed for having the wife’s pregnancy. The
Mantras uttered in this rite cannot mean otherwise. The Rtu-
samgamana does not find place in any other Grhya-siitra except the
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The wife, on the night chosen for the rite, takes a bath
and adorns herself with ornaments, clean clothes and

Vaikbanasa. This rite has, however, been given importance in the
Prayogas, Paddhatis and specially in the Compendia.

Authorities differ whether the Garbhadhana should be observed
in cach case of the wife's pregnancy, or it should be observed once
for all. Thus, Bhatta Nardyana says “This sacrament purifying the
womb named Garbhiadhana is in way of purifying the object itself.
So, as the object, the wife, 1s once purified, and pregnancy that occurs
in it (her), is purified. So this ritc should bc obscrved once only.”
So also is the case with “Pumsavana and Simantonnayana.” But
Karkopadhyaya holds the opposite view: “These threc sacraments
are to be repeated in every pregnancy, otherwise no samskara of the
following pregnancies is to be considered as observed.”  Again,
Vijianeévara says, “Garbhidhina should be obscrved in cach case of
the wife’s pregnancy, but not Pumsavana and Simantonnayana.” S$iila-
pani says, “Simantonnayana is not to be rcpeated, but Garbhadhana
and Pumsavana are to be observed again and again.” Tarkalankara
in the Commentary on Gobhila thinks that Garbhadhiana and Pum-
savana need be repeated in cach pregnancy, but not Simantakarana.

The question remains lto be solved, if the Garbhadhana is to be
repeated in each case of the wife’s pregnancy, and if the Pumsavana
rite should also be observed in that Rtu when the Garbhidhana is
also going to be performed. The Rtusamgamana really setves the
same purpose as the Garbhidhana does. Morcover, from the treat-
ment by several authorities of the Garbhadhana, it scems that accord-
ing to them the Garbhadhana is but a ccremonial observance of the
Rtu-samgamana for the pregnancy of the wife, failing which first
the Nariyana Bali, and still failing, the Niga Bali are to be observed.
So there does not seem to be any necessity of the separate observance
of the rite Rtu-samgamana in that monthly period of the wife when
the Garbhidhana is held.
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wreaths.’®®  The husband pounds the root of the Adhyanda'®’
or the Phalini’®® plant or of the Asvagandha'®® or the Dirva
grass, ''° and drenches some portions of a picce of cloth with
the juice of it. When the wife comes, specially decorated for
the ceremony, the husband presses out the juice into the
right''" or both''? the nostrils of the wife with the appro-
priate verses of the Rgveda (X. 85. 21-22).""°

Narayana Bhatta mentions that the husband should bathe
the wife in the morning with the water from the pitchers
adorned with five twigs with new leaves. After the bath the
wife adorns herself . with auspicious dress and ornaments.
After the offerings of the Prajapatya and the Ajya oblations,
the head of the wife is touched. Agni and Aditya are
worshipped and during the worshp of the latter the wife joins
her husband.

Kilesi in his Paddhati mentions that the juice of Sukasimbi

pressed out by ladies with husband and children living is to

106 4. G. Pariista, op. cit., Kumanla's Karnka, op cit., Prayo-
garatna of Narayana Bhatta, p. 38(2).

107 8. G. Satra, op. cit., p. 9, 1. 1.

108 $. G. Samgraba, op. cit, 1. 19.

109 A. G. Parisista, Saunaka, Kumarila and Prayogu-ratna, op. cit.
110 4. G. P., op. cit.

11 $.G. S.; $ G. Sam.; Kumarila and Saunaka; Prayogaratna of
Bhatta Narayana, op. cit.

112 4. G. Pariista, op. cit.

113 According to Nardyana Bhatta, the wife had to sit on her left
knee.
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be sprinkled into the right nostril of the wife. The rite 1s to
be observed only once. According to Vaikhanasa,'* the
husband should first of all, sprinkle the clarified butter upon
the firc and then make the wife adorned with auspicious
ornaments and clothes, sit down. After sacrificing oblations
to Dhatr, Varuna and Agni Svistakrt, the husband gives the
wife some barley-corns.  Then she is made to partake of the
three-fold food (a mixture of the equal portions of milk, sour
curds and melted butter).  After the wife’s acamana (sipping
water), the husband strokes her body from the navel upwards
for three times with the stalk of a kusa grass with the prayer
for having a child as desired.

According to Baudhayana,''” if the husband and the wife

want a “‘Srotriya” son,''"

they are to worship Arundhati,
take unsalted food, lic on the floor and observe chastity for
three nights. They wear unwashed clothes and ornaments
cvery morning and evening, hold bow and arrow and worship
firc during this period. On the 4th day they are to offer an

oblation of cooked rice. If they want to have an Aniicana'’

son they observe the vow for 12 days; if a Rsikalpa''® son, for

114 1II, ro.

115 Baudb. GS., 1. 7, | 48; p. 24f. Baudh. G. Sesa-sitra, 2. 2.
L7, p z36ff.

116 A Srotriya iy onc who has rcad one Sakhd of the Veda; see
Baudbh. GS., 1, 7, 3. 117 mETAEgAE:; Baudb., 1. 7. 4.
18  gErret Wyweq:; Baudb., 1. 7. 5.
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onc month; if a Bhriina''? for 4 months; if a Rst,'®* for six
months; if a Deva,’® for one year.

In the due period the wife takes her bath with a view to
observing the rite. In the night the husband adorns her and
utcers the appropriate mantras.  On the following day, the
Napita-karma'®® is to be observed. The husband and the
wife give the batber rice mixed with milk (rice pudding) and go
towards the east or the north of the village.  When they come
across an Udumbara trec, they walk round it, sprinkle water
on it and anoint it with scented things. Having covered 1t
with flowers, they offer the Bali oblation.  Then they go
down into knce-deep water (in some pond). put fish in an
unwashed cloth with the skirts stretched towards the bank
and ask a Brahmacarin to tell what he sees.  He replies that he
sces sons and cattle. Then they offer these fish as Bali to
herons.  Now they throw off the flowers, etc., cast off the
remnant of food, put off their clothes and hang them on the
Udumbara twigs. They take a bath, wash cach other’s back
and swim towards the deep of the water. Having anointed
each other and worn red or unwashed clothes, they go home

in a carriage or on foot, have a wash, sip water and begin to

119 gF-gq9arqradt g ey, Baudb., 1. 7. 6.
120  wgagEfy:; Baudb., 1. 7. 7.
121 g g Agz; Baudb., 1. 7. 8.

122 The barber comes, pares the nails, and gets some remune-
ration,
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sleep without a word. Next morning they talk again during
the Vaisvadeva.

The Baudb G. Parifista'® prescribes a different procedure.
Here the husband, after entertaining Brahmanas, worships the
firc and offers oblations. Ajya oblations arc offered to
Svistakrt.  Then the husband and the wife partake of the
rice which is offered to Savier.  Whatever they desire to obtain,
they contemplate at that time. According to the Pasupati-
paddbati, the husband should, after his morning duties, make
his wife sic to his right, and touch her heart with his hand
steetched over her right shoulder and murmur the appropriate
mantras. If afeer the performance of the rite as described
the object is not achieved, the husband, during the next time
unearths the root of a white-lowered Kantikari and keeps it
In some sectet place.  On the due date the husband and the
wife fast.  Afeer nightfall, the wife, having worn unwashed
clothes and sipped water sits to the left of her husband with
her face, towards the dast. He pounds the above-mentioned
root with sprinkled water and sprinkles it into the right nostril
of the wife. According to the school of Hiranyake$in,'** the
husband and the wife should, after their morning duties, sip

123 II, 2, pp. 236-37.

124 The Grhya Sitra does not deal with the subject. But the
Paddbatis, c.g., Samskara-paddbati of Bhaskara Sistrin, p. 40f. and
Samskaratramala of Bhatta Gopinatha Diksita, p- 649 ff. deal with
the Ritual.



120 THE POSITION OF WOMEN IN THE VEDIC RITUAL

water.  While the husband performs the preliminary rites the
wife adorns herself with clothes,’®® ornaments and fowet-
wreaths, anoints and embalms herself and chews betel. She
should become thinner by means of Three Nights’ observance
or inadequate meals.

According to Bhatta Gopinitha, commentator of Hiranya-
ke$i GS., under certain circumstances, the $inti rite should be
performed before observing the Garbhadhina rite.

If the object be not achicved after the Garbhidhina rite
has been duly performed, the rites known as Nariyana Bali
and Naiga Bali should be performed.’**  The former is for
averting the cvil influence of the demons and the second for
being relieved of the sin incurred by killing a serpent or
serpents in the previous birth.  On the day chosen for the
performance of the Naga Bali, both the husband and the wife,
with the things necessary for the performance of the rite, go
to a holy place, wear clean garments, make a serpent of the
powder of rice, sesamum, etc., place it on a winnowing basket
and utter the propitiatory mantras.

The Samskara-ratna-mali also prescribes the gift of a
golden cow and the hearing of the Hari-vamsa for removing
the barrenness of the wife.

125 According to Gopinatha, she should wear unwashed clothes.
126 For the rite, see Samskara-paddhati, p. 42 f., Samskara-ratna-

mald, p. 696f.
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Bhavadeva in his Paddbati says that after nightfall an
oblation is to be offered to Siirya first of all, and then, the
mantras as mentioned above are to be uttered. The husband
stands behind the wife who sits with her face towards the
East. While uttering the mantras, the husband should
stretch his right hand from behind on the right shoulder of
the wife. Then he touches the navel of the wife with a
picce of gold and mutters: “Omn. Be the mother of
excellent long-living children. May you, O all-blessed one,
be the nourisher of the embryo without difficulty! O one
dedicated to vows! give birth to a long-living child, prolon-
ger of the race”. Then a woman with husband and sons
living should give the wife Paiicagavya sanctified with the
above-mentioned mantras.

It does not seem necessary that the wives who have
established srauta fires need observe the domestic New and
Full Moon sacrifices separacely,'?” because they agree closely
in the deity and other\details with those of the Srauta; the
only difference is that offerings of peps are substituted for
cakes and no offerings to Indra or Mahendra are made. Ik
is also distinctly clear that much importance cannot be
attached to these rites as they have not been mentioned at
all by a good many Grhya authorities like Bharadvaja,
Laugaksi (Kathaka), Baudhdyana, . Jaimini, and Sankhayana,

127 Cf, Bawdb. GS., 1V, 9, 1. p. 336,
9
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Min. GS.*** and Adsv. GS§.'* simply mention them in
names.

On each New and Full Moon night they perform these
sacrifices together with their husband. They are required so
bathe and cat the fast-day food in the afternoon.’*® . They
prepare a Sthili-paka from which the husband offers oblations
to the various deities. Then they should, according to
Paraskara,1*! offer the Bali outside the house to the wife, the
Man, Age, and the black-toothed white one, the Lord of bad
women and those who, dwelling in the village or the forest,
allure their offsprings. They then pray for welfare and
affspring. They sleep that night on the ground; according
to the Commentator on Gobhila,'** they may sleep on the self-
strewn grass (svastara), too. They together with the sacrificer
are expected to, the Chief Wife must, pass that night with
mutual entertainment recounting tales or other discourses.
They commit nothing impure on that night. If the hus-

band is on a journey, the chicf wife acts as his substitute.??*

128 11,3, 3. 129 1. 10, 5.

130 Drab. GS., IL., 1. 4; Gobh. GS., 1, 5, 26, p. 219.

131 Par. GS., 1, 12, 4, p. 130, Bom, ed.; Karka, op. cit...
L. 23; Jayarima, p. 131, ], 6f.; Harihara, op. cit., I. 37£.; Gadadhara,
P 134, 1 10f. :

132 Gobb. GS., 1, 6, 5, p, 223, |. 5

833 Gobb. GS., 1,6, 9, p. 225.
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In regard to the seasonal sacrifices, the Min GS,'2¢
says, in the event of the absence of the chief wife and the
sacrificer even a Siidea wife is entitled to offer the morning
and evening oblations to Serpents in course of the daily
observance of the Srivana sacrifice up till the Agrahayanesti.
So there is no doubt that all other wives are entitled to offer
the same in the event of failure of the chief wife. As all
the women of the -household are allowed to participate in
the rite of alighting from the bedstead,'®® there is no doubt
that all the wives join in it; they should, with cheir childten
on their lap or by their side, sit in accordance with seniotity
of the time of their marriage one after another next to
the chief wife.

Now, so far as the purificatory (Aurdhvadehika) rites
are concerned, the same rites are performed for cach of
them without any distinction whatsoever. If the pregnant
wife dies, she should be, first of all, sprinkled with water
mixed with cow’s urlne, When the dead body has been
removed to the crematorium, the husband cuts open the
child from the left side of her womb; if the child is still
alive, he gives it the breast of its mother along with the
prayer that the breast may be an exhaustless spring of plea-

134 Man. .GS, I, 16, p. 192; partxcularly, Astivakra on the
same. Cf. Bbar. GS, 11, 1. p. 32.

135 Harihaca on Par, GS., lIlI, 2, p. 321, 1. 5, g1y m;‘fq
RT3,
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sure, wealth-giver, etc.,**® and puts it in front of the dead

mother. He then tries to revert the opened womb to its
normal position, at least, to make it look as though no
operation has been made; anoints it with curd mixed with
sacrificial clarified butter; and bathes her with water mixed
with mud, ashes, Ku$a and cow’s urine.  She is now wrap-
ped up in new clothes and cremated.’®” Kefavasvamin in
his Baudhayana-paddbati?®® says that if the husband sees
the child scill alive, he should offer a sacrifice there with the
prayer expressive of his pleasure to get the child alive, bathe
it and carry it home; then, fourteen offerings are made and
then she is cremated in accordance with the usual rites.
The Karma-kanda-pradipa*®® also quotes the opinion that
hercin the wife should be laid with her head towards the
south, the lefc side of her belly measuring four fingers from
the navel should be cut open. If the child be dead, it

136 For the Mantra: AV, 7, 10, 1; Vaj. Samb., 38, 5;
Mait. Samb.. IV, 9, 4. etc.

137 For these facts: Saunaka as quoted in Madana-ratna,
Karma-kanda-pradipa, £. 410a, L. 4f. Also cf. Grbyas-karika (Renu)
and Baudhiyana as quoted hercin; Narayana Bhatta’s dntyestikriya,
f. 2133, L. of.

138 Folios 161-62. According to him if the child be living
till then, another sacrifice should be offered on the 8th day in
which cows, landed property, sesamum, gold, etc. should be given
in gift.

139 Op. cit., |, 7K.
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should be washed and buried. The operated part should
be sewn with a thread, and anointed with clarified butter.
Then after due offerings and gifts, she should be cremated.

It the wife dies after child-birth, or during her courses,
she should be bathed with water mixed with Paficagavya,
according to the Karma-kinda-pradipa, hundred times,*°
covered with a new .cloth and cremated in accordance with
the usual rites.’*!  According to Vrddhaiatatapa,*** no
samskiras and such other rites should be performed for a
menstruating woman; she should be bathed and cremated
after three nights (most probably, after the passing away
of the Impurity). Gadadhara in his Kala-sara,**? chinks
the cremation, either on the same day cr after the passing
away of the period of Impurity, is optional, i.e. it depends
upon the intention of the chiet mourner; preference, how-
ever, is given to cremation after the period of Impurity.'*$
If she dies in a foreign country and as a consequence, the

140 Folio 4o9b, t. 1.; cf. Nairdyana Bhatta, op. cit., f. 212b,,
L or2f.

141 Karma-kanda-pradipa, f. 409a, 1. 14; 4o9b, 1. 1. Accord-
ing to the Baudbayana-paddbati (f. 162) the water should be mixed
with cow’s urine.

142 As quoted in Karma-kanda-pradipa, £. 409. 1. 4-s.

143 D.123.
144 The Madana-ratna thinks cremation within the period
of Impurity should take place in emergency cases; Karma. KP.,

£. 4o9b, 1. 6f,
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above-mentioned rites are not performed, her bones are to
be collected and purified with Padcagavya bathing and
ceremonially burnt again '**

If the wife of a Simavedin dies, be she the eldest one or
any other,—she should be cremated with her face down-
wards.’*®  During the collection of her bones, the sprinkl-
ing and such other rites should be done with water from an
earthen water-vessel.?*” According to the Asvaldyana school,
a vessel should be marked as feminine with the sex marks
made prominent.'**

On the $riddha days the wives should not have theic
hair dishevelled, should not cry, laugh or talk for nothing.***

As the eating of the cake is not meant for supermundane
bliss, all the wives are entitled to partake of the cake or
cakes; if there are six, they partake of the middle two.**
According to Chagaleya, as quoted in the Sraddba-maiijar,

145 According to Devayijiiika, as quoted in Karma. KP,
f. 40gb. 1. 2-3.

146 Karma. KP., f. 399¢c, g=3rmai st-aq@ fady: ctc.

147 Jaim. GS., 11, 5, p. 30, 1. 20; p. 31, L. i,

148 Asv. GK,, 1, 5, 4, p. 320, Bom. ed.

149 Sraddba-mafijari, p. 1.

150 Sriddba-mafijari, p. 39. Sraddbatattva, p. 200. Sraddha-
sitra-kandika, Par. GS., Bom. ed., p. 481, 1. 34; 485, 1. 4. Manu.,
Nir. ed, p. 126, v.262; according to Kullitka, however, only the
eldest wife should eatit. Kha. GS., 1lII, 5, 30, p. 118 (Astika).
Mantra-Brabmana, 11, 3, 1 ,
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the cake should be divided into as many portions as there
are wives and cach wife should be given a portion. Accord-
ing to the Prayoga-parijata, if six cakes have been offered
in the Sriddha and the sacrificer has two offered, each wite
should be given one cake. If there are 2 good many wives,
a selection should be made in accordance with qualities,
age and period.  Or, each of them may be given one cake
at the end of each Sraddha.  According to the Mayiikha,
the ecating of the middle cake is only optional, and net
indispensable. A wife who is sick, afflicted (with some
mishap) or otherwise incapable,!®® should not eat the cake.
According to Zipastamba, an ill-disposed or evil-hearted wife
should also be avoided.!** If the wives are not desirous of
having children, they may not eat the cake.’®*

As the first wife and the husband raise up the fires and
are really the protectors of them, the husband is not entitled
2o give up the fires on the death of any other wife than that
of the firsc.  In caselof the death of the latter, an Ahitagni
1s to cremate her with fire kindled from a new fire-drill or
produced from the either half of a jar heated on the Srauca

151 Candrika, p. 402, Sankbalikbita quoted.

152 Ap., as quoted in Smrti-candriki, p. 403,

153 Cf. the Sraddha-kanda in Smrti-candrika, p. 402, whese
various authorities have been quoted with reference to this. Alse
sec Gobb. G. Parifista, p. 125, qA-TAT1 Jaim. GS., 11, 3, p. 29,
1. 9-11 (in all the Sraddhas).



128 THE POSITION OF WOMEN IN THE VEDIC RITUAL

fires.'>*  The husband is to relinquish the fires as he offers
these to her in her death. The second wife (and naturally
the third wife and the following) must not be offered the
sacred fires in death; the husband 1s not entitled to telin-
quish the Agnihotra out of fascination for her in which case
he would be considered as the relinquisher of Brahman.'?*
Miserable indeed is the position of a $iidra wife from.
the religious point of view. From the beginning the Arya-
$iided marriage seems to be a matter of accident’®® and
sometimes, most probably, of expediency,'®” on the part of
the husband and as :such the Sidri wife seems to have

154 Jaim. GS., I, 5, p. 30 of Caland’s ¢d.; for Comm., op.
cit., p. 66.

155 Katyayana, Chandoga-pariiista, Ch. XX, p. 334.

156 The custom of giving slaves as presents to princes (RV,
VIL 19, 36) and priests (as sacrificial fce), ritualistic recognition
of Arya Sudra Union (Tait, Samb., VII, 4. 19, 2. Vaj Samb., XXIII,
50, 31), employment of Sudrds as Anucaris and Parivesuris (Saz,
Bra., XI, 2, 7, 45 Kaus. Pan., 11, i, slave-concubinage, (cf. 4V, 22,
6; XIL, 3, 13; 4, 9) etc. helped many Sidrds to rise to the favour
of Aryan Masters, so mueh so that most probably—not infre-
quently, they married them. Several Sitrakiras. make provision
for one Sudri wife of one belonging to the higher castes (e.g. Par.
GS., 1, 4, 10). Cf, Valistha, 1, 25, and for his own view, the
following Siitras.

157 It scems the King married the Piligali Queen for political
pucposes.
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deserved nothing more than a few privileges from an Aryan
husband; ac least she has no claims in religious matters.**®
It is definitely stated by Manu'*® that she can never be
the first wife of an Aryan. Even though married,
she simply serves to lead the family of the husband
to degradation and the progeny to the status of
Sidras; a Brahmana is  strictly forbidden either to
cohabit with or have a child by her.’*®  The sacrifices
offered by her husband are not acceptable.'** If he enters
her bed immediately after taking a funeral feast, his forcfa-
thers will suffer from lying in her Impurities for a month.'**
The Palagali cannot participate in any rite in the politico-
religious ceremonies as she is a Sidrd by birth,'* A Sadra
wife of one belonging to one of higher castes 1s not entitled
to churn the fire.!®*
is allowed to act as a substitute in a rite is the Srivana.

The only instance where a Siidrd wife

sacrifice, where in the absence of the chief wife and the
sacrificer and all other wives she may offer the daily oblation.

158 Mann., III, 18; Visnu XXVI, 3. For the legal incapacity
of her chuldren: Baudb. DbS., 1, 2, 3, etc.

159 11, 14.

160 Op. cit, 15-17; also 19. Visnu XXVI, 6; Vas, DbS.,
1, 27.

161 Vas. DbS., X1V, 11, 162 Gaut. DbS., XV, 22,

163 Sat. Bra, XIlI, 2,6, 7, V, 3,1, 11.

564 Karma-pradipa, 1, 8, p. 115,
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to snakes, But the rule is by no means universal as ic is
found only in the Man. GS.'°° and in no other text.

In spite of all these religious incapabilities, the Sidra
woman considers herself fortunate in having an Aryan
husband; the T4it. Samb.'** says in this case she does not
<are for wealth or prosperity.

Itis sure thac in religious matters, and therefore in
secular matters too, a certain number of women were com-
pelled to lose many rights.  There is no doubc that poly-
gamy to a certain extent leads to the deterioration in the posi-
gon of women. This was, however, counterbalanced by
polyandry which has been known in ancient, and in a lesser
form in modern'®’, India.

There are reasons to believe that polyandry existed in
ancient India. The ancient Seers would never have men-
tioned of a common wife of the Maruts and of the Asvins
if polyandry were unknown or discarded in the society.2*®
The Atbarvavedic verses'®® saying that a woman even after
having had ten former husbands, can still marry more, can-

165 11, 16, p. 192; particularly, the scholiast Astavakra.
166 VII, 4, 19.

167 Westermarck, Short History of Marriage, chap. X;
History of Marriage, pp. 252-55.

168 Rodasi and Sicya. AV. 1, 167, 4-5; the express reading
of the RV, with reference to Rodasi, 1s greiat qa) common Wife.

169 V, 17, 8-9.
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not but refer to polyandry. The case of Draupadi in the
Mababbarata is well-known; and the great epic asserts this
much, that having many husbands 1s a desirable qualification

for women,!?®

In suppote of Draupadi’s polyandrous
marriage it cites the case of Jatila Gautami. Varksi, etc.
Gautami married seven Rsis; Marisi married ten Havirdha-
nas’” and her son Daksa is known as the sin of ten
fathers.'’® The former in their turn married Tara in com-
mon.'”* Apastamba’"® saysa daughter is given to the family
of her husband though it s, in his time, forbidden. He,
most probably, refers to the Tait. samb.1’® which says thae
the daughter is given to the family, Brhaspau'’ also
mentions that the delivery of a marriageable damsel to a
family is found in other countries (than his own). The
Purinas also know about it.'"®

As the polygamous husband observes religious rites with

170 Mab. Bh., 1. 202, 8. iftgay qu: &iqAsA a‘g‘qém i

171 Op. cit., 1, 126, 7266; cf. Visnu-purana, 1, 15.

172 Op. cit., 1, 33, 3130; Hari-vamsa, V, 66 £,

173 Ramayana, V1, 42.

174 Op. cit,, 1V, (Kiskindhya. Tara-vakyam) Padma-purana,
IV, 112; 143-146. 175 Db. S, 11, 10, 27, 3,

176 VL 1,6, 5. 177 Db. S., XXVII, z2o0.

178 Brabma, 15, 48; 54; Matsya, 44, 66-70; Brabmanda,
11, 71, etc. The Kunala Jataks (Jr. No. 536) mentions that
Princess Kanhi had five husbands at a time, all of whom she selected
in a svaymvara assembly. '
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the eldest wife, the polyandrous wife observes them with the
eldest husband, The same reasons we have secn in the case of a
polygamous husband in connection with the first wife would
apply here, too. Draupadi had once to gaze at hell be-
cause she was more fond of Arjuna than her eldest husband
Yudhisthira. Polyandry as well as Polygamy deprived 2
certain number of women as well as men of various religious
rights. These twin usages seem to have counterbalanced
the effects of each other on the society, and conscqucntly,
on the position of women as men and, at least, no emphasis
can be laid on Polygamy as leading to deterioration in the
position of women without any counteraction.

