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" T h e dead, besides being inf initely more numerous 
than the l i v i n g , are inf initely more powerful . They reign 
over the vast domain of the unconscious, that invis ible 
domain which exerts its sway over a l l the manifestations of 
the intelligence and of character. A people is guided far 
more by its dead than by its l i v i n g members. It is by its 
dead, and by its dead alone, that a race is founded. Century 
after century our departed ancestors have fashioned our 
ideas and sentiments and in consequence al l the motives of 
our conduct. T h e generations that have passed away do not 
bequeath us their physical constitution merely; they also 
bequeath us their thoughts. T h e dead are the only undis­
puted masters of the l i v i n g . We bear the burden of their 
mistakes, we reĀp the reward of their v i r t u e s " . 

— Gustave L e B o n : The Psychology of Peoples 
(Quoted by H. P. F a i r c h i l d : General Sociology, P. 346) 
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GENERAL I N T R O D U C T I O N TO T H E SERIES 
This series of monogrĀphs embodies the results of re­

searches conducted by students working under my direc­
tion in the Bombay University School of Economics and 
Sociology, and by myself. The studies bear upon pro­
blems of human life in its various aspects—regional, 
economic, institutional, cultural and philosophical — with 
a view to advance constructive suggestions concerning 
the complicated problems that confront us at the present 
day. 

Such an undertaking necessitates the treatment of fatts 
and ideas in a scientific spirit and manner. Only fjfeSent 
investigation can yield results that prove valuable for the 
guidance of life. Every problem has its practical bear­
ings. Hence, to understand a problem we must study it 
with reference to its past as well as its present, in order 
that we may be enabled to estimate its future. Vague and 
unscientific endeavours and conclusions are worse than 
useless ; for they not merely vitiate human efforts but frus­
trate purpose and aspiration, and paralyse our hope to 
shĀpe the future. 

A n d , in our own days, there is an urgent need for the 
kind of inquiries that the present series proposes to under­
take and pursue. We are in the midst of an 'omnipresent 
anarchy of values' ; consequently, we are in a drift which 
bids fair to sweep the world to disaster. If equilibrium 
has to be regained and maintained, there must be a clear 
and adequate understanding of the fundamental facts, pur­
poses, values and difficulties of human life. The humble 
aim of this series is to study and understand the various 
aspects of the human problem, and discover and formu­
late, or may be, rediscover and reformulate, a scheme of 
values that may become the basis of a more equitable 
and stable human order. One of our objects is to prevent 
loose thinking which is at the root of so much disharmony 



V I G E N K R A L I N T R O D U C T I O N T O T H E SERIES 

in the world of human relationships. It is the hope of 
Science that a disinterested pursuit of truth will rally 
human beings round the banner of its eternal values ; 
humanity might thus be brought together by recognising 
the common affinities and life-values underneath the 
seeming differences arising from regional and historical 
causes. 

The problems of human life being various, the methods 
of Āpproach are also many : philosophical, scientific and 
practical. In the series herewith presented, all these 
methods have been employed. There is a common pur­
pose running through the labours of individual writers, 
however divided they may be on specific issues and de­
tails, however varied and even contradictory may be their 
conclusions. That purpose is to present the human pro­
blem in all its aspects carefully analysed and discussed. 

Our ambition is to build up a body of systematic know­
ledge, at once scientific and of practical utility, which 
might help in the reconstruction of the future, and to 
organise a School of thought with an 'ethos' and a 
'quest* uniquely its own. However partially the ambition 
and hope may be realised, we feel sure that what we are 
doing is worth doing, and that it is high time it should be 
undertaken by some of us in India. 

The great dream of the Editor's teacher, Sir Patrick 
Geddes, was to build the City Beautiful, the New Jerusa­
lem, as he called i t . He is no more amongst us to dream, 
to survey, to build and to rebuild. But it is our hope and 
purpose that the master's wishes should be fulfilled, how­
ever fragmentarily and inadequately, by these humble 
efforts of those who have inherited a little the light of 
his spirit, and felt the urge of his indomitable wil l to 
strive, to labour, to plan and to achieve. 

School of Economics and Sociology, 
University of Bombay, March, 1935. N . A . T H O O T H I 



E D I T O R ' S N O T E 

T h e present w o r k was accepted as a thesis for the 
Ph. D. degree and is a result of D r . Valavalkar 's re­
searches on H i n d u Social Inst i tutions, carried out under 
my guidance, d u r i n g the years 1933"37> a t the School of 
Economics and Sociology of this U n i v e r s i t y . 

M a n y books p u r p o r t i n g to be studies of H i n d u social 
thought and institutions suffer f rom three defects : ( i ) 
over-zealous and exaggerated statement on the part of 
votaries of orthodoxy ; (2) propagandist, and sometimes 
proselytising zeal of writers who are mostly i l l-informed 
and who sometimes misrepresent H i n d u positions for one 
reason or another ; (3) want of a comprehensive methodo­
logical treatment. T h e defects of the first t w o classes are 
obvious. A few words may be necessary about the t h i r d : 
we cannot correctly comprehend H i n d u , or for that matter 
any social institutions, unless we b r i n g to bear a synthetic 
grasp while s tudying them. 

Social institutions of India are spread over vast areas 
of varied physical characteristics ; they embrace lives of 
diverse peoples and they have been affected by historical 
movements ; besides, all through the ages, they have 
followed the psychological inclinations of the peoples. 
In this mult i tude of matter one may easily succumb to the 
temptat ion of generalizing by examining a few particulars, 
w i t h the result that one's conclusions go awry. 

In a scientific w o r k one cannot afford to miss the smallest 
relevant particular wi thout mut i la t ing one's conclusions. 
F o r diversities and deviations, particularly in institutional 
forms and functions, which Āppear to embarrass the social 
anatomist, can be shown to form part of the process of 
the g r o w t h of the social organism, and as such cannot 
be overlooked. It must be realised that the career and 
progress, whether of an individual or of an inst i tution, 
to be empirically Āpprehended, must be accepted a s f 
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necessarily related to time and place ; and any claim to 
interpretation of any social or other phenomena without 
reference to these, or with inadequate or faulty reference 
to these, must not be accepted as sufficiently valid in 
science. 

The last generation of teachers was confronted with the 
perplexing attitude of the Indian youth, Hindu and non-
Hindu alike, either of indifference towards, or an out and 
out rejection of their own culture which their fathers had 
inherited as a sacred and holy trust from their ancestors ; 
and, this attitude was sought to be justified by an often 
over-zealous partiality for things Western. Some teachers 
who had made themselves familiar with Christian 
thought, teaching and endeavour began to examine 
Hinduism in the light of Christian criticism. 

In spite of its many festering sores, the fundamental 
vitality of Hinduism was obvious to any impartial 
observer. We felt, then, that the validity of that vast 
system could not be so easily attacked and summarily 
disposed of as the youth and the 'progressives' were Āpt 
to imagine. Nevertheless it was evident that their own 
criticism was earnestly felt and expressed ; so we judged 
that the challenge was genuine and should be taken up 
and, if possible, answered. This set one to the task of 
enquiring if the old Indian values had at all any rational 
basis, in the light of Christian criticism, and particularly 
to attempt to state, examine and correlate Hindu theories, 
practices and beliefs which looked like forests of con­
tradictories. 

On investigation, the seemingly grosser elements re­
vealed themselves to be strange garments of diverse hues, 
covering strong, healthy, living bodies or systems of 
thought and ways of human living. One realised, what 
indeed is now accepted as the correct scientific point of 
view and procedure, that in order to secure the proper 
perspective, Hindu scriptures must be examined in terms 
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of their psychological bearings and ramifications along the 
lines of native traditions of expository materials, and keys 
and outlooks made available in the commentaries of 
the great masters ; seeming contradictions dissolve them­
selves before such an unbiassed and systematic technique 
coupled with the disposition to look at facts, theories and 
institutions in their historical setting, as manifestations of 
the inner workings, needs, trials and judgments of the 
people and their thinkers. 

Now, this position is of course not inconsistent with 
other attitudes and points of view ; in fact, an increasing 
understanding of the protean drama of human destiny 
must naturally unfold to our view the fruitful possibilities 
for a coordination of different dispositions, attitudes and 
Āpproaches ; and, the more one tries this Āpproach to the 
problem the more the conviction grows that though the 
human mind and understanding realise themselves in 
various patterns, on the whole, they tend to grow and 
evolve towards the self-same end, namely, of increasingly 
manifesting, realising and fulfilling the best and the 
noblest possible in human personality. 

perhaps the greatest single contribution of Hindu social 
thought to civilisation consists in the conscious re­
cognition and acceptance of the fact that the highest in­
dividual development can and must be achieved in and 
through society, or to use the more comprehensive Hindu 
term through 'Samsara'. Starting from this discovery, 
the Hindu seers proceeded from time to time to mould 
and perfect the Āppropriate social institutions. 

There is this unique fact about institutions that they 
imply a way of collective life and are peculiar to human 
beings. Among animals we do not find institutions, 
though collective life among some animals is exhibited in 
a rudimentary form. Man accepts voluntary restraints ; 
while animals, as far as we know, accept none. In the case 
of man there is a recognition that the individual is but. 
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a part or limb of something larger, viz., the 'group' or 
'society' ; and he tries, as far as he can, to manage his 
interests with due regard to the interests of the group. 
Indeed, in a crisis the individual sacrifices his own interest 
for those of the group, and finds that the interests of 
both are inseparably commingled. The tenor of the entire 
life of civilised man is controlled by the group of which 
he forms a part. Group survival is the basis of institutional 
life and its end consists in the perfection of the individual. 

Institutions are the crystallised expressions of the 
inner needs of the groups that invent them. In them their 
collective experience finds a safe anchorage in a cogent 
form. Institutions are sustained by past traditions, but at 
the same time they are also kept alive by present aspira­
tions. In this sense they are dynamic bodies that generate 
energies which flow forward perennially. Their sources 
rest in the age-old springs, resources and possibilities of 
human nature, and their ends lie secure in the eternity 
of Becoming. In this way can social institutions be 
characterised as Eternal (Sanatana), not only co-eternal 
but co-efficient with the human spirit, blending temporal 
fruiting with spiritual flowering. 

It is this subtle nature of social institutions that has 
given rise to the traditional error of treating them either 
as mere instruments on the one hand, or as mere ends on 
the other. The truth seems to us to lie in holding a balance 
between the extreme reaches of these positions. For our 
institutions do serve our initial and intermediate ends ; 
but they cannot lead us to the ultimate. Between ourselves 
and our goal the institutions are only mediate ; they serve 
as means. They are also the training ground, the fields 
of our self-discipline, without which, perhaps, our energies 
would be dissipated for lack of the power to concentrate. 
Viewed in this light, we may describe our institutions as 
ends ; but in that case, they are only instrumental ends, 
if we may so express it in a paradox. 
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It is in this sense that the Hindus conceived of in­
stitutions as fields of the individual's self-discipline. Our 
institutions are not inherent within us but arise from the 
conditions of our existence. We may say that our in­
stitutions while arising from the necessities of our 
existence are sustained by our inner longings to manifest 
or unfold our inexhaustible powers. 

The Hindus have fashioned their institutions in accord­
ance with this standpoint. In this ocean of Samsara, of 
birth, death and rebirth, the institutions are places of 
anchorage, where the soul may rest for a while, gather 
and replenish its energies, and re-survey its goal. I n ­
stitutions, according to the Hindus, arise from Artha and 
Kama, and they are sustained and directed by Dharma 
towards Moksha. A l l the human factors and materials, 
human weaknesses and virtues are made use of in design­
ing and executing the various schools and systems of 
human life. The concept and design of the four Asramas, 
of the Varnas, and of the whole social organisation accord­
ing to the Hindu scriptures reveal an acute perception of 
human psychology on the part of the Hindus and a 
masterly handling of human elements for constructing 
pathways towards the fulfilment and realisation of man's 
destiny. 

While we accept that on the surface a study of Hindu 
Social Institutions reveals contradictions we insist that 
beneath the surface there are strong currents of principles 
working silently and invisibly towards harmony. The 
grosser elements or facts that are disclosed about Hindu 
Social Institutions are not peculiar to things Hindu ; the 
same is true of the social institutions of all mankind ; yet 
the truth is beyond denial that with all their contradictions 
and crudities, disharmonies and deficiencies, most social 
institutions have served man towards his betterment, and 
are groping their way towards the goal. They arise and 
are inspired by each people's vision of the same goal ; 
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the outer uncouthness, if there is any, belongs to the 
conditions or contexts of time and place. They largely 
embody our human aspirations ; they help to make 
audible the subtle harmonies which the inner workings of 
man are articulating for ever. 

D r . Valavalkar has worked with me in class-room and 
seminars, and held personal discussions for over a period 
of six years ; and he has endeavoured, in so far as he could 
accept it, to work along the lines of Āpproach and attitude 
indicated above. 

It is for the reader to judge the result of the adoption 
of this attitude. It is not claimed that the treatment of 
the subject is exhaustive. Many things may be found to 
have remained undiscussed, even to have been omitted ; 
in some places the treatment may be found to be thin ; 
in other places the discussion may seem abnormally 
detailed. But all these must be accepted as deliberate, 
as even necessary and unavoidable, because of the limited 
time at the disposal of D r : Valavalkar, as also in view 
of the necessity for condensation and arrangement of the 
vast material at hand. It wil l be easily realised that each 
of the main problems raised in the book would require, 
for proper discussion, a volume of the size of the one 
now before the reader. But it is the hope of the Editor 
that the day is dawning when young enthusiasts like 
D r . Valavalkar will undertake the difficult task of study­
ing and exploring each of the problems, and will present 
the result of their investigations, fully documented and 
faithfully interpreted. 

There are deeper problems than these that await 
treatment, study, elucidation and explanation—problems, 
for instance, connected with the contribution of the 
dwelling-place or theatre of each of the peoples with re­
ference to the development of their psychology, mores, 
cultures, ideas, art and philosophy of life. It is difficult 
to believe that all things human and human values can 
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be independent of the subtle influences and var ied re­
lationships between m a n and his env i ronment . These 
problems and considerations have not been rev iewed 
by D r . Valavalkar . B u t i t may be that such a com­
prehensive survey must wait t i l l the pre l iminary data have 
been correct ly stated and discussed. It is sometimes urged 
that a statement of h u m a n motives and values must pre­
cede any at tempt to set t h e m up on the r i g h t stage, since, 
it is argued, human motives are and may arise, independ­
ent of, and even in spite of envi ronmenta l necessities. 
Nevertheless i t seems more in accordance w i t h general 
biological , psychological and social possibilities that in 
the w o r l d of ord inary existence man's dreams, aspirations 
and idealogies are condit ioned by the possibilities of his 
reg ion, as also of course by the potential i t ies of man's 
o w n nature, cĀpacities and experience ; in fact, not a few 
contradictions and peculiarities in our practices, beliefs, 
principles and theories of life become explicable in the 
l i ght of the imperat ive mutual i sm between man and the 
reg ion in w h i c h he dwells . 

T h i s way of study yields results in terms of a co­
o r d i n a t i o n of place, t ime, characteristics of heritage, and 
racial genius. Such a pragmatism dissolves disunity, not 
in the interest of a degrading compromise, but for 
achieving an enlightened h a r m o n y . T e m p o r a r y l imi ta­
tions are accepted that we may l ive and o u t g r o w t h e m ; 
our l imitat ions are horizons reveal ing tantal iz ing possibi­
lities in the f ie lds of space and t i m e . T h e l ight of such 
a humanism has guided the path of many a toiler in the 
f ie lds of scientific, social and philosophical w o r k . K i n d l e d 
by this convict ion D r . Valava lkar has Āpproached the 
problems of H i n d u Social Ins t i tu t ions for u n r a v e l l i n g the 
psychological necessities that gave t h e m b i r t h . O n e must 
wish such a laudable endeavour al l success. 

School of Economics and Sociology, 
University of Bombay, 
September 1939. 

N . A . THOOTHI. 





F O R E W O R D 

By 

Professor S. Radhakrishnan 

Dr . Valavalkar's book on Hindu Social Institutions, 
is, I believe, a serious and scientific account of Hindu 
social organisation. It deals with the many topics of 
education, marriage, family, the place of women in Hindu 
society, the system of caste, with accurate learning and 
great discrimination. To all those who are now engaged 
in the task of revitalising Hindu practices and renovating 
Hindu society, the book wil l be indispensable. 

We are today in the midstt of a Hindu renaissance, 
waiting for a new Smriti, which will emphasise the 
essentials of the Hindu spirit and effect changes in its 
forms so as to make them more relevant to the changing 
conditions of India and the world. Forms which begin by 
being useful are soon diverted from their objects to which 
they owe their existence to new ones where they are no 
longer of any use, where they even become dangerous. 
The task of the wise reformer is to note the essential 
spirit of the institutions and reorient them so as to 
embody it better. For such a task a true understanding 
of Hindu social psychology and institutions is essential 
and this book provides us with a key to i t . 

i 2 / 3 / ' 3 9 . S. RADHAKRISHNAN 
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The following studies in Hindu Social Institutions 
represent the research work carried out by me in the 
Sociology Department of the University of Bombay 
during 1933-37, under the supervision of D r . N. A. 
Thoothi, and submitted for the Ph. D. Degree in March 
1937. I had, however, attended D r . Thoothi 's Lectures 
in Sociology for two years before 1933, during which 
period I was mainly studying Law, including the 
Hindu Law. In these studies I discovered, and became 
more and more conscious of, the importance of the 
Hindu Dharma-Sdstras which have in their bosom 
infinite treasures of wisdom to make a contribution to 
modern social thought, if interpreted in terms of science. 
After completing my Law studies, therefore, I sought 
the advice of D r . Thoothi regarding the proposition ; and 
his assurance emboldened me to undertake the present 
studies. They are now published substantially in the same 
form as they were submitted for the Degree, with a few 
alterations and additions of a minor nature Though some 
time has elĀpsed between the award of the Degree and 
the publication of the work, it has not become possible 
to revise and enlarge it in spite of the author's earnest 
desire to do so, due to difficulties which may not be 
mentioned here. 

The problem and purpose of these studies is explained 
in the Prologue. In short, it is an institutional Āpproach 
to the basic social psychology of the Hindus. A work of 
this kind is beset with numerous difficulties peculiar to i t . 
The task of separating and sifting the wheat from the chaff 
in the numerous Sanskrit texts, the difficulties in the way 
of correctly grasping the sense of ancient writers and in-
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terpreting the same in terms of contemporary expression 
without prejudice to the original import, and the proper 
assimilation and arrangement of the scattered and 
diffused material, are both time-consuming and labour-
exacting. The author is quite conscious of the short­
comings in this work due to such difficulties. He is also 
conscious of the other shortcomings in this work which 
may be due to omission of certain aspects or points of 
view, other than those from which he has proceeded here, 
from which the Hindu Social Institutions may also be 
considered in order to make a comprehensive treatise. 
However, he has tried to make the best of the time and 
the resources at his disposal, and ventures to publish what 
may be regarded as the nucleus around which a whole 
Theory of Social Organisation as conceived by the Hindu 
may be developed and built up in time to come. A 
separate Source Book of Hindu Social Institutions 
is under preparation by the author. 

In the present work, my teacher Dr . Thoothi has in­
sisted on free English translations of Sanskrit terms and 
phrases, so as to bring out their proper implications with 
reference to the context. I have often bracketed the origi­
nal Sanskrit word or expression along with my translation 
of the same, so that the reader may judge for himself the 
correctness or relevence of my interpretation. Also, in 
a few cases, when correct translation was not possible, 
I have retained original Sanskrit terms, e. g . , dharma, 
karma, &c. Though I have sometimes used available 
English translations of Sanskrit texts, I have generally 
sought to give my own translations, in the making of 
which Dr . Thoothi has helped me generously. A n d , all 
verse renderings other than those acknowledged by me in 
the foot-notes are entirely from his pen. So also I am 
considerably indebted to him in regard to correctness of 
language and style. 
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I have tried to avoid repetitions as best as I could ; 
however, in a work connected with complex interpreta­
tions like the present one, some repetitions become 
unavoidable, for the same material or statement may lend 
itself to be viewed from different points of view in 
different connections. 