Just as the wife is enjoined to please the husband, the
husband is also enjoined to please the wife.'”*  Where the
wife and the husband are whole-heartedly pleased with each
other, they acquire the three objects of life (Tri-varga).
They must remain satisfied with mutual parenership in all
macters; they must not even think of others; for the
violation of these rules they incur the same sin and undergo
the same punishment without any distinction whatsoever.**®
For grave offences'®’ they separate from each other or they
may marry again. She may remarry, it her first husband
is impotent, outcaste or dead or for other (similarly grave)

179 Manu, 111, €o-61.
180 Parifara, 4, 12-13; similarly, Devala, Brhaspati, etc.
181  For those of the wife:; Yajriavalkya, 3, 72-73.
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reasons.'®?

She or he is to remarry, however, on the fullest
knowledge that her or his marriage for the second time
cannot be considered as a sacred ceremony (samskira). Even
though she or he remarries another unmarried man or woman,
still the marriage cannot be accredited as a samskara as each
samskara is to be observed only once in life and her or his
marriage ceremony has been completed for ever in ¢the frst
marriage,

From time immemorial*®®

the wife has doubly blest her
husband, by procreation as well as by participation in
sacrifices. In this connection her epithets “Jaya” and
“Patni”'** are, no doubt to some extent, significant. But
this *“Jayatva” and ““Patnitva” are by no means separable n
a clear-cut way as her Jayatva serves really for her Patnitva.
She performs a religious ducy by means of procreation. She
as well ‘as her husband have been born as owing debts wo
the gods, to the Rsis, to the fathers and to man.'** In

182 Vai. DbS., XVIL, 20, Mans IX, 175-176; Yaii.. i, 67
k. also Kama-siatra, p. 248 (Nir. Ed,), Satra 31 (with Yasodhara's
Commentary); Baudb, DhS., 1V, 1. 16,11, 2, 3, 27; Visns XV, 73
Narada X1, 45fE.

183 For the Indo-Iranian period:, W. Geiger, Ostiranische
Kultur im Altertum, p. 244.

184 Panini, 1V, 1, 33; cf. Sat. Bra,, 1, 9, 2, 14, Byt Patanijak
decs not observe this distinction,

5 Sas. Bra, 1, 7,12, 1; also IX, 4, 1, 5; Tait. Bra., VI, 3
s 10; lll, 2,9, 8; 4V, VI, 117, 3; Tait. dran., VII, 11, s; Tais,



134  THE POSITION OF WOMEN IN THE VEDIC RITUAL

order to liberate themselves from the debt to fathers, they
are to marry and have children:) the fathers in the other
wortld depend for their continuance on the offerings of their
children.’®®  The ardent desire for having children for
religious purposes has given women an extremely high
position.’®”  So it is only natural that she almost always.
prays to gods for children.’** Owing to the urgent necessity
of having children, productive unions are always to be-
effected in rituals so much so that even the vessels, spoons
or other sacrificial implements are often imagined as males
and females. Progeny is one ol the primary objects of
performing sacrifices.  The wife as the bearer of this highest

Upan., 1, g; Adit. Aran., 1,3, 5,6; Brb. Up,, VI, 4; Vai. DbS.,
VI, 11; Baudb. DbS., 11, 3, 2, 1, etc.

186 It will be seen in this connection that in the water-liba-
tions and Sraddhas, water and cake are offered to the parents of
both the mother as well as the father.

187 RV, 1, 9, 20; Ill, 1, 25; X 85, etc. AV, Il 23, 2;
V., 25, 11; VL 11, 2, ete.  Tait. Samb. V1, 3, 89, 5; Tait. Bra., 1,
5, 6; dit. Brz., VII, 13; Ait. dran., 11,3, 7, 3; 5, 1, 1-7; Chand,
Upan., V, 9, 8; Brb. Upan., VI, 2, 13; etc.; etc.

188 Compare the references mentioned as “mantras”, prayers,
etc,, in previous pages. Cook informs us in his Zews, vol. IL p,
1114, that even at the present day women slide downrock in front
of the church in order to propitiate Saint Marina for having,
childeen; cf. Miss M. Hamilton’s Greek Saints and their Festivals,
Edinburgh and London, 1910, p. 5¢f., as quoted by Cook.
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blessing on earth deserves respect from the husband as welk
as from the society. The husband is bound to respect her
as in her, the Jaya, he is born again, and as she, offered as
geeat Brilliance to him by the gods and the seers, is his
mother again.'*’

According to Cook, Greck women are excluded from the
cule of Theos Megus, Zeus and Tachnepsis,’®® from
Mithraic rites, '°! and the race of Drypole;'*? but there 1s
not a single Vedic ritual from which they are excluded.

"In the Pravargya sacrifice the wife wraps up her head. This
does not mean exclusion at all; on the other hand, it is a
pact of her ritualistic observances in the sacrifice, as, after
this observance, she joins in other rites in the sacrifice.
According to a few authorities'®® the wife should be debar-
red from the Sapindana if she has neither husband nor sons.
Mirkandeya'®* thinks even though her husband may be
living, unless she has any issue she is not entitled to have
the Sapindana, Hemad'*® thinks the mention of the son ts
significant of the husband and so there is no contradiction
in statements of these authorities, But there is no doube

18g Ait. Bra, V1I, 13, 190 Zeus, vol. 1I, 98s5.
" 191 Op. cit., p. 1053, 192 Op. cit., P. 486.
193 Paithinasi and Vyisa, as quoted by Hemadri in Catnrvar- -
gacintamani, p, 1654, 1. 2-5, and 5-11.
194 gfouesrw arat gand 4 fFaQ |
195 Op. cit., 1. 7-8.
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that these authorities are opposed to equally outstanding
authorities.  The Sat-trimiat-smrti'®®  as interpreted by
Krsnamiéra is in support of the Sapindikarana being held
even though the wife may be a widow as well as sonless.
The Dbarma-pradipa,'®” too, as quoted by the same aut-
thority holds the same view.

Even though the authority of the first school be followed,
there is no reason to think that it would be prejudicial to
the high position of the wife. Under similar circumstances
the limitations are the same for the wife as for the husband.
If che husband is a widqwer and sonless, the Sapindana may
.be performed for him by his brothers’ sons; otherwise it is
wholly omitted. It the same circumstances the Sapindana
for the wife, too, may be performed by the ‘sons of her
co-wives, otherwise the omission is as inevitable as in the
case of the husband. Morcover, the object of the Sapin-
dana is to relieve the mane from the state of a mane; such
a state of the wife in the above circumstances will cease
because of the performance of other Sraddhas.

The woman is always pure.'®® Soma gives them Puricy,
Gandharvas sweet voice, Fire All Purity—as gifts for their

enjoyment with her. The woman can by no means be

196 Par. GS., Bom. ed., p. 504, 1. 37; p. 505, L 4.
197 Op.cit, 1. 6.
198 Yijhavalkya, |, 71.
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contaminated.’®® Whatever be the . sin of a wife in the
meantime, it is sure to be drained out of her body and she
becomes absolutely . pure.®®®  Her temporary Impurity is
¢he cause of All Purity.?**  The Brahmana is pure only in
the feet, but the woman is pure in all her limbs.***  Her
mouth is never impure,**’

The stress laid by the authorities on the ritualistic im-
purity of women during their monthly course, pregnancy
and childbirth is due to their physical incapacity or some
other unavoidable cause or causes. The injunctions are all
very reasonable pieces of advice and canpot at all hint at
cheir inferiority in position,

During her period she is not in her normal state of
health;**!  authorities, therefore, make compulsory rules

199 Vai. DbS., XXVIII, 5-6; Baub, DbS,, 11, 2, 4, s,

200 Vaé. DbS., XXVIII, 2-3. In mind also: Manu V, 108,
Visnu, XXII, 91; ck. Mababharata, 165, 32.

201 Vai.DbS., XXV, 4; 1L, 58;V, 4. Yajiavalky, 1, 7:;
Baudb. DbS., 11, 2, 4, 4.

202 Vai. DbS., XXVII, 9. Sat. Bra,V, 2,1, 8 (some parts
of her body to be covered with Kusa grass) refers to the temporary
Impurity and suggests an extra precaution,

203 Yajn,, 1, 193 ; Bandb. DhS., 1, g, 2; Visnu, XXII, 49.

204 Anton Nemilov, Biological Tragedy of Women, ch. VI,
z05f,; particularly the section on “Menstruation and its signifi-
<ance,” p. 115f, For the legendary cause of menstruation, Tait,
Samb., 11, 5, 1; ch. Brb, Up..3,4,3; Vi DbS,,V, 5-9. Fear

10
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which she should follow at that time?®® and declare that she
must not be tempted to observe any rite as it 1s sure to
make her undergo some painstaking observance at least.
Even though she may not be bodily present therein, several
rites, viz., the New and Full Moon Sacrifices, the Pinda-
pitr-yajia, the daily oblations, etc,, are allowed to be per-
formed. These are allowed, simply because they would
otherwise cause some ‘hindrance, necessitate some atonement
owing to the lapse of the proper time. The performance of
the optional sacrifices, the Pasuyiga, the Soma sacrifice, etc.,.
ts barred in her abscnqc. Sacrifice continues, but in spite
of her absence, she gets the benefic of its performance.
Kityayana, however, mentions that if she becomes impure
during the Soma Sacrifice, she should continue wearing her
Diksa-garments, stay in sand during the emission, and
should, finally, take her baths before the Altar during the
morning and evening with water mixed with cow’s urine

for unclean women in Rituals:  Sat. Bra., I, 1, 2, 19. Impediment
to Vedic Studies, $an. GS., 11, 12, 10; VI, 1, 3; cf. Ap, DbS., 1, 3,
9, 13. For the various taboos on women during menstruation and
childbirth among various peoples: Frazer, Taboo, Part 11, pp. 145.
256.

205 Bandh, GS., 1, 7, 22ff.  For exhaustive treatment: Sams.
kararatnamila, -pp. 649-694 (various authorities have been quoted
here), Samskara-paddbati. p. 40: according to this Paddhati, during
her first menstruation only, she may wear garlands of yellow and
scented flowers and chew betels, not in others.
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(on the fourth or fifch day:?°® as this a Srauta sacrifice she
may have her bath on either). If she is observing the
impurity for childbirth, she should take her (purificatory) bath
after a period of ten nights and participate in sacrifices.
Some think a pregnant woman should not be initiated to
the Soma sacrifice. According to the Dharma-siitras, she
may participate in the Agnihotra even within the period of
impurity for childbirth. According to Baudhdyana, she
may participate in . the New and Full Moon sacrifices,
to0.2%7

If the wife is herself to perform the Sriddha for the
dead husband; and 1n the meantime she cannot do so for
some reason or other she does it later.?®  The wife has to
cook the food to be served to the Manes. So, according
to certain Authorities, if on the Sraddha day she is impure,
the Sraddha should be performed with uncooked rice. If she
has a co-wife, she might cook, but the Kaladarsa says it is
improper (as cooking it the Staddhas is the absolute Right

206 Samskara-paddhati, p. 40. 1. 20-21.

207 For the above information: Commentary on dp.SS., IX,
2, 1, vol. I, p. 106; Manu, Yajiavalkya, Jabali, Bharadvaa, and
Baudbiyana, as quoted in the above (p. 107); Sat. $S., XV, 1, 39-41,
vol. VI, pp. 269-71.  For the Garbhiniprayascitta: Ap. S5, IX,
20, 7, vol. I, p. 200. For the Rajasvala wife in the Soma Sacrifice,
Sat.8S., vol. 1V, p. 993f.

208 Sraddba-sitra.kandika, Par, GS., p. 466, 1. 17, Sraddha-
maiijeri, pp. 97 and 181,
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of the Chief Wife) and the Sraddha should be performed
on the expiry of the period of her menstruation. It is, how=-
ever, sanctioned that only the Annual Sraddha should ‘be
performed with cooked rice (which, it seems, should be
cooked by the sacrificer himselt) even in this case.?”® The
Samskaramayikba quotes Vrddhagirgya to show that the
Viddhiériddha may be performed during her monthly
illness,?*®  The above rules hold good if the wife is observ-
ing Garbhasauca (impurity for pregnancy).*'*

If the sacrifices are performed in her absence, . the
husband atones on the fourth night (after she has taken her
purificatory bath), He tells her that half of . the sacrificial
merit could not be acquired on account of her absence; he
is therefore atoning along with the utterance of the prescri-
bed mantras and praying that the merit be now acquired
after the observance of the atonement.?'?

The wife has been depicted throughout the Bribmanic
literature in the lovliest colour.  Sachi boasts not a little ‘to

209 For the varying opinions on the subject: Sraddba-maijari,
p- 181,

210 p, 16.

211 Ch, $raddba-maiijari. p. 97, U3 qﬁ'{qmq w5fq As the
cating of the middle cake is meant for pregnancy, it is only natural
that during her pregnancy she is not given the same again.

212 ApSS. and Sat$S and scholiast thercon as mentioned
above.
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say” that her -husband ' must conform to kier will and her
frame is the most precious thing to her husband.*'2 Her
pride is quite justified as in prayers to gods the: seers again
and again refer to her as the ideal of love, sweet relation-
ship,l etc. Vimadeva invokes Indra with the tenderness
which a husband has for his wife.*** Atri invokes and
prays. to the Advins with the faith a wife has in'her
husband.®*® © Viévamitra prays to Piisan to accept his
offerings, listen to his thought, and be to him'what a
husband is to his young wite.”’® Vimadeva prays to Indra
to love his voice as the husband loves the voice of his well-
beloved wife,?'? .

Vasu addtesses Soma Pavamina saying that Soma loves
him just the same as a wife loves her husband.”s® When
the husband goes out for fight, she orders thac the generous
Soma be preparcd; when he has already gone, she prays to
Indra for his protection.*"® The husband excites himself to
all the mighty deeds w}th the sweet hope that she would
proudly lean on his victorious arm after the vicrory.?** Wichi
so much influence over her husband it is only natural that
she, the most blessed gifc from the gods Aryaman, Bhaga,

213 RV.X, 159, 2-3. 214 RV.IV, 20,35,
215 RV.V,78. 4. 216 RV IlII, 62, 8.
217 RV.1V, 32, 16 (3cd Astaks, 6th Adh., Sikea I1),

218 RV, IX, 82, 4. 219 RV, 1V, 24, 8,

220 RV.X, 27, 12,
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Sawier and Purandhi, would be the mistress of her house~
hold?*! having full sway over the father-in-law and others.***
Careful and active,?®® benevolent,”®* untiring in endeavours
to satisfy the husband®®® by any means whatsoever—the
wile, best friend of her husband®® in all her majestic glory,
teserves the right of having her own favourite goddesses and
gods to be worshipped towards the end of the sacrifice. She
would not let the sacrifice be finished unless her Agni Grba-
pati has been satisfied with the oblation in the Patni-samyaja,
Of all gods her nearest connection with Agni is manifest.

Agni enjoys her as her third God Husband.?”2 He is her

221 RV. X, 85, 36,

232 RV. X, 15, 46; AV. XIV, 2, 18.

223 RV.1,66; 79.

224 RV.V, 61; particularly, Re. 9.

225 RV, 1V, 3, 2; X, 71, 4. She has no grievance even against
her guilty gambling husband. She suffers i silence, but has against
him neither anger nor a hard word; her love for him and goodness
towards his friends are constant. The guilty husband is sorely
mortified—not so much for anything else, as for making her suffer.
RV. X, 34. .

226 She is so ever since she performs the Saptapadi (the rite
of taking Seven steps) during the Wedding Ceremony. San. GS.,
1, 4, 5, seq,; Gobb. 11, 2, 11; Kba. GS., 1, 5, 26; Hiran. GS., 1, 20,
9, seq.; Ap, GS., 4,16, etc.; etc. Brb, Upan., 1, 4, 3; dit. Bra,,
Vi, 13,

227 RV. X, 83, 40-41; 4AV. XIV, 2, 3-4.
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Lover, her God*® and is the Aryaman between her and hae
busband and makes them one-minded.*”® He brings abous
sexual union and causes pregnancy.*® In rituals she always
sits by the side of her Fire.”  We have seen her in connec-
sion with Fire-worship before:?** beginning from her
marriage when she offers the oblations for the first time
down to the end of her life she worships.the Fire, but che
worshipper is inseparable from the worshipped;*** her Fire
accompanies her in her death; if her husband dies before
her, she gives Him (Fire) wich him.***  Her fire saves her
from having a co-wife.”*®>  She herself feeds him with a log
at the end of every sacrifice.  So it is only natural that she
would not allow the sacrifice to be finished without cere-
moniously celebrating his worship.  The priests, during
she Patni-samydja, leave their respective places, come by her

228 RV.], 66, 8, 229 RV.V, 3,z

230 Sat. Bra., 111, 4, 3, 4-5; San.GS., 1, 17, 9.

231 E.g. Scholiast oa dp. $S., VI, 5, 2; Kae. SS., Chow. ed.
p- 274, Stitra 193.

\232. See Indian Historical Quarterly, March. 1940, The wife in
the Vedic Ritual.  For paticular stress laid on fire-worship by the
wife, sec Sankba., IV, 15; Una, Samb., p. 409; Katyayana, XIX, 35
«0p. cit. p. 333.

233 Gobh. GS., 1, 3, 15: Kbha. GS., 1, 5, 17; San. GS., 11, 16, 33
Gaut, DbS., V. 40; RV. 111, 53, 3; Sat. Bra., IlI* 3, I, 10f,

234 Karma kanda-pradipa, £, 398a, |, 8,

235 dp, DbS, 11, 5, 11, 13f,
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side, and offer various oblations to Him. She thus' firmly
establishes .heri connection with her. Agni.

She also sees: that the' wives of gods are worshnppcd
before the sacrifice is fAnished. The wives of the gods
worshipped before are invoked herein to have equal share
of oblations with their husbands. The sacrifice cannot be
ended without the satisfaction of the wives and their human
counterpart.  After the Patni-samyija she once again
partakes of the Idd; the Samyu-vic is recited and Samsrava
oblation is offered. * She concludes the sacrifice by having
uttered the greetings to the priests and bidding good:bye to
them.

Thus we see that in Vedic ritual the wife holds as
important a position as the husband.  As equal halves they
pperform the sacrifices with equal results. 1f the husband
has many wives, the chief wife is, really speaking, the patni
in the strict sense of the term; she has many rights, in
fact, all the important rights n rituals in precedence over
het co-wives. Other wives (excepting Sidrds) also join in
the sacrifices and perform certain rites; anyway, they are
not non-entities in religious matters so far as their personal
carthly benefit is concerned.  Bur the Siidra wife of an
Aryan has no right in rituals whatsoever. Polyandry and
polygamy as existing side by side in the country in varying
degrees have counterbalanced ‘each other. Both of them
are, however, abnormalities as monogamy is always the
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ideal of the society. The Vedic ritual imposes upon the
widow as well as the widower equally formidable difficulties:;
the same are the problems for both; they are to decide
which course would be the best for them, Even in the
lifetime of both, they are allowed, in extreme cases, to
remarry,—however, on the full knowledge that such
matriages cannot be recognised as samskiaras. The Vedic
ritual nowhere gives any such evidence as to lead to the
assumption that the wife is to be considered inferior in
position to the husband: ritualistic injunctions on her n
connection with her impurities are reasonable pieces of
advice and cannot suggest any the least inferiority in her
position.  The ritual licerature is full of praise for the wife,
for her virtues, and it is no wonder that the concluding
oblations arc offcred to satisfy her most revered and beloved
God Agni and the Wives of the gods, and that she con-
cludes the sacrifice with final greetings. Every Vedic
sacrifice begins with the worship of the mother (Matrka-
pija), culminates in the worship of the wife (Patni-samyija)
and successfully ends with the worship of the Daughter
(Kumari-pija) just in the same way as the sacrifice of man’s
life (Jivanayajia) begins with the worship of the Mother,
culminates in the worship of the Wife (Sakei-ptja; Patni-
pija) and ends with the worship of the Daughter.*2®

236 Eor Patni-pija, cf, Manu 1lI, 55, p. 88, Nir, ed,
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The. Widow In The Vedic Ritual.*
CHAPTER 1

In Vedic Ritual the position of a widow is no more
miserable than that of a widower. In the absence of the equal
half, the other half becomes useless—in religious mattets as
well as in worldly affairs—and what the surviving half can
best do is to pass away the remaining part of his or her life
in absolute self-abnegation, proving loyal to the deceased
one and offering homage to him or her in thought as well as
in action, If they cannot observe this ideal, they can do
what they consider best; the way is no more blocked for
one than for the other. On che other hand, the widow has
some special privileges over the widower as will shown
below.

NIYOCGA

The propagation of children is enjoined as a teligious
necessity because they keep the ancestors living in the other
wotld.  On this score the widower sometimes matries again.
The widow, too, can remarry if she hikes; buc if she prefers
o keep up the memory of her husband and live with her
husband’s family and at the same time have children, she

Modern Review, November, 1941, pp. 472-473.
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may have them by having recourse to Niyoga, or levirate.}
Niyoga is a social custom allowing widow or even womer
with husbands living' to have children by persons other than
their husbands. It has been known in India from Rig-Vedic
times.” Whereas the commentators try to_interpret Apas-
tamba® and Baudhiyada’s® sitras in support of Niyoga,
there is no  doubt that Manu® contradicts himself on the
poim: as pointed out by Brhaspati.® Vasistha,” Gautama®
and Narada,” However, speak approvingly on the usagc:
Kautilya allows a queen to resort to Niyoga if an old king
is badly in need of a competent and honest heir.®  Yasod-

1 It was known in various ancient civilizations ; see Spencer,
Sociology, 1, p, 661 ; Deutéronomy, 25,5-10, etc.; Plutarch’s Lives,
Lycurgus, p: 86,

2 Rg-veda, x. 4o, 2; sec also Nuukm, 3, 15 and Durgacarya
lon the same.

3 ii. 6,13,7

4 ii. 2, 34-35. Haradatta, however, explains the Gatha away
by saying that it represents the sentiments of a neglectful husband.

5 ix. 68;. 57-cp.'v. 162; ix. 120f. In fact, he'contradicts
himself on this point as pointed out by Brhaspati.

- 6 E.g., Mapu ix, 59-60, ,
. 7 xvii. 6-9, 63-64; cp. Manu ix. 50.

8 ii. 9. (xviii).,‘ 9-14. (No. 14). See Visau, xv, 3; see also
Nanda Pandita’s comments on the same.

9 xii. 54f, see also xiii. '14.
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hara also in his commentary on Vitsyiyana'® mentions that
a brothet-in-law often becomes the lover of the eldest sister-
in-law; this also scems to refer to Niyoga.

The Niyoga is nothing but making virtue of a necessity
and after conception, she must not meet again’ the "person
appointed for Niyoga.'' She can appoint for Niyoga her
husband’s younger brother, some kinsman or near relative
of his or even an outsider during the life-time of her hus-
band with his consent if he is incapable of procreating or
after his death, if she is childless.”> She may also do the
same if the husband be away from home for some years,
and for some reason or other, she does not like to leave her
husband’s family and rerharry. As 1s only natural in
ancient societies, the younger brother of the husband is
preferred for the purpose as the issue, in that case, carries
<he maximum quantity of blood of the family of the hus-
band possible under the circumstances.

|

10 Vitsyayana, chap. 23. p. 262, 1, 8, “Jyesthabharya bahu-
.devarakd” commentary, op. cit., p. 263, 1, 7-8 Nirnaya-sigara ed.
1891).:

11 Nirada-dharma-siitra, ii. 1. 20; 1i. 2.

12 According to Gautama (xxviil. 45), issues raised are to be
‘treated as sons of a $udra wife by a Brihmana, cp. Visnu-smrti,
. 37,

For alist of persons to be preferred, see Vadistha-dharma-saitra,
xvii. 79. For instances of Niyoga, sec Mahabharata 1, 103, 104.
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A wife or a widow must .not, however, be forced to have
secourse to Niyoga'® for inheritance or similar purposes.

Baudhiyana'* and VaSistha'® say that a widow desiring
Niyoga should avoid meat, honey etc. and sleep on the
ground for a short period not excceding one year. After
six months of the death of her husband, she offers a funeralk
oblation to her husband and with the approval and aid of
her brother or father, and relatives of her husband, and also:
in consultation with the Gurus of her family, she chooses
the man to have an issue by her.'® A characterless, mad,
discased or very aged . widow is not entitled to Niyoga.'’
Sixteen years after maturity is the proper tims for Niyoga.'®
A sickly person is to be avoided for the putpose.'® She
must be economically independent of the person whom
she appoints for Niyoga and provide for the necessary ex-
penses  for food, unguents, etc. herself ie. from the
cstate of her husband.?® An issue by Niyoga ie. a
ksctraja®* son is second in position only to the real son,

13 Vafistha-dharma-siitra, xvii, 65 ﬁ{qmmﬁa fag

14 il 4, 7-9. 15  xvii. §5-56.

16 Vadistha-dharma-siitra, xvii. 56.

17 op. cit., xvil, 57-58; Narada, xii. 83-14.

18  op. cit., 59, 19 op. cit., xvii. 6o,

20  op. cit., xvii, 61,

21 For the definition of the ksetraja son, sec Baudhiayana«
dharma-stitra, ii. 23, 17,
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being decidedly better than an adopted son. In the list of
inheritors, his position is second to that of the aurasa or-
real son begotten by the husband himself.**  An adopted
son or daughter coming as he or she does from outside cannot
claim precedence over the Niyoga-son who has the blood of
the family in him.

Thus we find that the Niyoga is sanctioned under the
following circumstances:

1. When the wife (with her husband living) or
widow is childless.

2. When the wife has children, but they are not honest
and competent. This is a special concession grant-
ed only to a queen, with her husband incapable of
any further procreation, for in this case a com-
petent heir is absolutely necessary for the good
of the whole country.