It is a matter of great delight for me to acknowledge 
my intellectual and spiritual indebtedness to my teachers, 
two of whom I would specially like to mention here. One 
of these, M r . K. S. Parulekar, not only took personal 
interest in the progress of my studies, but has also always 
favoured me with his encouragement and counsel. It has 
always proved instructive and delightful for me to discuss 
with him various issues of human interest. A n d I owe 
a deep debt of gratitude to D r . N. A. Thoothi, under 
whose inspiring guidance the present research was carried 
out. But for his personal care, encouragement, assurance 
and advice, I might not have .succeeded in my quest for 
understanding and interpreting Hindu wisdom. I have 
learnt a great deal from the many illuminating discussions 
which I had with him during my post-graduate career in 
the University. His insistence on dharma as the funda­
mental key to the solution of social problems as also his 
entire thought and interpretative talents have proved 
particularly helpful to me. 

My indebtedness to scriptural texts and other writings 
is indicated specifically in the footnotes throughout the 
bodv of the work ; this and the bibliogrĀphy at the end 
of the work will indicate the extent to which I have con­
sulted original authorities and other books. As for the 
views and opinions expressed in the following pages, the 
responsibility is entirely mine. 

I am deeply grateful to Professor Sir S. Radha-
krishnan for blessing this work with a Foreword, in the 
midst of and in spite of great pressure of work. 
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Finally, the author acknowledges his indebtedness to 
the University of Bombay for the substantial financial 
help it has granted towards the cost of the publication of 
this work. 

School of Economics and Sociology, 
University of Bombay, P . H . V A L A V A L K A R 
September, 1939. 
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PROLOGUE 

The present study is an attempt towards constructing 
a picture of the H indu Social Institutions and their 
Socio-psychological implications. It wil l be the effort of 
the writer to think out and follow as closely as possible 
along the lines of Hindu thought and tradition and to 
portray and interpret, so far as one can, both analytically 
and synthetically, the Hindu scriptures and theories in 
their proper and original perspective. 

It may be objected that such a study, which more or 
less purports to unearth the past, would prove of no use 
for us of the present age of science and speed. Even if 
it is suspected that a study of the past institutions of 
India is not likely to be helpful towards the organization 
and control of our social life, it has to be studied, demon­
strated and proved, before the utter uselessness and sure 
failure of the same can be taken for granted, in the spirit 
of true science, devoid of prejudice. We believe that 
such categorical assumptions on the part of social re­
formers are as much dogmatic as are the assumptions of 
the orthodox in regard to their faith in the infallibility of 
the SAstras. For though it is quite likely that some of 
the problems that confront our present day society may 
not have been even thought of by our forefathers, it is 
probable that similar if not the same problems may have 
been faced by them, and the solutions to these, as 
formulated by them in the past, if not in themselves 
useful, may at least serve to suggest solutions towards 
the unravelling and management of the problems we 
have to face to-day. We may thus be led on to follow 
our ancestors in principles and spirit, if not in details, to 
our advantage, particularly if we discover that the spirit 
which goaded them to social action was inspired by 
proper and desirable motives and understanding. We 

A 
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may, to say the least about i t , learn not to commit the 
mistakes committed by our ki th and kin during the past, 
it we come to know how and why they came to be com­
mitted. Thus, lessons from the past may serve as caution-
signals for the future. This in itself would prove to be a 
sufficiently adequate reward yielded by the careful study 
of our past social institutions, brought into existence and 
nurtured by our forefathers to solve the problems of 
their own days. This would be, we admit, the negative 
result of our study. But there will be a positive side to it 
which cannot be gainsaid. It may, on the positive side, 
give us clues to future revision and reconstruction of a 
social order at times. For, the study of the past enables us 
to grasp the fundamental psychology behind the present 
problems and the attitudes that uphold or reject them due 
to which it has come to be what it is. We may thus be 
enabled to make out the causes and circumstances im­
bedded in the past, which led to the existence and 
conditions of things and events as they stand to-day. And, 
these valuable clues, conditions and causes are sure to 
prove themselves of great help to us in the making of our 
future. 

We are sometimes given to regard with disdain and 
contempt the ideas and ideals of the ancients in the social 
and moral fields. We are Āpt to think that each new social 
problem must be tackled and solved afresh, and that the 
past is not going to be of the least assistance to us here. 
We may feel that the "new generation'' has new pro­
blems to be faced quite unprecedented by anything to 
resemble it at any time before, and fresh solutions ought 
to be invented in order to deal with them. The enthusiastic 
social worker clamours for introduction of new ideas and 
ideals in the social and moral fields and insists on cutting 
off the old ideas and ideals to the root. In this, he is 
forgetting the one great lesson of social psychology, viz., 
that what has gained the very depths of the soul of a 
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people through ages past is well-nigh impossible to be up­
rooted at a short notice, sometimes even by efforts carried 
on for several generations. The people have to be 
educated, and their minds prepared, for discarding older 
ideas that are really harmful ; and they thus have to be 
led gradually and by degrees to favour new ideas. To be 
able to do this effectively, the social worker must be able 
to drive home to the people the actual and real harms and 
evils, if there are any, wrought by a persisting past. And , 
there is no better way of doing this than to lay bare before 
the people their past traditions, trace their roots and 
growth, and demonstrate their results. 

But that is not all. There are reasons why the enthu­
siastic social reformer should not clamour for introduction 
of newer ideas and ideals in the moral and social fields 
every now and then. He could ill afford to forget the great 
lesson of social history that what has been able to stand 
the test of time for ages past and is yet alive and has been 
regulating the social order t i l l this day may have at least 
some merit in it which is worthy of examination. We 
cannot resist here the temptation to quote at length a 
modern sociologist on the value and significance of the 
past. ' 'The world has beena. a .great experimental. Jabora-
tory'' says Professor Carver pf Harvard University, " i n 
the moral and social field. A great many 'new discoveries' 
are made in the field of morals ; most of them have no 
survival value and they perish, or the people who try them 
perish, which amounts to the same thing. Once in a great 
while a 'new discovery' is made which happens to work. 
A new system of morals or a new religion is born which 
fits its devotees for survival, and a new mora) force is 
introduced into the world. That is, however, a poor 
argument in favour of adopting every new moral idea 
which is proclaimed. Most of them really are wrong in 
principle because they won't work. Only a few have 
shown any survival value. Most of the 'new' ones have 
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been tried and have been proved unworkable. If we knew 
as much as our great experimenters in physical science 
knew, we should learn not to repeat the same failures over 
and over again. That is one reason why persons with a 
historical perspective are generally conseravtive At least 
they do not proclaim that they are will ing to try anything 
once. A monkey is willing to do that. A real sociologist 
knows that many of these so called new schemes have 
already been tried many times and have always failed." 

" I t is chastening for any group of mortals to know the 
whole story," Professor Carver proceeds to observe, 
"because they know then that the way they behave in 
their land and in their generation is not the only possible 
way to squeeze satisfaction out of l iving or necessarily the 
best way. They acquire_a healthy, eager, inquisitive .ex­
ploring attitude morality. They know that morals 
must change to keep pace with a changing world. And so 
they learn the value of moral inventiveness. But they 
learn, too, that they cannot look very far into the future 
to see the far flung consequences of change. And so they 
learn also, the value of standing pat by ancient wisdom in 
the matter of morals, of experimenting with care and 
circumspection. They know that 'whatever is ' , in the 
moral world is not necessarily right ; but only possesses 
an actuarial probability of being right because of the fact 
that it has survived the best of time,—of moral selection. 
Yet moral innovations we must have if there is to be pro­
gress."1 The main reasons in favour of moral innovations 
are two : First, the old mores may be altogether unsatis­
factory and may have always been such in many 
particulars ; or/and secondly, if the human environment 
changes in terms of culture-contacts, the mores need to 
be modified, altered or even changed for the proper 

1 T. N. Carver: "The Essential Factors of Social Evolution" 
PP- 254-256. 
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funct ioning of new life-values. T h u s " g r o u p ways of 
behaving have to be altered in order to be continuously 
adĀpted to the changing life conditions a g roup must 
face. 1 

Therefore , in the present essay, we shall f irst endeavour 
to visualize in details the basic c o n d i t i o n i n g factors that 
ruled the earlier phases of_hidian_culture and civ i l izat ion ; 
thereafter," as "far as possible, these c o n d i t i o n i n g factors 
of the past w i l l be compared w i t h those that rule the life 
of our o w n days. T h i s out look and methocTmay consider­
ably save us f rom thoughtlessly re ject ing the best of our 
past heri tage ; besides, if change is deemed necessary, we 
may, in the l i g h t of the ins ight thus acquired by us into 
the intricacies of our cu l tura l fabric and psychology, be 
enabled to t h i n k out, devise, decide upon and adopt ways, 
conventions, ideas and ideals, new in themselves, yet in 
harmony w i t h the spir i t of the o l d ; and even if a rejection 
of the o ld is found necessary, the synthetic a t t i tude "of 
detailed analysis and scrutiny w h i c h we adopt in our 
understanding of the o l d and the new w i l l contr ibute a 
great deal towards an even and wise selection, adoption 
and assimilation of al ien mores for the proper rejuvena­
t ion and nur ture of the life of our people. 

M o r e o v e r , a studv of the social inst i tut ions of the 
H i n d u s as deduced f r o m their scriptures w i l l g ive us 
definite glimpses of what may be called the ideological and 
valuational bases of those, social inst i tut ions. T h u s the 
Dharmasastrd and other scr iptural l i terature of the H i n d u s 
seek to deal not only w i t h what is, but also w i t h what 
aught to be. N o t only actual individuals and actual human 
groups l i v i n g in a particular country and d u r i n g a specific 
period in w h i c h they were w r i t t e n , but also ideal 
individuals and ideal h u m a n relationships conceived as 
true for any people, in any age and in any clime, f o r m 

1 ibid. p. 256. 
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the subject matter o f the H i n d u Scriptures. In other 
words, the H i n d u social thinkers have g i v e n us theories 
of social inst i tut ions, what they should be and aught to be. 
T h a t is to say, they have t h o u g h t out and por t rayed social 
and ind iv idua l ideals. A n d i t i s i m p o r t a n t for us to k n o w 
this aspect of theor iz ing done by the H i n d u Social 
T h i n k e r s . F o r , i t w i l l be then that we shall be able to 
examine whether the present H i n d u social inst i tut ions 
conform to or deviate f rom their spir i t in the actual forms 
they have assumed to-day. A n d , in this manner we may 
be enabled to grasp the fundamental spir i t , the funda­
mental ideology, in terms of w h i c h the H i n d u ' s social 
inst i tut ions were conceived, and thus may be enabled 
even to mark off the distance and difference between this 
ideology and the actuality in which it has resulted. 

Therefore, the present w r i t e r ' s a im, in the main, w i l l 
be to describe ideas, ideals and aspirations so as to re-set 
and re-construct the several strata of the social structure 
that have been e v o l v i n g in H i n d u life and labour. Social 
inst i tut ions w i l l thus revea l themselves as the scaffolding 
arouncl which the actual modes of l i v i n g of t h e H i n d u s are 
be ing bui l t up and replenished f r o m t ime to t i m e . These 
social inst i tutions have been the outcome of the necessities 
of life, and have had the advantage of social t h i n k i n g 
behind t h e m . In this sense, they have come into be ing 
neither hĀphazardly, anyhow, nor by themselves, that is 
to say, they are not evolved in the natural course of 
things . F u r t h e r , i t should not necessarily be assumed that 
these wel l thought-out inst i tut ions are against the require­
ments of the natural evo lut ion of social life and 
inst i tut ions. M o r e o v e r , these inst i tutions are so v i t a l l y re­
lated to each other, that each of t h e m gathers its place 
and meaning in terms of specific inter-relational values 
between t h e m . T h e y are devised to enable man, so far as 
can be, to reduce definite ideas, ideals and purposes in to 
concrete human conduct and affairs. As such, they serve as 
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tools for the best possible unfo ld ing of h u m a n cĀpacities, 
conduct and co-operation. In such series of inf inite adjust­
ments between the actual and the ideal, the wise men 
and the law-givers of the H i n d u s , whatever their failure 
or success, have been t r y i n g more and more to define life, 
its meaning and end, as also to g ive m a n new tools of l ife, 
more var ied and efficient, in order that they may, by using 
them, l ive according to these ideals in actual conduct and 
affairs, personal and social. T h e problem of the basis and 
structure of social inst i tut ions is considered here, so that 
the comparat ive w o r k a b i l i t y of these, their virtues or 
qualities, their shortcomings and also the causes of these 
may be located and defined. 

A l o n g w i t h this, a general estimate of the social system 
of the H i n d u s and of the social inst i tutions w i t h i n i t in 
terms of interrelations, w i l l be made for the clear and 
definite Āpprehension of their life-designs. W h i l e attempt­
i n g this, i t was found necessary to dist inguish the system 
or the principles g o v e r n i n g H i n d u Social Ins t i tut ions and 
the ideas and ideals w h i c h gave rise to t h e m in contrast 
w i t h — n o t necessarily to seek or assert contradict ion 
wi th—sys tems of ideas and ideals other than H i n d u , 
especially the W e s t e r n . T h i s is done in v iew of the fact 
that I n d i a ' s Social heritage is be ing displaced by western 
cul tura l ideals and inst i tutions ; besides, there is a com­
plaint by contemporary leaders that such rejection of our 
o w n culture has been i n t r o d u c i n g and in ject ing into our 
l ives, not the best of the culture of the west, but perhaps 
its worst . T h e r e is a great deal of t r u t h in this complaint . 
B u t this should not mean that the W e s t e r n thought , 
ideals, social structure and psychology are, in the op in ion 
of the present wr i te r , in themselves u n w o r t h y or at fault. 
I t only demonstrates the difficulties of absorbing another 
intr icate and historical ly evolved culture, life and ideas 
by a historic people t h r o u g h the media of its l i terature 
and books, rather than by l i v i n g in close association and 
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comradeship with the peoples of that culture. Intellectual 
understanding and fascination of mores of other peoples 
are admirable in themselves ; but, by themselves, they 
prove invariably foreign to the genius of the people that 
seek to absorb them. This does not mean that there should 
be no cultural assimilation and contact between the 
peoples of the world. In fact, that is the ideal that has 
provoked the writer of this thesis to find out and study the 
best and the noblest of the Indian heritage in terms of the 
Indian Social Institutions and the psychology underlying 
it, in order that these may be conserved and preserved at 
their best, not merely to serve the needs of future Indian 
life, but also, to whatever extent, guide and direct the life 
of humanity at large, so that ultimately with goodwill and 
love the peoples of the world, East, West, North and 
South, may one day learn and adopt the best from where-
ever it comes and by whomsoever it is offered. It should 
be understood, therefore, that the present inquiry is more 
in the nature of self-search, self-chastisement and self-
direction than of fault-finding with other cultures, systems, 
valuations and outlooks. Nor is there any presupposition 
that the culture contact and cultural give and take are in 
themselves unworthy of assimilation. On the other hand, 
this is an attempt at finding out, in the midst of an anarchy 
of life-values and medley of points of view which not only 
India but the whole world has been facing in our own 
days, what and how old India has thought out these 
issues in terms of a Social psychology, and the social 
institutions which served i t . 

On the other hand, let it be noted that the present 
writer believes in every people evolving a historical 
entity of its own, a personality, a genius, a psychology of 
its own, through which the nature and meaning and 
purpose of life unfolds itself into its own of the so many 
facets that go to make the jewel of human existence. It is 
therefore that the present writer does not see any 
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opposition or contradiction, in fact he does not believe 
that there need be any opposition or contradiction, 
between one theory of life and another, between one frame 
of mind and another, between one set of life-values and 
another,—not only w i th in the orbi t of the life of the same 
people but even between the orbits of the life of different 
peoples, not only in the same climates but even in different 
climatic conditions, not only in any single period of history 
but even in different periods or epochs in history, not only 
in the same level of culture but even between different 
levels of culture. In view of this, therefore, this thesis 
attempts to provide an analytical and synthetical study of 
one of these facets, as an humble contr ibution towards the 
making of a system of thought, outlook, life and under­
standing between the peoples of the wor ld as children of 
One Father under the roof of H i s blue skies. 

T h e sources of the understanding of H i n d u social in ­
stitutions that is attempted here are many and various. 
These include the Vedic literature, the Epics, the Puranic 
literature, the Sutra literature, the drama, the poetry, and 
the vast storehouse of folk-tales. It may prove useful at 
this stage to speak a word about some at least of the 
sources which are being utilised in the pages that follow. 

T w o of the most important sources dealing wi th ideas 
of great sociological significance are the epics,—the 
Ramayana and the Mahabharata,—and the Sutras, viz. 
the Grihya-Sutras and the Dharma-Sutras. As for the 
Ramayana which deals wi th the earlier epoch, we may 
say that the best and the noblest of the H i n d u traditions 
and ideals of the times dur ing , before and after it was 
wri t ten, are worked out in the personalities of Rama, 
Sita, Lakshmana, Hanuman and others ; in a sense, this 
epic is a H i n d u Cri t ic ism of L i f e . It is difficult to say how 
far the original Ramayana has been making and moulding 
H i n d u life and mind through history ; but it is obvious 
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that the H i n d i version of Tulsīdās has had and has been 
having a hold over millions of men and women in India ; 
Rāma is definitely worshipped as an Avatāra by them ; 
and his life is considered as mirroring the holy and the 
divine in human life, institutions and ideāls. 

The Mahābhārata is another work of immense sociol-
ogical value. Though this epic describes the war fought 
about 1,000 B. C . , 1 and as such it is mainly concerned 
with the events connected with the two contending families 
of the K u r u dynasty, it gives minute details and principles 
concerning the laws, life and conditions which existed and 
controlled human conscience and destiny during a period 
much before the war was actually fought. According to 
some authorities, the epic in its present form was being 
knit up by several writers between about the 4th century 
B. C. and the 4th Century A. D . , mainly in accordance 
with the traditions much older than when it was being 
written. 2 But the fact that it came to be written centuries 
after the events described therein took place, should 
justify the contention that at least a part of the background 
•of the social traditions described therein must also belong 
to contemporary life and thought, that is, to the social 
conditions, beliefs and practices prevalent during the long 
period of about a thousand years during which the Epic 
formed itself. A n d since 400 A. D. to our own days, the 
Mahābhārata is regarded with high reverence by the 
Hindu as a great authority on religious and social 
matters.* Indeed, orthodox Hindus have been regarding 

1 Sec Camb. Hist. Ind., Ed. by E. J. RĀpson Vol. I , Ch. X I I I 
P- 307-

* See "Camb, Hist. I n d . " Vol. I, Ch. xi p. 253; cf. also, 
Dunbar: "A History of India" p. 32; Winternitz: "A 
History of Indian Literature", Vol. I, (Tr. by 
Mrs. S. Ketkar, Calcutta). 

5 Says Winternitz: "The verv fact that the Mahābhārata rc-
presents a whole literatmre rather than one single unified 
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it as the f i f th Veda ; and, in v iew of this, the epic is p u t at 
Ieast on the same Ievel of author i ty as the Dharmašāstras. 
In fact, inscr ipt ional evidence proves that i t was classed 
w i t h the Dharmašāstras as early as the fifth 
century A . D . l 

T h e Grihyasūtras deal i n the m a i n w i t h the domestic 
conduct and life of the H i n d u . On the other hand, the 
Dharma-Sūtras , also k n o w n as the Smri t i s , treat main ly 
of the social conduct and life of the H i n d u . T o g e t h e r , the 
t w o , m u t u a l l y considered, prove to be r ich sources of i n -
format ion for us w i t h regard to almost every phase of the 
life of the H i n d u in the domestic, social, pol i t ical , 
economic, m o r a l and rel igious spheres. M o r e o v e r , they 
deal w i t h almost all the phases of H i n d u life as conceived 
by t h e m . E v e n the minutest aspects of a H i n d u ' s dai ly 
life are described and defined by t h e m to a degree that is 
as tounding. Such a weal th of elaborate details is g iven in 
these scriptures that there is hardly any phase of human 
l i fe, day in and day out, as the H i n d u conceives i t , that 
is left untouched by t h e m . T h e sūtra per iod is placed 
between about 600 B. C. to 200 B. C 2 B u t as w i t h the 
Mahābhārata , so w i t h the Suītras : the social coditions 
described in these latter works also represent facts re la t ing 
to a m u c h earlier as wel l as of a m u c h later per iod than 
that d u r i n g w h i c h they were composed. Indeed, many of 

work, and contains so many and so multifarious things, 
makes it more suitcd than any other book, to afford us an 
insight into the deepest depths of the soul of the Indian 
people". ("A Hist. of Ind. Li t . , Tr. by Mrs. S. Ketkar, 
Vol. I, pp. 326-27). 
And Macdonell remarks that the epic has become "so much 
over-grown with didactic matter that it could hardlv be re-
garded as an epic at all, and has rather taken the place of 
a moral encyclopaedia in Indian literature ("India's Past", 
p. 33). 

1 Macdonell: ibid. p. 39. 
* Dunbar: ibid p. 33; "Camb. Hist. of I n d . " , Vol. I. 
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the practices and injunctions regard ing H i n d u social life in 
the Sutras have l i teral ly been funct ioning even in con­
temporary H i n d u l i fe . In fact the spir i t of the sulras may 
be said to be gove rn ing the general tone and tenor of the 
domestic and social behaviour of the H i n d u , to a large 
extent, even to this day. 

N o w , the whole material and mora l universe wi th 
which the ind iv idual has to deal in this wor ld is d iv ided 
by the H i n d u into three b i g realms, v iz . dharma, artha 
and kdma; and the management and conduct of his social 
and ind iv idua l life is conceived and formulated in terms of 
these three w i t h reference to the ul t imate end of life v iz . 
moksa. We shall expla in the meaning and implicat ions of 
these terms in the next t w o Chapters . In accordance w i t h 
the d iv i s ion of the problems of life in to dharma, artha and 
kama, we have three groups of sdstras or scientific 
treatises, each deal ing w i t h one of these three l ife-
purposes in the main , v iz . the Dharma-Sastra, the Artha-
Sdstra and the Kama-Sastra; and the whole l i terature of 
the H i n d u deal ing w i t h facts and theories of sociological 
value could broadly be classified under these three 
sastras. Fur the r , as has been opined by M a n u , the just 
management and conduct of life should be conceived and 
formulated in terms of the harmonious co-ordinat ion, or 
the propor t ionate aggregate, of these three (trivarga) l i fe-
purposes;1 therefore, the three k inds of sastras also have 
to be studied alongside w i t h each other. T h e y are not to 
be studied by the H i n d u as separate and unconnected 
treatises, but as keys together to the problems of l i fe . 
Moreove r , the l i terature be long ing to any one of these 
three sastras does not entirely exclude all considerations 
regard ing the other t w o , but only deals w i t h them 
secondarily. T h u s , t hough the Dharmasastras for 
instance, deal in the main w i t h the ways and methods of 

1 Man. i i , 224. 
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Dharma, the other two sides of the problem of l i v i n g 
concerning Artha and Kārna are also touched by them at 
many places. So it is w i t h the Arthašāstra and the 
Kāmašāstra. 

Of these three šāstras, or sciences of life, we have 
already referred to the Dharmašāstras and their sociolo-
gical importance. A m o n g the second k i n d of these 
sāstras, viz. the Arthašāstras, we may here refer to the 
Arthašāstra of K a u t i l y a as one of the impor tam sources 
\vith reference to our problem. T h i s Arthašāstra, besides 
reasserting the earlier social codes and practices, provides 
new and important material for clues to understand the 
social changes that took place in later times. Another in-
valuable source of information concerning H i n d u Social 
life, psychology and civic organization is the literature on 
sex and love by Sanskrit writers which is classed under 
the t h i r d k ind of sāstras, viz, the Kāmašāstra. Amoj ļgs t 
thetreatises on Kāmašāstra, Vātsvāffanals. Kāmasūtra 
perhaps the most authoritat ive and valuable for our 
purposes. 1 his treatise attempts to give detailed informa-
tion about the psychology of sex, and also such social 
themes as the life of a citizen (nāgaraka) and his duties, 
and the position of woman in the H i n d u familv and 
society. 

in the pages that fol low I have t r ied to understand and 
fathom the principles of life governing H i n d u social mind 
and institutions based upon the above-named and other 
important sources in the Sanskrit l i terature. One very 
surprising fact in this connection is that these various 
sources so generally agree w i t h each other on fundamental 
facts and issues. Differences between them, if and when 
any, are not only few, but they concern themselves only 
regarding points of minor details. A n d these minor 
differences can be usually traced to historical or regional 
causes. 

# # * 

file:///vith
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In any discussion on the social institutions of a people 
with reference to their psychological implications, it would 
prove valuable to start with the most general of their 
ideas and views concerning existence itself. Thereafter 
we may profitably attempt to grasp the fundamental 
ideas and ideāls which govern the life of the individual in 
a society. This may enable us to understand the funda-
mental or basie psychology behind its social institutions ; 
for, the social institutions are founded more or less on the 
framework of the solution to the problem of living. In 
view of this, we shall first deal generally with the Hindu 
view of life upon which the Hindu social institutions have 
been erected. 

Thereafter, we shall consider the Hindu way of regard-
ing the course of an individual's normai span of life with 
reference to the society. Here we find that the Hindu's 
life is conceived in terms of four specific stages, each of 
which is viewed as preparatory, not merely to the one 
that follows, but also to all the rest that follow i t . So, the 
first stage has to be conceived as preparatory not only to 
the three stages that follow, nor also to the l iving and 
understanding and idealization of life as a whole, but also 
to the meaning, place and funetion of this life with re-
ference to existence before and after death. These stages 
are known as Āsramas, the first being called the 
Brahynacharyāsrama. It is connected with the system of 
education. It is therefore proper that the institution of 
education should be taken next into account before con-
sidering other institutional tools of life. In view of this, 
Hindu educational practice and ideals and the psychology 
underlying them will be our next concern. 

Following the lead of the Āsrama scheme as part of 
the Hindu view of life, we next propose to discuss the 
problem of marriage which lays the foundation of the 
Grihcisthāšrama, or the life of a householder. A n d the 
normai consequences of marriage would be the formation 
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of fami ly , the care of Grihasthāšrama, not merely as a 
biological necessity, but also as a wel l thought-out Social 
ins t i tut ion, shĀped, arranged and idealized by human 
effort, ingenui ty and vvisdom for ages past ; so our dis-
cussion on marr iage w i l l be fol lowed by the consideration 
of the ins t i tu t ion of fami ly . T h i s w i l l natural ly b r i n g us 
face to face w i t h the p r o b l e m of the at t i tude of the H i n d u 
towards w o m a n , w h i c h must be considered in the next 
Chapter. 

A l o n g w i t h this we shall discuss the views of H i n d u 
social th inkers on the prob lem and the psychology of sex 
and love. Thereaf ter we deal w i t h the much vexed 
problem of 7;arwa-organization, w h i c h has a special bear-
i n g on the H i n d u social order. A n d , we shall conclude 
our survey w i t h a few observations, in the l i g h t of the 
preceding discussion on the several aspects of H i n d u 
Social Ins t i tu t ions . 





Chapter I 

T H E BASIS O F H U M A N R E L A T I O N S : 
T H E P R O B L E M O F E X I S T E N C E 

A N D I T S I M P L I C A T I O N S 

Yo devo'gnau Yo'psu Yo višvam bhnvanamāviveša 
Ya, oshadhīshn Yo vanaspaiishu tasmai devāja namo 

vamah 
—Švetāšvataropanishad, I I . 17. 

T o God 
W h o pervades Fire, 
W h o dwells in Water, 
W h o penetrates the Universe, 

T o H i m 
That lurks as medicine in herbs, 
That permeates life into plants, 

To that Shining One 
I offer salutations, 
I bow in reverence. 





Chapter I 

T H E BASIS OF H U M A N RELATIONS: T H E PROBLEM OF 
EXISTENCE AND 1TS IMPLICATIONS 

It is generally asserted and assumed that the ancient 
Hindus so much lost themselves in speculating over the 
metaphysical problems of the ultimate nature of worldly 
things, that they never exerted any serious thinking in 
connection with the more practical and worldly problems, 
like those of social organization. Dur ing recent times, 
however, with the Āppearance of European, American 
and Indian studies in the Hindu lore of the bygone times, 
it is generally agreed that our ancients did carry on a 
great deal of systematized speculation, a p a r t from the 
purely metaphysical one, in the realms of Mathematics, 
Astronomy, Astrology, Medicine, Grammar, Politics, 
Logic, Poetics, and the Science of Rhetoric. Yet, it is 
usually alleged, that amongst certain other intellectual 
pursuits, the science of Society as such did not attract the 
notice of the Hindu thinker. It is our purpose here to 
demonstrate that, in fact, they had given considerably 
serious attention to the problems connected with social 
organization, and had evolved out a system or scheme of 
social relations for securing the best possible organization 
of human life and conduct that thev could think of. 

N o d a l i forms of social organzation, including the 
various social ēmerge out of. fiuman jieeds-
The human neecTs defīne human interests, purposes and 
aspirations ; and, the actual planning or devising of the 
different forms of social organization takes place in terms 
of the adjustments of human behaviour, individual and 
social, with these purposes and aspirations. The H i n d u 
conception of life and its conduct, social as well individual, 

i * 
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is also organized in view of these considerations. A n d , the 
formulation of this organization is based upon an under-
standing of the meaning of human existence, its needs 
and interests, and a consequent scheme for conducting 
human life in accordance with that meaning. The 
fundamental meaning of life and existence as understood 
by the Hindu permeates through all the forms of social 
organization which are intended to regulate and direct the 
conduct of the individuĀps life. Therefore, ourf irst task 
here will be narrate anc try to understand the Hindu's 
fundamentalconceptions regarding human existence asa 
vvhole, and its purposes, its aspirations and its mission 
as defined in terms of these fundamental conceptions, in 
order that we may be able to visualize, against a proper 
background, the right perspective of the Hindu scheme of 
social organization as it has come to be formulated and as 
it is meant to function. We propose to state, in this 
Chapter, this fundamental view of life as conceived by the 
Hindu, with reference to some of the treatises which have 
preserved his ancient lore and which are regarded by him 
as authoritative guides for the direction and management 
of human life and human affairs. 

According to the Hindu, this life by itsejf alone wvould 
have no meaning ; it has meaning only as a fink, even if 
the last, in ā chain of links of births in the past ; it is a 
stage of transition from past births tovvards future birth 
or births, unless moksa or 'final liberation' is obtained 
within the span of this life. And, essentiallv, the birth of 
a human being is but an opportunity for him or her to free 
himself or herself from the bonds of this chain of births by 
l iving a life of Dharma,1 as laid down by a succession of 
liberated ones (muktas) in the holy scriptures. The soul of 
a man is, for the Hindu, immortal ; the bodies in which 

The implications of this tertm will become clearer as the reader 
proceeds through this and the next Chapter. 
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he liyes.during the stages of transitioii nmy change. This 
fundamental idea persists through the whole. of the H i n d u 
lore,—from the Vedas to the Šamhitās, from the Samhitās 
to the Brāhmaņas, from the Brāhmaņas to the Āraņyakas, 
the Upanishads, the Sūtras, the Smritis, the Epics, the 
Nītis, the Purāņas, and even the drāma, the poetrv, the 
folk-lore, with slight modifications at times. 

To start with, the Vedas give the first form to the idea 
:hat the soul of man is immortal, though the body may be 
ournt away after death. In Rigveda-1 V. 35. 3, the 
Ribhus are described to have attained immortalitv (cunri-
tattva). At another place ( R V . V. 4. 10) there is a praver 
to Fire (Agni) for granting amritattva. In the tenth 
maņdala of the Rigveda, Agni is invoked ( X . 16, 1-6) 
to take the deceased to the Fathers and the Gods. And, 
lastly, there is an interesting mantra in this maņdala 
( X . 53. 1-2) wherein the soul which has gone to the Worlcl 
of Death is recalled ; and it is asked to enter into another 
body once more. In Rigveda I. 164. 31, also, vve have 
a mention of the notion that the soul of the dead retums 
frequently to this earth. In the Atharvaveda, this idea of 
the transmigration of the soul is given such a realistic ex-
pression that the deceased is said to nieet, after death, 
his wives and children ( A V . x i i . 3. 1 7), and his friends and 
parents (ibid v i . 120. 3) who have died before him. 1 

There is also a reference to personai immortality in the 
Vedas—a person who performs a sacrifice may be born 
in the next world with his entire body (sarvatanuh).* 

The Bhāhmaņas carry the idea further. A person who 
practises austerities (tapas) rētains in heaven all his bodily 
functions, even those ' concerned with the sex life 

1 See also A V . v i , 120, 1; x i i , 2, 45; x v i i i , 3, 71 ; x v i i i , 4, 9-10; 
and Vājasaneva Samhitā, x v i i i , 51 ; for this idea of 
t ransmigrat ion of the soul. 

* R V . iv, 6, 1, 1 ; x i , 1, 3, 6; x i i , 3, 3, 31 ; A V . x i , 3, 1,2 & 49. 
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(maithuna).l In the SatĀpatha Brāhmaņa we find 
a first clear statement of the theory of Karma, of retri-

% butive action ; a sage called Bhrigu is shown over the 
Ņtortures which wicked persons have to undergo in hell for 
'their foul deeds on earth.* "Whatever food a man eats 
in this world, by that same again is he eaten in the next." 3 

Here is also the first statement that one who gains com-
plete knowledge becomes one with Brahman and is thus 
liberated.4 Again, there is the story of Nachiketa who' 
was shown over by Yama all the abodes where the dead 
reap the fruits of their deeds done in this world. 5 

This germ of the idea of the immortality of the soul, 
^coupled with the law of the deed and its retribution 

(karmĀphala) is further developed in the Upanishads 
Here there is a clear statement of the theory oFthe re-
birth of a soul as a result of the fruition of his deeds 
(karmĀphala). The story of Nachiketas, just referred to 
above, is also found in the Kathopanishad ; here the idea 
that the soul of the dead takes up a new body is given a 
clear expression. " T h e mortal being decays like a corn ; 
and like corn it is born again." 6 The Brihadāraņya-
kopanishad says that the soul, at death, moves out and is 
accompanied by the person's accumulations of all actions 
(karmāsaya) during his life-time ; and this karmāsaja 
determinēs the form which the soul has to take in the 
next birth. 7 Here, in this Upanishad, is given an account 
of the svmposium of several philosophers on questions of 
metaphysical interests. For instance, when questioned as 

i Sat. Br. x, 4, 4, 4. 
2 Sat. Br. x i , 6, 1. 
3 Sat. Br. x i i , 9, 1, 1. 
4 Šat. Br. x i , 5, 6, 9; cf., ibid x i , 4, 4, 1; i i i , i o , 9, 11. 
5 Tai t t Br. i i i , V 11, 3, 1, ff. 
6 "Sasyamiva niurtvah piwhyate sasyamiva jāyate punah"-

Kathop. i, 1, 5-6. 
i i i i , 2, 13; and iv, 4, 2-6; also cf. chhāndo. i i i , 14, 1. 
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to what happens to the soul after death, .Yaļnava lkya re-
plies that man's future life is determined by his o w n 
actions (karmas) good actions b r i n g i n g good results and 
bad ones, bad results. 1 " A s a caterpiller leaves the end 
of one blade of grass only after it has secured its hold on 
another, so does this self (ātmā) leave the human body 
only after it has found out another tenement in another 
kind of existence ; and as a goldsmith, t a k i n g a piece of 
gold,- turns it into whatever newer and more beautiful 
shĀpes he pleases, so does this self create for itself a newer 
and more beautiful existence, be it the existence of the 
manes (pitryam), of the demi-gods (Gāndharvam) y of the 
gods or of any beings that it p leases/ ' 2 A b o u t reb i r th 
according to one's ovvn karmas, the Brihadāraņya-
kopanishad says : " A s the soul moves out, life (prāņa) 
moves out ; as the life moves out, all the v i ta l airs (prāņa) 
move out after it ;" his knovvledge and actions and his 
consciousness of former births and deeds (pūrvĀprajnā) 
follows h i m . s A n d again, " A s his conduct and behaviour, 
so does this self {ātmā) become. He vvhose vvorks have 
been good becomes good ; he whose vvorks have been 
evil becomes ev i l (pāpo). By holy vvorks (puņjena 
karmaņā), he becomes holy (puņyah) ; by sinful (pāpena) 
ones, sinful (pāpah). It is for this reason that they say that 
a person^cpnsists merely^of desires (kārna) ; as his desire_ 

js^_so__his. w i l l (tatkratuh) ; as his vvill so his work 
(tatkarma) ; as his vvork, so his evolut ion (tadabhisam-
pādyate)."* T h e remedy against the cycfe of deeds and 
births lies in becoming completely free f rom desire : 

1 B r i h . U p . i i i , 2, 13: puņyo vai puņyena Karmaņā bhavati 
pāpah pāpena. 

f B r i h . U p . iv, 4, 3-5 (Belvalkar and Ranade's T r . " H i s t . of 
I n d . P h i l . " p. 206). 

s B r i h . U p . iv, 4, 2. 
4 B r i h . U p . iv, 4, 3-5; Ranade's T r . "A constructive Survey 

of Upanishadic Phi losophy". p. 155. 
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" W h e n a m o r t a l m a n becomes free f r o m al l desires 
(kāmāh) that are after his heart, m o r t a l as he is, he 
nevertheless becomes i m m o r t a l (amritah) and achieves the 
B r a h m a n . " 1 So l o n g as the person is c o m m i t t e d to 
karmas, he must be b o r n again. Those of good conduct 
(ramaņiyacharaņā) w i l l be b o r n as Brāhmaņas, Kshat r iyas 
or vaisyas, whi le those of bad conduct (kĀpūvacharaņāh) 
vvill be b o r n as dogs, swines or chāņdālas.* T h e 
K a u s h l t a k i Upanishad goes further, and states that a soul, 
according to his actions and knowledge (yathākarma 
yathāvidyam) w i l l take on the body of a w o r m , a m o t h , 
a fish, a b i r d , a leopard, a l i o n , a serpent, or man, or of 
any creature for that matter .* A n d the Kathopanishad 
goes st i l i further and declares that a soul may even take 
the f o r m of inanimate things l ike plants or trees according 
to his works and knowledge (yathākarma Yathāsrutam4). 

~Thus the Vedas and the Āraņyakas start w i t h the idea 
of the i m m o r t a l i t y of the soul (ātman), t h o u g h the bodv 
•taken up by h i m is morta l and perishable. T h e v also 
declare the v iew that the soul of a person suffers in the 
next b i r t h or enjoys, according as his doings in this w o r l d 
are bad or good. T h e Upanishads, as we saw, go even 
further and say that after the death of one body, the soul 
takes another body according to his deeds ; he may even 
have to take to comparat ivelv inanimate existence of 
trees and plants, if his deeds meri t these ! F r e e d o m f rom 
this tangle of b i r t h and death, however, can be attained 
by a soul w i t h the help of the performance of proper 
worship and sacrifices. Such worshipper attains the region 
of the deitv w h o m he has worshipped, according to one 

1 Brih. Up. lv, 9-7, ibid, p. 136. 
* Chhānd. Up. v, 10, 7: (švanyonim vā sūkaravonim vā 

chāņdālyonim vā). 
3 Kaushī. Up. i, 2; of also Chhānd. Up. vi, 9, 3. 
4 Kath. Up. i i , 5, 7. 
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Upanishad 1 vvhile according to another, he achieves a 
complete likeness (paramam sāmjam) with God (īsam),* 
he merges into the personality of the Divine and becomes 
one with i t , 3 just as a river flovvs into the sea, loses its 
name and form, and becomes one with the sea.4 T o attain 
this end oFentering the Universal Principle (sarvam) is 
possible for those who have renounced all passion 
(vītarāgāh), and who have attained peace of mind 
(prasāntā) and knovvledge (jnānatriptāh).5 

Later literature, starting vvith these ideas, developed 
them into a whole philosophy of the kanna theory. Let us 
now see how the development of the karma theorv takes 
place, and what it implies for the Hindu. 