3. But when a wife or a widow has already a good
and competent child or children, Niyoga is not
allowed under any circumstances.

Further the Niyoga always needs the approval of her hus-
band if living or of her father or brother and husband’s fami-
lies, and then alone the children begotten can be regarded as
legitimate, enjoying all the social and legal privileges of

22 Visnu, xv. 3; Manu. x 158181, Yajdavalkya, ii. 127f;
Narada, xiii. 45.
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those born in. wedlock.’ Ortherwise they are considered
llegitimate.  This strong emphasis on the approval of the
husband, the heads of families and Gurus clearly shows that
there is nothing underhand in this practice of the Niyoga,
but it is a full-fledged social custom. approved, at least
consented to, as necessary under certain circumstances. In
course of time when Niyoga became unpopular in India the
number of children to be raised by this device was lowered

23

down to two, or even one.”” But the Mahabharata expressly
states that the number should be three and no more
though in still earlier times, it points out, a larger number
of children could be thus raised. Thus Vyusitisva’s wife
Bhadra 1s said to have obtained seven sons,®  Balirzja had

.eleven sons; Kaksivat and others had one maid®** and five

23 Manuy, ix, 61: Baudhiayana-dharma-siitra, xviii. 8—not more
than two sons. Haradatta, however, explains the word as “not
more than one son”. Saudisa appointed Vasistha to have one son
-{Asmaka) by his wife Madayanti. :

24 Kunti says to Pandu, i 123, 76-77. p. 218, Citralala
Press ed.
: araugd AHANIII@Y a5y |
: wa: g7 €A wgeaH gwy w0
Kunti’s sister Srutaseni had also three sons by means of Niyoga.
Saradandayini also did the same, one of them being Durjaya; i, 120,
.38-40, p. 212 Citrasala Préss ed.

25 Mahdbhirata, i, 121, vv. 19ff, Citrasala Press, p. 213.
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sons by his queen Sudesni®*. The Mahabharata also makes
the significant remark that furcher similar instances were
not lacking.”® Thus we see that whereas the widowers
have three alternatives to choose from, viz., 1. the ideal
one i.e. cherishing the memoty of the departed wife,
leading a celibate life; 2 remarrying for the sake of children
t.e., for the sake of propitiating the forefathers; and 3.
remarrying in spite of having children by the first wile, the
widow is entitled to all these; in addition, she has another
privilege, viz., having recourse to Niyoga, This 1s specially
allowed in the case of the widow because her circumstances
are different from those of the widower; she may desire to
stay in her husband’s family. If she, however, remarries
outside her family, she has to leave her former husband’s
house. So a middle course was devised specially for her,
viz. staying in her husband’s family and having children
by Niyoga. This proyes that women were shown every
possible consideration in Ancient India though it cannot be

denied thac this attitude unfortunately changed for the
worse 1n later ages.

26 1,104, 42

27 op. cit., v. 53, p. 193, Citrasala ed,
28  op. cit., v. 56,

II



CHAPTER 1I

Widow-marriage in ancient India.*

If the widow considers life-long celibacy or the Niyoga®
unsuitable and she must have a second husband, she is
entitled to remarry., The following evidences may be addu-
ced in support of the above contention: The Rg-vedic
verse X.18.82%, “Rise, O’ woman, come towards the world
of the living; thou liest by the side of this one whose life
is gonc. Be the full-fledged wife of (this) your husband
who (now) grasps your hand and woocs you” refers to
widow.marriage. Hillebrandt’s theory® that this verse does
not apply to the funeral ceremony at all is not tenable. He
thinks the verse was used for summoning the queen to
remove herself from the side of the dead and for no other

* Modern Review, January, 1942, pp. 68-71.
1t See The Modern Review, November, 1941, The Widow in
the Vedic Ritual (Niyoga).

2 3gisa aafa siEaE Targdagedy o

gatE Rfudads ssitaaty gagg
The only other place cxcept RV, X. 18. 8=AV. XVII], 3, 2=
Tait. Aranyaka, VI, 1, 3, where the word Didhisu occurs is RV.
VL, 55, 5. There also the word means wooer. See Pischel,
Vedische Studien, 1. 21; Macdonell, Vedic Mythology, p. 35 and
Geldner, RV, Commentur, p. 154.

3 Zeitschrift der Morgenlandischen Gesellschaft, 40,708; CE.
Ritualliceracur, p. 153.
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purpose at all.* He formulates his theory on the evidence
of the Sankhayana-Srauta-sitra® according to which this
verse is the first of the Ucthapini verses that are employed
for raising the queen. But he ignores totally the fact that
the verse-appears even in the Acharva-veda® and the
Taictiriya Aranyaka,” not to speak of the Grhya-sitras® of
the same standing as that of Sankhayana, as one of the
mantras used during - the funeral ceremony. There is no
rcason why the verse referring to the married woman, who
is addressed as the wife of the person grasping her hand
with a view to marrying her should be employed only dut.
ing the Purusa-medha and not during the funeral ceremony.
Again, the remaining Utthapini verses mentioned in the
Sankhiyana-frauta-sitra (16.13,13) do not seem to have
any specific connection with the Purusa-medha sacrifice.
The well'known Rg-vedic verses X. 85. 21-22, which refer
to Gandharva Visvavasu, appears throughout the Vedic
licerature, as marriage! mantras, RV.X.53.8. has been
included in the list of the Utthapini verses simply because
it begins as Ut tisthata, It seems that the four Utchapini-
verses have been so called in the S$ankhayana-frauta-siitra,

4 Cf. Lanman, Sanskrit reader, Boston, 1888, p. 385; Del-
briick, Die indische Verwandschaftsnamen, p. 175; Jolly:, Recht
und Sitte, p. 78.

5 16,13, 13. 6 18,3,2. 7 6,1,3 .

8 Asvalayana, 4, 2, 18; Vaitina, 3.8.3; Kausika, 8o, 45.
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simply because all the four verses oegin with Ut or Uta.
Hillebrandt emphasises that A.V.XVIII, 3.1-4. can only
be taken in connection with the Purusa-medha sacrifice.
But Sankhayana himself on whose authority he has to base
his arguments, takes only the second verse in connection
with ic. In explaining these verses he thinks Jiva-loka,
in the first verse means Pati-loka, Gopati pati and so on.
These are certainly forced interpretations. There is no
doubt that the verse 1s used in connection with the funeral
ceremony; but the real difficulty lies in deciding about the
true interpretation of the verse.  Sayana himself gives
different interpretations in different places.  In interpreting
the verse (RV.X.18.8.) which occurs in the Atharva-veda
(XVIIL3.2.),as well, Sayana interprets its second line with
reference to the first husband while he explains the same
verse in the Taictirlya Aranyaka (VI.1) with reference to
the seccond husband.  Siyana interprets “Abhi sam
babhiitha” as “Abhimukhyena samyak prapnuhi”, taking
Bhi in the sense of ¢‘getting”® with the aid of Panini’s
rule Chandasi Lunlanlitah.'®  Modern authorities have
likewise differed in opinion. Among those who think the

g See Bila-manoram3, Uttarardha, p. 300; Dhatu-pradipa of
Maitreya Raksita, Rajshahi, 1919, p. 146. It is a cwradiganiya
root.

ao 111 4, 64
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verse refers to the first husband are Roth,'* Maxmiiller,'2
Weber,'® Geldner'* .and Monier-Williams.'*  Whitney,®
Caland,'? Ludwig*® and Macdonell'® interprec the verse
as referring to the second husband.  According to these

latter authorities, therefore, the verse sanctions widow-

20

marriage. Some of the medieval authorities®® have, no

doubt, employed the verse as the prescribed mantra for the

11 Zeitschrift der Morgenlandischen Gescllschaft, VIII, Die
Todtembestattung indischen Altertum.

1z Op. cit,, Bd. 9. 1895, p, vi.

13 Sitzungsbar der Berliner Akademic, 1896, p. 255.

14 In A. Bertholet’s Religious Geschicht und Lesebuch,
Tubingen, 1908, p. 136.

15 Brahmanism and Hinduism, 4th edition, London, 1891,
p. 280

16 Harvard Oriental Series, Vol. 8, p. 849. His opinion that
the widow is to be rematried immediately after the misfortune
befalls her is untenable. |

17 Die altindische Todten und Bestattungs-gebriuche, p. 44.

18  Der Rig-veda, Bd. V, p- 525.

19 History of Sanskrit Literature, p. 126,

20 Krsna Diksita, Aurdhvadehika-prayoga, India Office MS,
No. 1270a, F. g6b.

sgtea 3fy grat weaTeaT... Seareda 0

Bhatta Harthara's Antyesti-paddhati, India Office Library MS,

No. 674, F. 11b,

I 3¢ fusat ar--w T AT 0
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widow-burning in which case it can by no means refer to
the second husband, but a reasonable doubt gains ground
in view of the fact that none of the ancient authotities
employ it for the same purpose. According to the former
“Ud frsva” refers to the raising up of the wife on the
funeral pyre and the “Jiva-loka’ then, according to them,
must mean some part in heaven. But this idea is a later
development and represents a very small section of the
Smirtas who sanctioned widow-burning. ~ All the ancient
authorities unanimously prescribed the verse as a mantra
for removing the wife ftom the funeral pyre wherein she
lies by the side of her dead husband, strictly in accordance
with the direction found in the first line of the same.
Agvalayana employs it as a mantra with which the younger
brother of the deccased husband (or some such person), a
disciple or an old servant should raise the widow from the
funeral pyre.** Narayana® and Haradatta®® commenting

21 1V, 2, 15 (Trivandrum edition), Trivandrum Sanskrit

series, No. 78, 1923,
AT 37T afeN st swgra av Aty Aaawata

The old servant or the disciple is not entitled to utter some
mantras or do all the rites; see commentaries on iv, 2, 17-18.

22 Afvalayana-grhya-sitra, ed, by J]. Mukundaji, second ed.,
Bombay, 1909.

23 Trivandrum edition, p. 178, Haradatta, however, refers
%o the opinion of a school according to which the brother-in-law
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upon the sitra of Asvalayana say that the younger brother
of her husband only is entitled to be her second husband.
According to Baudhayana,** Apastamba®®* and Hiranya-
kesin®® a Patistha (one who is entitled to marry her, i.c.,
the younger brother of her husband or Patihica or a kinsman
of her husband) should utter this mantra while raising up
the widow by her left hand. This Patistha or Patihita 1s
recommended to raise her up so that she may be his wike
if she intends to remarry or be maintained by him if she
decides to have recourse to Niyoga, Thus none buc
Ajvaliyana refers to an old servant or a disciple as a fic
person for raising the widow up from the funeral pyre.
This old servant or disciple is really a substitute for the
Devara who may be absent for some reason or other. So the
Devara or the husband’s younger brother is the fictest person
to remarry the widow.

This is further supported by the etymological meaning
af the word “Devara” |(Dvitiyah varah)*’ (husband’s youn-

who is like a husband (yfgyty: gfgeqieiz:) should only, maintaity
her and do similar duties.

24 Pitrmedha-siitra, VIII, 2; Mysore University ed., p. 386,

25 ZDMG, X, No. 3, p. 38.

26 Op. cit,

27 Yaska gives this interpretation ; see also Govindasvamin on
the Baudhayana-dharma-siitra, 2, 2, 9; cf. also RV, X, 40, 2b—a
widow draws her husband’s brother in bed.
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ger brother) and certainly he was the most cligiblc second:
husband of his elder brother’s widow. Kautilya points out
that she may, no doub, remarry but if she does not
matry the person selected by her father-in-law, she will
forfeir the righe of possessing any longer the dowry reccived
during her former marriage or other gifts from the facher-
in-law or husband.*® The Mahibharata also expressly
states that ** a2 woman marries her brother-in-law after
the death of her husband. In later times Samudragupta’s
son Candragupta II is said to have married his elder
brother Riamagupta’s widow Dhruvadevi,®®® Thus it is
evident that this custom of rematrying the husband’s
younger brother continued for a long time even after the
Vedic period.

Though remarriage with the husband’s younger brother
was preferred, 1t was by no means compulsory. The
passages referring to widow-marriage in the Atharva-veda,
etc., do not refer to it at all; as a matter of fact, it
not only does not question the validity of the eleventh

28 Artha-§astra, 111, 2.

29 12, 19: @{ g tramrq' § W 7qq afqw | Sec also
s, 72, 12; qamq;[qq’ 8, 22,

29a Malaviya Commemoration Volume, Early Gupta History,
p. 203.
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marriage of 2 woman,*® but also assures in indubious
language that by performing the Aja pancodana rite
(offering a goat with five rice-dishes), a remarried woman
and her second husband may ensure for themselves a
lifelong union.®* In the following stanza, the husband.
of the remarried wife is assured that he will be able-
to live with his wife in the same world even after death and.
the next stanza assures both the husband and the
remarried wife that they may go even to the highest
heaven.’® The Aitareya Brahmana (lIl. 22) stating that
one wife cannot have many husbands together, indi-
cates that she connot have more than one husband at
the same time, implying thereby that she can remarry
when her husband is dead.”®> This also has no direct

30 V.17, 8f; if a woman marries a Brihmana for her eleventh
husband etc.
31 AV, ix, 3. 27
ar g afqt fearsarea’ fasgQ 9w )
9EZE 7 qiaw’ A 7 f7 Ama: 0
32 AV.ix. 3, 28-2q,
qaTAAR wafs gagar go afd
Qs aNzT gfgarsnfas’ ggfa
A AGAAEIEGAETA |
argr feted xan @ afq fgagaag
33 oRAIq A% qgT: GYYAT: |
See also Mitra Misra in his Vira-mitrodaya, Adhivedana-psakaraga
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zeference to the husbana s younger brother. The words
Didhisu, Didhisupati,®* Parapiirva, Paunarbhava, etc. do
not necessarily refer to the younger brother of the dead
husband, though they undoubtedly show the prevalence
of widow-marriage in ancient India. There are many
instances in the Mahabhirata where widows are found

martied®®> or widows are sought for as wives.*® Baudha-

— GRS, FAY T@-AAAad 7egq 3 Nilakantha in his
Bharatabhava-dipa on Mahabharata (i, 195. 29) remarks: —
ag sfa gnag agafaafada fafgdt @ g awadda CE Taic. Samb.

VL 6, 4, 3. a¥%feq ¥ 3 @R oftenmafq..d ot faRa;
here too a woman is forbidden to have more than one husband at
the same time,

34 Kathaka-samhita, XXXI, 7; Kapisthala-samhita XLVII, 73
also found in Dharma-siitras. See also Manu III, 173. Manu
seems to apply the term to the brother-in-law who is married to his
sister-in-law after his brother’s death tor the purpose of begetting
a child, if he displays conjugal affection to her (Cf. Leist, Ale-
avisches Jus Gentium, 106).

35 E.g, Arjuna had a son by the widowed daughter of
Airavata, the Naga king.

36 Ugriyudha seeks for the hands of Satyavati, widow of
Santanu (Hari-vaméa XX) etc. -
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yana,’’  Vadistha,®  Parafara,®® Manu,*® etc., also
recognize widow-matriage not necessarily with the brother-
in-law but with outsiders as well.

The Buddhist literature, too, furnishes a large numbes
of instances of widow-marriages.**

Even in subsequent periods many widows are found
married and their issues become powerful kings too;
¢.g., Kings Candrapida, Taripida who successively ruled
Kashmir in the 8th century A. D. ** and King Viradhavala
of Dholka.*® Even Vastupila of outstanding fame, and
exponent of the Jaina - religion 1n later ages, was the son
of a twice-married woman by her second husband.*4-

37 Dharma-siitra, IV, 1, 16,

38 XVIL 39-20; 72-74.

39 1V, 305

A% T gl #13 7 ofqd
qEEqag AI0ut efaeear Faq o

Also found 1in Garud\i-purir_xa, 107, 28 and Agni-purira, 154,
5 and Narada-smrti.

40 IX, 175. .

41 Eg. Asatarupa Jataka; King of Kofala makes the widowed
Queen of Kai his chief Queen.

42 Raja-tarangini, IV, 35.42. They were the sons of King
Durlabhaka by the wife of a rich merchant subsequently marricd
by him,

43 See Merutunga’s Prabandha-cintamani.

44 Op. cit.



164 THE.POSITION OF WOMEN IN THE VEDIC RITUAL

Hammira of Chitor married the widowed daughter of
Maldeo; their son Ksetrasimha cxperienced no ditticulties
in becoming the ruler of Udaipur.*®

The great philanthropist Pandita Isvaracandra Vidyasa-
gara, while attempting to legalise widow-marriage in Hindu
Society in 1856 based his evidence upon a few Smrti works
and the Mahabharata, but the evidences adduced above
clearly show that the widow-marriage is supported not only
by the Smrtis but also by the Vedic licerature. A widow
is allowed to marry as many times as she likes, either the
younger brother of her husband or somebody else.

Regarding the legal position of the son of a  widow,
Gautama*® allows one-fourth share of his father’s property
to the son of a widow by her second husband. Vafistha*?
and Visnu®  declare the son of a married widow fourth
in the list of inheritors in oder of preference and
better than an adopted son. Manu*® says that a Paunar-
bhava, son of a remarried widow, is to be regarded as a
Brahman living by trade. This discrimination between
the sons of the first husband and those of the subsequenc

45 Tod’s Annals and Antiquities of Rajsthan. For the family,
tree of Hammira see Sanskrit Poetsses by Dr, J. B. Chaudhuri,
Appendix.

46 Smrt, XXIX, 8,

47 Dharma-§astra, XVII, 18.

48 Smrti, XV, 7, 49 III, 181,
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ones scems to be a later development. However, the
Vedic literature is silent about it.%°

Thus we have shown above that widow-marriage was
neither prohibiced nor highly recommended in  Anciens
India.®' The ideal was a life of celibacy after the demise
of the partner in life, failing which a widow might cither
take recourse to Niyoga or remarriage.

50 From the Mahabhirata it appears that widow-marriage
began ro fall into disrepute in its time though it was even then,
probably, widely in vogue. In th; Adi-Parvan (104), Dirghatamas
is said to have decrecd that a woman must not marry a second time,

51 Cf, Vatsydyana’s Kama-siitra, 1.5.3.



CHAPTER III

Widow-burning in Ancient India

When in course of time the Indian socicty did not
approve the rites of Niyoga and Widow-marriage,* widows
became victims of a cruel intrigue against them, viz.,
the Suttee or widow-burning. The right of Sahamarana
or dying with the husband on the same funeral pyre is
certainly not Vedic.!

Colebroke in 1795 stated that the Rg-vedic verse,
X. 18. 7 is “the only Vedic authority for the rite of
Sati”’.? But this view is not tenable for two reasons.
Fiestly, the reading that he accepts cannot be traced. He
somewhat followed Raghunandana’s reading as is found
in the Serampore edition of his works. Then Raghu-
nandana enjoined widow-burning (Sahamarana or Anumarana).

* For these, see Modern Review, November, 1941, pp. 472-
473 and )January, 1942 pp. 68-71.

1 Some later Smrtikdras recognisc also the Anumaranga,ie.
the death of a widow after some time as prescribed, though not on
the same pyre, in the fire lighted up with the fire preserved from
the funernal pyre of the husband, Pregnant widows in an impure
state cannot immolate themselves.

2 Miscellancous Essays. Modern, 1872, 1, 1146,
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on the basis of a wholly wrong Vedic text which runs
as follows: —

gar aroRfadan: greitasdAa afdwshiefgeg
TARRSTAAT: LT AU T Afawaa: o
Colebrooke probably got the reading from some Bengali:
pandita of his own time who knew evidently Raghun-
andana’s reading of the last few words as given here.
As the reading followed by Colebrooke cannot be traced
anywhere, it is to be rejected altogether. The right reading
is: —gfqueg saq N o
The translations of the verse by Wilson® and Max
Miiller® is not satisfactory. The Verse should be translated:
as follows : —
“Let these women, not widowed, having good hus-
bands, dress their eyes with butter serving as eye-salve;.

without tears, without disease, well-ornamenced, let these
wives enter the house  first.”’

3 Candedvara about 1400 A.D., quoted the verse as the
authority for widow-burning. Candesvara cites a corresponding verse
from the Brahma-puraga as well. So about 1400 A.D. this verse
of somc Khila Siikta not now-a-days known bcgmmng as such
appears to have passed as an authority for widow-burning.

4 Prof. Wilsons reading, JRAS., vol. XV1, p. 205, gyar qg=g
w9 afgas 1 Dr. Max Miiller accepts this regarding, only;-

correcting Suratna-rohantu as Suratna drohantu,
5 Asiatic Researches, IV, p. 213.

6 Max Muller (Essays, Leipaig, 1869, II, p, 31f) who once
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In any case, it cannot have any reference to widow-
‘burning whatsoever.

Secondly, Colebrooke takes it for granted that it is an
appropriate mantra uttered during the funeral ceremony.
Butit is quite otherwise. The ancient authorities on
Vedic rites such as Alvaliayana,” the Brhad-devat,® the
Taittirlya Aranyaka,® Baudhayana '% and Bharadvaja,"

thought the verse to be “‘eine Anspruche an dic ubrigen Frauen, die
dem Leichenbegangnis beiwohnen und ol und Butter auf Holzstoss
zu giessen haben” translated it as:

“Lasst diese Frauen, die kecine Witwen sind, sonder gute
Manner haben, sich mit ol und Butter nahern, Die welche Mutter
sind lasst zuerst zum Altar hinauf schreiten ohne Tranen, ohne
Kummer, sonder geschmuckt mit schonen Edelgestein” again
translated it as follows in ZDMG., Band IX, p. XXV : —*Es treten
ein die Frau'n mit ol und Butter, nicht Witwen sic, nein, stolzauf
edle Manner. Die Mutter gehn zuerst hinauf zur statte, in schonen
schmuck and ohne Leid und Tranen.”

7 Grhya-siitra, IV, 6, 8, The commentators Girgya Nairayana
and Hardatta Acarya differ as to the manner of salving the eyes,
However, the women are to salve their eyes with bundles of Kuéa
stalks and then throw them to their back and then the chief
mourners look at them with this verse,

8 VIL 12,

9 VI, 10, 2,

10 Pitr-medha-sitra, ed. in ZDMG, X, No. 3, pp. 28, 1.

21, 1L,
~ &1 Pitr-medha-sutra ed. in ZDMG, op. cit., pp. 44.1.22.
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prescribed it as a mantra to be used during the Sint
-karman which is performed on the tenth day after death.
When the relatives of the deceased assemble in  the
burning ground for the Santi-karman i.e., the rite for
the well-being of the living, a fire is lighted up and all
sit down on a bullock-hide.

The chief mourner then offers four oblations to the
fire with a spoon made of varuna wood. All the
relatives then rise up and recite a mantra. The women
are then requested to put on collyrium and the chief
mourner looks at them while utcering this verse,

In the Atharva-veda too, the verse appears twice
(XIL.2.2. XVIIL.3.57). AV. Xll.2,3 appears among
verses meant for Sinti, i. e. the appeasing of  Agni
Kravyit and for the consecration of the new house-fire.
According to the Kausika-sitra 72. 11, the verse is used
for the preparation of the new domestic fire wherein the
women are presented with grass-shoots dipped in  butter.
Thus icis the same rite as Sinu Karman. AV. XVIIL
3. 57 isused in connection with ancestral rites. The
Kau$ika does not mention its specific ritualistic apph-
cation, Following the other schools, the verse is to be taken
as a mantra of the S$int rite.!”

12 It is interesting that the Paippaljda recension adds another
cotresponding verse for the use of meny -

12
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As the various Vedic schools mentioned above to which
more may be added, all prescribe the verse as an  appro-
priate mantra for the Sinti-karman which is performed
ten days after the funeral ceremony, Colebrooke’s con-
tention that chis verse applies to the funeral ceremony is
thus utterly baseless,

Rayja Radhiakanta unhesitatingly declares that  the
Rg-vedic verse X. 18. 8§ refers to the Suttee.'® He says
when a Saci lies on the pyre, she intimates her resolution
to immolate herself. She is then requested with this verse
to come back to the world of the living, but she shows
her valour by refusing the requests of her kinsmen.
Radhakanta cites in his support the fact that even at the
latest phase of the Sadi, the widow is requested by her
friends and relatives to live.'* If even then she remains
firm 1n her determination, she is burnt to death. But this
view is not tenable.

The first half of the Rg-vedic verse, X.18.8 represents,
probably, a relic of widow-burning that was known in the
Indo-European period;'® but nevertheless it shows that widow-

13 Journal of the Royal Asiatic Society, XVII, 1860, p. 215 f.

14 Compare the identical fact in the last act of the Mrccha-
katika where the relatives of Carudatta endeavour to dissuade his.
wife from her resolution to immolate herself.

15  Schrader, Pre-historic Antiquities, pp, 390-391; Reallexicon.
der Indogermanischen Altertumskunde, p. 958. For the custom
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burning was at the period of the composition of this Rg-
vetse forbidden. A similar relic s also traced in the Acharva-
veda (18.3.3)'® which refers to some rescue of a young
wife from self-immolation. In face, this symbolical burning
is sclf-evident from the ricualistic application of the verse
weselt.  Thus, Baudhayana says that the wife should lie
down on the lefe side of the corpse. Advaliyana recom-
mends that she should be placed near the head of the corpse
on the north stde. But it must be a matter of ricualistic
observance pure and simple as irrespective of the RV.X.18.8
we see that in a subsequent mantra'’ the widow of a
Brahmana is asked to carry in her hand a bit of gold, the
widow of a Ksatriya the bow and the wife of a VaiSya the
jewel which is offered along with the corpse of a Brahmana,
Ksatriya or Vai§ya respectiveley.'®

of burning widows among the Northern Indo-Europeans, see V,
Nehn’s Kulturpflazen uind Haustiers, 7th Aufe, published by
O. Schrader, p. 473 f; for other peoples sec p. 533 ff.  For the
custom prevailing among the ancient Germans, see K. Mulienhoff,
Deutsche Altertumskunde, Berlin, 1900, 1V, p. 312 £. The custom
of widow-burning is found also among the primitive peoples; cf.
Ploss-Bartels, Das Weib in der Natur und Volketkunde, g, Aufl.,
I, p. 672 ff.