Of the other works of sociological value,3 the 
Mahābhārata grĀpples with the problem of karma along 
similar lines. In the VanĀparva there is a long description 
of the blessings and enjoyments obtainable in Paradise 
(svarga), given by the messenger from Paradise 
(devadūta) who came down to take the sage Mudgala 
away to that region. " T h i s earth," explains the 
messenger to the sage, ''is meant for work (karmabhūmi-
riyam), vvhile the next vvorld is meant for enjoying its 
rewards (phalabhīlmirasan)". As soon as the rewards in 
proportion to the deeds (karma) are enjoyed, the 
individual fails from heaven. Moreover, beyond the next 
vvorld of enjoyment, there is the eternal abode (sanā-
tanam padam) known as parabramha from whence there 
is no return to this world ; but that could be attained only 

1 (Sa ya evametadrājanam devatāsu protam veda etūsānicva 
devatānām saloka tām sārshtitām sāyujyam gachhati)—-*jj 
Chhānd. U p . 11, 20, 2. 

2 M u ņ d . U p . i i i , 1, 3. 
5 ib id. i i i , 2, 7-3. 4 Prasn. U p . v i , 5. 
5 M u ņ d . U p . i i i , 2, 5. 6 Sce Prologuc, pp. xi flf. 

2 
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by the unselfish (nirmamāh), the humble (nirahankārāh), 
those who have restrained their senses (samyatendriyāh) 
and attained complete knowledge.1 "A creature is bound 
by deeds (karmanā) ; he is liberated by knowledge 
(vidyayā) ; by knovdedge he becomes eternal, impercepti-
ble and undecaying. Some men of little understanding 
eulogise works (karma) ; so they embrace with delight the 
entanglements of corporeal existence ; but those who have 
achieved the highest intellectual perception (buddhim) and 
have achieved a perfect comprehension of dharma 
(dharmanaipuņadaršinah) do not commend karma, as 
a person drinking from a river thinks little of a well . 2 The 
soul (ātman) " is born again with its accumulated load of 
karma."9 And, it is in consequence of a life of karma 
that one obtains pleasure and pain (sukha-duhkhe), pros-
perity and adversity (bhavābhavau) ; by knowledge he 
reaches that condition in vvhich there is no suffering, no 
death, no birth and no rebirth. 4 " T h e acts done in the 
former births never leave any creature. In determining 
the various effects of karma, the Creator did see i t . Man, 
being under the influence of karma, must always consider 
how he can atone for his karma and how he can extricate 
himself from an evil d o o m . , , s 

The law of Karma, moreover, explains why sometimes 
evidently deserving persons get failures in life, while 
sometimes the undeserving seem to succeed. The most 
able, intelligent and diligent (daksāscha matimantāšcha) 
man may get failures in spite of great exertions during 
this life, as a result of his past karmas, while the wicked 
during this life may seem to enjoy a happy life in this 

1 Mahā. VanĀparva. 260, 36. (Krishņāchārya's Ed.) 
2 Mahā. xi i , 3310 ff. [ — M u i r : Ori. Sāns. Texts]. 
3 Mahā. Vana. 203, 31. 
4 Mahā. x i i , 33ioff. Muir. op. cit. 
5 Mahā. Vana. 207, 19-20. (Dutt's Tr.) 
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world.1 The sage Brihaspati explains to Yudishthira that 
after death, a man's virtuous and vicious karmas follovv 
him and determine his fate in the next birth ; one should, 
therefore, try to acquire dharma which alone is one's true 
friend in the next world, and which determinēs hishappiness and sorrow in the next birth.* Nay, it 
determinēs even the particular kind of existence which he 
has to take ; for the wicked may be born again as dogs, 
asses, vvorms and their l ike. 3 Decrepitude and death are 
the devourers of all creatures,—ļEe strong and the weak, 
the tall and the short, except those who escĀpe re-birth. 
The soul only is eternal.4 Every person therefore should 
try to attain the liberation of his soul (moksa) ; for this 
world is full of difficulties and shortcomings.5 "Whatever 
one does (jattena kinchiddhi kritām), he is sure to reĀp 
the fruits of his own actions. The consequences of karma 
can never be erased (nāsti kritasya nāsah)... Men's 
actions follow them. It is due to the influence of these 
karmas that they are born again and again.6 Man's 
karmas, again, may be either good or evil (šubham or 
asubham), and, he is sure to reĀp as he sows. The people 
who are ignorant of this law of karma, severely abuse the 
gods when they are unlucky ; for they do not know that 
their ill luck is the result of their own evil karmas.1 None 
can be the dispenser of his own destiny ; the karmas done 
in the former life are seen to producē fruits in this life 
(iha siddhih pradrisyate).3 Liberation from this cycle of 
births and deaths, and its accompanyinghappiness and 

1 Mahā. Vana. 203, 9-12. ( D u t t ' s T r . ) . 
2 Mahā. A n u . 111, 11-13. 
3 ib id. 43-130. 
4 Mahā. Šānti. 320, 12-13. 
5 Mahā. Šānti. 174, 5. 
c Mahā. Vana. 203, 27-23. 
7 M a h ā . V a n a . 203, 5-7. 
3 Mahā. Vana. 203, 22. 

2* 
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sorrow can be achieved when there is no more karma~ 
A n d , to attain this end, all desire (vāsanā) must be k i l l e d . l 

Moreover, what is expected to givehappiness may give 
you grief ; therefore one should try to be immune both 
to the joys and sorrows of this life. 2 " I f objects of desire 
are renounced, they become sources ofhappiness ; the 
man who follows objects of desire is ruined in that 
pursuit. , , 3 "Neither thehappiness which is derived from 
a gratification of the senses, nor that greathappiness 
which one may enjoy in heaven, comes up equal to even a 
sixteenth part of thehappiness which originates from the 
destruction of all desire."* The fulfilment of a desire 
leads to another desire ; and so, an unending series of 
desires and their consequent karmas is created. "Content-
ment does not come from an acquisition of the objects of 
desire. The thirst for acquisition is only further increased 
by each fresh acquisition, like fire with new fuels thrown 
into i t . " 6 The most effective way to end the life of 
karmas is, therefore, to destroy all desire (vāsanā). Desire 
has its origin in the actual experience of the pleasures of 
the senses, touch, sight or hearing.6 One who has never 
actually experienced the enjoyment given by an object, 
never feels the desire for that object.7 "Therefore, to 
acquirehappiness, a man should vow not to taste, not to 
touch, and not to see."3 

Here, therefore, we have the idea of attaining libera-
tion (moksa)y from the otherwise un-ending cycle of birth 
or death, By cultivating a sense of complete detachment 

1 Mahā. Šānti. 174, 45, ff. 
2 ib id . 
3 Mahā. Šānti. 174, 47. 
4 Mahā. Šanti. 174, 43. 
5 Mahā. Šānti. 130, 26. 
6 ib id. 130, 30. 
7 ib id. 
3 Mahā. Šānti. 130, 33. 
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from wordly objects. But, the Mahābhārata also suggests 
ajiother; way.of moksčCl andthat is by f oIlowIng" tHelvay of 
one's own Āppointed duties ļsvadJiarma). Says Bhīshma : 
" T h e dharmas ordained with regard to every mode of 
life (meaning the different āsramas, about which we shall 
speak in the next Chapter) are cĀpable, if well performed, 
of leading one to heaven and to the highest (mahat) fruit of 
T r u t h (satyĀphalam). Dharma has numerous ways of 
Āpproach (sarvadvārasya dharmasya); and none of the 
practices (kriyā) enjoined by them fails (viphalā) to pro-
ducē the desired effect."1 The dialogue between the 
Virtuous Hunter (Dharmavyādha) and the Brāhmaņa, is 
quite instructive in this respect. 2 The Brāhmaņa had gone 
to this Dharmavyādha, who was a hunter by profession, 
to learn the ways of Dharma. The hunter explains how 
it is impossible for any person to live without doing any 
karma. Every one of us is doing something or other every 
moment of his life. Even the commandment of Ahimsā,— 
'not to ki l l any creature*—is difficult to be obeyed fully. 
" M a n kills innumerable (tiny and imperceptible) animals 
that live on the ground (for instance) by trampling over 
them by their feet. Even wise and learned men ki l l many 
animals in various ways, when sleeping or resting. The 
earth and the sky are full of animal organisms which are 
unconsciously killed by man due to ignorance. " D o not 
k i i r* (ahimseti yaduktam hi) — This commandment was 
ordained in the days of Yore by men who did not know the 
real facts of l i f c . T h e r e can be said many things as re-
gards the dharma and adharma of our actions (karmasu). 
But he who adheres to the Dharma of his own order 
{svadharmanirato) acquires great fame. , , s Therefore, 
doing one's own duty (niyatakarma) properly, in accord-

1 Mahā. Šānti. 353, 2. 
• In VanĀparva, Adhy. 207. 
3 Mahā. Vana. 207, 30-39. 
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ance with one's Dharma, even if it happens to be that of 
killing, is also an effective way, according to the 
Mahābhārata, of attaining salvation (moksa). The soul of 
a man, says the Virtuous Hunter to the Brāhmaņa, is born 
again and again with its accumulated load of karma— 
the virtuous ones (šubhakrii) in virtuous existences 
(subhajonishu) and the sinful ones (pāpakrit) in sinful 
existences (pāpayonishu).1 Destiny (meaning the effect of 
his past karmas here) is all powerful (vidhistu balavān), 
and it is difficult (dustaram) to overcome the consequences 
of our past actions (pūrā kritām). His birth in the pro-
fession of a hunter, says the Dharmavyādha, was the fault 
of his karma (karmadosho) due to the sins committed in 
a former life.2 But he would not therefore abandon the 
karmas which were proper to his profession. To abandon 
onej^own duties (svadharmam) hgre in this_wqrid (tfea) is 
cqnsid<^d to_be_sinfy'i to sticjk to one's own karmas 
(svakarmanirato) is certainly in keeping with tfie dharma.9 

And karma carried out in this manner,I.eTTnliccbidance 
with one's dharma, does not touch or pollute the indivi-
dual, even though the karma happens to be that of killing 
an animal as the case was with the Dharmavjādha. For, 
as the Brāhmaņa said to him : ''These jvicked deeds 
being the duties of your profession, the stain of cvTī^arma 
{karmadoshah) wil l not attach to y p u . " 4 Men of little 
understanding (alpabuddhayah) are overpowered with 
grief at heart on the occurrence of something which may 
not be agreeable to them or at the non-occurrence of 
something which may be much desired by them. 5 How-
ever, nothing could be achieved by merely grieving over 
such things ; on the contrary, it makes one all the more 

1 ibid. Vana. 203, 31. 
* ibid. Vana. 207, 2. 
3 ibid. Vana. 207, 13. 
4 ibid. 215, 11-12. 
5 ibid. 215, 13. 
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miserable. l Those wise men (manīshiņah) whose know-
ledge has made them happy and contented (jnānatriptāh) 
and who are indifferent both to happiness and to misery 
(paritya]yanti ye duhkham sukham vāpyubhayam narāh) 
are only really happy (sukhamedhante) ; the foolish 
(mūdhāh) are always discohtented (asamtoshĀparā), the 
wise (pariditāh) are always contented (santosham yānti).* 
There is no end to discontent ; contentment jtushtishi), on 
the_other_ hand, is the highesthappiness (paraniāJn 
sukham).9 The man who Becomes overpowered with 
dejection (vishādo) and whose energies abandon him when 
an occasion for displaying vigour presents itself, has no 
manliness in him (purushārtho).4, The effect (phalam) of 
our actions performed by us (kriyamāņasya karmaņo) 
must necessarily (avasyam) manifest itself ; however, no 
good is accomplished by giving oneself up to self-
disparagement (nirvedamāgamya). 5 lnstead of grumbling 
(ašochan), one should try to find out the means (upāyam) 
by which one can be freed (parimoksaņe) from all misery 
(duhkhasya),* The means to do this, as the Dharama-
vyādha himself has pointed out above, is to follow 
svadharma during life. 

A n d here we embark upon another important issue, viz. 
how far lifejs^governed by fate or destinv (daiva) and/or 
how far by one's o"wn~effoft~~br exertion (purushakāra). 
Yuthishthira desired to know which of the two —daiva 
or purushakāra—was more powerful (sreshthataram), and 
for an adequate answer to this problem, he turned to the 
most learned (mahāprājna) BhīshmĀpitāmaha who was 

1 ibid. 215, 21. 
* ibid. 215, 21-22. 
3 ibid. 215,, 23. 
* ibid. 215, 25. 
5 ibid. 215, 26. 
6 ibid 215, 27. 



1<3 HINDU SOCIAL INSTITUTIOKS 

vvell-versed in all the scriptures (sarvašāstravišāradah). 1 

In answer to the querry, Bhīshma narrates the discourse 
betvveen God Brahman and Vasishtha on the same topic. * 
One's own efforts or strivings or exertions (purushakāra), 
says Brahman, are like the seed (bījam) whiļe_fate (daiva) 
is compared to the soil (ksetram) and the harvest (sasyam) 
thrives From the union of the twq_ (kšetrabījasamyogāt 
samriddhjate).s Just as without the seed, the soil though 
tilled does not yield any fruit, similarly without human 
effort, fate does not get fulfilled (na siddhjati)^ Nothing 
can ever be gained by depending upon fate only by a 
person who lacks efforts (akritātmanā) ; on the other hand 
everything (sarvam) can be attainable by effort or exertion 
(karmaņa). 5 Man\s efforts when utilized (kritah purusha-
hārastu) only follow his fate (daivamevāntivartate) ; but 
fate alone by itself cannot produce any good for any one 
who lacks efforts (na daivamakrite kinchit kasyachit 
dāttirnarhati).* Just as even a small fire becomes highly 
powerful (mahān) when fanned by wind, so does Fate 
become highly potent when aided by individual exertion 
(karrnasamāynktam).7 On the other hand, just as the light 
in a lamp diminishes by diminishing the supplv of ait^so 
by the abatement of exertion or effort (karmaksayād) ttle 
influence of Fate also diminishes.3 There is no inherent 
power in Fate itself (nāsti daive prabhutvam). Just as a 
pupil follows his preceptor (gurum), so does one's actions 
(karma) guided by Fate follow his personai exertions 
(purushakārah) ; vvhere one's own exertion is displayed, 

i Mahā. Anu. 6, 1-2. 
* ibid. Anu. adhyāya 6. (The whole adhyāya). 
3 ibid. 6, 3. 
4 ibid. 6, 7. 
5 ibid. 6, 7. 
* ibid. 6, 22. 
7 ibid. 6, 43. 
6 ibid. 6, 44. 
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there only does destiny show its hand.* " B y the influence 
(abhyutthānena) of Fate (Daiva) and by using personai 
exert ion do men attain to heaven (svarga) ; the combined 
help of Fate and E x e r t i o n becomes f r u i t f u l . " 2 T h i s is the 
conclusion to w h i c h B r a h m a n himself a r r ived after care-
fully w e i g h i n g the claims Fate and personai e x e r t i o n . ^ 

T h e problem of karma has also received at tent ion at the 
hands of the Dharmašastras, or what are generally k n o w n 
as the smritis, also. M a n u s m r i t i , for instance, devotes the 
greater part of one whole Chapter ( C h . x i i ) to i t . T h e dis-
cussion may be briefly summarised as follows :_A11 action 
(karma), jn^ the o p i n i o n of Manu^ springs f rom m i n d , 
speech and body (manovāgdehasambhavam) and producēs 
either good or bad results. These karmas are the cause 
of the various conditions of life (karmajā gatayah) of man.* 
As a result of the mental sins, a person becomes a low-
caste (antyajātitām yāti) in the next b i r t h ; as a result of 
sins c o m m i t t e d by speech, he may be b o r n again as a b i r d 
or as a beast ; whi le as a result of the sins of body, he 
becomes, in the next b i r t h , an inanimate object (sthāva-
ratām).4, A person w h o has commit ted wicked deeds is 
tor tured by the G o d of D e a t h (Yama) after death ; and, 
after a toning for those sins, such a person is b o r n a g a i n . 5 

E v e r y one, therefore, should understand these transitions 
of the soul (jīvasya gatīh) according to his r ighteous or 
unrighteous conduct (dharmato'dharmatašcha), and 
should always fix his m i n d on dharma (dharme dadhyāt 
sadā manah).* " B u t w i t h whatever disposition of m i n d 
(bhāvena) he performs any action, he reĀps its result in 
a (future) body endowed w i t h the same qual i ty (tādrišena 

1 ibid. 6, 47. 
9 ibid. 6, 49. 
1 Man. xi i , 3. (Pandya's "Manusmritih"). 
4 Man. xi i , 9; cf. Yāj. i i i , 131; and 134-6. 
9 Man. xi i , 17-22. 
flMan. xii, 23. 
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sanreņa).l Karma is therefore essentially connected with 
rebirth. No act whatsoever can go without its effect 
(phala), to enjoy or suffer which, as the case may be, one 
must be born again. 

Manu, however, suggests a remedy to go out of the 
cycle of births and deaths (samsāra). That remedy lies in 
the attainment of the knovvjedge of the self (ātmajnāna). 
This knowledge is the The virtuouIličtforTamong all the 
virtuous actions here below (Šubhanām karmaņām param 
smritam).* Through this knowledge, immortality 
(amritam) and freedom from birth are gained.* A l l karmas 
performed in accordance with the precepts of the Vedas 
(Vaidikam karma) are sure to bringhappiness both in this 
vvorld and in the next ; 4for, it includes (antarbhavati) all 
other (sarvāņi) meritorious acts (dharma-karmāņi) .* Now 
this vaidika karma leads to two ways : One is that of 
pravritta, that is of increase ofhappiness and of a con-
tinuation of mundane existence ; and the other of nivritta, 
that is, of the cessation of mundane existence and thus of 
the achievement of the supreme bliss (udihsreyasikam).6 

Mere meritorious action will not lead to the attainment of 
the supreme bliss (which is mokšd) ; it will lead, at best 
to happiness during the next birth. The state of supreme 
bliss from whence there is no return to this mundane exis-
tence can be obtained only by attaining knowledge of the 
self (ātmajnāna). " H e who sacrifices to the self 
(ātmayājī), equally recognising (samam pasyan) the self 
ļjn ali created beings, and all created beings in the self, 
Decomes independent like an autocrat and self-luminous 

1 Man. xii, 3 i . 
* Man. xii, 35. 
5 Man. xii, 35. 
4 Man. xii, 36. 
5 Man. xii, 37. 
« Man. xii, 33. 
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(svārājyamadhigachhati).1 The real fulfilment of the 
mission of one's life (janmasāphalya) is possible for him 
who exerts to the best of his abilities towards acquiring 
the knowledge of the self (ātmajnāne), towards extin-
guishing his passions (šarne), and towards pursuing the 
study of the Vedas.* Steady Āpplication or disciplinē or 
austerities (tapas) and knowledge (vidyā) are the best 
means of obtaining supreme end of life (nissreyasakaram 
param) ; disciplined activity (tapas) destroys one's blemish 
(kilbisham); and, knovdedge5 (vidyā) secures cessation 
from births and deaths (amritam).4 To attain to this 
highest state (param padarn) and so to be one with the 
Brahman, one must be able to recognise the self through 
the self (atmānamātmanā pašyati) in all created beings, 
and be just or equable in his behaviour towards all 

1 M a n . x i i , 91 {^ sārā]ya\ f rom 'rāj' 4 to rule ' , as well as 
4 to shine\ as translated by G. Buhler, fo l lowing Medhāt i thi) . 