16 Harvard Oriental Series, Vol. 8, p. 849.

17 Taittiriya Aranyaka VI, 1.

18 The opinion of one of the scholiasts of Asvalayana (IV, 2,
17-18) slighly varies here.
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The Acharva-veda® cleatly shows that the wife comes
back to a life of prosperity and bliss wich children. The
Rig-vidhina says®® a brother-in-law (Devara) should dissuade
his sister-in-law from ascending the funeral pyre of the dead
husband. The A-recension of the Brhad-devata shows that
this is the verse uttering which the younger brother of the
husband dissuades the widow lying on the funeral pyre by
the side of the deceased husband from burning herself to
death.?!

Thus it is clear that all cthe Siitra Texts and other Vedic
works prescribe that the wife should lie down by the side
of her husband and she 1s to be raised up and is to return

22

to the world of the living. This verse can therefore by

no means refer to Widow-burning,
Again, the silence of the entire Satra Literature,
Buddhist Literature, Megasthenes,  Kautilya and early

19 XVIII, 2, 1. 20 1I1, 8, 4.

21 VII, 13-15. The B-recension, however, seems to have been
tampered with; or probably, it simply notices a later development;
it says that the widow-burning is optional in the case of other
castes than the Brihmana. The burning of Brihmana widows is,
however, a heinous crime.

22 Only the later popular works such as the Paddhatis and
Prayogas mention that “the raising up of the wife’” (Utthapana) is
applicable to those cases only where the wives ate not willing to
immolate themselves.
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Smartas such as Manu and Yijnavalkya confirm that this
abominable custom was not in vogue in India even in their
times.

There is ample proof to show that even in later times
when widow-burning became a religious practice in some
patts of the country, well-known Smartas as well as literar){
giants denounced it as strongly as possible.  Thus,
Medhatithi in his commentary on Manu vehemently protests
against the custom and considers it wholly opposed to the
Vedas.® Virat as quoted by Apararka on  Yajhavalkya
1-87°* also holds the same view emphasising that the Suttee
is simply committing suicide for nothing; it means totally
1ignoring wifely duties for which a Suttee is liable to religious
penalties. Binabhatta opposed the custom tooth and nail.**

It is thus proved conclusively that widow-burning is not
Vedic. It is not Tantrika eicher.

The Tantras hold a very important position from the
poinc of religious prictice in particular. They as a rule
denounce the Suttee or Saha-marana rite.  Thus the
Mahinirvina-tantra®  declares the Suttee a criminal; by
following the husband on the funeral pyre, she herself paves
her way to hell.

23 V.1357,

24 Anandadrama Sanskrit Series ed. Poona, 1903-1904, vol. 1.
25 Kaidambari, pirvardha, Kale’s edition, pp. 264-265,

26 X. 8o,
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Thus the rite of Saha-marana is neither Vedic nor
Taneric. It 1s at best Pauranic.
In the Mahabharata, there is a single solid instance of

27 yiz., that of Madri. Bue it is clear that

widow-burning,
her self-immolation was not ac all prompted by religieus
considerations, for paving the way of the husband and his
ancestors to heaven but on personal considerations pure and
simple.”®  All the sages present tried to dissuade her from
this ignoble act. Again in the original portion of the
Ramayana viz. Books I[-IV, there is no reference to the
Suttee rite.  The instance of Vedavati’s mother 1n the
Uttara-kanda (17.14) refers to a much later date. The
burning of the widow as a religious rite did not develop

certainly 1n the epic age about 5th century B.C.

Presumably this rite came in to existence about the
beginning of the Christian era or soon after. In the fourth
century A.D. in Kalidasa’s Kumara-sambhava (Canto 1V)
Rati 1s depicted as ready to follow Madana on the
funeral pyre. The incident in the last act of Sadraka’s
Mrcchakatika also represents this age. Subsequently a  few
centuries later this abominable custom is shown as receiving
the support of some law-givers such as Angiras,*

27 cf, also Mahabharata, 1, 174, 44 £,; X1, 26, 28 ff; XV, 7,
18,24, 73 L.

28 MBH, 1, 138, 71-72.

29 Quoted by Aparirka on Yajnavallkya, 1, 87.
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Vrddhahirita,®®  etc.?® By the fourteenth century A.D.
attempts scem to have been made even to adulterate the
ancient texts such as the Mahabhirata and the Parasara-
smri. The verses «Avamatya tu yah”. and *Bhartranu-
marana-kile” etc., ateributed by Madhava in his Parasara-
Madhaviya on Parafara-smre*® are not traceable 1n the
Mahabhirata. Verses IV, 31-32 of the ParaSara-smru which
advocate widow-burning somewhat contradict the last buc
one verse (IV-29).

Raghunandana managed to find out even Vedic sanction
for this custom as we have shown before. Instances of
Suttee of this and subsequent times may by heaped up
from various sources.”® '

It seems that for some reason or other widow-burning
was resorted to by Ksatriya-women, particularly for getting
rid of the oppression of the invaders.

30 Verse 201.

31 Brhaspat, 24, 115 Vyisa-smrti, 1. 52; Vijfidnesvara on
Yijnavallkya, 1, 86.

32 1V, 32,

33 Candeévara’s Vivada-ratnikara, Bibliotheca Indica, pp- 440-
445; Dasakumara-carita, IV; Bana’s Harsa-carita, at the death of
Prabhikara Vardhana; and other references Kathi-sarit-sigara, 9;
Kalhana's Raja-tarangini, many instances, For an account of the
latest phase of the Suttee, the travelling accounts of Foreigners 1n
India are instructive and interesting, though at times exaggerated,
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It is significant in connection with the spread of this
custom that some invaders such as the Hinas and the
Scythians considered widow-burning as religious. Scythian
rule in Northern India must have helped the spread of
the Sati rite there. The example of the rulers in
particular is bound to be followed at times by the people
at large. The other reason seems to be that some widows,
at the moment of their deepest grief, could not think
they would be able to live without their husbands and
bad recourse to self-immolation. Their example, con-
sidered as noble, was also sometimes followed. By and
by the Saha-marana rite gained popularity and public
approbation and subsequently, religious sanction in some
parts of the country.

Thus neither the Vedas nor the Tantras sanction the
Saha-marana rite. The ceremonial procedure of the rite has,
however, been detailed in the Purdnas such as the Padma-
purina.®* As such, the Saha-marana may be called only
Pauranic.

34 Patdla-khanda, 102, 67 ff.



CHAPTER IV
The Widow In The Vedic Ritual.*

Miscellaneous rites

As the Sahamarana rite 1s not at all Vedic, it cannot
affect the position of the widow from the point of view of
Vedic ritual, But it is of interest to note that even im
later times widow-burning 1is sanctioned as an alternative
course to be followed by tihose who are afraid of widowhood.
Preference is always given to Brahmacarya'. Manu 13
absolutely silent about widow-burning and recommends
Brahmacarya as the hughest duty of widow®. Visnu, men-
tioning the Brahmacarya before Anvirohana, shows that he
prefers the former to the Jater®. The Agni-purina also
upholds the same view*. Devannabhatta in the Vyavahara-

kinda of his Smrti-candrika specifically points out thata
\

* Prabuddha Bharata, Feb, 1942, pp. 79-81.
1 Ci. thc Mantras she utters: ﬁqaqqqtﬁfgar, etc.
2 V. 157 H.
#1d g 9udig Fagaaa: ga: |
a g amfs g@ag et W aea g V. 150
T WARC areft & aRrEd syafeddr |
@ wegwgarsiy 341 A sgErfia: 1 V. 160
3 XXV. 14. 4 221,23
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Aife of celibacy is certainly preferable’.  The religious in-
junction that Brahmin widows should not immolate them-
selves shows that widow-burning 1s not commendable except
under special circumstances’. Leading a celibate life 1s thus
the highest Dharma for the widower as well as the widow.
Just as the wife 1s considered Vidhava after her husband’s
death, the widower is also considered Vidhava' (really, with-

out a wile) after the death of his wife if he has no sons of

5 agHFaTAfy AmETIAiTa=d ARG 0

6 The B-recension of the Brhad-devati, ed. by Macdonell,
VIL 15: qoarfaatat 4 siqaisy @37 gry Padma-purdns,
Srst-khanda, XLIX. 72-73.

a foia aw wal SR aFarAan |

gaegfaaidtfa avagcAsifadr o

F0aA AT —qAEIRT G ATHY: 7Y I |
gd @ fgageda =g & a1 e 0w s AT —
TTEAL: AgE’ F4 AT WA FHA |

fa:Qgserr a9 FA1 q A0 AT AN

Harita, Gautama, Angiras, and Vyasa recommended Sahamarana
for all widows except Brahmanis. In much later times, however,
the rule became somewhat relaxed; sec Aparirka on Yajhavalkya,
1. 87; Madhava on Paradara, 1V, 31; etc.

7 For the etymological interpretation of yg see Yaska, 1IL. 15
—faqgaigr fragafy =dfaus =wfe a1 g T agam
afgavmifzaar | As gg means sy, both man and woman, the
husband is fqgg when he loses his wife.
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excellent behaviour, versed in the Sruti, etc.* The lot of a
widower is as unfortunate as that of widow; it is the losing
of the equal half of life that renders either of them equally
unfic for religious observances unless otherwise authorised.
Just like a widow, a widower, too, is debarred from all

9

rcligious affairs.” A widower is not entitled to be entertai-

ned in the Sraddha ceremony, just as the widow is not
entitled to cook food for ancestors during the Sraddha.*®

In the Vedic ritual the rights of the widower and the
widow are petfectly counterbalanced. The surviving half
performs the funeral and Sraddha ceremonies for the depar-

' In case of

ted half, provided the two have no children.

8 Smrtinam Samuccayah, Anandaarma Series, p. 93, verse
78—

TET gaAT: G Afqw qd|gan |
fagafgtar g1=ar a §asd gafafy u

9 Op. cit, verse. 77, WA wAGE GIFAY AEE o
Widows are not allowed to participate in sacrificial matters, speci-
ally in wedding ceremonics (Sankhayana-grhya-sitra, 11, 53 L.
12. 1.) OIld Brihmin women, however, have some access as they
are taken into consultation (sbd., 1,14.8) in cases of doubt about
rituals.

1o Paraskara-grhya-siitra, p. 437 of the Bombay edition, 1.8.9;
Rsyasriiga and Jabila quoted in the Sraddha-sitra-kandika, op. cit..
P- 442.

11 Sraddha-sitra-kandika, Faraskara-grhya-siitra, Bombay eds-
tion, p. 462, 1. 18, Smrti-candrika, Sraddhha-kanda, p, 9 3§
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their death without any issue, only the Ekoddista S$riddha

is performed for either of them,'*

Even though they have
children, either of them is to offer water-libation to the
departed one.’®  Either survivor (he or she) performs the
ancestral rites to appease the ancestors. The rights of the
widow are by no means curtailed as she can offer $raddha

4

to both sides, her husband’s as will as her parents’,'* just

as the widower does; the manes (Pitrs) too, are six in
number as usual in Sriddhas unless the Sraddha is an
Ekoddista one.  She also perfoms four Pirvana Sriddhas
in the sacred places or on the Mahalayi, etc.; and herein,

ctc.  Sriddha-mayikha, p. 20 also p. 24, Z;gaT TITT YAl gawq’
AT ctc; Sraddha-kaya-kaumudi, p. 456, 17.f; also p. 459.
1.e8 £. yra} and particularly. 1. 30 f, Sraddha-viveka, ags:qgﬁg’ etc.

< . e ey ¢ Y
wiifree” afa: FAFAG 9197 39T F cee; also p. 462, 1. 17 and p.
464. 1. 8. Sraddha-mafijari, Anandaasrama Sanskrit Series, vol.
LIX Poona 1909, p. 110, qaftyrg g ctc. Karma-kinda-pradipa,
Bombay 1921, p, 425, gFa=gfaivey, etc. etc.

12 Sraddha-mayiikha, Collection of Hindu Law Books, vol,
XVILL, p. 25, gfq@rseagd’, ete.  Srdddha-kriya-kaumudi, p. 462,
gfa areRagud Hyay'Agyd &I, etc.

13 Sriddha-kriyi-kaumudi, p. 456, I 14. cf. Sraddha-maiijari,
Poona 1909, p. 117, HgaEq fagar gal, etc.

14 $riddha-manjari, p. 115, @[lﬁfﬂ&ﬁﬁ'«:ﬂ:, etc. etc.
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¢oo, she worships the ancestors of both sides.’®  Just as in
the case of the widower, all the male ancestors are worship-
ped along with their departed wives, if any of the ancestors
has one half still surviving, she does not reckon the other
half as a mane but worships the immediately preceding
three as manes along with their deceased wives. The
ricualistic procedure or Prayoga that she follows is exactly
the same as that of the widower.'® She 1s not debarred
even from performing the Vrddhi Sraddha'” which very few
persons are entitled to perform. Thus while performing a
$raddha, she uses an upper garment as the third sacred
thread hanging over her right shoulder, and she herself
perfoms all rites pertaining to the Samvatsarika or other
Sraddhas.'®  In an Ekoddista Sriddha, she performs all

the rites up to the Samkalpa and may then permic a
p nkalf Y P

15 Op. cit., p. 115, I@EITT qrafqnfa, etc,
16 Cf. the ‘Prayoga’ as has been given in full in the $raddha-
manjari p. 115. f.

17 Sraddha-manjari, op. cit., 3fx fFuar, cte. CL gragg-

ifa-9gfa as quoted therein.
18  For this and the following details, see op. cit., p, 117;

guy gafafava: afigeamda =
faaar wEgTe agmETaadiear u

Smrti-samuccaya; also quoted int the Sraddha-manjari, p. 115.
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priest to complete the rest on her behalf.'® Of course
she may herself perform the whole ceremony if she likes. If
she permits a Brahmin to perform it, she alternately puts
on the sacred thread on her left or right shoulder just as the
priest does?®.  In the ritual literature nowhere is there any
suggestion to debar her from performing any rite that 2
widower may perform.

During the litetime of the husband, the wife is not
required to fast nor is she entitled to observe any rite in her
own exclusive right, just as the husband also cannot do so
in his own. Buc after the deach of either of them they
perform  several rites as mentioned above, apparently-
separately, but really the rites are performed for the acquire--
ment of religious merit by them both, and neither of them
is entitled in this lifecime or after the deach of either to-
peeform any rite for individual good. In her lifetime as well
as after her death the wife is the only religious partner of
the husband. The widower cannot disgrace his deceased.
wife in any way; on the other hand, her memory is to be
cherished throughout the rest of his life in all religious.
matters.

The above principle is also upheld by the Puranas,

19 #fag ammuafanaa e @ A mmmr afag--

AgEEIET = P 1 )
20 Sriddha mafjari, p. 113. ‘
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according to which, after the death of either the husband:
or the wife, he or she should, apart from observing the
rites mentioned above, also observe the Triritri-vrata, the
vows for gifts, sacred bath, etc., the Ekada$i-vrata, Dvadasi-
vrata as well as the Trayodasi-vrata® for their common.
good.

Such stringent rules as are found in the Suddhi-tattva of
Raghunandana, Yama-samhitd (ii.53) etc. are only later
growths not ac all warranted by the Vedic custom. These
rigidities were not known in the Vedic days, when women
were shown every possible consideration in social as well as
religious matters,  Regarding tonsure, it may be noted,
that it must have evolved at a very late period. The
Mahabharata (XV.27.16), the Brahmavaivaratapurana
(83.101), etc. do not advise the widows to shave off their
heads; in the former, widows are found arranging their
hair, whereas in the latter they are simply advised not to
dress it. The Sambhu-samhitd, Hayagriva-samhita, and
Manu-samhita®* (not the Manavadharma-§astra) are strongly
opposed to the observance of this rite, Vedavyasa (1.53),
Madhavicarya, Anantadeva, etc., who support this, are alk
later authors whose opinions do not count against the Vedic
authority.

21 Skanda-piirina, Kadi-khanda (Vangavasi ed.). p. 2072 .

22 Indian Antiquary, vol. III, pp. 136-13
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Thus it 1s shown that from the ritual point of view
both the widower and the widow are, no doubt, under
certain obligations, but none 1s more handicapped than the
other from the social and religious points of view. Failing
in cherishing the memory of the other half for the rest of
life, either may remarry; but such marriage is of no religious
importance whatsoever. The rites performed by or for
them are just the same as in the Vedic ritualistic literature;

there 1s no connivance at or partiality for either party.



CHAPTER V

The Mother

The Vedic Ritual shows that the Mother and the Father
are one and the same in Life as well as after deach, but so
far as the children are concerned, they are to respect their
Mother a thousand times more than they do their father.

If the Mother really becomes One with her husband by
means of the Marriage and Cathurthihona Mantras,!
how can it be proper that her Sapindikarana should be
performed with the mention of her father’s Gotra and not
her husband’s?

Apastamba® says the young of the Cuckoos, depending
upon others for livelihood, return to their parents after
perfect development; so do women after their deacth. At
the end of a year the son should perform the Sapindana for
the mother with the Maternal grand father as the mane
just as he should pcrform for the father with the paternal
grand father says Usanas.® The Bhavisyapurina* says the

1 Commentary on Gobb, GS., p. 355, 1. 10-14,

2 Hemadri, Paridesakhanda, p. 1654.

3 This verse occurs in the Brahmindapuripa and has also
been quoted by Krspamisra in the Sraddhakisika, Par, GS., Bom.
ed. p. 499, 1. 14 and also by Salapani in the Sriddhavivekasam-
graha, p. 265. 1.12.

4 Hemadri, op. cit.

-~

13



186 THE POSITION OF WOMEN IN THE VEDIC RITUAL

offerings should be given to the mother with the mention
of her father’s gotra, not her husband’s; in birth as well as
in danger women resort to their fathers,

The opinion of these Authorities is, however, clearly
opposed to that of equally outstanding Authorities. Accord-
ing to Yama,' the Sapindana of the mother should be
performed with the mention of her busband’s Gotra and
name. Harita® says the woman loses her father’s Gotra in
the seventh step during her marriage; (so) the offerings of
cakes and water to her should be made with the mention
of her Husband’s gotra.  Brhaspati, as quoted by Hemadri
in the Sraddhakalpa,® says the woman should be offered
the cakes and water 1n her husband’s Gotra.

The disputed nature of the question becomes still more
manifest when the same Usanas 1s found quoted by both
the schools of thought. He is found on the side of the
latter school when he says «Ekatvam si gata bharculy pinde
goue ca sitake. Tasmad Udakapindau tu bhartrgotrena
nirvapet; She has been One with her husband in Pinda,
Gotra, Siitaka; therefore, the offering of cake and water
should be made to her in the Gotra of her husband.”

1 The comparisons that the Purana gives in this connection
are marvellous.

2 Hemadri, p. 1651.

3 P. 1651; also Sulapapi in the Sraddhaviveka, p, 256.
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The Antyestyarka® says in connection with the
Sapindanaprayoga “Matuh sapindikaranam...amukagotrabhib
asmatpramahiprapitamahivrddhaprapitamabibluh..... . sapindi-
karanam karisye”. Here, ““Amukagotrabhih: with all of
the Gotra N. N.”” shows that the Mothers all belong to the
same Gotra.  Unless they all belong to the Bhartrgotra, it
cannot be expected that all the three Mothers would have
the same Gotra, because all of them are not likely ro belong
to the same Pitrgotra; as coming from different families,
it 1s only likely that their Pitrgotra would vary.  Therefore,
the Mothers have their Bhartrgotra after death.

Narayana Bhatta 1n his Antyestikriyapaddhaci® says in
regard to the Sapindikarana of the mother (the sacrificer 1s
to make the Samkalpa like this): I shall mix together the
water of the vessel consecrated to the Preta of Ganga of the
Bharadvajagotra with that of the Arghyapatras consecrated
to Krsnada, Venida and Narmada® (all) of the Bharadvaja-
gotra, the mother, grand-mother and great-grand-mother of

the husband of the Preta respectively, who represent Vasu,

1 . 56, 1.9. F. 57, 1. 1f; also F. 58b, 1.2.f.

2 F. 1973, 14 £ )

3 “Da” is always to be added as a suffix to the name of
females whenever they are used in Rituals; Man. GS., p, 83, 1
-14.
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etc.””* Here, too, the Mother, who is a Preta now and all

the three mothers-in-law are addressed as ‘‘of the Bharadvaja
Gotra.” Because of the reasons mentioned above, the Gotra
used here cannot but be the Gotra of their husbands. So
they cannot but belong to their husband’s Gotra.

The Maiden walking round the Fire in the Sakamedha
Ritual expresses her ardent desire to be severed from her
father’s family and Gotra and be parmanent in the husband’s
Gotra.?

The Smrti® says that by means of the Mantras uttered
during the Caturthihoma the wife unites with her husband-
skin with skin, flesh with flesh, heart with heart, senses with
senses: therefore, she belongs to his Gotra.  Brhaspau* lays

1 The mother of the husband represents Vasu; his grand-
mother the Rudra; his great-grand-mother the Aditya. Their
husbands, too, represent the same deities. This also shows that
the husband and the wife are One Soul and cannot have different
Gotras after death.

2 See Mahidhara as quoted in part [, p. 10 of this Thesis.

3 Gobb. GS., Bib, Ind., p. 355. 1. 10-11,

4 Hemadri, $raddhakalpa, p. 16513

agdidtaa=aeg ataw=riafn: |z 1
ATy WH, @eagaaArfiEr o
qiftgagfysr asan: fagmemago:

westaw F0Ut X9 fredigseaa: o
Stlapani, op. cit., p. 265.
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particular stress on the Martiage Mantras in this connection.
And in fact the Marriage and Caturthikarma Mantras are
decisive in this matter. *Your heart is my hearc and my
heart is your heart”-these sanctifying and soul-stitring
Mantras would be meaningless if the Sapindikarana of the
mother is performed with the mention of the father’s Gotra.

So the use of the Matamahagotra during the Matrsa-
pindana is rather an accident than a rule.

Baudhiyana and Yajfiaparéva as quoted by Silapani in
his Sraddhavivekasamgraha® recommend the use of the
Matamahagotra if the Sapindikarana is performed by the
son of a Putriki. He should invoke with the first cake
(Pinda) his mother, with the second his mother’s father,
wich the third his mother’s facher’s father. A daughter is
made Putrika for the benefit of the father; she is given in
marriage on the express condition that the children she will
produce will perform as his own children all the religious
rites, ‘

Vyisa® says, no doubt in this matriage, too, (i.e. of a
Putrika) the wife becomes One with her husband after her
marriage, but as soon as she produccs a child, she ceases to
be One with him.

1 P. 265, 1.1516.
2 Op. cit., Hemadri, p. 1656.
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According to Vrddha$atatapa' the Sapindikarana of
the mother married in accordance with one of the base forms
of marriage (asuradi)® should be offered in her father’s gotra,
The Sraddhamayiikha® cites the Authofity of the Mitsksara,
etc. in support of this view. Hemadri in the Sraddhakalpa
says that as in such a case the daughter is not offered rto
the bridegroom by the father of his own accord after the
relinquishment of all his claims, she cannot be forcibly
taken out of her father’s family and Gotra, Satatapa says,
her Sapindana should be offered with her mother, grand-
mother and great-grand-mother (on the father’s side). The
Madanaparijita,® too upholds this view. Hemadri is of
opinion that the Family Tradition should, however, be
followed, and if it 1s in accordance with the Family Tradition,
the mother’s Sapindikarana should be offered along with the
utterance of the Gotra of Maternal grand-father. It will be
seen 1n this connection that these Authorities mention this
rather as a concession than as a recommendation, and as
such, it 1s only a Gaunadharma.

The mother by all means retains her husband’s Gotra
and remains One with her husband after death, but deserves

1 As quoted by $riddhakasikakara, Par. GS., Bom. ed. p. 505,
1.14.

2 See Introd , J. B. Chaudhuri’s Sambandha-viveka.

3 P.86, 1. 4 P.1655,1.

5 P.275, 115, 6 Sraddhakalpa, p. 1656, 1.
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preferential treatment from her children for the pain she
undergoes during the pregnancy and in rearing them, and
most probably, for the incomparable love and affection she
has for her children which the father seems to develop in
course of association with the children. The Love of the
mother towards children is spontaneous and natural, and 1s
aot based on any earthly selfish end. The Mother is the
embodiment of all Blessings from Heaven, all Hope, Ambi-
tion, and Devotion on Earth; she is the Sum Total of all
Religious Merit for the child, as it were.

From the beginning of her conception, the mother
undergoes a series of samskiras for various purposes, but al-
ways with one object in common—the welfare of the child.
In the prebirth samskaras the father no doubt joins, but as
these are Stri-sathskaras, his participation signifies nothing
more than helping the mother in the proper performance
and observance of these rites. His service is dispensable in
as much as in his absenice the brother-in-law or some body
else may join in the performance in his stead; but someone
must help her as she, during her pregnancy, is ricualistically
impure and cannot be supposed to offer the oblations, etc.?

1 Sams. RM., p. 813, 1. 1of; Drab GS., ii. 18; Kumirila,
p. 291, 1. 12-13; for the injunctions the mother has to follow
during her pregnancy, see op. cit., p. 815, 1. 144ff.
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In the fourth month® of her pregnancy? she has the rite
for securing the safety of the embryo performed. Her
limbs are besmieared with a salve of clarified butter along
with the utterance of prayers® for having all sorts of mala-
dies removed from every part of her body. According to
Agvalagyana as quoted in the Sath May.,* she remains
lying in the shadow of the Fire-shed and a kind of herb
named Ajita is put into her nostrils. Saunaka® mentions
while she remains in the above-mentioned place, a gidl
(kanya) should press some darva-grass in the stones along
with the sprinkling of water and get the juice out of it, The
husband takes it, touches her, and murmurs the Prajavat®
and Jivaputra’ hymns. Having stood to the west of the
wife he now pours into her right nostril the Dirva juice
in such a way that it passes into her stomach. She then

1 Also not mentioned in the Agnivesyasitra, Trivandrum, 4o.

2 According to the Vaijavapagrhya as quoted in the Samskara-
mayiikha, p. 20, and the SamMay,, itself, this Anavalobhana may
be performed together with the Pumsavana or soon after it,

3 According to the Sank. School; RV, X, 863; cf. Sams. RM.,
vol, II, p. 820, 1, If.

4 Inthe GS,, he simply refers to some Upanisad, Saunaka
mentions this rite has been mentioned in Yajfiopanisad, F. 23.

5 MS. Buhler, 4785 (L.O.L.), F. 24,

6 dsv. GS., 1, 13, 6; cf. dp. GS., 111, i, 13; Hir. GS., 1, 25, 1.

7 Asv,GS, 1,13, 6; cf. Par. GS., 1, 5,1}; Hir. GS., 1, 19, 7;
Ap, GS., 11, 3, 2.
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sips water and keeps on touching the husband while he
offers the oblation. Then the husband touches her heart
with his (right) palm and prays for long life and weltare.!
According to Saunaka, this rite should be repeated in each

pregnancy.
She takes particular care that the embryo may dcvelop2

and not fall. If there is any miscarriage,® the husband
strokes her body from the navel upwards with wetted hand
and prays for the long life of the mother as well as of the
child.

In the third* or fourth® month of her pregnancy or
even later® she observes the Pumsavana rite.

1 Yat te susime hrdaye hitam, etc. This Mantra is also used
during the Simantonnayana, cf. Par. GS. 1, IL. 9.

2 Sams. RM., p. 819, 1. 24fF.

3 Op. ., p.820, 1. 7f: Hir. GS., 2.2.7, also quoted in
op. cit,

4 Gobb. GS., 2, 1.6; Kbhad. GS., 2.2.17; Par. GS., 2nd or 3rd
month; Var. GS., XVI, 5, p. 45 of Vira's ed.; Kumirila: 4th
month during the first pregnancy, 3rd month in others; Jaim. GS.,
I, 5; 3td month in the first pregnancy, 4th in others; Bbar. GS.,
1, 22 (p. 22) 3rd month or begiuning of the 4th; Sams, RM.,
vol. 2, p. 811 I, 3rd month; Vaijavipagrhya, as quoted in the
Samskaramayiikha, p. 20: 2nd or 3rd: Jatukaranyi, op. cit.,
2nd or 3rd. Saunaka, F, 23, 2nd or 3rd.

5 Vaik, GS., 111, 1L

6 Kath. GS., 32,2, p. 134: Devapila, 8th moth; Brahm.,
7th or 8th; Aditya, 8th month. dp. GS., XIV,9; Baudbh. GS.,
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The earliest reference to the rite i1s found in- AV. Here
in Illl. 23" a charm has been prescribed wherein an arrow
should be broken over the mothet’s head for procuring the
child as desired. According to VI, II,? a rite for Pumsavana,
fire is generated between Sami and Agvactha and is variously
applied to the pregnant woman, The AV. also prescribes
a ritual® to be offered with an oblation in the lap of a2 woman
desirous of offspring; in other places* a different ritual
has been described.

According to the Varaha school, she is wrapped up in
an unwashed cloth, and the powder of the Nyagrodha
shoot 1s poured into her right nosteil.  Then the husband
touches her right abdomen with the prayer for the fulfiment
of the object.

According to the Kathaka school, Sthalipika oblations
and Homas are offered thrice to Agni, Indra and Visnu for
having the child as desired.

I. 1o, 1f (p. 29) whe1 the pregnancy has become visible, cf.
various authorities quoted in the Samskaramayikha, and Sams,
RM , op. cit, For the expiation to be made if the proper time
expires, see Dra. GS., 11, 24; cf. Rudraskanda on Drz. GS.. 11, 13,

1 Cf, Kaus, 35, 3.

2 Cf Kaus,, 35, 8,

3 VII, 17, cf. Kaus,, 35, 16; VII, 19, cf, Kaus,, 35, 17.

4 I, 23; VL I, VII, 17; 19,
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Vaikhanasa says she should sit, during che performance
of the rite in the forenoon, to the west of the fire.! The
busband gives her some batley.corns mixed with mustard-
seed or their substitute, beans and grain-corns. Her belly
i1s touched afcer which she partakes of the threefold food, a
mixture of equal quantities of milk, sour curds and melted
butter.

Bhiradvaja says a maiden should pound a Nyagrodha
shoot in the mill-stones ; this pounded shoot should be
poured into her right nostril when she, to the west of the
fice, keeps her head up towards the east. She reciprocates
her husband’s wish for having the child.

According to Hiranyakesin the husband should give her
a barley-grain in her right hand and two mustard seeds, or
two beans on both sides of the grain and pour a drop of
curd on them which she eats. The following ritual is the
same as in Vaikhanasa. The Baudhayana school prescribes
quite a different ricual 2 The husband fiest offers oblations
with cooked food and then oblatiun with clarified bucter

1 The place she occupies and the position she takes have been
variously mentioned. Place: Asv. GS., 1, 13.5: in the shadow of
a round apartment; Gobb. GS., II, 6, 10; to the west of the fire;
cf. Ap.GS., 14, 1x; Dra. GS., 11, 23. Position; Hir, GS, i,
1, 2, 6: she keeps her head on the root of an udumbara tree;
dp. GS., 14, 11: she lies on her back.

2 1, 10, If; p. 29.
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with prayers for children.  Then he anoints her face
four times with the remnant of clarified butter along with
the utterance of the prescribed hymns.?  According to
the School of Afdvalayana as described by Kumarila® and
Saunaka,* she should, after her bath and wearing two
washed clothes, adorn herself with garlands, etc., and also
observe the rite Kautukabandha.® The husband now begins
to offer the oblation.  After the Anuydja, she sips water,
sits with her face towards the east to the right side of the
husband and keeps on touching him while he finishes
oblation. Then she washes her (night) hand, stretches it
and touches with it two beans and one barley mixed with
curd. The husband asks her thrice what she is drinking,
to which she replies thrice “Giving birth to the child (as
desited)”’. She now drinks the curd together with grain-
corns and the batley and sips water; she twice drinks the
curd.  She again carefully washes her mouth.®

According to Gobhila and Khadira she should sit, after
her bath and dressing, on the KuSa grass pointed north-
wards with her face to the East. The husband stands
behind her and touches her uncovered navel with his hand

wiiRHtat, etc.

Tait. Samb., 111, 2. 3, 4. 3 Grhyakarika, 1, 5, p, 269f.
MS. Biihler (1.O.L), 4785, F. 8s.

This rite has been described in this Manuscript, F. 19E.

For the significance, See p. 231 of Grhyakarika, 1, 4-5.

AWV B N e



THE MOTHER 197

stretched over her shoulder.' The husband now puts into
her nostril che Nyagrodha shoot which was purchased in
due form and pounded beforehand by himself® or a young
gitl® or a student or a wife who is keeping a vow, or a
Brahmabandhu.

According to Jaimini* she mutters, after she has been
offered the beans and barley together with a drop of sour
milk, che prayer for having the child, female or male as
desired on this occasion, and also for bringing forth together
with her husband long lived children (on later occasions).
Then she fastens with two threads, one white and the other
red, a Nyagrodha shoot having fruits and bears iton
her neck.

According to the majority of authorities, she should
perform this rite in each pregnancy.®

t Gobbh. GS., lI, 2, 6; Kbad. GS., II, 2, 19; cf. Mantra
Brihmana, 1, 4, 8.

2 Cf. San,, 1, 20, 3; Hir. GS,, 11, 1, 2, 6.

3 Kbhad. GS., I, 2, 22 mentions Brihmani instcad of a
Brahmabandhu; cf. Gobhila II, 6,9. Cf. 4p, GS., VI 14, 11;
“A girl” only.

4 L s.

5 Compre the Commentators on Par, GS., 1, 14; Samskira-
mayiikha, p. 20, etc.
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In the 3rd or 4th month® or later? the Simantonnayana,
the rite of parting the hair, is performed® for her.

In the morning she is bathed with water mixed with
all the auspicious things (Maingalyah) and dressed
excellently.*  According to Gobhila, she should, after her
dressing, talk with a Brihmana. When the rite begins,

1 Agnive§ya-grhya-sitra, Trivandrum, 1940, qqqﬁﬁ;m’ggﬁ
arfyg, etc.

2 Kath. GS., p. 129. 3rd month; Var. GS., XVI, O, 5th, 6th
or 7th; dsv, GS., Hir. GS., Bbar. GS., Bandbh. GS., and Ap.GS.,
4th month; Gobb., GS., 4th or 5th; Dra. GS., (IL. 24), 4th or 6th;
Par. GS., 6th or 8th San. GS., 7th; Vaik. GS., 8th; Jar. GS., 4th,
6th or 8th; Man. GS., 77, 1. 1. 6th or 8th; Kumirila (p. 271),
4th; Samskarapaddhati, p. 53, any time beginning from the 4th
month till the end of the pregnancy; Vaijavipa, as quoted in
Sams. RM., p. 820, 4th, 5th or 6th; Yajn,, 6th or 8th; Atri, 8th or
gth; Sankha, when the foctus quivers till the birth of the child;
Brhaspati, 4th, 6th or 8th (Solar month); for other Smrti Autho-
rities, see p. 821, Sam. SRM., Prayogaratna, F. 68, 1.7, 4th, 6th
or 8th; Karmakindapradipa, F. 67a, 1. 4. 6th or 8th. This rite,
according to several Authorities, need not be performed on each
occasion of her pregnancy; Samskarapaddhati, p. 53, 1. £-7.
Paraskara and his Commentators think it should be. For this
difference in opinion, cf. Samskaramayiikha, p. 21.

3 Cf. Aditya’s note on Laugaksi's Text “‘Karayate”, Kath. GS.,
p. 129 f.

4 Var.GS., p.4s, 1.12; Dra. GS, I, 25; she should be
clothed by the husband. According to Vaikhanasa, she should be
adorned and perfumed, p. 44, 1. IL,
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she, according to several schools, sits to the west of the
fire with her face to the East'; according to others,? behind
the fire.  According to $anGH.,* and JaimGS.,* she should
keep on touching the husband while he offers the oblation
along with the utterance of the Mahavyahrtis.

According to the Kathaka and the Varaha, the husband
should first loosen all her hair and rub thereon his hands
anointed with butter. Then she should part her hair with
a porcupine quill having three white spots or a Sami-twig
having leaves. According to Laugaksi,® her hair should
be dressed in two side-locks with a thread, partly blue and
partly yellow. According to Brihmagabala, the one on the
right side should be dressed first,  The Varaha prescribes
also the use of a woollen string for the purpose.

According to the Vaikhanasa school,® the porcupine
quill with three white spots together with several objects”
is to be placed on the parting line of the hair which is
smoothed later on by the husband with the quill.
Baudhdyana® says after her hair has been parted, some
Barley-flowers should be fastened to it. Bharadvaja®
also gives a similar ritual as Vaikhanasa, buc adds that after

e. g. Agnivedya-grhya-siitra, p. 46.

San. GS., ; Var. GS.: Man. GS.

I, 22, 3. 4 1,7. 5 Kath. GS., p. 132, 1. 19.
I, 12, p. 44. 7 For these, see Text, op. cit., 1. 10.
P.30.1.7-8. 9 1,21,p 21

oo AW N =
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the parting of her hair all the materials used for the Ritual
should be placed in front of the fire, so also three rice mixed
with sesamum and a water vessel. She is required to look
ac each of these and to answer. on the husband’s
question, what she sces, that she sees “Children and
Cattle”., One of these (threc) rice should be used in feed-
ing Brahmanas, one for Brahmanis and the other she
should eat together with sons or daughters as desired. Just
like Baudhayana, Apastamba® also says that a few barley-
shoots should be tied to her hair, but adds thac she should
keep silenc il the stars appear and before she speaks it
she should go along with her husband towards the East
or North and murmur the Mahavyahrtis.

According to Jaimini,? she should be made to sit on an
excellent seat or on a mattress of Eraka grass and her hair
should be parted from the beginning of the forchead to the
top of the head. Her hair should be adorned with flowers.
The husband asks, after having filled a vessel with water
mixed with gold dust, what she sees therein, and she answers
she sees Children, Cattle, good luck for herself and long
life for her husband.

Like Jaimini, Asvalayana also recommends that her hair
should be parted just from the front, but others think that
the parring should begin from the middle. Some other

1 14, 7-8.

2 1,7, p. 6-7.



THE MOTHER 201

material than the porcupine quill' might also be used,® but
this material, according to Sankhdyana,® should be left in
her lap.

According to Paraskara,* Sankhayana® and Gobhila,®
the husband should tie an even number of Udumbara fruits
on a string and fasten it to her neck with the prayer that
she might be “Fruitful”’.  He does so before the parting; so
it seems that during- the parting of the hair he touches
the string on her neck with the lefe hand while he does the
parting with che right.”

The Main. GS.® mentions a rite to be observed in the 8th
month of her pregnancy in which she should be bathed with
water mixed with fruies. After she is dressed with unwashed
cloth and adorned with scented flowers, the fruits should be
kept hanging on her neck in the form of a necklace.

When the mother is about to be confined, ceremonies
for easy delivery® are performed. According to the
Vaikhinasa school the lying—in room is to be fumigated

I @ Ol fﬁﬁ?éﬁgﬁﬁ%{%l@'[‘gqﬁﬁﬁ, ApGs. 6.14.3.

2 Viratara wood,—Udumbara branch or Sami branch; cf,
Par. GS., 1,15, 4; Gobb. GS., 2,7, 6; Drab, GS., 1I, 25; Kath.
GS., and Var. GS., mentioned above,

3 1,22,9, 4 GS.,1,15,6, 5 GS., 1, 22, 10,

6 GS,2,7,4. 7 Cf San.GS, 1,22,8; Hir.GS., 2, 1, 3

8 1,16, p. 79; Astavakra, 1, cf. particularly, 1, g.

9 Cf. Devapala and Adityadarfana on Kath. GS., p. 136, 43£,

14
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before’ she enters.? Sankhdyana® says it should be salved
against demons.  According to several B, YV schools, a
water vessel 1s placed near her feet and one Turyanti-planc
near her head.*  After her entrance into the room,
Vaikhanasa says, three or four skilled women should rub
her. According to the SatGS., ApGS., BharGS., and the
ParGS., the husband should touch her on the head and
sprinkle her. Hiranyakesin says the husband should touch
her belly and stroke her body from above downwards.
According to the Kausika Sicra® four mudja stalks are to
be placed on her head with the points towards the East and
four reed-stems with points towards the West in case any
evil omen be manifest, her right hair-lock may be washed.
The husband should loosen her girdle after the womb. has
been dissolved, says Vaikhanasa. Laugaksi® says when she
is .about to give birch, the husband should touch her head
with . his wetted hand and then proceed downwards to her
hearc along with che prayer for safe delivery. The

1 ApGs., 14.13—fg9" gFaq

2GS, Il 14. According to the Padmapurina, as quoted
in the Samskiramayiikha, the rcom should be well-built, duspicious,
and either East-facing or North-facing.

3 GS, 1,20, The Padmapurina; while entering she should
be protected on all sides.
. 4 Adp, GS., XIV. 14; Sas. GS, 11, 2, 8; Bhar. GS., 1. 22,
p- 22, 1. 14; Vaikb. GS., 111, 14, p. 45, 1. 14f.

3 33 6 Kith. GS., p- 136, 1, gf.
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Satiiskaramayiikha' quotes the Padmapurina to show that
for easy delivery some powder of the Eranda root mixed
with clarified butter should be rubbed on her back. If the
child does not come out a Visalya is squeazed out on her
secret parts which are also fumigated,” also the root of
yellow jasmine should be placed near her feet and in her
hands.

For the safe coming out of the after-birth (Jarayu), the
husband offers his prayers; in case of delay the husband is
enjoined to sprinkle water on her head.*

If the child dies during birth, certain spccial-ritcs are
observed for the good of her as well as her dead child.®

As soon as the child is born, a fire is lic up,® one of the
reasons being, most probably. the smoking of the child.
According  to Gobhila,” she should not be touched by her
husband until ten nighes pass.

During the Jatakarman the father bathes the child in
lukewarm water and lplaccs him on her lap along with

1 p. 22.
2 };or the materials used, see Vark. GS., 11, 14, p. 45, 1. 11.
3 4dV.1, II. 4. This AV. hymn 1. 11, seems to be the
earliest Ritual on successful child-birth.
4 dp.GS.,XIV, 15 5 Kaus. S,, 34, 3.
6 San.GS., 1,25, 4; Par. GS., 1. 16, 23; Vaik. GS., 3, 15,
18; Hir, GS., 2, 3, 4; 4p. GS., 9, 3, 22; etc. .
7 1L, 7, 23.
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prayers for the child’s long life and immunity from diseases.!
Then he expresses to her his wish that demons may not do
any harm to the son and that she may become wealthy and
live in prosperity.? According to Paraskara,® Vaikhinasa,*
Manu® and Laugaksi,® before che breasts are fiest given to
the child for sucking, they are to be washed by the father.
Before washing the mother is promised Id3, daughter of
Mitra and Varuna and a strong woman giving birch to a
strong child; he prays also for more strong children. The
right one is washed first and offered to the child along  with
the prayer for a long and joyful life for him. Similarly,
the left one. The father then touches both the breasts with
the wish that the child may not suffer or cry when parents
touch him or speak to him.” She is commended to the
protection of the Water by means of placing a watet-jug

near her head.®
1 Vaik.GS., 1L, 15, Hir.GS,, 11, 3, 10; Baudb.GS., 11, 1, 9
p- 33
Hir,GS., 11, 4, 2; Bbhar.GS,, 1, 25,p, 27, 1, 4.
GS., 1, 16, 19.
GS., 111, 15,
Man.GS., 1,17, 7, p. 82, 1, 4-5.
Kath.GS., XXXIV, 5, p, 138; for Devapala, see 1, 23-24;
Adityadarfana, p. 139, 1. 6f,
7 ParGS., 1, 16; 20-21; Ap,GS.. XV, 5; Hir. GS,, 2, 4, 3-5;

Vaik.GS , 3, 15.
8 4pGS,XV,6; Par.GS,, 1, 16, 22; Hir.GS,, 11, 3.
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The ceremonial observance® of her getting up from child-
bed takes place on the 1oth day” after child-birth® when the
impurity due to child-birth  ceases.*  According to
Sankhdyana,® the parents should wash their heads, wear
new clothes, and partake of the Sthalipaka cooked on the
Suuikagni by the father.

On the 1oth day or later® she participates” with her
husband in giving a name to her child. The name of a
girl should consist of an odd number of syllables, e.g. three
(ManGS. 1.18.1.) The ending should be either Da (ManGS.
1.18.1; Gobhila, 2,8.16) or A (JaimGS. 1.9)

According to the DrahGS.,* the mother should, before
commencement of the oblation, bathe the child, cover him
with a clean garment and hand over the child with his head
towards the north to the father who sits on her north on the

1 For these rites in the Agnivedya GS,, see pp. 48-49.

2 Agniveya, 12th day.|

3 d4p.GS,, XV, 8, ParGS,, 1, 17, 1; SanGS,, 1, 25, 1;
Jaim.GS,, 8, 1; Vaik.GS., 111, 18; also 12th night,

4 Gant DbS., X1V, 16; Manu V, 62 ; Vas.DbS,, 1V, 21,

5 1,25,

6 Manu: roth or 12th; Y3j,: 11th; Bhavisyapurana: 1oth,
12th or 18th; Grhyaparisista, as quoted in Samskaramayiikha, 10th
night, 1ooth night or a year; Kbad.GS., 11, 2, 31; the same as
GP : same in Gobhila; Var.GS, 111, 7, p. 7: 1oth night; Man.GS.,
1, 18, p, 83; 10th night.

7 e.g. Variha: Pitdmata ca. 8 11,3, 6f,
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Kufa grass. She then walks behind him and sits by his
lefc side.  The father gives various offerings and repeats
the secret (Guhya) as well as public (vyavaharika) name to
the mother, and gives her the child back with his head
towards the north.

According to Gadadhara on the VarGS.,? the mother
or both the parents should sit behind the fire wich the child
on her lap. They participate in giving a name. The
Siitra® says the mother (as well as the father) should not
eat meat for one year. .

According to Apastamba,* Hiranyake$in,® and Bhirad-
vaja,® the mother and the father should pronounce the
names together.

If the mother sees that fo_r some reason or other her breasts
have become insufficient for the child, she observes various
rites as have been prescribed in the Sarhskararatnamala.” She
also obsetves the rite of placing the child on the cradle (for
the first time) on the r12th, 16th or 32nd day after ics birth.®

Same in Gobhila GS., 2, 8, 17.

11, 7, p, 7, 1, 10f, Vira’s Ed,

op. cit., 7; cf, Man GS., 1, 18, 7, p. 84, Baroda Ed.

XV, 8. 5 IL 4, 11,

1, 26, p. 27, | 13-14 “Pita maca iti...dve namni” ctc,

p- 869.

Sams.RM., p. 870, 1, 24ff. Some authorities think the 13th
day is better for the girl; p. 871,1, 6 and 8. Other women also
join the performance of the rite, 1, 10f.
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The day of making the child® wear the first garment? is also
a ceremonial occasion for her.®  On the 10th, 12th or 16th
day after its birth, she has the rite of the piercing of the
child’s ears* performed, the child remaining on her lap.?
When the child is two and a half months old, it is given
for the first time the betel.® The mother also gets similar
rites performed  for the child for its good and long life.”
According to the DrahGs.,® the mother covers the
child with a garment, and standing to the south, hands
over the child to the father when the rite for its first going
out is being performed on the 3rd day of the 3rd Brighe
Forénighe after its birth. With her face turned towards

Not mentioned in Agnivesya,
The Agnivedya describes an Ayusya rite, pp. 52- 53
op. cit., p. 872, 1, 7M.

4 op. cit, p.872, 1, 26f Samskiramaynkha, p. 26 Cft,
Gghyapariéigga, quoted in Sam.,RM., 874, 1,29s, According to
Visnudharmottara, as queted in Sam.RM., p. 875, 1, 7-8 the child
cemains on the lap of the mother, The left ear of the daughter
should be first pierced and then left; op. cit., p. 876, 1, 15.

6 Sams.RM., p. 876, 1, 11, 6 Sams.RM., p. 876.

7 Sams.RM., p. 877.

8 11, 3, xficf. Sams.RM., p, 886, 1, 16f. Baudh.GS., 4th month;
Vardha; 1oth day; Yama: 4th month; etc. For the Prayoga:,
Sams.RM., p. 888, 1 6ff. This rite is also mentioned in Baudhayana,
Paraskara, Gobhila, Khadira as well as Kauéika siitras. ‘Gobhila and
Khadira : third day of the third bright half after the birth of the child,
They really describe the rite Candradar$ana under same Niskramana.
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the west the mother sits by the side of the father. The
mother is praised and the child is given back to her. She
should circumambulate the child and bring it back home.
For the special kind of food she would like to offer her
child for the first time, she has to make a choice. She may
choose the meat of a goat, partridge, Atbird, Bharadvaja
or Krcaka with special objects in view. If child is desired
to be all-round, various kinds of flesh should be mixed up
and given. Apastamba does not allow any alternative but
suggests only partridge-meat*; Jaimini and Kathaka no flesh
but any sacrificial food. -

According to Gobhila and Khadira, she should wash
the head of the child in the morning. In the evening the
father worships the moon and the mother, dressing the child,
hands it over to the father with its face towards the north.
She then goes behind the father, she being on his north.
The father then recites the mantras (Mantra Brahmana 1.5.
1o-12) in which the Moon is praised and gives the child
back to the mother. with the prayer that it may never be
separated from its mother.

She observes the rite of making the child' first sic on
the ground in its 5th month; another rite when the teeth

of the child appear.?
*Cf. 4p.GS., 6.16.2, 3y 7T 1

. Sams.RM., p. 89o, 1, 8f; p. 891, 1. “Kumirya apy evam”.
2 VarGS., p.8, 1, 1.
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She gives her child the first solid food” in the 5th month®
or later.®  She sits to the right of the father* with the child
on her lap®.  According to Sinkhayana® and Kausitaki, she
should take the remnant of the food after the child is fed.
After the Annaprisana she lets the child go and touch
whatever he likes; the thing he touches shows what his
profession is to be.’

When the child is one year old or more,® the rite of
tonsure (Caula) is performed. She bathes the child and puts

1 Agnivesya GS., 2.2.4, p. 53.

2 Agnivedya, §s3 fifg

3 Man.GS,, 1, 20, p, 87: s5th or 6th: Vaik,GS., 11, 22: 6th
month; Cf. the various authorities quoted in Sams.RM., p. 891f.
The sixth month in the opinion of the majority of Sttra Kiras. The
Kathaka after the appearance of the teeth.