* M a n . x i i , 92-93, cf. muņd. U p . i i i , 2, 5, quoted on pp. 25-26. 
* The w o r d " k n o w l e d g e " (jnāna, vidyā) used by the H i n d u in • 

connection w i t h the attainment of mokša, requires some 
explanation. 'Knowledge ' in such connection means know-
ledge of the Ul t imate Realitv,—ātmajnātia, or brahma-
jnāna,—than which there could be no higher knowledge. In 
a sense, therefore, my knowledge of mathematics, or of 
chemistry or electricity, is no knowledge in the real sense of 
the term for the H i n d u . But in another sense, this also could 
be called knowledge by h i m , provided it is understood in its 
widest implicat ion, viz. that the real and most thorough 
knowledge of anythiņg vvhatever, be it of small things or 
great, must lead to the knowledge of the Ult imate Real i tv ; 
and therefore a fu l l and complete knowledge of mathematics, 
or anything else, w i l l inelude the knowledge of everything 
else ! Technically, therefore, for the H i n d u , 'knovvledge' 
means knowledge of the Supreme. It is the inter-relation of 
the finite w i t h infinite. The knovvledge of the behaviour 
of finite things as such is ignorance (avidyā) in this sense. 
Man. x i i , 104, 'tapas = svadharmavrittitvam'—Kulluka. 
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(sarvasamatā).1 This is the real Dharma of man as 
prescribed by Manu in the mānava-dharmašāstra in his 
discussion on what is Dharma and vvhat is Adharma 
(dharmādharmau). 

Therefore, without causing pain to anybody, one 
should gradually accumulate (samchinujāt) dharma for the 
sake of acquiring an aid in the next world (paraloka-
sahājārtham) .2 For in the next world, neither father, nor 
mother, nor sons, nor wife, nor relations stay to be his 
companions (sahāyārtham) ; dharma alone stays (dharma-
stishthati kevalah).5 Single is each being born ; single it 
dies ; single it enjoys the rewards of its good deeds 
(suhrutam) ; single it sufifers for its bad deed (dushkritam). 
Leaving the dead bodv on the ground like a log of wood 
or a cl od of earth, the relations depart with averted faces ; 
but dharma alone follows h i m . 5 During life, therefore, 
a person should always (nityam) gradually (sanaih) 
accumulate dharma (samchhiujāt) for his companionship 
(sahāyārtham) ; for with dharma as his companion he vvill 
traverse (tarati) a gloom (tamas) which is difficult to 
traverse (dustarām).6 For Dharma speedily (āsu) conducts 
the man, who is devoted to it (dharmĀpradhānam) and 
erradicates his sins by a life of disciplined activities 
(tĀpasā hatakilbisham), to the next world (paralokam), 
radiant (bhāsvantam) and possessing an ethereal body 
(khasartriņam).11 Dharma when violated, destroys 
(dharma eva hato hanti) ; dharma when preserved, pro-
tects (dharmo rakshati rakshitah) ; therefore, dharma must 

1 M a n . x i i , 125 (i.e. becomes mukta—'mukto bhavati'— 
Kullūka) . 

2 M a n . iv, 233. 
* ibid. iv, 239. 
4 ib id. iv, 240. 
5 ib id. iv, 241. 
H ib id. iv, 242. 
7 ib id. iv, 243. 
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never be violated, lēst violated dharma may destroy us. 1 

For, Divine Dharma is like a 'vrisha ( i . e. buli) and he 
who would have 'alām' (-=. 'no-more') with it, i. e. would 
not follow i t , would be considered by the gods to be a 
vrishala ( = vrisha+ alām) i. e. a low-born person ; there-
fore one should never violate dharma.* The only friend 
(suhrid) who follows man even after death is dharma; for 
everything else is lost at the same time that the body 
perishes.* A person should, therefore, never turn his 
mind to adharma even though he has to suffer due to 
following his dharma; for he would find that there is 
quick (āšu) destruction (viparyayah) awaiting those who 
do not follow dharma and are (therefore) sinful.4 Adharma 
practiced in this world (loke) may not producē its fruit (na 
phalati) immediately (sadyah)y like seed sown in the earth, 
but it gradually accumulates (šanairāvartamānastu) and 
destroys the man who practised it to the root (kartur-
mūlāni krintati).5 Once committed, adharma never fails to 
producē its effects upon him who did it ; if the calamity 
does not fall upon himself, it fails upon his sons ; and if not 
upon the sons then upon his grandsons.6 For the time 
being {tavai) he may prosper through adharma; and, he 
may also achieve successes ; and thereafter, he may even 
overpower his enemies ; however, ultimately he is des-
troyed to the root (samūlah).1 He should therefore take 
delight (āramei) in the true dharma and conduct such as 

1 ibid. vi i i , 15. 
9 Vrisho hi bhagavān dharmastasya yah kurute hyalani 

Vrishalam tam vidurdevāstasmāddharmam na lopayet— 
Manu. vi i i , 16. "Kāmān varshati iti vrishah"—i.e. 'vrisha1 

means one who pours forth pleasures, says Kullūkabhatta— 
commenting on the vvord. 

3 ibid. v i i i , 17. 
4 ibid. iv, 171. 
3 ibid. iv, 172. 
6 ibid. iv, 173. 
7 ibid. iv, 174. 
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would become an Ārya . r Let him therefore abandon even 
Kārna and Artha if and when and where these are opposed 
to dharma (dharmavarjitau). And even dharma may be 
abandoned if and when it would cause pain in the future 
or is harsh or cruel to human beings (lokanikrishtam).* 
So that the ultimate tēst of true dharma is not a seif-
regarding one but other-regarding one. 

Yājnavalkya agrees with this expression of the doctrine 
of dharma and karma as expounded by Manu. In the 
opening verse of his gloss on Yājnavalkyasmriti, the com-
mentator Bālambhatta says that Dharma and Adharma 
are the seeds of the accumulation of karma (karmāsaya) ; 
and that from this karmāsaja grows the three-fold results 
viz : ( i ) Jāti, that is birth in the high or the low position, 
{2) Āyu, that is, the length of life, (3) Bhoga, that is, the 
enjoyment or sufīering, for every human being. Dharma 
may be said to be the right karma. Yājnavalkya savs that 
he has been only expounding the dharma of the different 
vārnas, of the different orders of life (Āsramas), and the 
other relevant topics (itara) in his S m r i t i . 3 The Mitāk-
sarā of Vijndnesvara further comments on this statement 
by saying that Yājnavalkya is considering six topics in 
connection with the question of dharma : (i) the Vārna-
dharma, referring to the duties of man in relation to the 
Fourgroups of men, (ii) the Āsramadharma concerning the 
duties connected with tKēTfour stages o? human life, (iii) 
the Vjuņtāsramadharma, concerning the duties of man to-
wards bothlKe IJarņās and the āsramas in their interrela-
tion with each other,4 (iv) Guņadharma, teaching the 

. — . , — • 

1 ibid. iv, 175. 
* ibid. iv, 176. 
3 cf . also Man. iv, 171-61, anta. 
4 For example, the rule that a person belonging to the 

Brāhmaņa varņa, and desiring to enter the āšrama of 
studenthood (brahmacharja) should carry a stiek of Palāša 
tree, and so forth. 
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duties of persons with reference to the characteristic 
qualities (guņas) which reside in them ;l (v) Nimitta-^ 
dharma^ concerning the duties of man in connection with 
particular occasion (nimitta)* and (vi) Šadhāranadharma^ 
embracing duties common to all men and women as human 
beings.$ These various dharmas describe and prescribe 
the right karmas for man. Of all karmas, including 
sacrifices (ijyā)J rituāls (āchāra), disciplinē or conduct 
(dama)) harmlessness (ahimsā), liberality (dāņa), or 
the study of the Vedas (svādhyāya), the highest dharma 
(paramo dharmo) of man is self-realization (ātmadar-
sanam). 4 Here, again, we come to tīie oft-repeated 
method of attaining ātmajnāna for the salvation of the 
souls. And, it is the duty of the K i n g to see that the 
various social institutions like the family (kulāni), the caste 
(jātih), the trade-guilds (šreņišcha), the sects (gaņān) and 
associations or unions like those of the artisans etc. 
(jānĀpadānĀpi), who have deviated from their proper 
dharma (svadharniāchchalitānjātān) shall be properly dis-
ciplined (vinīya) and set in the right path. 5 

Here we may also refer to the similar observations 
made by the Šuļ^anīti. This Nīt i work, too, speaks of 
one's existence as Bemg conditioned by his karmas in the 
previous births. "Everything in this life is founded on 
daiva (destiny, fate) and karma, the latter being divided 
into that done in previous birth or births (prākkarma), and 
that done in this one (ihārjitam karma).* Šukranīti thus 

1 For example, the rule that the highest duty of a king,—i.e., 
a Kshatriya,—is to protect his subjects. 

' For example, rules regarding observing penance for failure 
to carry out certain duties. 

3 For example, harmlessness, and befriending all living 
creatures. cf. Medhātithi & Kullūka, commenting on Manu. 
ii, 25. 

•Yaj. i, 3. 
5 Y ā j . 361. 
« Sukr. Nī. 1, 97-93 (Tr. by B. K. Sarkar). 
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admits daiva also as a factor conditioning the destiny ot 
a person. But this is not to say that what man is and 
becomes has been already in to to decided for him by his 
fate, and that therefore he should not strive or make any 
effort but should lead an inactive life. For, it is the weak 
vvho lead an inactive life ; while those who have energy 
and strength can change their future destiny by work done 
in this birth (ihārjita). One's own actions (karinas) alone 
are thus, in the ultimate analysis, the cause of his good or 
bad luck (daiva).1 Moreover, his karmas can determinē 
not only his destiny (daiva) in the next birth, but also his 
intellectual disposition in the next birth. A man is inclined 
to virtues or vices a c c o r d i n g to the effects of his karmas 
in his former births. 2 Therefore, according to Šukra N ī t i , 
though Fate (daiva) is a factor in determining the destiny 
of man, his own karmas themselves have a tremendous 
influence over his fate. Šukra N ī t i is not quite free from 
ambiguity in this connection. It may be that it seeks to 
strike a mean between two extremes ; or it may be said to 
be stating the case of both the sides, leaving the student 
to judge and decide between the two. Anyway, we see 
that, on the one hand it praises the philosophy of action 
(paurusha) which is born of active efforts (karma) in this 
life,3 and denounces those who worship fate (daiva) ;4 and, 
on the other hand, it opines that everything is founded on 
both fate (daiva) as well as karma.5 At one place, it 
seems to give fate (daiva) a more exalted place than 
karma as the determining factor in human destiny. " T h e 
intellectual disposition is generated according as the 
fruits of work (karmĀphala) make their Āppearance. The 

1 Šukr. Nī. i, 73. 
* Sukr. Nī. i, 39-90. 
3 Šukr. Nī. i, 105. 
4 ibid. i, 96. 
5 ibid. i, 97. 
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means and instrumentalities used also are such as are 
adopted to the predestined fate (daiva)."1 

This difficult problem has been more clearly answered 
in the Yājnavalkya ,s Smriti. H e says : — " T h e fulfilment 
of an action (Karmasiddhih) rests between destiny and 
human effort (daive purushakāre cha vyavasthitā). Of 
these two, the destiny isJth^j^^e^^tion^(abhivy aktam) 
o£ the human efjort^(paurusham) of the past life (paurva-
dehikam). Some hold__.thaL.the fulfilment of an object is 
theresul t of destiny (daivāt) only ; some of accident 
(svabfūfvāī^ (kalāī)^ some of human effort 
(purushakāratah) ; but some men of clear intellecL 
(kašalabuddhayah) J}oldLļioweyer,that; the fruit (J)haīam) 
is the^esult _o£ the. coļnbļnation._{swmj[oge^ of these. As 
verily by one wheel alone there is no motīon o F t h e 
chariot, so without human effort, the destiny does not get 
fulfilment (na siddhyati).'"2 Yājnavalkya seems to hold, 
along with the Mahābhārata, that both karma as well as 
daiva are operative in the shĀping of human destiny. 

We shall next consider the views of the Yoga-Sūtras: 

of F_atanjali on the problems of existence, of karma and of 
mukti, without concerning ourselves with the purely 
metĀphysical implications of this system of thought. Even 
though Yoga has come to be regarded as one of the six 
systems of H i n d u Philosophv, we must not forget that the 
chief interest of the Yoga-Sūtras lies, not in building up 
a system of metĀphysics, but in devising an outlook and 
practices in consequence of the same, by the aid of which 
one could liberate oneself from the bonds of karma 
(karmabandha) and thereafter attain liberation (kaivalya).$ 

^ u k r a . Nī. i, 91-92. * Yāj. i, 349-51. 
s cf . Radhakrishnan: " T h e main interest of Patanjali is not 

metĀphysical theorising but the practical motivē of indicating 
how salvation can be attained by disciplined activity" 
4 , Indian Philosophy", vol. ii, (1927) p. 333. 

http://hold__.thaL.the
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ln this sense, Yoga is more Āpractical philosophymQfJife 
than a purely metĀphysical system ; and therefore the 
system has a particular interest and value in connection 
with our present discussion. The word 'Y oga' is derived 
from 'Yuf, 'to join, ' in which case it would mean joining 
or union of finite soul with the infinite or supreme soui 
(īsvara), i. e. God. It suggests that there is a disunion, 
or separation (viyoga) betvveen God and man, and that 
Yoga is an effort towards dissolving that separation. 
Hence the term Yoga has also come to mean the efforts, 
or the method or system of efforts, by the help of which 
the union of God and man is effected. In fact the Y oga-
sūtras use the word Yoga generally in this latter sense, 
as a method involving strenuous efforts or exertions to-
wards attaining the liberation of the soul (kaivalya).l The 
word is also used as a synonym for the samādhi—the last 
stage, among several, that the Yogl attains — in which 
case the word would be derived from the root ' Y u j ' as 
meaning 'to go into trance or to meditate'. 2 The word 
seems to have a particular fascination for the Hindu, since 
it has been used in combination with other words, by 
doing which the meanings of the latter are invested with 
a special import every time—as in expressions like 
karma-yoga, jnāna-yoga, and bhakti-yoga. 

To return to our discussion of the views of yoga-
sūtras, according to Patanjali, nescience (avidyā) is the 
root cause of human suffering, including birth and death. 
AU the 'afflictions' (klešāh) of man arise out of the unreal 
cognition (viparyayah), or avidyā in the larger sense, 
which identifies Purusha with Prakriti, the ego with the 
body, the Mind with Matter. Avidyā is not absence of 
knowledge ; it is rather false knowledge which is positively 

1 cf. ibid. p. 333. 
* See Vasu's Intro. to "Yoga Sūtras of Patanjali," Tr. by 

Rāma Prasad. Sacred Bks. of the Hindus. Allahabad p. i. 
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in antagonism to right knowledge (vidjāviparttam 
jnānāntaramavidjā). l It gives rise to five kinds of 
'afflictions' (klešas) as under : 

(i) Avidjā which wrongly identifies the transient with 
the intransient principle, the ephemeral with the eternal, 
the effect with the cause, the ego with the Pttrusha i. e. 
the Primary Spirit from which everything has originated. 
This avidjā is the principle kleša of human beings ; and 
m the larger sense, it underlies all the other klešas. 

(ii) Asmitā, meaning the mistaken identification of the 
body, through which the self functions, for the self itself. 

(iii) Raga, which definēs the inclination towards, and 
seeking after, things that give pleasure. 

(iv) Dvesa which refers to the hatred of and consequent 
avoidance of things that cause pain. 

(v) Abhiniveša which relates to the love of life and fear 
of death. 2 

The last four are only modifications of avidjā (avidjā-
bhedāh) and as such arise out of i t . A l l the klešas, there-
fore, would be removed3 as soon as avidjā itself is re-
moved. Now, the removal of avidjā could be achieved by 
right knowledge (prajnā) with the aid of Yoga. Further, 
avidjā is the cause of all karmas of man on account of the 
klešas described above. The klešas are, so to say, the 
immediate cause of all our karmas—the good ones 
(puņja-karmas) as well as the evil ones (pāpa-karmas).4 

A n d the operations of these karmas are felt both in this 
life as well as after it is over. 5 They are the cause of birth 
(jāti), life-span (ājuh) and life-experiences (bhogāh).* 
Patanjali speaks of karmas in terms of white' (šukla) and 

1 Das Gupta: "The Study of Patanjali'\ p. 99. 
* Pat. Yog. Sut. ii, 3. (Rāma Prasad's Ed.) 
3 See Vāchaspāti on Pat. ii, 3; and Vyāsa on Pat ii, 4. 
4 See Vyāsa on Pat. ii, 12. 
6 Drishļādrishļajananavedanlyah—Pat. ii, 12. 
6 Pat. ii, 13; cf. supra, p. 22, Bālambhatta on Yāj. i, 1. 
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'black' (krishņa). The kannas of ordinary man are either 
'white', or 'black', or 'white-black' (suklakrishna). The 
suklakarmas are due to mental states only (manasjā-
yattatvād), and are not dependent upon external means 
(bahih sādhanānadhināh) ; these are study (svādhyāya) 
and meditation (dhyāna) ; these acts are free from injury 
(pidd) to others,—the really harmless acts. The krishņa-
karmas are the wicked deeds. And, the sukla-krishņa-
karmas partake of the character of both ; these are 
brought about by external means, by acting kindly to 
some and causing pain to some others ; indeed, in all 
cases where kindness is shown to some by the help of 
external means, injury is sure to be caused to some 
others. l Even in such apparently innocent actions as pre-
paring barley for food to be given to another, it is possible 
that ants and other tiny or imperceptible l iving beings may 
be injured at the time of pounding the barley.2 

Now, the three kinds of karmas described above are 
the karmas of ordinary man. But the karmas of a Yogin 
belong to none of these three kinds. 3 They are not white 
because the yogin gives up the fruit of actions (phalasam-
nyāsād)f he dedicates it to īsvara5; the Yogl is a 
' karmas amnyāsī'—by which term is meant, not one who 
has renounced doing anything, but one who has 
renounced the fruit of his actions, (phalasamnyāsa). The 
Yogī's karmas are merely atonements of past debts ; they 
do not create future debts, because they are not karmas 
in the usual sense of the word ; therefore, they are neither 
'vvhite' nor 'black'. This, of course, does not involve any 

1 " Yadyāvat bahih sādhanasadhyam tatah sarvatrāsti kasya-
chit pldā"—Vāchaspati on Pat. iv, 7. 

3 See Pat. iv, 7, and Vyāsa and Vāchaspati on i t . 
3 'fKarmāšuklākrishņam yaginastrividhamitareshām', — Pat. 

iv, 7. 
4 Vyāsa on Pat. iv, 7. 
5 Vyāsa and Vāchaspati on Pat. iv, 7. 
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absence of kanna, or inertia, as may be thought by some ; 
in fact the actions of a Yogī are karinas, performed on the 
attainment of discriminating knowledge (vivekakhyātih) 
which fathoms the distinction between Purusha and 
Prakriti; besides, the fruits of these karmas are dedicated 
to īšvara, and they are performed in His name. The 
Yogl does these karmas with the full knovdedge that His 
(īšvara's) " w i l l be done, on earth as in heaven", and 
indeed throughout the whole universe. The "fire of know-
ledge" (jnānāgni) burns down to ashes all avidyā; and 
with the destruction of avidyāf all klesas are removed 
right to the root ; thence also are the good and bad 
accumulations of karmas (karmāšayah) utterly destroyed. 

And, as the klesas and karmas are thus completely 
destroyed, the wise man (vidvān) becomes liberated and 
free even while alive (jīvanmuktah). The cause of all 
existence is rooted in unreal cognition (viparyayah) ; one 
who is free from the affliction of unreal cognition (kšī-
ņaklešaviparyayah) wil l not be born (jātah) again.* 

Thus, in the opinion of Patanjali, knowledge (jnāna) 
is the only means of bringing to an end the otherwise 
endless cycle of karmas (in the ordinary sense of a force 
that causes re-birth), and birth, each causing the other in 
succession, one after the other. The karmas do not cease 
with the attainment of jnāna; but they lose their previous 
import. W i t h the attainment of jnāna, the Yogi becomes 
a Dharma-Megha (cloud of dharma) which showers down 
blessings upon humānity. The word 'cloud' (Megha) pro-
bably signifies that he becomes immune, as it were, to the 
'touch' of the karmas or their effect. That wise man 
(kušalah) in whom the light of knowledge has dawned 
(pratyuditakhyātih) and whose desires have been destrov-

1 "Snmūlaghātam hatāh bhavanii"—Vyāsa on Pat. iv, 30. 
* ibid. 
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ed (ksīņatrishņah) is not born again.1 A l l others have to 
be born again. 