4 Sams RM., p. 894, 1, 13.

5 Op. cit., 1, 25; Gadadhara on Var.GS,, p. 8, Vira’s Ed,, 1, 20,

6 1,27 IL [

7 Samskiramayiikha, p, 15; Sams.RM., p, 895, 1, 5—6; Vad.
on Var.GS,, op. cit., 1, 23-27.

8 The alternatives are: third year, first year; after the com-
pletion of 1st year. Par.GS,, 2, 1, 1, one year; Sam.GS., 1, 28, 1.:
One year; Vaik.GS., first or third; Drah.GS.: 1, 28, third year;
Bhar.GS.: 1. 28, first year; Jaim,GS,, 1, 115 third year; Manu:
first or third year; Yama: second or third year; dév.Smr. : Third
year; Narada: third—eleventh year; Sam.RM.: third—eleventh;
Samskayramikha (p. 29) and Sams RM.: (p.897) quoted several
authorities, Bandbh.GS., 2, 4, 1, 15t year or third year, Man.GS.,
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on him or her an upper and under garment* and having the
child on her lap, sits down to the west of the fire.? Accord-
ing . to Gobhila,® she should sit on the Darbha grass pointed
northwards with her face towards the east. But Rudraskanda
on Drahyayana* says she should not sit on a seat made
of Kuéa. She keeps on touchiug the father while he offers
the Ajya oblations.®

According to Asvalayana,® each time the father cuts the
hair he gives it together with Sami leaves to the mother;
she puts it down on the bull-dung.  According to Hiranya-
kesi” and Varaha®, she sits to the north of the fire, holding
a lump of bull—dung in her hands, therewith she receives the
cut-off hair. It is then thrown into cow-dung so that it may
not get into some wicked hands. According to Kausika,
the parents offer and receive the child three times between
themselves.

1, 21, 1, 3rd year Kat.GS,, 4o, 1, third year 4SVGS. (1, 17, 1),
Var.GS., 4 and Kiat.GS., 40, 8; asis the custom of the family.
San,Gs and Kan,GS,, (1,28): sth year for Ksatriya and seventh
year for Vaidya. The AV.J(VI, 21, 136, 137) has spells to make hair

grow,

1 Agnive$ya GS., pp. 53-54.

2 4GS, 1,17, 2; Par.GS., 2, 1, 5.

3 ILg,8. 4 L1, 17, 5 Par,GS, 11,1, 6,
6 GS, I 17,IL 7 GS,IL L6, 3-4

8

GS., 1V, 16, 13, p, 10, Prof. Vira's Ed,, cf. Hiran,; cf.
Sams. RM., p. 9oz, 1, 29f; Vaik, GS., 11, 13.
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The KithakaGS,, 40.2-5. makes it clear that the tuft
of hair kept would show which family the child belongs
to, thus a child of Vasistha family is required to have the
lock of hair on the right side of the head, those of Vasistha
and Atri families on both sides, those of Angiras family
five locks of hair and of the Bhrgu family none at all.

According to VarahaGS.! she should not long for any
sour thing nor take any thing that excites; she should eat-
unsalted things silently.

If the mother is in the family way the Cudakarana
cannot be performed.?

The triple rites of the upanayana are: the vow of
studentship, 2. learning Savitei and pucting a log of wood-
into the fire. The nama-prccha or asking the name of the
student is one of the supplementary rites. There are other-
minor rites which submerge in some one or other of the
above three.

In connection with the upanayana® there is no reference
to the father, but the girl or the boy approaches the mother

1 Op.at., p.12,1.4-5.

2 Samskiramayiikha, p. 30; Sams. RM., p.goo. 1, Il. In
case of the mother’s pregnancy, there is a pratiprasava that the
rite. may be performed if the period of her pregnancy does not
exceed five months; Sams, RM, op. cit., 1. 14-15.

* Earliest trace of the upanayana: RV. Il 8.4.5.
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for alms during the Bhiksatana (roaming for alms.)* If she
belongs to the Brahmana caste, she would be addressed as
“Bhavati bhiksam dadatu™ with “Bhavati’ at the beginning;
if to the Ksatriya caste, with the same in the middle; if to
the third caste, with it at the end. As soon as the son has
begun Brahmacarya, he comes, first of all, to the mother
for blessings. This shows that the mother is the best well-
wisher of the daughter or son in life, particularly, in connec-
tion with the upanayana. This is quite in keeping with the
fact that the student, after his Samavartana, is instructed by
the Guru to respect his mother most.! Apastamba® says
that after the return from the house of the Guru the student
should give whatever he may obtain to his mother. On his
reaching home the student should bow down, first, to his
mother, and then to the father, as the mother 1s a thousand
times more honourable than the father.?

The mother, so far as the Marriage is concerned, helps
in every way possible the daughter as well as the son.* Her

* Drab. GS., 11, 4, 29-30; Samskaramayiikha, p. 60; Visnu,
XXVII, 25; Man. GS., 1, 22, 20, p. 93, Bar. Ed.; Var. GS., V, 28,
p. 18, Vira’s Ed.; Manu 1, 50; Bbar. GS. 1, 10,

vt Tait.Aran., 7,11, 12,

2 1, 2,15,

3 Cf. Commentator on Gohh.GS., 1, 4, II, p. 353, 1, 16ff,
“Pitres tu prathaman mitaram eva”, etc.

| 4 RV, 1, 12,11, 4V, 11, 36, etc.
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choice in  selecting a bridegroom is adhered to.* To incur
the displeasure of a mother-in-law is considered most unfor-
tunate by the son-in-law,* which shows that in matrimonial
affairs the mother exercises much influence. During the
wedding of the daughter the mother stands in front of the
fire with some fried rice on a winnowing basket.®* Her
prayers to the Fire are essential for the good of the daughter.

Thus in all the samskiras performed at various stages of
the children’s life, the mother seems to lead in importance.
She keeps on touching the father while he offers the obla-
tions, and that means that she is at the same time offering
the oblations.  So long as she 1s living, none of the above
rites can be performed without her participation and prayers
to gods for the good of the children.* The principle of
bowing down to the mother first on the student’s return after
Samivartana is also uphold by the honour shown to the
mother in Aurddhadehika rites,

So far as the $raddhas are concerned, several special
ceremonies are performed in honour of the mother.* The

1 RV, V, 61, etc., with Brhaddevati V, 49ff.

2 RV, X, 34, 3. 3 Drab,GS.. I, 18.

4 Sams.RM., p. 9ao, 1. 3f; Samskaramayikha, p. 30 “Caule
ca vratabandhe ca”, etc.

5 It will be scen in this connection that there is not a single
rite performcd for the father which is not performed for the mother
just the same.
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Candanadhenu sraddha, the costliest and most ceremonial of
all éraddhas, is performed for the mother only.! The An-
vastakas are also special rites performed for her in which she
receives Pindas along with her mothers-in-law (the grand-
mother and great-grand-mother of the sacrificer). The
offering of the Pinda in this Mausraddha is considered so
important that Kamalakara, as quoted in the Sraddhamanjari
says even a Garbhinipati should offer the Pinda in due time
and even though the father of the sacrificer be living, it
should be offered.® The Manjarikira says in plain words
that this rite is a very important one and should be perfor-
med even though several conditions may temain unfulfilled.*

According to Katyayana® the mother should not be
offered a separate Pinda except on the day of her death, as
her satisfaction arises from the Pinda awarded to the facher.
This prohibition of a sepazate offering to the mother applies
to the followers of this particular school only, and even then
it is designed to emphasise the fact that the parents are one
and the same, and not that the mother is excluded
from the right of having Pindas. The stacement that the

1 For the Prayoga of the $raddha, sec Aryanusthina, p. 360.

2 Sraddhamafjari, p. 130, “Navamyam maituéraddham”, etc.
It gives the Prayoga, too,

3 Maitrayaniyapariista, as quoted in op. cit.

4 op. cit., “Asya $riddhasya atitaravasyam avakaspatvet”, etc.

5 Chandogaparisista, p. 329, Vo 22, UnaSamb,
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satisfaction of mothers arises from the Pindas awarded to
the fathers shows that they also share in the Pindas just as
the fathers do; and it shows that the Pindas are offered con-
jointly for the mothers also.!  Katyayana does not prohibit
the performance for the mother,® which means that she is a
regular mane as the father 1s. So what Kityayana means
1s that in the Sriddhas the parents should be considered as
one and the same Devati, and no separate Devatitva should
be attributed to the father. Again, this condition would
apply only to the Parvana Sraddhas as the same Katyayana
remarks in another place® that no Vedic Ritual should be
begun without worshipping the Manes and even then
(Tacrapi) the mothers should be worshipped first. In the
Vrddhi$raddha,* the rite performed for the prosperity of the
child, the mother must be worshipped first of all and then
the father; so also in other sacrifices.’

Even when the rite  Abhyudayika is celebrated on three
consecutive days, the mdthers are to be worshipped on the
fiest day,®  Anyway, the very fact that the mother is enti-

1 Sce Hemaidri, PariSesa-khanda. 2 See the previous verse.

3 Samhitg, UnaSamb,, p. 313, SL. 17.

4 Par.GS., Bom. Ed, p. 509, 1. 29; Samskiramayiikha, p. 6,
see particularly Advaliyana quoted.

5 See Jabali quoted by Gadadhara, op. cit; Par.GS., p.
512, 1, 15.

6 $raddhakaéika, Par-GS., p. 512, 1. 15f; cf. in this connection
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tled to the Sapindikarana,® be it with the father® or the
grand-mother,® at once shows the mother is a fullledged
Pitr and she has all the rights as other Pitrs have,

The highest dignity of the mothet’s position is at once
brought out by the fact thac even her misconduct is not
considered as a bar to the performance of the Aurddhvade-
hika rites for her—the sin being atonable by the son.* The
father who is expelled from the caste for his crime is to be
regarded asan outcaste by the son, too, but the mother?
never is. Whatever be her crime the mother is the Mother
for the son, and all the rites are performed for her.

That the mother is the highest Guru is also eorroborated
by the direct statements in the Mahabharata® and the

the fact that in the Nandi$raddhas, too, the mothers are worshipped
first of all, Upodgnata, p. 62, 1. 18,

1 Cf. SanGS,, 1V.3; V., 9,

2 Yama as quoted in Par.GS., p. 499, 1. 12-13; cf. S$riddha-
kriyakaumudi, p. 428, 1. 13-16; Bhavisyapurina, as quoted in the
Caturvargacintamani; Laghuhiarita, as quoted in the Sraddhakriya-
kaumudi, p. 426, 1, 17-21,

3 Vrddhaéatatapa, Smr.Sam., p. 234, 1. 6, verse 41; Par.GS.,
p- 499, 1. 9f.

4 HwGS, 11, 4 10, 7; San.GS., 111, 14, 5.

5 Vas.Dbs., Xll, 47; Bau.DbS., XX, I; XXI, 15; Ap.DhS,,
1, 10, 28, 9,

6 1, 196, 16; XII, 342, 18 and XIII, 105, 10,



IHE MOTHER 217

Smeti.!  Manu® says definitely that she is a thousand
times more honourable than the father.

The very fact that the mother should be worshipped
at the beginning of any and every Vedic Sactifice at once
gives her the highest position as Guru.®

Thus it is seen in the pre-birth Samskaras, in the after-
birth Samskaras, in the Aurdhvadehika rites, and in every
other Vedic rite, that the position of the Mother is unique;
she is the highest Guru and the rites performed by her and
for her lead to the same conclusion.

CONCLUSION

Thus we have shown that in Rituals the Daughter holds
no less important a position than the son; the Wife and the
Husband hold an equally important position; and that the

' Mother holds a more honourable position than the father.
On the whole, it can certainly be said that in no way does
the Woman hold a less important position than the Man
in the Vedic Ritual,

1 Gaut DbS., 11, 55, Yajiavalkya, I, 35.
2 1I, 145; cf. also 225-237; lv, 160; Valistha, XIIL 48,
quotes the same opinion.
ST TWTNE TRt e Q)
ageeg figaamar dAofafead w—aAgdfzar |
3 ParGS., Bom, Ed,, p. 512, 1, 15.
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Appendix 1
The Sister

In this section on the Daughter, it is only meet to say
something about the woman as Sister. It is true thac we
do not get copious informations about the Sister from Vedic
Literature, particularl.y from the ritualistic point of view.
Sull, che lictle that we get 1s sufficient to throw a flood of
light upon the position of the Sister in ancient ndia.

In the Vedic Ritual Literature, we do not get any rite
of the type of Bhritrdvitiya as observed in Bengal to-day
(popularly  known as Bhaiphomtd). Even then, sweet
strong relacionship between the brother and the sister is
mantfest from the Vedic Literature. The Vedic Literature
records dissensions among sisters’ and also among brothers?
but there is no such record about any dissension between a
brother and a sister.

The word Bhracr is derived from Bhr, to maincain and,
therefore, it means the maintainer of the sister. The
ccymological significance of this word is amply borne out
by the Vedic Literature.® Both the Sruti and the Smiti
are unanimous that a brotherless sister must not be married.

1. AV.2,7.6 2. 3. 70.2; SatBra, 4. 1. 5. 3
3. AV.1, 14. 2; VijSamh. 305



220  THE POSITION OF WOMEN IN THE VEDIC RITUAL

The Rgveda shows that a brotherless wife! was likely
to return to her father’s family®; moreover, a brotherless
girl used to roam about in despair and was led astray ®
The AV, explicitly states thac a brotherless sister is shorn
of all glory and has nothing to boast of; she is simply
compelled to lead a wretched life.* Morcover, it warns
everybody that a brotherless wife is bound to bring about
disaster in the long run.® On account of the sin incurred
by marrying a brotherless gil, the bridegroom had to pay
the father-in-law a penalty of 100 cows and a chariot,®
VaSistha adduces Vedic evidence regarding the undesirability
of marrying a brotherless girl as she is only likely to be-
come a substitute for son in her father’s family?. Yajnaval-
kya®, Gautama’®, etc. are also of the same opinion.

The Atharva-veda represents the curse of the sister as
a living being'® and it was terribly dreaded by brothers,

1, wyAT §'g ofy warel, e,

2. 1.124. 7.

3. WHTAQ ¥ Ay} swa; | The reason of their being led
astray is that brothetless gitls were not married.

4 SHTAT T3 ATHATGEYR EATG: | .

5. 3.8 wyval, TAatTfe| There was every chance of their
becoming Putrikas and staying with their parents,

6. $anGs. 1. 14.16 “wfecd wx gfeged”; Nardyana-
bhasya, gfggmigarawatfad wiwm N Ifwy a8 nat wa' wgrg
wRrgw e wamwatie | Nitukea 3.5 .

7. 17.16;¢cp. 3.2, 8. 1, 52—53, WTgWAY etc.

9. 1820, Tait. 2.5.6,3 10, 2.10,1 11, 9. 4. 15
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In the Vedic Society, the Sister was considered indis
pensable and as a consequence, sisters were even adopted.
Thus, Panis adopted Sarami as their sister.® In a list of
close relations given in the Chindogya Upanisad, the
brother and the sister are placed together which shows that
no other relationship can, according to the Upanisad, in-
tervene between the two.”? Bhaga means the combination
of wealth, prowess, fame, fortune, knowledge and renun-
ciation of the world; the sister is bhagini, because she is
possessed of these all for the brother.

In the Vedic Literature, there is an interesting discussion
about the relative importance of the wife and the sister in
the family. According to some seers, the sister was the
more important of the two. They advocate that in the same
sacrifice, the most important of all the Vedic sacrifices, after
the utterance of the Mantra known as “Agni Grhapati”, the
Mantra called “Riki” is to be uttered and not the one
entitled “Devinim patnih.””® Because “Raki” represents
the sister and as in the family, the sister was mote impor-
tant than the wite, in the sacrifice also the same must be
the case and the sister must be shown more honour than the
wife. And therefore, the Rikd mantra must be uttered fiest

1, 10,188, 9
2, 7. 15 2 ¥ afg faad T wAT A @A A
T, etc,

3. AETE tm g3 Wl _enwr 3 qidafafa |
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and then the Mantra “Devanim patnih,”and accordingly,
the drinking of the Soma juice for the sister must precede
that for the wife. The Aitareya Brihmana, however, passes
a different opinion. Though the wife comes from outside
still the sister is to be dependent upon her sister-in-law,*
«“Awma vai jayate putrah”; and the wife is the progenitor
of the self in the form of children. The husband prays that
he himself may be her eleventh child.? The Aitareya
Brahmana decides in favour of the relative importance of the
wife, no doubt; stll, 1t cannot be doubted that the
opinion of the opponent school was a formidable one and
had to be dwele upon atlength in the work itself. Again,
the “Raki” Mantra must have been given precedence in
those parts of the country where matriarchy was the rule.

1. AWy waTAREt @argiEatar srarar sgayadr sty )
Ait. Bra, 3. 37 2, awaTe gw ¥ R wrmTew wic)



Appendix II
The Wife in Indian Literature

*The twin usages of polygamy? and polyandry have both
been known in India from time immemorial in varying
degrees. Brahmanas have never advocated either of this—
monogamy being always the ideal. The dogmatic explana-
tions of the Taittitiya Samhit3,® Aitareya Brahmana® and
Satapatha Brabmana* about a man having more than one
wife and a woman having only one husband draw our atten-
tion to whac prevailed in some patts of the country and not
what the Brihmanas recommended. The unconditional
union of heart and soul—serene, soleman and sublime—of
the husband and wife,® the application of love-charms by
the wife for having the husband as her own and other
mutual solicitations for constancy in love® and the aspired

*This section was published in the Indian Historical Quarterly,
Vol. XVI, 1940, pp. 70-8.

1. RV.X, 146; AV, 111, 18 (a charm for having predominance
over a rival co-wife); Ait. Br, VII, 13 (100 wives); Sat. Br. IV,
1. 5. 1 f and Jai. Br. IIL. 121 f; Sapatniin St. Petersburg Dict.;
Pir, GS.. I, 4. 6-10 and corresponding passages in other Gthya and
Dharma Sateas, 2, V1,6, 4,3. 3. III,23; I, 47,

4 1X,4,1,6 5. WraE wravy gevrefefcagiin
widwl'grfr @eT @wfafy (Mantra used in the Caturthikarma)
Par. GS, 1,6, 6, AV,1I, 30, 2, 5; 36, 4; etc.
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«Cakravakam samvananam” mentioned by the Grhyasitras
in connection with the marriage,* Caturthikarma® and the
Garbhadhina® cannot but lead to the conclusion that mono-
gamy is the ideal of the society. The Vedic Literature
depicts the wife in the loveliest colour* and this is possible in
a society where monogamy is the rule. She is the absolute
Master of the household; as a matter of fact, she is the
house.®

The incorporation of many non-Aryan women in the
Aryan fold ip some form or other brought about a social
revulsion. In later ages all the three higher castes were
allowed to marry Sidris and the Aryans themselves
could marry from castes lower to themselves, i.c. a Brahmana
could marry a Ksatriya as well as a VaiSya in addition to,
a Brahmani and so on. The extensive pertormance of
rituals in which a large number of women including the
sacrificer’s daughter, not to speak of Dasis, was given as

1. E.g Baudh. GS,, I, 4, 5, p. 13, Il. 19.20 wwmars’ dywm’
AT SETRAd | At LavAA Ax Safaat @

2, E. g HirGS, 1, 246; p. 49, I, 11-12,

3. HirGS,, I, 25, p. 57. 1, 17. Also see AV, X1V, 2, 64.

4. RV.X, 85, 46. gwre Wy wg goret wyi ¥ | warsft
guTYY wa guTHY wfwRgg 0 All the verses of X. 85 bear
testimony to this,

5. RV.IIL 53, 4, “‘orme@«’ etc. Siyana: “W@iq| wow
faun weret vawm' weH| WAy wnis wy wafy ‘w Wy
Tty fdt e’ ofe w i)
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sacrificial gift, encouraged polygamy which degraded Indian
women to the lowest abyss.

The Supreme Soul created the first woman for love.
As He found no delight without her, He divided Himself
into two equal halves; as husband and wife they became
one and complete again and again.! From the beginning
the wife is thus the equal half of her husband. The husband
hands over the dust of the foot-print of the cow to the wife
for the increase of her wealth as she is the half of his self.?
In the Vijapeya sacrifice he wants her to accompany him in
mounting the post for Heaven for the same reason.’ Yajna-
walkya says, the wife and the husband are each like half a
shell.*  She completes him.* They are one body.® In the
Vedas, the Smrti and the popular usage she is declared to be
the equal half of her husband, sharing equally the religious
merit or demerit.” The half of the body of her husband

8

falls if she takes spirituous liquor. The woman as wife

protects the society frqm chaotic conditions.® The wife

1, Brh, Upan, 1, 4.3.Cp.17. 2, Tait Samh,, vi, 1. 8. 5.
p. 148, Vol. 2, Weber, 3. Sat. Brah, V. 2. 1, 10,p. 434,
Weber’s ed, cp. also viii 7. 2. 5. 4. Brh. Upan. 1. 3. 4.

5. Op, dt, 1. 4.17, Ait, Aran,, 1. 3. 4.

6, Manu,, iv, 184, ix, 45. 7. Brh., XXV, 46, Cp. the
following verses; also XXIX, 1i,

8. Vas, DhS., XXI, 16, p. 222, 1. 2, (ASS) wgmy’ wlna ng
wratget fiag 9. MBh. 1. 128; cp. also to 76, 28,
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makes the liusband holy.*  She opens the gateway to truth
for her husband.? The wife is the home® and as such, she
protects all the four stages of life by her munificence and
gracious help.

It is no wonder then that the wife and the husband, from
birth to birth, are reborn in the same yoni be it human or
some other. The Sruti says when the female half of Praja-
pati became a cow, the male half became a bull; when the
former became a mare, the latter became a stallion; when
the former a she-ass, the lacter a he-ass.*  As they are two
equal halves, in some births the wife becomes the husband
and in some others the husband becomes the wife. He who-
performs the cremation of his wife with the Agnihotra
becomes the wife and his wife becomes the husband in the
following birth; if a respectable wife dies before the husband
as a consequence of the insults done her by the latter, she
becomes the husband and he the wife for chree lives to
follow.® King Purafijana was capable of transforming himself
into Vaidarbhi by virtue of his deep devotion to his wife.®
The view of the wife and the husband being one person and

1. Tait Brah, 2. 2,2, 6, wafed av o AgTETE: |

3. RV, X 85, 24, a @ 0o goowe O0F |

4. Brh. Upan., 1. 4. 4, 7 MTHAEAN LAY, etc,

5. Gobh, Smr., 111, 13, wrAT WY ferad (‘ wrat afgfasfrar )
Afa wowrfa 97 ¥ gaw: witEwela |

¢y Bha..Puc,, iv, 26, 22,
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two equal halves with equal rights is also upheld by the
principles laid in the Sraddha ceremonies, particulatly, the
Sapindikarana.

As against the above passages, Aiti$iyana® goes so far as
to say that the woman, far from having equal right with
man, has no right (Adhikara)* at all to sacrifices. He says,
the word &al-%rat in che sify text gY-qUaATancat @A-FH I9T
refers to a man only; the woman is, therefore, excluded.
Moreover, the wife 1s “nirdhani—without any property;’’ so
she cannot have any right over the sacrificial staff required
for the proper performance of the sacrifice, The wife is
herself a property as she is sold by the father and purchased
by her husband. Whatever she may earn by means of spin-
ning, etc., belongs to her husband; as she is dependent,
she cannot independently work for herself and acquire
property thereby. A property cannot be said to have posse
ssion of other property; so as she has no possession over the
sacrificial materials, viz.,‘the wheat, the rice, etc., she cannot
have any right to offer sacrifices.

But this view is not tenable, as the masculine gender in
&I-F17 is not, however, intended to designate males only,

Jaim. NMV. on Jaim. NM,, 6. 1. 6. p. 303, ASS. Vol, 24,
Poona, 1823, Cp. Jaim. NMV, (iv. 1. 3) of Madhavacirya, ed by
Goldstuecker and Cowell, London (Truebner & Co.), 1886, p, 252,
Jaimuni, fegfaftafaZaryg g'gaRtaaram; |

2. WA TRGWWTEEY  arafewrewE’ wY A wegrrat
' exrfasrafamrie—Madhavicarya,
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the class Man being indicated. It means “a: ‘NN § I
—one who aspires to Heaven should sacrifice.” As a woman
certainly longs for heaven, she is also entitled to offer the
sacrifice.!

According to Jaimini, the wife cannot be said to have
any claims to property; she does not possess riches, as she
does not want to; but whenever necessary, she may justly
claim her share in the property —gdqaigifadara, 1 When
she is married, she is assured that she will never be deprived
of her common rights to Religion, Wealth and Love. Accord-
ing to Yajfitkadeva, she has ccrtainlir the right of possession
over the property acquired by means of her personal labour
and that awarded by her father, brother, etc.; and the pro-
perty earned by her husband is the common property of the
wife also.

It is not right that the wife is sold and purchased
like a chattel. The selling of a daughter is severely con-
demned in Brahmanic Literature, The passages, viz. gfggad

. q@,® Y Mfagan’ etc., which Aitisiyana seems to refer

1, Cf, Jaimini 6 1-7, Nyayamala on Jaim, 6-1-6 ff, wf@ feaar:
FEINETT | Fo—Y fageatfcafgaaty I.,... T8MOFET woas-
|THTATE BN AT AATY (GUT WALAKTTC U” See pp. 304-305
and ed.. Anandisrama ed,, 1916, Sce also Mimamsa-daréana,
Anandaérama ed., 1932, p. 1357 £. 2, Jaimini 6, 1, 13; sce
also Mimamsa-daréana, op. cit,, p. 1360. 3. SankSS. 1. 14, 16.

4. VasDhS. 1, 32. Cf, AévSS, 1.6, 1. Baudh. DhS. 1. 20, 4,
etc, :
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to, do not refer to the selling of the daughter or the purchase
of the wife. The price of objects for sale always varies; it
can never be permanently fixed, but in the passages mention-
ed above the price, if it be price at all, is always the same,
be the gitl qualified or not, beautiful or ugly. As regards
the ficse passage, Gargya Nardyana says the direction would
apply only in those cases where the girl has no brother. The
sccond passage refers to-a particular kind of marriagcland can
therefore never be a general rule.  And so on. There are
direct statements in scriptures regarding the possession of the
wife over property.!

By means of love she offers the sacrifice; she has her
prowess in Love; by means of Love she takes possession of
the wealth 10 her husband’s house.

Kitydyana® also says, &t arfagara i.e. the woman also
has the right to sacrifice because there is no particularisation.
Karkicarya,® commenting upon the &, says ghF@a: in
giwa gia is an uddiSyamana viSesana; and because of
viddhisamsparsabhava, the number and gender are not signi-
ficant (avivaksita).*  Yajfikadeva® also argues in the same
way as Karka and comes to the same conclusion viz., the

1. ‘Compare the Commentaries on KatSS, 1, 1. 7, For DhsS.
ApDhS. 11, 14. 9; Gau DhS 18, 21.etc. 2. Srauta-siitra, -
“%,1,7.5 3. See p.5, Chowkhamba edition.
", 4. For the vivaksi in the number and the gender, compare the
_dictum “Paum alabheta,” 5. P. 8, Weber’s edition of Kat$S,
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woman has every right to perform sacrifices. He gives an
alternative explanation to say that =mfadgm in Kitydyana’s
gd may mean GiEaaIFdgTE as there is no difference in
longing for heaven, i.c., as both of them equally desire for
heaven.”’* The conclusion 1s that the woman is also entitled
to perform sacrifices.

The right of the wite to offer sacrifices for the acquire-
ment of religious merit 1s also established by scriptures.
“(He) initiates the sacrificer with the girdle (mekhala),
the wife with the tie of the yoke of a plough,® ““the wite
in the iron,> “the wite in the Garhapatya silently”* etc.,
show what particular rites the wife has to observe and with
what ends.

The wife 1s entitled to offer sacrifices, but can she offer
them in her exclusive personal rights? A woman is entitled
to perform sacrifices alone so long as she is alone. Thus, a
maiden walks round the sacred fire in the Sikamedha for
having a suitable husband. When the Phalguna Full-moon
enters Uttaraphilguni, she offers a furnished bed to a
Brahmana tor having a suitable husband.® In the Horse-

1. Compare in this connection Jaimini’s Sutra welq@TeTaRTTT )

2. See sections on the Diksa. Taic Samh. 6. 1.3 Qwwar
amard Neyala, NWaw wa¥ | See also KaesS, 1. 1.8—evmty I

3. Patni Lohe—KatS$S. 7. 4. 34. 4. Pawni ca Garhapatyc
tusnim, op. cit., 5. 5, 36. See also 2 7. 4.

5 Vispu, XC, 7-8, Unav. Samh,, p. 110,
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sacrifice she puts pearls into the manes of the horse.?
Yearning for Narayana, Vedavati devotes herself to dreadful
ascetic vows and 1n her later birch nets him.?  Sadi, daugh-
ter of Daksa, undergoes penances for Siva, goes to Himavat-
pura and advises Haimavati to worship Siva.® Ruknuni
worships Umi in her maidenhood; Krsna abducts her while
she is returning from her place of worship* A widow
can also perform some rites as we have shown in our
section on the widow.

The brahmavadinis who do not even marry for obser-
ving religious practices are certainly entitled to offer
sacrifices.’

The wife is not, however, entitled to do so. The wife
and the husband are mutually dependent in sacrificial
matters; in the same rite the husband is to perform some
pare, the wife the corresponding counterpare.  Thus, in the
Darfapiirnamisa while she looks at the sacrificial ghee, he
is to bind together kusa grasses. Now, if the wife or the
husband intends to celebrate the sacrifice individually, the
sacrifice cannot be properly performed as the absence of

1. Sat$S Vol V. p. 238, 1, 1-2, Cf. ApSS, XX. 15, Vol, IIL
p. 159. 2. Ramayana 7th Book (Uttarakanda), 17th Sarga.

3. The Pauranic legend, as given in Kal P, 1. 8. Cp. Mahasveta
etc, practising austere penances. 4. The famous story of the
Har V. 5. Sams-RM. Vol, I, p. 166, 1. 6. Cp, the appelations
Kathis, Bahvrcis, etc. referred to above.
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either of chem would involve in the sacrifice an improper
procsdure. Neither the wife nor the husband should try
to have the othet’s part of the sacrifice performed by select-
ing a substicute. The performer of the sacrifice reserves
this power of sclection; he may select a Hotr, Udgatr,
Brahma, Adhvaryu or any other person in connection with
the sacrifice. But no selection in the case of the wife and’
the husband is possible, The husband is to be the Yaja-
svimin while his wife the Yajfiasvimini. The dictum
AEEr a%d  also shows that the wife and the husband
are to offer together. By saying =aiqldt X34 it is meait
that both Agni and Soma are to be worshipped but as their
attribute  godliness “Devatdtva” is common, “Devata” is
purposely kept in the singular; similarly by saying FHH
FAq, 1t 1s meant that both che wife and the husband are
to offer the sacrifice together as they have a common  right.
Again at the time of their marriage, their common possession
of property is declared. The expenses to be incurred in the
sacrifice must be borne by both of them. In no citcumstan-
ces is the husband or the wife entitled to divide property; so
no occasion for celebrating a sacrifice separately should really
-arise. The scriptures directly declare that the wife should not
be deprived of her rights regarding Religion, Wcalr.h and
Love. .
The Scriptures furnish us copious evidence tegardmg
the joint sacrifice of the husband and - the wife. They per-
“:.Eorm sactifices - together and pray to their gods so that they
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may, with their daughters and sons by their side, reach the
full extent of life.* They with one heart and soul offer obla-
tion to and worship their beneficent god Agni.® They with
uplifted ladle serve together their God Indra and the latter
in his turn profusely blesses them.> They together pour
their presents to Indra in order to win a stall of kine.*
They with their hearts knitted together with the thread of
love wax old in their devotion to seck Agnl.® They of one
accord press out and wash the Soma juice and invoke theit
god to approach them.®

The Sampatniya prayer declares that the wife and the
husband acquire religious merit in common and enjoy toge-
ther undecaying light in heaven.” Katydyana® also recog-
nises their common acquitement of religious meric when he
says, HgaQal FafgmTa or only the accendants (are to be

*See also Manu 5, 53, ATf@ wiwi guwady 4 a9 ATCFOY
See Papini 4. 1. 133 “vadl |ag@AR”.  KatSS. Sitra 103 Chow.ed,,
p- 47. Not to speak of the life-time of the wife, even after her
death the widower cannot appoint a substitute for her; for detailed
information : Karka’s commentary on the above.

1. RV, VIIL 31,8, 2. RV.1, 72, 5. 3 RV.I, 83,3.

4. RV.I 131, 3. 5. RV, V, 43,15 6. RV, VI, 31.

7. Mait Samh., 1.4.3 (p. 51.4). Cp. 1.4.8 (p. 56, 10).
Kath Samh., 5. 4 (p. 46). Tait. Brah., 3. 7. 5, 11. ApSS., 1. 3. 5,
5.7. 8. KacsS, 20, 8, 24: SezgTtate wrat agria | 20, 8, 26:
v i ey | 20, 8,26 wdat wweThmTofraaaT )
20, 8. 27 WATTAETY |

15
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awarded as sacrificial fee in the A$vamedha sacrifice after
Udavasiniya) as others (i.e., wives and the maiden daugh-
ter) obtain religious meric. Karka says that the wife cannot
give the husband as sacrificial fee; so the sacrificer also
cannot give his wife away : their possession, gift and acquire-
ment of merit are in common and nobody is entitled to give
the other away as sacrificial fee.

When the match-makers come in to select a girl, they
say expressly that the hand of the girl is sought by them
for such and such of such and such f{amily in order that he
may have children by her and offer sacrifices with her.!
The Vedas, as cited by Manu, deelared that the religious
rites are to be performed by the husband together with the
wife.? In commenting upon the Prijapatya form of marri-
age which ordains that che husband and the wife are to
perform religious duties together®, Haradatta commenting
on AsvGS.* points out that in all other forms of marriage
too such duties are to be performed together, but here the
emphasis lies on the fact that those who are married accord-
ing to the Prajapatya form are to lead household life up to

1. Winternitz, Altindische Hochzeitsrituell, p. 40.

2. IX. 36, Baudh. Dhs 1. 7, 15. 10 and Govinda’s commentary.

3. Cf. Gau, DbS. IV, 7, Nar, DhS.XIL 40. Man, DhS,, IIL
30, Yajn., |, 60. In connection with Brahma form, Ap. DhS,
1. 11,17, 4. Trivandrum ed,, p. 21, siitra 15,
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the end of their life.r In enumerating the forty sacraments,
Gautama® uses the following words instead of the word
Vivihaor any of its synonyms—<The taking of a help-
mate for the fulfilment of the religious duties.” The word
“Sahadharmini” is extremly significant in this connection.

Visnu® says the wife should observe the same vows as
her husband. Manu,* Visnu,® and the Brhaddharmapurina®
have the same couplet ‘saying that the wife should not pet-
form sacrifices, observe vows and fast separately. They?
think her highest duty is to act according to his directions
and should not, therefore, observe vows, etc. (against
his will),

Similarly, the husband too cannot perform any sacri-
fices or obsetve vows without the wife., In all the relie
gious observances the wife sits on the right of her husband
except in the consecration (abhiseka) and the washing of
Brihmana's feet in which she remains on the left—says

1. ameedmfy  faarRy, gwNEwwwfE@  awiwa  gresha
geaiaTaRy ¢ ¥ wrwaramntfafeta w0 2. DhS. VIIL 16,
3. Ch. XXV, 2 Unav. Samh. p. 63. Vyasa, Ch. III,

_“Samanavratavrttih” 4. v.66. (Nir, Ed,, p. 203, 1. 30—31), -
5. Ch. XXV, 15. UnavSamh., p. 66. 1o. ‘.
6. Brhad DhP.p. 317. 81. 1. 7. Visnu, op. cit,, sl. 16.

~CE, : Brahma V. P. S$rikesnajanmakhanda, M. Tarkaratna's ed.,,;
Po 153 1.6-7. Atri. sl 137, Smr, Samu,, p. 35, 1. 5-6 :
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Bhatta Gopinatha'. Kicydyana® says both the husband and
the wife should sit on the west of the fire, the wife being on
the right of the husband.  According to Aeri® also the wite
should be on the right of the husband in Sriddhas, sacrifices
and marriage. Vrddhaharica® says the wife is the mantra;
so it is certain that as without the mantra, so without the
wife the sacrifice cannot be performed. Even after her death
the husband is required to make an image of her with kusa
grasses in order rhat he may offer in the fire raised from the
previous fire with which she was cremated, the Agnihotra
and Pancayajiias as before.®> Sayana in lus Commentary on
Ait. Bra. interprets the passage recommending the perform-
ance of Aguihotra by a widower® in the above light and
refers to the rule of three debts. Kityiyana” refers to the
substicution of the golden image of Sita by Rama for his
exiled wife and makes the rule that a widower should have
his wife’s substitute in order that he may perform the Vedic
sacrifices.  So, alive or dead, the wife is always with her
husband dur'ng the performance of their sacrifices.

1. Upod., p. 40, 1. 48; also p. 64, 1.1.1-2 sec also his
SamsRM.,, p, 13, 1. 1. 1-2, 2, Srautasiitra, 193,

3. SL 138 Smr., Sam,, p, 15, 1. 8.

4. Smr, Sam., p. 325, sl. 15, wT; THT; Rﬁ’ﬁ"{l‘: |

5. Vrddhahisita X1, 113-115. Smr, Sam,, p. 349. Otherwise
the husband is to become a monk or to marry again,

6. VH,9. Kaus-Br,, XXXil. B, 7, ChandP, III, g,
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The Padmapurina® says the sacrifices of a person having
no wife are useless, The wife is the highest religion and in
the three worlds there is no other Dharma like her for the
husband.  Krkala, otherwise an ideal religious Personality, is
abused by Dharma (Religion personified) as naridhama
(worst among men) and caura (thief) because he was not
accompanied by his wife Sukald during the Sraddha offered
by him to his parents. The wife is the head of domestic
religion. Without her there can be no religion at all.

8. Bhamikhanda, p. 221, 1. t1 f; pp. 243-244 of the ASS. ed.
wifg wTales A qEETARAY | YUH @ weww ara wat
enwd ) %@ wrat wy ¥F TEwery ArEur | MR arawanceed
gevvg ST4RR N Wifg wratew AT Arfg wrated gawl arha
wroled yor wrceT fEATE N ) wwWa ¥ Ywe avat wafy
arfaat | waryTatl faarad: gege « fowlfr o



Appendix C
Additional Note on the Chief Wife

If cthe fire goes out, it is the first wife who is to rekindle
it.  She should dn the preceding day take her food in the
day time,! observe brahmacarya and silence, wear silken
garments® and towards sunset enter the Garhapatya house
from the south and seat herself to the right of her husband,
both facing the east. At the beginning of the sacrifics,
when the Adhvaryu ofters both the Aranis to the sacrificer,
he places the upper one on his own lap and hands over the
lower one to her which she sinularly places on her own lap.®
During the night she keeps awake with her husband to keep
up the fires *

If a co-wife is lefc ac home, the wife may leave the fires
in charge of her, but that would mean that the co-wife
would be simply a representative of the wife and nothing
more than that.  Certainly the wife should take away the
fires with her® if 1t is not simply impossible for her to do so.

1. Sat.Br,IL 1,4, 1. 2. Sat. $S, vol. IL. p, 528, 1. 27.
v 3. Kat. 85, Chow. kd,, p. 298 Siitras 307-308; Sat $S., vol,
ILp.535 15 4. Sat.Br. Ll 4, 7.

5. Sat. $S., vol. 1, p. 358, 1. 11.f; note paticularly the
remark of the Scholiast “Bahubhiryasya ekaya saha bhive’pi na
dosah’; also vol. II, p. 544 “Bahubharyasya ekasya api sannidhau
na2 dosah., The words “na dosah” in these texts cannot mean
otherwise than this, that the (first) wife is the proper person to
attend, but in her absence, some othe wife might be allowed to do
so (but never a Sidra wife), and thus be a representative for her.
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ratna’s Edition 1n Bib, Ind., 1874.

Afvalayana Yijiika Paddhati: —Ms., Buehler 15, Keith's
Caralogue, Vol. I, p. 171, L.O.L.

Acharvaveda.—Ed. by Shankar Pandurang Pandit, Bombay,
1893, etc., trans, by W.D. Whitney, H.OS., Vols.
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7-8 (1905); R.T.H. Griffith, Banaras, 1895-96; M.
Bloomfield, S.B.E., Vol. XLII.

Aufrecht, T.: —Die Hymnen des Rgveda, 1st pare (m. i-vi),
2nd pare (m. vii-10) Bonn, 1877. The 2nd Vol. includes
Khilas 672-88.

Aurdhvadehika-prayoga by Krsnadiksita—Ms. 1270a, Egg-
eling’s Cataloguc, p-» LO.L.

Balamanorami, the:—2 Vols. (1910-12), Ed. by S. C.
Sastrigal, Teppakulam, Trichinopoly.

Barnetr, L.D.; — Antiquities of India, London, 1913.

Baudhdyana Dharma Siitra with the commentary of Govinda-
svimin,—Ed. by L. Srinivasacarya, M.G.O.L.S., Ne.
34, Mysore, 1907.

Baudhayana Grhya Siitra,—Ed. by M.U.O.L.P,, S.5.. 32
and 53,

Baudhdyanapaddhati of Kefavasvimin:—Ms, 604, Egge-
ling’s Caralogue, p. 52.

Baudhiyana Pitrmedha Siitra : —published in the same Vol.
as Baudhayana Grhya Siitra.

Baudhdyana Srauta Sitra.—Ed. by W. Caland, Bib. Ind.,
1904-1924.

Bhababhiiti : —Utctaracarita, Ed. and wans. by S. Roy,
Calcutta, 1923.

Bhiradvaja Grhya Sidwa—Ed. by H.J.W. Solomens,
London, 1913.

Bhatta Harihara : —See Antyestipaddhati.
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Bhiimikhanda of Padmapurina,—Ed. by P. Tarkaranta,
Calcutea 1914-15.
Blagden, C.O, : —Malayan Sociology (for details see Thesis,
P. 317), London, 1926.
Bloomfield, M, : —Sce Kausika Siitra.
Brahmanns: —See
(1) Aitareya Brahmana
(2) Jaimioiya Biahmana.
(3) Kaugitaki Brshmana
(4) Satapatha Biahmana
(5) Tauriya Brihmana
Brahmanabala : —Padhatikira on the Kathaka Gthya Sitra,
See Kathak 1 Grhya Sitra and Paddhati,
Brahmandapurina: —Ed. by T. Kavyatircha, Calcutta,
1908,
Brahmavivartapurana: —Ed. by T. Kavyatirtha, Calcatta,
190g.
Brhadiranyaka Upanisad : —S.B.E., Vol. XV (pp. 43-230),
Oxford, 1900.
Brhaddevati :—Ed. by R, Mitra, Bib. Ind., Vol. 127.
Brhaddharmapurina:—Ed. by Pafcanana Tarkarawna,
Calcutta, 1907-1908.
Brhaspati-Smrti: —Ed. by M.N. Datta, Calcutta, 1906-
190g.
Caland, W. : —
(1) Die Alindischen Todten und Bestattungage-
brauche, Amsterdam. 18g6.
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(2) Pitimedhasiiras, z. D.M.G., X, No. 3.

(3) Das Vaitanasitra des Acharvaveda, Amsterdam,
1910.

(4) Vaikhinasasmartasiitra, Bib. Ind., 1927.

(5) See also Apastamba Srauta Sitra, Baudhdyana
$rauta Sicra, Jaminiya Grhya Sicra, and Kapis-
thala-Katha-Samhita.

‘Candrakanta Tarkalankara: —See

(1) Gobhila Grhya Sicra.

(2) Gobhila Parisista.

(3) Karmapradipa.

Caturvargacintimani of Hemadri: —Bib. Ind. Edition com-
plete 7 vols.

Chandogapariéista of Katyayana:—Bib. Ind. Edition, vol.
178, not yet complete; sce Karmapradipa. '

Chandogya Upanisad : —trans. by R. E, Hume 1n is Thie-
teen Principal Upanisads, Oxford, 1921.

Colebrooke : —Miscellatieous Essays (reprinted by his son
T. E. Colebrooke, London, 1913,

~Cook, Arthur Bernard : —Zeus (a study in ancient religion),
University Press, Cambridge, 1914.

Daksa Smiti: —Smyindm Samuccayah, pp. 77-84.

Delbrueck : —Die Indogermanischen Verwandschaftsnamen,
Leipzig, 1889. (Abhandlungen der phil. -hist. cl. det
k. Sachs. Ges. Wissensch. XI. Bd. No. 5).

Devannabhatta: —See Swreicandrika and Staddhakinda.
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Devapila: —Scholiast on Kathaka Grhya Sitra, See Kathaka
Grhya Sitra,

Devayajvan: —See Katyayana Srauta Siitra, ed. by Weber.

Dhitupradipa of Maitreya Raksita, ed. by S. C. Chakravarti,
Rajsahi, 1919.

Drihyiyana Grhya Siicra, A. S. S., No. 74, Poona, 1914.

Drahydyana Srauta Siitra: —as available in Quotations from
Latyiyana Srauta Siitra.

Durga ; —See Rjvartha on Nirukta (Bhadkamkai’s Edition)1

Frazer, Sir J. G.:—Taboo, being part 2 of his Golden
Bough, which is complete 1n 12 volumes.

Gadiadhara : —see Paraskara Grhya Siitra.

Gautama Dharma Siitra: —A. S. S., No. 61, Poona, 1910,

Geiger, W, : —Ostiranische Kultur im Altertum, Eslanger,
1882,

Gobhila Grhya Siitra ;—Ed. with Bhasya by C. K. Tarka-
lafikara, 2nd Edition Bib. Ind., N.S., Vol. 175, Calcutta,
1908; aphorisms only translated into German by Dr. F.
Knauer. Dorpat, 1884.

Gobhilaparisista : —Ed. with Bhasya by C. K. Tarkalankara,
Bib. Ind., N. S., Vol. P82, Calcutta, 1909, It contains,
besides other Siitras, the Sriddhakalpa and $riaddhakal-
papariSista Siitras.

Gopinitha Bhatta. See (1) Jyotsnd;  (2) Samskira-ratna-
mali; (3) Upodghita.
Grhyakariki: —See (1) Kumarila,
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(2) Saunaka.
(3) Renukirya.
Grhyi-samgraha of Gobhilaputra: —Ed. by S. Samasrami in

the Usi, Vol. I,No. X, and by C.K. Tarkalankara, Bib.
Ind., Vol, 186.

Grotten : —Christian Eucharist, Philadelphia, 1913,
Haradatta : —see Asvalayana Grhya Siitra.
Harihara : —see Paraskara Grhya Sitra,

Heniadri : —See Caturvargacintamani.

Hillebrandt, Alfred ; —
(1) Ritualliceratur, Vedische Opfer und Zauber,
Strassburg, 1897.
(2) S$adkhiyana Srauta Sitra in Bib, Ind., 3 vois.

Hiranyake$i Grhya Sitra: —Ed. by T, Kirste, Vienna,
1819; Siitras only trans,, S.B. E., Vol. XXX. See
Satyasadha Grhya Slﬁcra.

Indische Studien: —a long series consisting cf 18 wvols.,
Edited by A. Weber, Betlin, 1850-65, Leipzig, 1868-
98.

Jaiminiya Brahmana:—Ed. by Pandita Ramadev, Lahore,
1921; selected texts trans. into German by W. Caland,
Verhandlingen der Kon. Akad. vin Wetenschappen to
Amsterdam, Deel I, N. R. D. XIX, No. 4.

Jaiminiya Gghya Siitra ;—Ed. by W. Caland, P.S.S,,No, 2;

" Lahore, 1922.
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Jaiminiyamimamsadar$ana, together with Nyayamala, A.S.S.
Vol. 24, Poona, 1892,

Jaiminiyanydyamalavistara of Madhavacarya, Ed. by Gold-
stucker and Cowell, London, 1878,

Jatakas, the: —tran. in 6 vols. by various lfands under the
editorship of Prof. E, B. Cowell, Cambridge Univ.
Pxess, 1896-1907.

Jayarama—See Paraskara Grhya Sitra.

Jolly, J. 5 Recht und Sicte. Strassburg, 1896.

Journals:

(1) Fraser’s Magazine, London.

(2) Journal of the American Oriental Society. Boston,
Mass.

(3) Journal of the Royal Asiatic Society. London.

(4) Sitzungsberichte der Berliner Akadamie. Betlin. -

(5) The Usa. Calcutea.

(6) Zeitschrifc der Deutsch, Morgenl. Gesellschafs.

Jyotsna. See Satyasidha-Srauta Siitra.

Kaegi:—Der Rgveda, die alteste Literatur der Inder, Lei-
pzig, 1881, (trans. by Arrowsmith, Boston, 1886).
Kalesi : —Paddhati (Rgvedic School), Serampore Edition,

1898.

Kapisthala Sambhiti:—Ed. by Dr. W. Caland and Prof.
Raghu Vira, Lahore, 1952. Ist quarter 1933 1. O, L.
Punjab.

Karkacarya : —See
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(1) Paraskara Grhya Sicra.
(2) Kacyayana Srauta Sicra,

Karmakandapradipa, belonging to the White Yajurvedic
Ritual: —Ed. by Vare Anna Sastri Atyaji; Bombay,
1921. Grartha size. Firsc Edition.

Karmapradipa: —Ed. by C.K. Tarkalankara, Bib. Ind.,.
Vol. 178.

Kasikhanda: —See Skanda Purana.

Kathaka Grhya Sitra: —Ed, by W, Caland, with extracts.
from the Commentary of Devapila, Paddhati of Brih-
manabala and the Vivarana of Adityadarfana; Lahore, .
1925. Dayanada Mahavidyalaya Sanskrit Series, No. 9.

Kathaka Samhica: —Ed. by Leopol Von Schrocder, Leipzig, .
1912; ladex by R. Simon, 1912,

Katyayna Srauca Sitea: —Ed. by M. Pathaka in the Chow-
khamba Sanskrit Series, Nos. 68,69, etc; Banares, 1908;
also Ed. by Weber (The Whitc Yajurveda, Teil. III) with ,
extracts from the cbmmentaries of Karka and Y3jrika-
deva; Berlin, 1859.

Kauéika Sitra: Ed. by Bloomfield in J. A. O, S., Vol. XIV., .

Kausitaki Brihmana: —Ed. by G.V. Chhaya, A.S.S., Poona,
1911; trans. by A,B. Keith in H.O.S., Vol. 25.

Kausitaki Grhya Satra: —Ed, by Ratnagopila Bhatta, 1908,

Kausfeaki Upanisad : —trans. by Max Muller . in S.B.E.,
Vol. 1,1900.