So, for the Yogasūtras of Patanjali, the end of human 
existence lies in the final emancipation (kaivalya) of the 
Purusha from the bondage of Prakriti.2 But this is not the 
same as physical death. It consists of the destruction of 
avidyā brought about by the knowledge (jnāna) that 
Purusha is entirely distinct from Prakriti. It accrues, 
moreover, out of the death of the human vveakness in 
each of us, and the realization that all our karmas have 
reference to the Purusha. That highest state of Samādhiy 

say the Yoga-sūtras, wherein this realization dawns upon 
the Yogī, is called the Dharma-megha-samādhī5—where-
in the Yogl becomes a veritable mass of all that is holy 
and saintly. For whatever he does then is prompted and 
performed by the Purusha — the H o l y Principle in him 
which is now fully liberated from the evil influence of 
Prakriti. The Purushas are striving, through time and 
space, to attain to that Holiest Principle, God, or ī svara, 
which is a distinguished (viseshah) Purusha4 and there-
fore distinct from other Purushas. He is distinguished 
from the other Purushas by the fact that He is untouched 
by any of the klesas, karmas, and their effects,5to which 
the other Purushas might be subjected owing to their 
bondage to Prakriti. For Patanjali, the Purushas, even 
after they have attained kaivalya (absolute freedom from 
the bondage to Prakriti), are to be distinguished from 
7svara. For īsvara never had, nor wil l ever have, any 
relation to these bondages6; in fact Tsvara is ever free. r 

1 Vyāsa on Pat. iv, 33. 
* See Pat. iv. 
5 Pat. iv, 29. 
4 "Piirushavišesha Išvarah"—Pat. i, 24. 
f l "KlešakarmavipūkāšayairĀpLirāmnshļah". 
6 "Išvarasya cha tatsambandho na bhuto na bhāvi". 
1 ffSa tu sadaiva muktah sadaiva Išvarah". 
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On the other hand, in the case of a purusha which is 
emancipated, the former bondage is known, l and even a 
future bondage is possible.* 

By far the most popular and influential treatise on the 
problem of human existence in the Sanskrit Literature is 
perhaps the Bhagwad-Gītā—the Song of the L o r d . This 
treatise has secured the highest place in the heart of the 
masses as well as the classes of lndia not only in matters 
of religious behaviour but also on social and moral issues. 
Therefore the Gitā must be considered by us an authority 
of primary importance for our purpose here. It answers 
the problem of karma more clearly than any other treatise 
has done so far. Like others deaiing with the same pro­
blem, the starting point of the Gitā too is the theory of 
karma and rebirth. The present stage of life is a period of 
transition, with past births and their karmas and the 
future lives. The^o^ļātmā)_itseļf.as _such never dies^nor 
is it born^agaill (najajate na mrijate) ; even_when the 
body dies, __dļe_jguļjl__n^ Just as man discards 
worn out clothes and pūts_^n_jiewjones, so the soul 3is-
cards^ld_J)odiesJTanrāwi) and takes up new oņes-.4 One 
who~is T>orn is sure tocfie some day ; and one who_is 
dead is sure to take birth again5—unless, of course^ he 
obtainsjšalvation (mukti) ; but, then, such a person who 
has attained salvation is not said to d i ē T j ļ g is, as~the 
v/ordmrmukti implies^ "freed"~TTom birtlT~and_līeath. 
Otherwisē7" no one can live even for a moment 
(ksaņamĀpi) without doing any kind of karma9; again, the 
accumulation of karma is sure to cause another birth. 

1 "Pūrvabandhakoļih praļāyate". 
* "Uttarā bandhakotih sambhāvyatet, Vāchaspati on Pat. i, 24-
3 Gī. ii, 20.. 
4 Gī. ii, 22. 
5 Gī. ii, 27. 
• Gī. iii, 5. 
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Novv if karma is the cause of the bondage of the in-
Jividual into the chain of births and deaths (samsāra), it 
may be suggested that the best remedy against this 
samsāra and its concommittant entanglements which will 
continue ad infinitum would be to cease doing any karmus 
at all. This is the natūrai conclusion to which a partial or 
incomplete view of the karma theory would lead. And, in 
fact, some scholars have been led to find this meaning in 
the karma theorv. They have contended that the theory 
of karma, in solving the problem of existence, leads to 
inaction or fatality, if mukti has to be the end of human 
life. Thus, Macdonell has said : "A result of the combined 
doctrine of tlransmigration and karma is, it is true, to re-
concile men to their fate as the just retribution for deeds 
done in a previous life, but on the other hand, it paralvzes 
action, drives to asceticism, and makes action self-
regarding, since it becomes the aim of everv man to win 
salvation for himself individually, by acquiring the right 
knowledge. There is consequently little scope for the 
development of other-regarding virtues, as each individual 
is intent on gaining his own salvat ion". l It is our purpose 
liere to show that such a conclusion cannot be drawn on 
a complete view of the implications and meaning of the 
karma theory ; and though our previous discussion would 
have partially answered such criticisms of the karma 
theory, our best authority on this point would be no oth^r 
than the Bhagwud-Gitā itself, as could be seen from wh&t 
follows. 

Now, the very beginning of this great treatise is worth 
a careful notice in this connection. Arjuna is about to 
resign his duty of fighting like a true soldier on the battle-
field. The L o r d Krishņa, however, pursuades him to takc 

1 Maodonell: "Lectures on comparative Religion". 1925, p. 67. 
Similarly also, Kei th : "Religion and Philosophy of the 
Vedas and the Upanishads" vol. ii, p. 596, calls Karma 
theorv "essentiallv fatalistic." 
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up his weĀpons and do his duty as a soldier on the battle-
iield ; and the whole of the Gitā is primarily a discourse 
directed to press home to Arjuna this point of doing one's 
duties, whatever may befall one. This means that the 
central theme round which the Gītā is woven is : ' 'do thy 
duty, follow thy svadharmaf>'. The BhagwacfcGītā 
advocates a līfe of action and deprecates that of inaction ; 
for, "action is certainly far better than inaction". 1 The 
great king Janaka and others attained their salvation by 
foliowing the path of action (karma-yoga) ; and, indeed, 
Janaka did not cease doing his karmas even after attaining 
mukti.* So also, there was nothing left in this world for 
the Great Lord Krishņa Himself to achieve {kartavjam) ; 
nor was there anything for him to gain that He had not 
already gained ; and yet He followed the path of action 
(karmayoga)) because great people do set an example to 
the mankind. s 

Now the Gītā ideal of activity is a qualified one. It does 
not advocate that any kind of action is preferable to in­
action. Further, in carrying out the d^skahLe^ctKDiiSj the 
Gītā wants that they should be carried out in a particular 
disciplinē and with reference to a specific purpose. Thus/ 
there are two kinds of checks on the path of action in the 
Gitā. The first is the jjļternal one, a kind of psychological 
disciplinē, in that karmas are to be carried out without 
any attachment (asaktah) to them, 4 without any vāsanā, 
or motivē and without any idea of " m i n e " and " t h i n e " 
and of the self (mamatva). The blessed is the man who 
keeps his senses under control (indriyāņi manasā niyamya) 
and does his karmas without attachment to them 
(asaktah).5 It is impossible for any man to be without 

1 Gī. i i i , 3. ceKūrma ]yāyo'—hyakarmaņahf\ 
2 Gī. i i i , 20. 
3 Gī. i i i , 21-22. 
4 Gī. i i i , 19. 
5 Gī. iii, 7. 
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karma (akarmakrit) even for a moment. 1 Absolute 
cessation from activity is death. A n d besides, so long as 
a man lives, he cannot help doing karma; for the karmas 
that have been already credited to his account will force 
him into more karmas. * Those who are ignorant 
(avidvānso) follow their karmas with attachment (saktah) 
to them. However, the man who knows (vidvān) should 
follow his karmas with a spirit of detachment (asaktah) 
and for the benefit of the people (lokasamgraham).9 

And here comes now the second important check on 
man's actions, {Jae^£xl£niaļ_check^ In doing his karmas, 
man is to follow his duty (dharma). He should not be led 
by his senses (indrija) ; rather, he should carry out the 
duties which are his dharma, and which he is born to do. 
It is better to die while following one's own dharma 
(svadharma), however worthless or bad (viguņah) it may 
Āppear ; but it is dangerous to follow that of another 
(paradharmo).* Those who follow the duties laid down 
for their particular order (sve sve karmaņjabhiratah) 
shall attain the goal of existence (samsiddhim).5 There 
is no sin (kilbisham) in doing that to do which one is born 
(svabhāvanijatam karma).6 Even though such karma is 
fraught with faults, shortcomings or blemishes (sadosh-
amĀpi), one should not abandon it (na tyajet) ;7 for, all 
karmas are accompanied by faults in them, just as fire is 
accompanied by smoke.3 The Gitā explicitly declares that 
doing one's own karmas (karmayogah) in accordance with 

1 Gī. i i i , 5. 
2 Gī. xviii, 60. 
3 Gī. i i i , 25. 
4 Gī. i i i , 35. 
5 Gī. xviii, 45. 
6 Gī. xviii, 47. 
7 Gī. xviii, 43. 
3 Gī. xviii, 43. 



T H E PROBLEM OF EKISTENCE 35 
« 

dharma is far better t h a n abandoning karmas1 a l together 
(karma-samnjāsāt). 

In the last Adhyāya of the Gitā, Šrī K r i s h ņ a gives a 
more precise def ini t ion of the terms karmasamnjāsa and 
karmatjāga used in this connection. By karmas amnjāsa 
is to be understood not the abandonment of al l karmas, 
but the abandonment o f the desire for their f ru i t . " B y 
samnjāsa, learned m e n understand the renunciat ion of 
actions done w i t h the desire for f rui t (kāmjānām karma-
ņām njāsam) ; and by tjāga, wise m e n understand the 
renunciat ion of the fruit of all actions (sarvakarmĀphala-
tjāgam),"* not of actions themselves. On the other hand, 
" i n d e e d , the g i v i n g up of the karmas prescribed by the 
Šāstras (nijatasja karmaņo) is not p r o p e r " . 3 In the same 
strain, the L o r d again declares : " Y o u r d u t y i s to per form 
karmas only, (karmaņjevādhikāraste), unmindfu l of the 
f rui t or result (phala) ; in d o i n g karma, y o u aught not to 
possess the m o t i v ē of f ru i t (karmĀphalahetuh) ; nor should 
y o u be incl ined to i n a c t i v i t y (mā te sangostvakarmaņi).4 

T h e renunciat ion of karmas t h r o u g h delusion (mohāt) is 
said to be long to the tāmasa nature ; their abandonment 
t h r o u g h fear of physical suffering belongs to the rājasa 
k i n d ; b u t w h e n they are per formed w i t h o u t attachment 
(samgam) and also w i t h o u t the desire for f rui t (phalam), 
then such a tjāga is sāttvika tyāga ;5 and, of course, it is 
the most desirable of tyāgas. " I t i s not possible for those 
w h o have taken the boclilv Āpparatus (dehabhritāh) to 
renounce karmas completely (aseshatah) ; but he w h o 
renounces the f ru i t of karma (karmĀphalatjāgi) is v e r i l y 

1 Gr. v, 2. 
2 Gī. xvii i , 2. 
3 Gī. xviii, 7. 
4 Gī. i i , 47. 
5 Gī, xviii, 7-9. 
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to be called the (real) tyāgi.l A n d those who renounce the 
desire for fruit (phalam) of their karma become free from 
the bondage of birth (janmabandha) and attain that 
supreme goal, i. e. mukti.* 

Now the karma theory so far described implies that man 
is born due to his past karmas, and that all that he has to 
do and has not to do, that he will do and he wil l not do, 
will react again on his past karma and may create new 
karmas. The whole theory is based on the principle that 
every action is followed by a reaction. Nothing that is 
thought or spoken or done by an individual can escĀpe 
being credited to his account. One can never disown one's 
own actions. The theory further implies that so long as 
man continues karmas, he is going to be born again and 
again to atone for them and even to create new ones. 
Moreover, freedom from the round of births and deaths 
cannot be obtained until freedom from karma is obtained. 
And, with all this, it does not at all imply that,—as could 
be seen from our discussion,—this freedom has to be 
acquired by resorting to asceticism, or by leading a life of 
inactivity, or a life of not doing any karma. It is, on the 
contrary, fully recognized that a life of absolute inactivity 
is never possible for any one, so that the question of its 
desirability has no place at all. What the theory of karma, 
properly interpreted, implies is that only the right karmas 
should be performed, recognizing fully, that the particular 
position in which any individual has come to be—the birth 
in a particular varņa or family (kūla), the wordlyhappiness 

1 G i . x v i i i , I I . The latc D r . Sir R . G . Bhandarkar has pointed 
out that the insistence on karmas being done w i t h o u t any 
regard for the f ru i t is not new. The l'šopanishad says in the 
2nd verse that "a man should desire to live a hundred vcars 
doing actions resolutely, and in that way and in no other, w i l l 
action not contaminate h i m " . of. also Chhānd. U p . iv, 14, 
3; Rr ih . U p . iv, 4, 23; M a i t r . U p . v i , 20. See Bhandarkar ; 
"Vaishņavism, Šaivism, and other minor c u l t s " . p. 27. 

2 Gī. i i , 51. 
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which surround him, and so on—is the result of his past 
karmas and not a mere accident or chance or luck. The 
individual has to know this fact and fully understand its 
implications. He has to atone for, or enjoy the fruits of, 
his past karmas; but, while doing this, he should follow 
the path of right karmas; that is to say, he should follow 
his svadharma, so as to control his future karma. The 
Bhagawadgītā has pointed out that only thus can one 
counteract one's own past karma and safeguard himself 
from the future effects of karma.1 The Mahābhārata and 
Smritis, too, agree with this attitude.2 Yājnavalkya, for 
instance, has said that the dharma or adharma which an 
individual follows form the seeds of the store of his 
karma;9therefore he says, he has tried to lay down the 
proper dharma which, if followed by a man, would secure 
salvation (moksa) for him. 

Therefore, each one of us is born to do his or her part 
in whatever position we find ourselves, to undo the effects 
of past karmas, and so to behave through life that we may 
get moksa. This means that the individual is born not fully 
to use all his faculties, not fully to take from the world of 
the physical, the biologioal, the economical and the social 
existence around him, as best as he can, as much as he 
can,—of course consistent with such full opportunities to 
other individuāls, which latter is also the aim of all 
Western thought ; with the Hindu, on the other hand, it is 
a question, not of using to the utmost, but using the just 
and the correct quantitv and quality, for undoing the 
effects of past karma and for not creating a new world of 
karmas which mav react either in this life or in lives to 
come. The karmas are expected to be so manipulated as 
not to disturb the equilibrium or the balance of the 

1 See pp. 34 ff. 
2 See pp. 12 ff., and pp. 20 ff. 
3 Yāj. i, 1. See pp. 22 ff. 



33 HINDU SOCIAL INSTITUTIONS 

Universe. One must take out, from the world outside, 
only so much as is just enough for one, not more, not 
even less. Anything more or less might disturb the 
equilibrium of the system of jagat, and thus might 
entangle one into the medley of karmas. To be able to 
achieve this, we must follow our svadharma which 
definēs our limitations and our specific duties with re-
ference to definite, as also indefinite and probable, 
situations. It is so devised as to enable one to acquit one-
self just equitably. For, as the Gitā has said, even a 
little of this dharma wi l l be able to protect us from great 
dangers.1 / 

So far about what is usually termed as the karma-
mārga, the *way of action', jas_a method of so lv ing the 
problem of existence. But there are two other 'ways' 
(mārgāh) discussed in the Gitā itself for the solution of 
that problem, viz. the Jjiāna-mārjra and the JBhakti-
mārga^ The followers of the Jnāna-mārga would maintain 
that it is knowledge2 (Jnāna) that leads to the goal of 
existence ; while the followers of the Bhakti-mārga 
maintain that it is devotion (bhakti) to God and self-
surrender to H i m that leads one to that goal (i.e. mukti). 
The Gitā has attempted to bring the three margas into 
harmony with each other. But before taking over this 
point, we shall do well to grasp the Gitā interpretation of 
Jnāna and of bhakti as leading to mukti. 

We take up the Jnāna-mārga first. The Jnāna-mārga 
is discussed in the {ourtK^Ā^īijāja and also in the seventh 
wAdhyāya of the Gitā. The L o r d says : "Actions pollute 
(limpanti) Me not ; nor have I any desire for their fruit 
(karmĀphale sprihā) ; he who knows (abkijānāti) Me to 

1 "SvaīpamĀpyasya dharmasya trāyaie mahato bhayāt" Gitā, 
i i , 40. 

2 See note 3 on p. 19, for the connotation of the w o r d 
"knowledge" in this connection. 
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be such, shall never be tied down (badhyate) by karmas. 
It was with this knowledge (jnātvā) that, in ancient times, 
those who were desirous of attaining salvation (mumukšu) 
performed actions ; you also (O Arjuna), therefore per-
form actions as men of old did in olden t imes . " 1 Here 
knowledge is said to be the essential means towrads the 
salvation of man, not as excluding the karmas but as 
giving the karmas their due value. Knowledge is essential 
as an auxiliary to the proper valuation of karmas. " E v e n 
the wise man is puzzled as to what should be done and 
what should not be done (kim karma kimakarmeti)''V2 

Therefore it is essential to acquire the knowledge of the 
real nature of actions (karma), forbidden action (vikarma) 
and inaction (akarma).* " T h a t man whose karmas are 
burnt away and are therefore purified by the fire of know-
ledge (jnānāgnidagdhakarmāņam), and, moreover, whose 
karmas are free from any motivē or deliberate expecta-
tions of particular results thereof (kāmasamkalpavarjitah) 
is called a paņdita.* A n d , the entire (samagram) karma of 
such a man, whose attachments are dead, and whose mind 
is fixed on knowledge (jnāna'vasthitachetasah), and who 
performs actions in the spirit of a sacrifice (yajnāyācha-
ratah karma), is completely destroyed.5 

Now, here we enter upon another important conception 
fundamental to life and existence propounded by the 
Bhagawadgītā. Man is to perform actions in a spirit of 
sacrifice, in a spirit of self-surrender. Actions performed 
without this spirit of sacrifice (jajnārthāt anjatra) would 
bind one to karma (karmabandhanah) ; therefore they are 
to be performed with that purpose, casting ofī all thoughts 

i Gī. iv, 14-15. 
2 Gī. iv, 16. 
3 Gī. iv, 17. 
4 Gī. iv, 19. 
5 Gī. iv, 23. 



40 HINDU SOCIAL INSTITUTIONS 

of one's own self (muktasangah).1 " F r o m food all 
creatures are born ; from rain is food produced ; rain is 
produced by sacritices (yajnāt) ; and sacrifice is the result 
of action (karma). Knovv that all action has its source in 
the Vedas, and the Vedas are originated from the One 
( i . e. God) Who knows no decay (aksara) ; therefore, the 
all-pervading Vedas are ever present in a yajna.2 He who 
does not help the wheel (chakram) of life thus revolving 
here belovv, lives in vain, passing his life in sin and by 
the gratification of the senses (indrijārāmah) .s Later, in 
the same Adhyāya, the meaning of yajna is more 
amplified. The wise man {vidvān), says the Lord, should 
behave completely unattached (asaktah), ever with the 
good of the people at heart (lokasamgraham), just as the 
ignorant act with self-attachment (saktāh) to action. The 
self-surrender must be thorough—"Dedicating all actions 
to Me, with a mind fixed upon the Supreme (adhyāt-
machetasā), engage yourself in battle (O Arjuna) without 
desire, without any notion of " m i n e " , and [thusj without 
any mental grief [or anxietyļ (vigatajvarah)".4 Indeed, 
in the next Adhyāya, a very wide meaning is given to 
this spirit of dedication, of self surrender, of yajna, A l l 
our actions are to be in dedication to the Universal 
Spirit— ( ( Brahman is the dedication (Brahmārpaņam) and 
Brahman is the offering (Brahmahavir) ; Brahman is the 
fire (Brahmāgnir), Brahman the sacrificer (Brahmaņā 
hutam) ; and Brahman is the destination to which he 
attains who meditates on Brahman (Brahmakarma-
samādhinā)".5 Therefore, "whatsoever you do, whatso-
ever you eat, whatsoever austerities you perform, do them 

1 Gf. iii, 9. 
2 Gī. i i i , 14-15. 
3 Gī. i i i , 16. 
3a Gī i i i , 25. 
4 Gī. i i i , 30. 
5 Gī. iv, 24. 



T H E PROBLEM OF EXISTENCE 41 

as offerings unto Me (madarpaņam)'' . l F o r , says t h e 
L o r d , " b y m a n a g i n g al l y o u r conduct i n this manner, y o u 
w i l l be free (moksyase) f r o m the bonds of karma resu l t ing 
in good or ev i l fruits (subhāsubhĀphalair) ; and thus 
a t ta in ing that state of m i n d w h i c h renounces [ t h e f ru i t of 
actionsj (samnyāsayoga-yuktātmā), y o u w i l l reach mukti 
and come t o M e . " 2 

In this universal meaning g iven to Yajna, al l karmas 
are the yajnas per formed by man, al l knowledge is also 
yajna per formed by h i m . L i f e itself is conceived as a 
perpetual yajna, a perpetual dedication to G o d , or to the 
U n i v e r s a l B e i n g , and consequently the karma-mārga or 
the jnāna-mārga, as means of a t ta in ing the end of life are 
conceived as karma-yajna and jnāna-yajna respectively 
dedicated to the Brahman, the U n i v e r s a l B e i n g . T h e 
Yajna thus loses the or ig ina l merely ritualist ic meaning, 
and comes to at ta in a more human and deeper 
significance.3 

To r e t u r n to our discussion of the jnāna-mārga as the 
means of so lv ing the p r o b l e m of life in the G i t ā , the L o r d , 
at one place, says that of al l the Yajnas, jnāna-yajna is far 
superior (sreyān) to that w h i c h consists of action ( i . e the 
karma-yajna) ; for karma is ent i re ly comprehended in 
knowledge (jnāne parisamāpyate).i E v e n the sinner 
amongst the sinners (pāpebhyah pāpakrittamah) shall be 
able to cross [ t h e ocean of samsāra] by the a id of this 
boat of knowledge (jnānĀplava).5 T h e fire of knowledge 
(jnānāgnih) reducēs all karmas to ashes.6 Indeed, there 

1 Gi. ix, 27; also cf. Bhāgawata Purāņa X I . i i i , 33; and X I . 
xix, 9. 

2 Gī. ix, 23. 
3 We shall have occasion to speak more about this later in this 

Chapter. 
4 Gī. iv, 33. 
5 Gī. iv, 36. 
6 Gī. iv, 37. 
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is nothing so sanctifying and ennobling in this world as 
knovdedge^To those who have their ignorance (ajnānam) 
destroyed by the knowledge of the self (ātmanah jnānena), 
such knowledge, like the sun, throws Hght on our under-
standing of (prakāšayati, i. e. reveals) that Supreme (tat 
param).9 A n d those whose minds are (fixed) on That, who 
have their souls identified with That (tadātmanās), who 
have dedicated their all to That (tannishthās), and who 
consider That as their final goal (tatparājaņāh), depart 
never to return, their sins being destroyed by knowledge. s 

This *way of knowledge' so far described may, how-
ever, be found difficult of accomplishment by the ordinary 
man. To attempt to know the nature of the Brahman is 
much difficult (klešo'dhikataras), because the unperceived 
(avyakta) goal is difficult to attain for the embodied 
(dehavadbhih),4, i. e. for the human being. Therefore 
another comparatively easier way is suggested by the 
L o r d for the attainment of salvation. And that is the 
Bhakti-mārga. Those who dedicate their actions to Srī 
Krishņa, and, holding H i m as the highest goal, worship 
H i m and meditate upon H i m with their minds fixed upon 
none but H i m (ananyenaiva)—of such men He becomes, 
without delay, the deliverer from the ocean of mortal 
w o r l d . 5 ' ' T h a t devotee (bhaktah) who hates no being, 
who is friendļv and compassionate, who is free from 
attachment (nipņamah) and egoism (nirahamkārah), who is 
equally balanced in times ofhappiness and misery (sama-
duhkhasukhah), who is forgiving, contented, always 
engaged in Yoga, self-controlled, firm of mind, and who 
has his mind and intellect fixed on me (maiyyarpita-

1 "Na hi jnānena sadrišam pavitramiha vidyate"—Gī. iv, 33. 
2 Gī. v, 16. 
3 Gī. v, 17. 
4 Gī. xi i , 5. 
5 Gī. xi i , 6-7. 
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manobuddhih) i s dear (priyah) to M e " . 1 In the o p i n i o n of 
Šri Krishņa, those w h o ever fix (nityayuktāh) the i r m i n d 
o n H i m and worship H i m w i t h the highest fa i th 
(sraddhayā parayā), are the greatest of Yogis . 2 

In combinat ion w i t h this Bhakti-mārga i s also found, 
again, the doctr ine of dedicat ion of actions to w h i c h we 
have already referred before. u H e w h o does actions for 
My sake (matkarmakrit), whose highest ideal is M y s e l f 
(matparamah), w h o is devoted to Me (madhaktah), and 
w h o is free f r o m attachment and e n m i t y to any creature, 
comes to M e , O P ā ņ d a v a " . 3 A spir i t of complete dedica­
t i o n and self-surrender to G o d is the m a i n characteristic of 
a bhakta. A l l possessions, spir i tual or mater ia l , are to be 
deemed not as man's belongings but as G o d ' s ; and they 
are to be used for H i m , to serve H i s purpose. T h a t man 
i s f i t to at ta in salvation w h o worships (sevate) H i m w i t h 
unswerv ing devot ion (avyabhichāreņa bhaktiyogena).4 

A g a i n , in combinat ion w i t h bhakti, we also find the 
eulogy of jnāna in the 'Gitā'. By devoted love (bhaktyā) 
to G o d , the devotee is able to at ta in the knowledge of 
G o d , — w h a t H i s extent i s and what H e i s i n t r u t h 
(tatvatah) ; and by k n o w i n g the true nature of G o d , the 
devotee enters into H i m . 5 T o w a r d s the close of the Gī tā , 
the L o r d savs : "He w h o w i l l s tudy this H o l y D i a l o g u e 
between us, w i l l have offered unto Me the sacrifice of 
knowledge (jnāna-yajna) ; this i s My o p i n i o n / ' 6 

In a previous Adyāya, four kinds of devotees (bhaktāh) 

1 Gī. x i i , 14; also cf. ibid. 
2 Gī. x i i , 2; cf. also iv, 47; "Amongst all the Yogis, he who 

dwells in Me and worships Me with full faith in Me 
(šraddhāvān bhajate), is considered by Me the highest Yogi 
(ytiktatamo). 

•Gī. x i , 55. 
4 Gī. xiv, 26. 
5 Gī. xviii, 55. 
6 Gī. xviii, 70. 

6* 
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are described. " O f men of virtuous actions who worship 
Me, there are four types : the afflicted (arto), the seeker 
after learning (jidnāsuh), the man who desires wealth or 
worldlyhappiness (arthārthī), and the man who knows 
(jnānī), Oh mighty among the Bharatas ! Of these, the 
knower (jnānī) who is ever possessed of steady Āpplication 
(nityayuktah) and whose worship is addressed to the One 
Being (ekabhaktir) is most excellent (visishyate) ; for I 
am exceedingly dear to the Jnānī, and he is so dear 
(priyah) to M e . A l l these are noble (udārāh) ; but the 
Jnānī I deem to be My very self (ātmaiva); for he, with 
steady Āpplication (yuktāmā) resorts to Me as the goal 
(gatim), than which there is nothing higher (anut-
tamām)11.1 This passage fairly summarizes the main 
attitude of the Gitā towards the " w a y " of karma, jnāna 
and bhakti. There is a clear indication here that the three 
"ways" are to be regarded as complementary to each 
other, in as much as a man of good actions (sukrutin) who 
has attained knovdedge (jnānī) and is ever devoted to 
One God alone (ekabhakti) wil l find out his salvation 
without delay. Thus a real synthesis of karma, jnāna and 
bhakti is made out here. Jnāna is the psvchological 
foundation, the intellectual training, upon which the 
edifices of karma on the one hand, and of bhakti on the 
other, have been erected. The life of full devotion was 
conceived as hemmed in by a life of activity (karma) and 
a life of reflection (jnāna). 

Thus, bhaktĻdiS a means of attaining the end, is con-
ceiy^ed.̂ as_based on an intellectual foundation and not on 
mere emotionaTor sentimenta! one. It has been defined in 
the Šāņdilya Bhakti Šūiras as "affection (anurakti) fixed 
upon the L o r d " . * And, the Bhakti-Sūtras of Nārada say 
that it is in the form of the highest devotion or affection 

1 Gr. vii, 16-13. 
2 Šāņdilva Bh. Su. i, 2. 
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towards some one.1 It is not, however, a mere senti-
mental attachment to God ,2 it is, rather, the result of a 
rational conviction that Isvara is the goal of human 
existence. Even for Rāmānujāchārja, who was one of the 
foremost among the bhakti-mārgīs, bhakti is no mere 
sentimental attachment to Isvara. It is attained by the 
devotee after passing through a long course of elaborate 
mental training. Its requirements are the possession of 
the cĀpacity of the discrimination of food (viveka), 
freedom from attachment (vimoka), constant meditation of 
God (abhyāsa), doing good to others (kriya), wishing well 
to all (kalyāņa), speaking the truth (satyam), sympathy 
(daya)1 non-violence (ahimsa), and charity (dāņa).9 A n d 
in his Bhāshya on the Gitā, he has pointed out that the 
way to bhakti is achieved by knowledge and action 
(jnānakarmānugrihītam bhaktiyogam).4 

The germs and roots of the idea underlying bhakti could 
be traced back to the very ancient sources in Indian 
Literature, the Vedas. The mantras, the prayers, the 
rituāls, the different invocations of Gods, with which the 
karmakāņda5 was practised in the Vedic days are some of 

1 Nār . Bh. Sū. 2—"sā kasmai pararnĀpremarūpā". 
* W h i c h seems to be the later interpretation of bhakti. 
3 "Šarva-Daršana-Samgraha", IV — from Radhākrishņan : 

I n d i a n Philosophy, vol . i i , pp. 704-5. 
4 Radhākr i shņan: ib id . The same authority has drawn our 

at tention to SvĀpnešVara's commentary on the w o r d 
"anurakti", which is used to denote bhakti. fAnu' means 
'after', and ' r a k t i ' , means a t t a c h m e n t ' ; 'Anurakti' therefore 
means, according to SvĀpnešvara, attachment which comes 
after the knowledge of God. 

5 Karmakāņda is the r i tual ism which was taught by the Vedas; 
whi le the later Upanishads are said to deal w i t h what is 
k n o w n as jnāna-kāņda—see e.g., Siva-Satnhitā, i, 20-22. 
M r . N. K. Venkatesan, however, in an article on " t h e 
Upanishads of the Atharva-Veda" in the 'Quarter ly Journal 
o f the M y t h i c a l Society' (New Series, v o l ; X X V I , N o . 1 , 
July-October, 1936), points out that of the 103 Upanishads 
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the sources whence the later bhakti conception was 
developed. We have in the Rigveda, for instance, this 
prayer to Agni; " O h Agni, be easy of access to us, as a 
father is to his son' ' . 1 Here the prayer to God proceeds 
upon the assumption of love or affection of God to men 
which is as natūrai as a father' s love for his offspring. In 
a later work, viz. the Švetāšvataropanishad, the very 
word bhakti is introduced, now for the first time. It tells 
us that unless the student has absolute faith or devotion 
(parā bhaktih) in God as well as in the teacher (gurau), 
he shall not be taught the sacred knowledge. 2 

It was, however, the Bhagwadgītā, which first gavē a 
strong impetus to the bhakti cult. It was made more 
popular later on by the Paurāņic tradition, especially the 
Bhāgawata Purāņa, the Vishņu Purāņa, the Bhakti-
Sūtras of Nārada and Šāņdilya, by Rāmānujāchārja and 
other Vaishņavite leaders, and the Vishņu-prabandha, a 
work in four thousand verses by the twelve Ālvārs or 
saints. Rāmānujāchārja, in the n t h century invested the 
bhakti cult with fresh force. The spiritual monism 
preached by Šankarāchārja who flourished from about 
300 A. D. onwards,3was considered by the Vaishņavites 
as opposed to their bhakti cult ; and so, a reaction was 
aroused. Rāmānuja (who flourished between T 175-1250 
A. D . 4 ) tried to harmonizē the bhakti principle with the 
belief in One Supreme Deity. Then came Madhva, 
Nimbārka, Rāmānanda, Kabīr, Vallabha, Chaitanya and 

belonging to the four Vedas, 39 belong to the jnāna-kāņda, 
62 belong to the Karma-kāņda, and 7 deal w i t h miscellaneous 
topics connected w i t h the karma-kāņda. T h i s means that the 
number of Upanishads dealing w i t h the daily practices and 
rituāls of the Hindus is larger than those which deal w i t h 
their philosophical meditations. 

1 i , 1. 
2 Švet. U p . v i , 22-23. 
3See Macdonel l : ' ' I n d i a ' s Pas t" p. 143. 
4 ib id . p. 149. 
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many other teachers of religion. Madhva (1197-1276)1 

enjoined the bhakti of God Vishņu. Nimbārka (about the 
I3th century) enjoined the worship of Krishņa and his 
beloved Rādhā. Rāmānanda ( i 4 t h century) preached the 
bhakti of Rāma as the Supreme Deity. Vallabha (16th 
century) enjoined the worship of Bāla-Krishņa, the 
boy Krishņa; and, his contemporary Chaitanya preached 
the worship of the boy Krishņa and Rādhā.3 2 In 
Mahārāshtra, the bhakti cult was prominently propound-
ed by Marātha saints like Jnānadeva (born about 1271 
and died 1293 A. D.) Nāmdeo (about the end of the 
14.th century), Eknāth ( i 6 t h century) and Tukārām (first 
half of the ijth century) in the form of the worship of 
Vithoba of Paņdharpur.4 

Most important among the causes for the bhakti cult 
being scTpopuTar7 was that bhakti as a means of salvation 
waš open to all alike—to women, to the Vaisjas^ ānčTto 
t h e ļ ^ ū d r a s ^ j ) ^ evēn to the personš of the most sinfuļ 
birth (pdfayonayah) >! There was no distinction of race, 
casteTcreed or sex in the way of bhakti. Indeed, one of 
the greatest saints and leaders of the bhakti-mārga, 
Kabīr, was a Mosiem by birth. The jnāna-mārga of the 
Upanishads was too restricted a path of salvation, being,  
open to the male sex, and that too of thē~firsfVarņa viz., 
the Brahmins/^vho only coīild give tHeir full life to i t . -

Bhakti therefore soon gained immense popularity owing 
to its universal Āppeal. 

1 ibid. p. 150. 
2 Bhandarkar R. G. : "Vai shņavi sm, Šaivism & other c u l t s " 

p. 62 ff. 
3 i b i d ; and T h o o t h i : "Vaishņavas of G u j a r a t " p. 33 ff. 
4 Bhandarkar; op. c i t . ; and Ranade: " M y s t i c i s m iny 

M a h ā r ā s h t r a " . 
5 G i . ix, 32; cf. the Bhāgawata Purāna I X , x iv , 21-

"Bhaktih punāti mannishthān švĀpākānĀpi sambhavāt", 
6 Of the i 6 t h century. 
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To return to the discussion of three well-known 
'means' of solving the problem of existence, a study of 
Gitā reveals to us the important fact that each of these 
three margas has a psychological foundation. Thus, the 
karma-mārgī, who believes in 'action* as the chief marga 
of salvation, has to acquire certain kind of mental disci­
pline in order to do karmas which are to serve the end of 
his existence. He has to abandon all attachment (asakta, 
or asamga), to give up all ideas of 'mine* and 'thine' 
(mamatva) and egoism (ahamkāra), and to perform 
karmas in a spirit of dedication to God, knowing full well 
that whatever he does is for the fulfilment of God's 
purpose and not his own, without any expectation of a 
return of the fruit or result of that action (karmĀphalāsā). 
The psychological implications of jnāna-mārga and 
bhakti-mārga are not dissimilar to these, though in its 
later developments, bhakti-mārga lost much of this 
psychological implication of mental training and discip­
line. The later bhakti-mārga degenerated even to the 
extent of finding erotic meaning in bhakti, and wavered 
between divine love and erotic sentiments finding expres-
sions in the various narrations about the episode of love 
between Krishņa and the Gopīs and Rādhā. 

Our foregoing analysis of the several views on the 
solution of the problem of existence and the meaning and 
end of human life,—whether it is called moksa, mukti or 
kaivalya,—will be enough to enlighten us regarding the 
controversies which have been raging on the supremacy 
of one or the other of the three margas—the karma-
mārga, the jnāna-mārga or the bhakti-mārga—as the most 
efīective pathway towards moksa. It has to be remem-
bered that these three margas by no means stand in 
antagonism to each other. On the contrary, they are 
usually supposed to be working in co-operation with each 
other. The difference of opinion among the philosophers 
lies mainly in the assertion that one of these should be 
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taken as of the primary importance (šreshtha), while the 
cther two have to be regarded as subsidiary or auxiliary 
to i t . In this way have arisen the jnāna-mārga school of 
thought, the karma-mārga school of thought and the 
bhakti-mārga school of thought. Even the jnāna-mārga 
should not be supposed to be opposed to the karma-
mārga. It should be obvious from our preceding survey 
that what the jnāna-mārga asserts is, not that the karmas 
should be absolutely abandoned, but only that they should 
be executed with the fullest knowledge about the nature 
of existence, and therefore the fullest understanding of the 
nature and purpose of karmas themselves. A close perusal 
of the citations from different authorities given in the 
preceding pages, wil l clearly show that none of these have 
advocated a complete abandonment of action at all, but 
that all of these have declared that the karmas which are 
'natūrai to one's station in l i f e \ — t o use Bradley's 
expression,—which one is born to carry out, (svabhā-
vanijatam karma, sahajam karma etc.)y should be carried 
out in accordance with one's own dharma.1 A n d Dharma 
is defined for the individual by the Vedas (šrutih), the 
smritis (sacred tradition), the conduct of good men 
(sadāchārah) and the ultimate satisfaction of one's own 
conscience {svasya cha priyamātmanah).* 

Early Hinduism which was concerned with actions 
centred round the yajna, was, in a sense, an activistic 
religion in contrast with later Hinduism which was con-
cerned with reflection and meditation, as in the 
Upanishads. The Vedic tradition said that man can return 

i Also, see e.g., in Ch. V I I on "Vārnas", pp. 303 ff. the story 
of the butcher who adhered to his dharma. 

2 Man. i i , 12; also cf. i i , 6. These are according to Manu the 
fourfold means of defining dharma; Yājnavalkya, who 
repeats all these four as the roots of dharma (dharmamūlam), 
adds one more—"the desire which springs from a good 
resolution" (Samyak samkalpajo kārno)—Yāj. i, 7. 