Keith: (1) Vedic Index, London, 1912.
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(2) Kausitake Brahmana
(3) Taictiriya Samhica,

Khadira Grhya Siitra: —with the Commentary of Rudras-
kanda, Ed. by A. Mahadeva Sastri, M.G.O.L.S., No.
41; Sutras trans, by H. Oldenberg, S.B.E., Vol. XXIX.

Krsnamisra : —See Sraddhakasika

Kulluka—See Manu Samhita.

Kumirila Bhatta: —See Asvaldyana Grhya Karika.

Kunila Jataka: —See Jatakas.

Lanman, C.R: —Sanskrit Reader, Boston, U.S.A., 1888.

Latyayana Srauta Stitra, with the commentary of Agnisva-
min; Ed. by A. Vedantavagisa, Bib. Ind., N. S., Vol.
63, Calcutta, 1870-72.

Leist : =—Alzerisches Jus Gentium, Jena, 1889,

Ludwig, A:—Rgveda.

Macdonell : —

(1) A History of Sanskrit Literature, London, 1900,
(2) Vedic Index, London, 1912.

Madanapirijata: —Bib. Ind,, Ed.

Mahibharata, the: = Hitavadi Edicion, Calcutta, 1893,

Mahanirvanatantra: —Ed. by Mahes$acandra Pila. Calcutta.

Mahidhara : —Sece Vedadipa.

Maitrdyani -Sambhita: —Ed. by L.von Schroeder, Leipzig,
1881; numerous passages trans. into German by the
same author in his Indiens Literatur und Cuyleur, pp.
110-162, Leipzig, 1887.
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Minava Grhya Siitra of the Maitrayaniya. Sakhi with the
commentary of Astivakra, Gaekwad’s Oriental Series,
No. XXXV, Baroda, 1926.

Manava Srauta Siitra of the Maitrayaniya Sikha: —Ed. by
Dr. Friedrich Canuer, St. Petersburg, 1900.

Mantrabrahmana : —Ed. with a commentary in the Journal
Usa, Vol. 1, Part 3, by Pandic Satyavrata Samasrami,
1872.

Manu ;—Text Nirnaya Sagar Edition, 1929; translation:

Buehler, S. B. E., Vol, XXV.

Manuscripts: —

(1) AdityadarSana’s Vivarana: Bombay Gove. MS.
No. 14,

(2) Antyestipapdhati of Bhatta Harihara, belonging
to B. YV. See under the Title.

(3) Asvalayanayijnikapaddhati, belonging tw RV,
see under the Title.

(4) Aurddhvadehikaprayoga of Krsna Diksita, be.

. longing to SV. See under the Title.

(5) Baudhayanapaddhati of Kesavasvimin, belonging
to B..YV. See under the Title.

(6) Brahmanabala’s Paddhati, belonging to B. YV
Bombay Gove. MS. No. 13.

@) - Devapila’s Commentary on the Kaithaka. Grhya
Siitra, bclongmg to B, YV.. Bombay Gove, MS
No, 12."
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(8) Markandeya Purina :
(9) Renukirya’s Grhyakarika, belonging to W, YV,
See under Renukarya.
(10) Saunaka-Kirikd, belonging to RV. Sce under
Saunaka. )

Mirkandeya Putina: —Ed. by Dr. Sastn 1n Bib. Ind,,
Calcutea, 190g; see also under Manuscripts,

Mason:——-Wc;man's Share in  Primtve Culture, London,
1895.

Matsyapurina : —Hitavadi ed. Calcutta.

Max Mueller : —Rgveda.

Mayr Aurel: —Das Indische Erbrecht, Wien, 1873.

Monier-Williams : —Brahmanism and Hinduism, 4th Ed.,
London, 18g1.

Narada Smyti: —Ed. by R. Chattopadhyaya 2nd Edition,
Calcucta, 1915.

Nardyana: —See Afvaliyana Grhya and Srauta Sacras,

Nariyana Bhatta: —See Prayogaratna.

Nitukta : —Ed. by Pandic Satyavarata Samasrami, Bib. Ind.,
4 vols; trans. by L. Sarup, Oxford Univ. Press., 1921,
With Dutga’s commentary, Ed. by Bhadkamkar, Bom-
bay, 1913; Ed. by L. Sarup, Lahore, 1929; Indices
and Appendix to Nirukea by L. Sarup, Lahore, 1929;
Commentaries of Skandasvimin and Mahefvara on
Nitukea, Ed. by L. Sarup in 2 volumes, Lahore, 1927
(vol. 1) and 1931 (vol. 2).

Nysimhatapaniyopanisad : ——A.S.S., Vol, 31, Poona, 3¢,
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Oldenberg : —Religion des Veda.

Paddhatis ;: —

(1) Baudhiyana Paddhati of Kefavasvamin (B.YV.),

(2) Bhavadeva Paddhati (SV).

(3) Biresvara’s Paddhati (S.V,)

(4) Briahmanabala’s Paddhati (B.YV.)

(5) Kalest Paddhati (V RV),

(6) Paddhatis given in the Bombay Edition of the
Paraskara Grhya Stera (W, YV.).

(7) Samskarapaddhaci (B. YV).

(8) Trivediyakriyakandapaddhati.

(9) Yanikadeva’s Paddhati.

Padmapurdna: —Ed. by T. Kavyatirtha, Calcutta, 1914-19.

Panicavim$a Brahmana: —Ed. by Anandacandra Vedantava-
gifa, Y Bib. Ind., Vol. 62, Calcutta, 1870-74.

Panini:  Astadhydyi:—Ed. by Pandita Devendranath
Sarma with the commentary Prabha, Calcutta, 1920.
See also Siddhantakaumudi and Bilamanorama.

Piraskara Grhy Sitra: —Ed. by Mukundapanta, Kasi Sans-
kit Series, Vo. 2, Banaras, 1920; also Ed. by Mahadeva
Gangadhara Bakra with the commentaties of Karka,
Jayarima, Harthara, Gadidhara, and Viivanitha, and
with several Appendices variously named. Bombay,
1918; also by several Benares Pandits with the four
commentaries. Benares, 1903; Sutras trans., S, B, E,,
Vol. XXIX (sevetal sections have been omitted in the
translation).
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Para$ara-Smyti : —Bombay Sanskrit Series, Vol. 2, Part I,
Bombay, 1go01.
Parisesakhanda—Vol. VI of Hemadri’s Caturvargacinta-
mani, Bib. Ind., Ed.
Patafijali : —Mahibhasya. Benaras Edition, 1910.
Pischel & Geldner:—Indische Studien (sce Geldner), 3
vols., Stutegart, 1889, etc,
Prajapati-Smrti : —Smrtinim Samuccayah, pp. 80-98.
Prayogaratna of Nariyana Bhatta : —Nirnayasagara Edition,
Bombay, 1915.
Raghunandana—Tattvas. Serampore Edition, 1908.
Ramayana, the: —Hitavadi edition, Calcutta, 1912,
Renukirya’s Grhyakarika (W, YV):—MB,, also known as
Katiya Grhya Satraprayogavree: Egg. 361, LO.L.
Rgveda: —Max Mueller’s Edition, 6 vols. : translations by
Griffith (Benares, 1896), Wilson (London, 1888), etc.
Rudraskanda : —See Khadira Grhya Siitra.
Samavcda, the:—ed. Rimasvariipa Sarman, Moradabad, 1 927.
Samavidhanabrahmana: —Ed. by Pandita S. Simaérami in
the Journal Usa, Vol. 5, Benares, 1867; also Ed. by A.C.
) Butnell with English transliteratiod, London, 1873.
Samhitas (Vedic) :—
(1) Atharvaveda,
(2) Kathaka Sambita.
(3). [Kapisthala Samhici,
-(4) .Maitrayani Santhitd,
(5) Rgveda.
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(6) Simaveda.
(7) Taittiriya Samhira.
(8) Vajasaneyi Sambhita.

Samskaramayikha: —Ed, by N. Shastri Shende, Bombay,
1913.

Samskirapaddhati of Bhaskara Sastri:—A. S. S., Vol. 94,
Poona, 1924.

Samskararatnamila of Bhatta Gopinatha:—A.S.S,, No. 39,
2 vols., Poona, 189/.

Sankha Smrti: —Smrtinim Samuccayah, pp. 374-395, and
Unavith$ati Samhita, pp. 406-427.

$ankhayana Aranyaka:—Ed.byS. Pathaka, A.S.S., No. go.

Sinkhayana Brahmana: —See Kausitaki Brihmana.

Sankhayana Grhya Samgraha of Pandic Visudeva: —Ed, by
Somanithopadhyiya; Benares, 1908.

Sankhayana Grhya Siitra with extracts from the commentaries
of Nardyana and the Paddhati of Rimacandra: —Ed. by
H. Oldenberg, Ind. St., Vol. XV; Sitras only trans.
into English by the same author in S.B.E., Vol. XXIX,
See also Kausitaki Grhya Siitra.

Sankhiyana Srauta Siitra, together with the commentaries of
Anartiya, son of Varadatca: —Ed. by A Hillsbrande in
Bib. Ind., 1888f. '

Sarvinukramani of Kityayana: —Ed. by Pandit Y. Pathaka,
Benates 1893, etc.

Satapatha Brihmana : —Ed. by Pandita S. Samastami, Bib,
Ind,, N. S. Vol. 145, 1900, etc.; also by Weber with
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Sayana’s commentary, The White Yajurveda, Vol. 2,
Berlin, 1859; trans. by J. Eggeling in S.B.E. Vols. XII,
XXVI, XLI, XLIII and XLIV.

Satydsadha Grhya Satra, with the commentary of Macrdatea:
Vol. VII of Satyasidha Srauta Sitra.

Satyasadha Srauta Siiera: —A.S.S., No.53, 10 vols. Vol. 13
First three Prafnas with the Vaijayanti of Mahadeva.
Vol. 1I: Pradnas IV-VI with the Vaijayanti of
Mahideva. Vol. IIl: Prasnas VII-VII[ with the Jyotsna

of Gopinatha Bhatta.

Saunakakarika : —MS. No. 4785, Buehler 61, 1.O.L.
Schrader : —

(1) Prehistoric Antiquities of the Aryan Peoples,
London, 18go. (trans. into English by F. B.
Jevons from the authot’s original “Sprachverglei-
chung and Wigeschichte™).

(2) Reallexicon der Indogermanischen Altertums-
kunde, Strassburg, 1901.

Schroeder : —
(1) Ind. Liceratur Und Kuleur, Leipzig, 1887.
(2) see Kathaka Samhita and Kapisthala Sambita.

Siddbantakaumudi : —Balamanorami Edition.
Skandapurdna : —Bangavasi Edition in 7 vols. Caleutt, 1911,
Smeticandrikd of Devanabhatta : —Mysore Edition, 4 vols,,

G. O. L. S., No. 52, Mysore, 1914,
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Smrtindm Samuccayah:—A.S.S., Vol. 48, Poona, 1905.
Smrtyarthasaca : —A.S.S., Vol. 70, Poona, 19.
Sriddhagranthas : —

(r)
(2)

(3)
(4)

(5)

(6)
)

@)

9)
(10)

Sraddhakalpa: sece Gobhilaparisista.

Sraddhakalpa L. Vol. VII of Hemadri’s Catut-
vargacintamani, Bib. Ind.

Sraddhakinda: Vol. IV of Smrticandrika, see
Snirticandrika.

Sraddhakasika of Kesna Misra, published in the
Bombay Edition of the Piraskara Grhya Siitra.
See Paraskara Grhya Satra.
Sraddhakriyakaumudi of Govindinanda, Ed. by
Pandita Kamalakrsna Smrtibhiisana ;: Bib. Ind.,
N.S. Vol. 157; Calcutta, 1go4.

Sraddhamanjai by Vapubhatta Mahadeva Kel-
kar, A.S.S., Vol. 59, Pogna, 1907.
Sraddhamayiikha  of  Nilakanthamimamsaka
Bhatta: Ed. by J. R. Gharpure, Collection of
Hindu Law Book, Vol. XVIII, Bombay, 19.
Sraddha Sitra of Paraskara: with Katka’s Com-
mentary : Bombay Edition of Paraskara’s Grhya
Siitra.

Sraddhasiitrakandiki: published in the Bombay
Edition of Piraskara Grhya Siitra.
Staddhasiitrapaddhati of "Gadidhara Diksitas)
published in the Bombay Edition of Paraskara
Grhya Siitra.
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Sraddhagranthas, contd
(11) Sriddhatattva: Serampore Edition of Raghu-
nandana’s AstavimSatititateva; also  separately
Ed. by Pandic Hrisikesa Sastri, Calcutta, 190g-
10.
(12) Sriddhaviveka of Rudradhara Mahopidhyaya:
Bombay, 18, Oblong.
(x3) Sraddhavivekasamgraha of Salapani,
Calcutra, 1880.
Stenzler, A. F.:—Grhyasitrani  (Indische Hausregeln),
Z.D. M. G., Ed. III-IV,

Stilapani: —See Sraddhavivekasamgraha.

Siitras: —

(a) for Dharmao, see
(1) Apastamba-Dharma Siitra.
(2) Baudhayana Dharma Satra.
(3) Gautama Dharma Siitra.
(4) Vadistha Dharma Sicra,

(b) For Grhyao, see

(1) Apastamba Grhya Siicra.

(2) Asvalayana Grhya Siitra.

(3) Baudhiyana Grhya Sitra.

(4) Bharadvaja Grhya Siitra.

(5) Drahydyana Grhya Siicra (same as Khadira
Grhya Siitra).
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Siitras: — Contd.

(6)
7

(8)
(9)
(10)
(11)

(12)
(13)
(14)
(15)
(16)
(17)
(18)

(19)
(20)

Gobhila Gthya Satra.

Hiranyakes§i Grhya Satra (same as Satyasidha
Grhya Siitra).

Jaiminiya Grhya Sicra.

Kathaka Grhya Siicra.

Kausika Satra.

Kausitaki Grhya Satra (same as Sankhayana
Grhya Siitra).

Kbhadira Grhya Siitra (same as Drahydyana
Grhya Siitra).

Manava Grhya Satra.

Paraskara Grhya Siitra.

$inkhyina Grhya Sitra (same as Kausitakd
Grhya Sitra).

Satyisidha Grhya Siitra (same as Hiranyakesi
Grhya Siitra).

Vaijavipa Grhya Siitra (a few quotations only
available).

Vaikhinasa Grhya Sitra.

Varaha Grhya Siitra.

Also, various Grhya Samgrahas and PariSistas.

(¢) For Srauta®, see

(1)
(2)
(3)

Apastamba Srauta Siitra.
Asvalayana Srauta Siitra,
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Vitsyayana Kama Siitra: —Calcucta Edition, 1893; Niran-
yasagara Edicion, | with YaSodhard’s  commentary,
Bombay, 1891. :

Vedadipa of Mahidhara: —Commentary on the White

Yajurveda.  See Vijasaneyi Samhitd.
Vedische Studien : —see Pischel.
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GENERAL INDEX

Thr Arabic figures bere refer to pages of this work, No attempt
bas been made in this Index to record the references to original
Sanskrit works tbat were found too numerous to be included bere,
Only a few works or authors that bave been casually referred to
bave, bowever, been included bere,

Abhivadaniya name, 23 Atreyi, 34

Agastya, 34 A, 141

Agnicayana, 74 Aurddhvadeika rites, 123

Agni Grhapati, 142 Avabhrtha, 66, 68

Agnihotra, 62, 64 Bilirdja, 152

Agnistoma 70, 103 Banabhatta, 49

Agni Svistakrt, 114 Baudhya-vihara, 89

Agnyidhina, 63 Bhad:i, wife of Vyusitidva, 152
Agrahdyanesti, 123 Bhaga, 141

Aitifayana, 227 Bhandarkar, 39

Aja Paficodana rite, 161 \ Bhatta Gopinitha, 9, 120
Annapridana, 209 Bhavadeva-paddhati, 121
Apaghataliki, 35 Bhisma, 51

Apisalas, 57 Boehtlingk, 46

‘Alivukapisisna, 35 Brahmadar$ana, 44

Anumarana, 166 Brahmavadinis, three groups of,‘ y
Arthasastra, 55 32,55

Arysman, 141 Bride, wearing of sacred thread
Aryasiided marriage, 128 by the, -24-25

‘Asahdya, 58 " Buckle, 29

'A¢vamedha, 76, 77E ~ Caitra sacrifice, 9o
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Candrakinta Tarkalamkara, 25,
26, 39

‘Candrapida, 163

Catvalz, 110

Caula, 209

Ceremonies for easy delivery
201f

‘Chagaleya, 126

Colebrooke, 166

Cook, 135

Daksa, 131

Diksayana, 56

Dar§apiirnamasa, 104

Daughter in other Vedic rituals
than Samkiras 36ff. ; highest
object of aflection and tendet-
ness, 45 ; no difference bet.

< Son and D, 51; daughters
have same rights as sons 52-
53; daughters have sub-
stantial shate in patcrnal
' property, if not cqual share
53f ; substituted as son 54 ;
son of a D., as good as son of
a Son, 55

Delbruek, 47,

Devara, 159f

Dhruvadevi, 160

Didhisupati, 162 . -

Diksa, 103 )

Draupadi, 13t
Drypole, 135
Dundunbhi, 36
Durga, 48, 51
Education of women in Vedic
times, 32f,
Ekadhana cups, 107
Ekoddista éraddha, 180
Exposition of the old, 50
Female infanticide, 49
Fraser's magazine, 29
Garbhadbana, 114ff.
Gargi Vacaknavi, 32-33
Girhapatyopasthipana, 62
Ghatakarkari, 35
Gomukha, 36
Govindananda, 37
Grha-$anti, 89
Hammira of Chitor, 164
Haradatta, 5
Harita, 11
Hari-vaméa, 120
Harsa-carita, 49
Havirdhanas, 131
Hemacandra, g

Hillebrandt, 155

Husband and wife, nature of
mutual relationship, 132ff;

1363 husband transformed
into wife, 226 ‘
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Ida-bhaksana, 70
Indische Verwandschaftsnamen,
47

Tévaracandra Vidyasagara, 164

Janaka, 57

Jatakarman, 203

Jatila Gautami, 131

Jaya and Patni,
between, 133f.

distinction

Jayapida, 54

Jolly, 39

Jrotistoma, 105
Kadambari, 49
Kalidisa, 49, 174
Kalyanadevi, 54
Kamasttra, 42
Kimyaéraddhas, 7
Kandavina, 35
Kapya, 33
Karambha-patra, 13, 66
Karka, 86 |
Kasakrtsna, 56
Katha-Sarit-Sigara, 49
Katyayana, 34
Kautalya, 55
Ke$avasvimin, 124
Khela, 36

Krkala, g2

Krsna Midra, 136
Ksetrasimha, 164

Kumari Candharva-grhita, 33

Kumaripija, 8

Kairma-purana, 11

Laksmidevi, 58

Law-givers, 54

Law-Literature, 51

Levirate, 149

Madanapala, 31

Madana-parijata, 31

Mabhilaya, 180, 181

Mabavira, 111

Mahavyabrtis, 199

Maiden, mantras uttered by 12,
to choose her hushand 42ff;

Maldeo, 164

Mandana Misra, 34

Mantra-Brihmana, 42

Marisa, 131

Mairrki-poja, 8

Max-Mueller, 167

Megasthencs, 172

Mithraic rites, 135

Mitra-bheda, 49

Mother, most respected position
in Socicty and family 185ff, ;
her participation in various
tites 191ff.  retention of
Father’s Gotra 186f,

Mrcchakatika, 174

Maudgalani, 36
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Names, Abhiviadaniya  and
Sarmvyavaharika, 23

Naga Bali, 120

Napita karma, 118

Narayana Bali, 120

Nidhana, 110

Nirukea, 48, 50

Nirvana, 56

Niyoga, 147ff.; circumstances
under which allowed, 151

Palagali, 129

Patni, as distinguished from
Jaya, 133f.

Pancagavya, 121

Parapiirva, 162

Parsadvana, 50

Paryanahanas, 111

Pasuyaga, 102

Pataficala, 33

Patni-pilja, 145

Patnisamskara, 98

Patnisamyaja, 70, 142. 143, 144

Pasnisamnahana, 62, 111

Patnivata cup, 109

Paunarbhava, 162

Pichori, 35

Pindap tryajiia, 76, 113

Pitryajfia, 93

Politico-religious

76, 129
Polyandry in anc. India, 130-131

ceremonies,

Polygamy, 131-132
Pragvumsa, 73; S$al, 107, 108
Pranamafjari, 58
Praskanva, 50
Prataranuvika, 107
Pratiprasthatr, 13
Praviadana, 35
Pravargya  or Hot
sacrifice, 111

Milk

Pardsana (female infanticide) 49
Pums, meaning of, 8-9

Pumsavana,  significance  of,

3-9: 193
Purandhi, 142
Purafijana  transforming  him-
self into his wife, 226
Pirusamedha, 84, 155
Patabhrt, 109
Putrika, 54
Rid-yajna, 85
Rajasiiya 82f.
Sachi, 140
Sahamarana, 166f,
Sakamedha, 66, 101
Samkara Acirya, 34
Samudragupta, 160
Simvyavaharika name, 23

Sandhya, 8
Santikarman, 169
Sapindana, 135
Samyu-vac, 144



GENLRAL INDEX

Son and Daughter—no diffe-
rence, 51

Sarasvati, 8, 36

Satoddharana, 44

Satyavrata Simaéramin, 39

Savitr, 142

Sdyana, 48

Schrader, 46, 50

Sikya (load-carrier), 112

$ila Bhattarika, 58

Simantonnayana, 193

Sister 219fl; curse dreaded 220;
in Vedic Society, 221

Skandasvamin, 48

Somakrayani, 105

Soma Pavamina, 141

Sthalipaka, 113

Stri-Samskiras, 66

$rivana sacrifice, 123

Srotriya son, 116

Sudesna, 153

Siidraka, 174

Sukra, 53

Sulabha, g7

Sulabhi Mmaitreyi, 33

Silagava, 89

Siitya day 105, 107

Svistakrt, 114

Sadra wife, 128 ; position of
129f,
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Talukavina, 35

Tachnepsis, 135

Tara, 131~

Tarapida, 163

Theos Megus, 135
Theri-gathi, 56

Tryambaka oblation, 101
Ubhayabharati 34, 57
Udaniyesti, 73, 111

Umi Haimavati, 33
Upanayana, 211

Upasad, 105

Upodghita, ¢

Utthapini verscs, 155

Vic, 36

Vadava Prachitheyi, 33
Vaidarbhi, wife of Puranjan, 226
Vaiévadeva, 66

Vajapeya, 74

Vimadeva, 141

Varksi, 131
Varunapraghisas, 13, 66, 99
Vasativari water, 107
Vastupala, 163

Vasu, 141

Vedavad, 174

Vidathas, 34

Vidhava, 178

Viradhavala of Dholka, 163
Vispu$arman, 49
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Viépald, 36 transfomed  into  husband
Visvamitra, 141 226; yajhasvimini, 232.

Visvivasu, 155 Women, Initiation of, 9;
Nritxa-stoma, 31 two types of, 11; utterance
Vyusitidva, 152 of sacred mantras by, 313

Wife, mantras uttered by, 13f,,
gradual restriction to the right
of wife to utter mantras, 18f,
cating of the Sriddha cake
by, 19-20; Keeping up of the
fire by, 20-21; cducation of,
22; stirring of the fire by,
30-31; fiic inseparable from
wife, 64 in Varunapraghasas
66, Sakamcdha 68, Paduyaga
69; in Agnistoma 7off.,
Vijapeya 74, in Pindapitrya-
jba, 76; politico-religious cere-
montes, 76ff., Leeping up of
sacred domestic fire, 65; Vas-
tuyajha, 88; Grhasanti, 89;
$ilagava, 89; Caitra & other
sacrifices, g0-91; ancestral rite
gif.; Pitryajfa, y3; other
wives than the first, g5 ff ;
relationship with husband—a
comparative study 132 fl;
no sacrifice without wife—
atonement by the husband
if perfomend without her,
140; wife in loveliest colour
140; nearest  connection
with Agni, 142f,; con-
cludes the sacrifice, 144;
concluding remarks about,
144-145 ; wife o Indian
Literature, 223; Plirvami-
mamsa on the wife 226 f;

aptitude in  songs and
music 34; vatious instru-
ments played by 35 ; women
scholars, 56 ; w, students of
theology, 56 ; not cxcluded
frem any Vedic Ritual, 135 f;
always pure 136 f.; w. gram-
marians §6-57; proficiency of
w. 1 Vedas 57, Singers and
dancers 57-58; causes that led
to the deterioration in the
position of w. 59-60

Widow, Niyoga prescribed  for
147ff ;  widow-marriage in
anc. India 154ff, ;  legal
position of the son of 164-
165 ; widow-burning in anc,
India 166ff, ;  period of
introduction  of  widow-
burning in Indid, 172-173
in  miscellancous  Vedic
rites, 1771f,

Wilson. 167

Widower and Widow : a com-
parative Study 179f,

Yajhavalkya and his two wives,
32 .

Y3jnikadeva, 110

Yama, 11

Yiska, 48

Yoktravimoka, 111

ZDMG.. 39, 46, 168

Zeus, 135



Correction

P. 32, L. 13 For Girgi, read Katyayani

P, 56 read 4 after Mahabhdsya in L 10 and not after
costin |, g.

P. 131, I 8 read before the former in their tuen, ete. and
after the son of ten fathers : —

Vali and Sugriva were born of two husbands living at the
same time (Ramidyana, vii. 42).
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