7 
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to the source of hts origin by doing all the Vedic karmas, 
by doing the duties as laid down in the Vedas, the 
sacrifices, the varņa-dharma and the āsramadharma e tc , 
whereby salvation was promised — a sort of mechanical 
karmayoga, by doing, not by thinking or meditating ; 
jnāna and bhakti, knowledge and faith, were secondary. 
A l l the Yajnas, the prayers, the offerings of all the nice 
things of life—all this was done primarily as items of 
karma. In the Jaiminlya sūtras, for instance, for all practi-
cal purposes, Jnāna has no place. The Pūrva-mīmānsā 
refuses to give any position to the jnānī. A l l karmas, in 
its opinion, would lead to mukti. He who desires to reach 
heaven will perform sacrifices;* for sacrifices confer 
immortality, in the opinion of Jaiminī.2 Indeed, by the 
performance of the 'Ašvamedha' sacrifice, one is able to 
conquer the world, death, sins, even the sin of murdering 
a Brāhmaņa. s 

In the Upanishadic teachings however, Yajna came to 
be considerably looked down upon. This was the starting 
point of the quarrel between the Purva Mīmānsa 
and the Uttara-Mīmānsā schools. The Sūtras of Bada-
rāyana which belonged to the latter school and which 
were popularly known as the Vedanta philosophy, 
taught, in one sense, an anti-vedic marga. For them, 
Yajna by itself had little meaning. The difference 
between the old Hinduism and the new Hinduism 
was the difference between a life around Yajna and 
a life without Yajna. The old Hinduism is a life .of 
optimism in a sense. It was concerned with attempts 
at earning power. The particular institution of monasti-
cism, of self-suffering is absent in old Hinduism. Life was 

l('Yajate svargakāmah". 
t<tYaiater]ātamĀpūrvam,p and "Āpāma somamamrito 

babhūma"; etc. 
3 (fSarvānlokanjayati> mrityum tarati, pāpmānam tarati, 

brahtnahatyām tarati, Yo'švamedham yajate"; etc. 
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regarded as a striving of purposes through several 
elements which were to be won over with the help of 
Yajnas. In a sense, therefore, it is the Upāsanā, the con-
trol of a deity with a kind of magical charms by which it 
was propitiated and subdued, that the old Hinduism 
concerned itself with. In fact, old Hinduism was an 
activistic type of religion and not a reflective one. Even 
when reflection was attended to, it was carried in terms of, 
and to promote, action. The magico-religious rites of the 
Vedic Aryans following in what they called the karma-
kāņda centred round the Yajna-kuņda or the Agni-
kuņda, that is the Fire-worship. Fire was the medium, a 
kind of aģent,—between man and God. It was through 
agni that man performed a yajna offering the best things 
that he could afford for the Gods—milk, ghee, grain and 
cattle. l A l l life was thus resolving round the Yajna-
Kuņda. The life of activity was conceived as lying in and 
through sacrifice and giving away what was very dear to 
man, his necessaries of life. The life of the individual, of 
the family (kula), of the village (grama), of the com-
munity, was centred round the sacrificial fire. 

However, this early phase of Hinduism, known as the 
karma-kāņda, was so much overdone, that the karmas 
grew into mere ritualism. This ritualism was soon looked 
down with contempt by the time the Upanishads Āppear. 
The ritualism of the Vedic period was assaulted and 
corrected by later meditative and reflective life. The con-
tempt of yajna ritualism, e.g., is thus expressed : "These 
boats in the form of yajna are weak (adridhā) ; those fools 
who regard these, performed by the eighteen persons (the 
host, the hostess and sixteen priests) as yielding blessings 
are certain to attain old age and death. , , 2 And, again, 
' 'these boats of yajna are fragile—think not over the many 

1 cf. Thoothi: "Vaishņavas of Gujarat". p. 32. 
2 Muņd. Up. i i , 7. 

7* 
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words of the scriptures, for they wil l bring you fatigue. 
What shall I do with these? For they cannot secure 
immortality for me. Grant me, O Lord, that knowledge 
which has secured immortality for thee. , , 1 Therefore the 
Upanishadic seers set themselves to the task of discover-
ing a new method of reaching salvation. This was done 
not by completely discarding the yajna, but by giving a 
new interpretation to i t . Yajna had now to be in terms of 
the inner life, not in terms of the outer ritual observances. 
Contemplation of the nature of the ultimate reality, 
Brahman, was a way to realizing moksa; and so Yajna 
was reinterpreted in terms of jnāna. Thus the Yajna-
paramparā, the tradition of the yajna, was kept alive, 
though in a different garb now. 2 This meaning of yajna,  
in terms of the spiritual and reflective life was elaborated 
by the Upanishads and was given a fresh impetus by 
Šankarāchārya and the teachers of his school who came 
after him. They interpreted, accordingly, the Vedas, the 
Upanishads, the Gītā and the Bādarāyaņa Sūtras in the 
light of the jnāna-mārga. In the period of early Hinduism, 
yajna had been a means to an end superior to itself ; and 
there were attempts to rationalize a life of Yajna in terms 
of superior purposes, aims, and destiny of life. AU this 
l iving spiritualism of early Hinduism is missing in the 
later period starting from the Upanishads in which 
philosophical reflections were carried out. Šankarāchārya 
and his followers merely meditated upon and discussed 
philosophical problems, which is a characteristic also of 
Buddhism and Jainism. On the meditative side, the 
Upanishadic teachings were considerably supported by the 
Buddhistic and the Jaina schools of thought. Šankarā-
chārya takes up the Vedic tradition, the Upanishadic 

1 See Thoothi: " T h e Vaishņavas of Gujarāt" p. 34. 
2 There are instructions regarding this jnāna~yajna in the 

Upanishads, e.g., in Chhānd. Up. iii, 17, 1-14; and in Taitt . 
Āraņ. x, 43; 49; 64; Šat. Br. xi, iii, 1, 1 seq. 
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tradition, and the Bauddha and Jaina traditions and tries 
to harmonizē all of these and secure a balance between 
the Vedas and the Upanishads, the Gīta, and the 
Bādarāyaņa-Sūtras ( i . e., the prasthāna-trayi). It may be 
remembered that Šankarāchārya was popularly known as 
Prachchhanna-Bauddha in view of the fact that for him, 
as in Buddhism, both the world (jagat) as well as world-
liness (samsāra) were illusion (mithyā). On the other hand, 
in spite of the injunctions of their founders, both the 
Buddhistic and the Jaina traditions set up by their 
followers take up practically to the karma doctrine. In 
Jainism, for instance, meditation itself resolved into a 
matter of ritualistic observance ; thus, a Jain is expected, 
for instance, to read or recite a particular grantha (reli-
gious book) for a particular number of times every day. 

Now, the re-interpretation of yajna in terms of jnāna, 
as propounded by the Upanishads, Šankarāchārya, and 
others, was again carried to such an extreme extent that 
it became almost incompatible with the every-day life of 
an average man. The extreme form to which jnāna-yajna 
philosophy led was of asceticism and renunciation of a life 
of activity (karmasamnyāsa). The eulogy of jnāna at its 
extreme tended to result in a wholesale condemnation of 
karma. In order to raise the one to its highest and to indi-
cate its distinctive merit, the other was placed at the lowest 
in estimation. Also, like karma in the earlier days, jnāna, 
too, soon became formalistic and fossilized. The extreme 
ascetic implications of the jndna cult must have caused a 
great deal of dissatisfaction among the masses of India. 
It was too much to ask of the average man to believe that 
world and worldliness (jagat and samsāra) were all false 
(mithyā), because they were all born of Āppearance 
(māyā). 

Therefore, Hinduism had to be re-interpreted to suit the 
needs of the average man in India. In the new re-inter-
pretation, account had to be taken of the past heritage 
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(paramparā) of India; that could not be discarded in toto. 
The mistakes of the past too, had to be avoided. Both 
the interpretations of the past,—the one in terms of the 
karma-yajna as well as the other in terms of jnāna-yajna— 
were, as we have seen, expressions of the human needs of 
their own times. Dissatisfied with the one as a solution of 
the problem of existence, the Hindu mind discovered the 
other ; but then this latter was soon found incompatible 
with the actual every-day life of the Hindu. Therefore, 
the new interpretation of Hinduism had to be such as to 
take into account the life that has to be lived by the 
common man, and yet possess the dignity and majesty of 
a philosophy in order to be able to replace the philosophy 
of jnāna-mārgls. The karma-mārga had taken into account 
the common man's life, but soon failed to satisfy the 
Hindu with loftier ideas and ideāls, who must have felt 
that what the karma-mārga resulted into was too mundane 
and low an aim of life. The jnāna-mārga, on the other 
hand, proved rather too lofty and impracticable an ideal 
for the average individual to Āpproach. Both these kinds 
of mistakes of the past had to be avoided now. A n d yet, 
the past tradition (paramparā) had to be kept alive as far 
as possible ; in fact, the new philosophy had to draw upon 
the past paramparā itself. A l l this was achieved by the 
introduction of the bhakti principle, especially by the 
thinkers of Vaishņavite school mainly at the instance of 
the Bhagaivadgītā. The Gitā accepted the heritage of the 
past in that yajna, karma, jnāna, samnyāsa, dharma, and 
even bhakti itself, were taken up by it ; but each of these 
was invested with a newer meaning, more compatible 
with every-day life that is lived, and therefore more 
human. Yajna was interpreted as a discipline in self-
surrender to the will of God (Tsvarārpaņa or Brahmār-
pana) ; karma was placed in opposition to akarma, in-
activity, and made acceptable in life so far as it happened 
to be in accordance with the dharma of a man. Jnāna was 
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explained as implemental to acquaint man with the great-
ness and the glory of God and Godliness ; this was effected 
in order to bring God in an estimation above all else in the 
eyes of man, and thus to impel man to cultivate a spirit o£ 
activity in His name and for His sake without desire or 
expectations of its result ( i . e. to karmasamnyāsa in its 
true meaning of karmĀphalasamnyāsa). And bhakti 
towards which all these converge, with unswerving faith 
(sraddhā) as its foundation, is the very pinnacle of the 
philosophy of life expounded by the Gītā. It lifts up and 
carries forward the old Yajna tradition (Yajna-paramparā) 
towards a living and ever-new interpretation. Life itself 
was conceived as a perpetual yajna, a perpetual surrender 
to God's purpose, not in terms of the libations of ghee, 
milk, butter, cattle, or grain ( i . e. vaidikam karma), nor 
in terms of mental contemplation (jnāna), but in terms of 
giving up the entire self of man,—body, mind, heart and 
possessions. True and fullest living means the surrender 
of body, mind and belongings (sarvārpaņa) ;—that is the 
yajna, the full yajna. A n d considerably along with this 
line of thought, the Hindu did, and does to-day, think of 
life as a yajna to be performed in terms of bhakti, of course 
in spite of and in the midst of human frailties. 

Therefore it is the yajna-paramparā that is sought to 
be interpreted by all Vedic writers, Upanishadic writers, 
the Bhagawadgītā and the Bhāshvakāra Āchārvas. T h e 
Yajna-paramparā is at the root of all Hindu scriptures 
and of the Hindu social psychology too. Even to this 
day, it finds expression in the very common term 
"Yajamāna" used to denote the householder (grihastha). 
This is how the magico-religious heritage of the Vedic 
īndia has persisted in the cultural consciousness of the 
Hindu even to this day. 

The magico-religious heritage of the Vedic times 
persists in the Hindu mind in yet another direction. The 
government of the supernatural power or powers over 
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human environment is also governing the Hindu social 
psychology. The various vratas (penances), the sams-
kāras, etc. have this presupposition of divine government 
of human affairs. At every stage during the course of 
each vrata or samskāra, the presence of the family-god 
(kula-devatā), the village-god (grama-devata), and such 
other deities is invoked to be Āppeased. We shall have 
occasion to speak of the samskāras and their part in the 
individual's life in the Chapter on family. 

JLNow, a close scrutiny of all the several philosophies of 
life presented hitherto, wil l disclose to us more of the 
psychological unity behind them in spite of the historical 
differences of opinion incidental in the course of their 
development. A l l these views are based on a certain 
psychology, an attitude of mind, which is fundamental in 
the midst of all the divergencies. Let us attempt to under-
stand this attitude of the Hindu mind. 

In the first place, in considering the problem of 
existence, of life, we must distinguish between the 
'means* and the ;'end' The 'end' has been variously 
named as 'mukti'', 'mokša or 'kaivalya\ though in 
fundamentāls, the general meaning of all these terms is 
the same. We shall see, as we proceed, how it is the 
same in all cases. The 'means' have also been variously 
conceived as jnāna, karma and bhakti. A n d here again, 
we have seen that though these differ from each other, 
none of them is exclusive or even independent of the 
other two. The important point is that these 'means' 
have to be made use of in accordance with dharma. So 
that, in one word, dharmasamchaya (accumulation of 
dharma) would be the means to attain the meaning and 
the end of human existence, viz. mokša. 

A n d here we come to the main point of our inquiry, 
the psychology behind the 'end' and the 'means' : 
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The first issue to be raised here is, what is the end? 
Through one birth or several, whatever you have come 
to be has an origin. W h y should you be born at all? 
Now, the H i n d u believes that man is born and exists in 
accordance with the wish of God (īsvara), of the Infinity, 
of the Primal Cause ; and that he is to that extent 
separated, as it were, from it . A n d from birth to birth, all 
the struggles that he goes through and the means that 
he employs, are the means to go back to the source of his 
existence. We are all born to fulfil the wil l of God. A l l 
sparks that radiate from him must desire to return to the 
original source. The whole problem seems to be reduced 
to this, that the whole universe is a process, first of evolu-
tion, of the Many being evolved out of the One, and then 
of involution,—the Many trying their best to go back to 
the origin from which they came. From the point of view 
of this life, of samsāra, there is involution ; from the point 
of view of the One, the īsvara, there is evolution. From 
Infinity, thus, finite souls Āppear and strive, with 
struggles and efīorts, ultimately with a view to reach the 
Infinity ;—this is the end of existence. For, the birth of 
the sort that we get, in the view of the Hindu, is bound 
to keep us as finite and away from the infinite. It is there-
fore that we seek to be free from birth. However, we also 
get in Hindu Philosophy the theory that births are 
opportunities to serve the Infinite, 1 that births themselves 
are thus means towards the end, that dealings with space 
and time are necessary implemental factors which we 
should welcome, in so far as they give us opportunities to 
be one with the Infinite ! 

But, it may be asked : W h y should it be said that 
freedom from birth is life found, is salvation? The 
Western mind misinterprets this theory in terms of not 

1 As with the Vaishņavites, esp. Vallabhāchārya (see 
Dr. Thoothi: "Vaishņavas of Gujarāt" p. 93 et. seq.) 
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only death of this life, but of any existence. The Hindu's 
answer to this lies in another theory altogether. The 
Hindu feels that the things of life and world and worldly 
relations are fetters in the way of his freedom. A n d 
therefore, the fact of the birth which brings him in con-
tact with these is, for him, the main cause of this 
difficulty, fundamentally because he feels a sense of 
separation (viraha or viyoga) from the One, the Universal 
Principle, while he really wants to merge into the One. 
Therefore, he finds himself divided between this longing 
to merge in the Universal and the problems of life, viz., 
world and worldliness (jagat and samsāra). In his best 
moments he compares these two attractions, these two 
desires, these two longings, and declares that if he wants 
to reach the one, he must abandon the other. This birth, 
then, is an opportunity to be one with, or to belong to, 
or to be united with, or to be about (according to the 
various philosophies) God. Otherwise, ordinarily he is 
satisfied with what he gets of the world and worldliness, 
or seeks more of i t . Unless, therefore, that longing, that 
pang, that desire to go out of one's self to the source of 
his being is aroused, the problem of salvation has no 
place for an individual. 

So then, the problem of life, the problem of existence, 
is, to return back, or to be alongside with, or to be one 
with the original source of existence. It is not to die, but 
to become deathless (amara) ; and, to be amara does not 
mean that one dies for ever, but one becomes free from 
births and deaths, that is to say, one becomes immortal. 
And, this sense of separation from the original source of 
life by the individual lies, thus, at the root of this search 
for salvation in terms of mukti as cessation of births and 
deaths, as cessation of relation between the individual 
(jiva) and worldliness (samsāra). 

A l l the institutions, social or personai, are, in view of 
these considerations, further means of dharmasamchaya 
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and are calculated to secure this end of mukti for the 
individual. The four āsramas, the varņa—organization, 
education, marriage, family, personai and social conduct— 
all these are means in this sense, to the one end, and must 
be followed in accordance with dharma. The finite 
personality itself is also a means towards the end. The 
finite personality is the object which is sought to be 
developed, birth by birth, āšrama by āšrama, stage by 
stage, day by day, throughout this life, throughout his 
connections with the various social institutions, through-
out his private life, towards realising the one end, viz., 
moksa from whence there is no return to this worldly or 
any existence of a changing nature (anitjd). 

It is on these considerations that the various dharmas—' 
the varņa-dharma, the āšrama-dharma, the kula-dharma, 
etc. are founded. The basis of āšrama-dharma for 
instance, lies fundamentally in so helping the individual, 
each personally training himself up along such lines, that 
though he may have to live in, with and along with 
society, that is to say, world and worldliness (jagat and 
samsāra), he may so formulate and work out his career as 
to acquit himself equitably in the social universe,— 
which is only a part of the larger universe,—and in the 
world and worldliness, without being afīected by these, 
so that when the time comes the individual may, out of 
this training and disciplinē, be enabled to cast away these 
social bonds, go into himself, and find himself out (ātma-
jnāna), and thus secure the salvation to achieve which this 
birth is an opportunity and the things of life in it are so 
many instruments of salvation. 

The whole system of āsrama-dharma has this note of 
direction ; the whole system of varņadharma is based on 
such fundamental conception ; and all other qualitative 
dharmas, like rnanushya^harrnat nitya-dharma, naimitti-
ka-dharma, kula-dTiarma^ sādhāraņā^Eīiārma, āchāra-
dharma, '*vyavahāraLdharma and so forth, are within the 
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orbit of this fundamental chord of Hinduism, viz., that 
all dharmas and karmas have to be and can be so adjusted 
and manipulated, that ultimately they wil l enable the in-
dividual to be free from his karmas and bring him face to 
face with the ultimate dharma, to cultivate and practise 
which alone he took bir th. In the following pages, we shall 
attempt to elucidate and explain this with reference to the 
different social institutions. 



C h a p t e r I I 
T H E SOCIAL PSYCHOLOGY OF T H E 

SYSTEM OF T H E FOUR ĀŠRAMAS 





C h a p t e r I I 

T H E S O C I A L P S Y C H O L O G Y O F T H E S Y S T E M O F T H E 

F O U R ĀŠRAMAS 

The Hindu sages have taken into account man as a 
social being with reference to the different factors that 
influence his life and its conduct. Thus, man is considered 
in connection with (>) Dzģļļ^hich- may be said to be the 
regional Āpproach to the study of society ; (ii) kala, which, 
we may say, constitutes the historical Āpproach to that 
study ; (iii) sramjļ which takes into account man with re-
ference to "his nurture and development in the con-
temporary environment ; and (iv)^guņcĻ which refers to 
the natūrai inherent individual equipment of man. The 
importance and significance of 'place1 and 't ime', or 
region and history, in the activities of man has been 
acutely recognized by the Hindu thinkers ; and Rājarshi 
Bhīshma teaches us, indeed, that according to the condi-
tions and demands of the time and place (dešakāla), what 
is dharma may become adharma, and what is adharma 
may become dharma.1 

In the present work, we have attemp ted to make an 
investigation into the Hindu social thought particularly 
under the last two headings, ļ. e. on man asa social being 
in connection with hīs nurtural d e ļ o p m e n t s and in con-
nection with his natūrai endowments. We may note here 
that in substance, all the H i n d u sages agree that any 
scheme of social organization which aims at the best 
functioning of every human being as a social unit, must, 
in the first instance, take him into account from two 
aspects : First, it must consider man as a social being with 
reference to his training and development in the natūrai 

Mahā. Šānti. 73, 32. 
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and social environment in order to enable him to fulfil the 
final aim of his existence ; and secondly, this has to be 
co-ordinated with another scheme which studies man with 
reference to his natūrai endowments, attitudes and dis-
positions. The first of these is the problem undertaken in 
the scheme of the āsramas; the šecond is thought out in 
the scheme of the vārnas.) 

The two schemes of the āsrama and the varņa, which 
we may shortly term as the considerations of the problems 
of the nurture and the nature of man, rightly serve as. 
the corner-stones of the Hindu theory of social organiza-
tion. And, we may also note here that the scheme of the 
asramas as thought out and devised by the Hindu is a 
unigue phenomena in the whole history of the social 
thougth of the world without even a paralļel to it in"any 
other thought-system. The-same may be said to be true 
to a great extent of the i;arņa-orgnization also. 

Now, both the schemes of the āsrama as well as the 
varņa presuppose, and are fundamentally based upon, a 
certain point of view in regard to the problem of life and 
its conduct, upon a certain philosophy of life ; this funda-
mental philosophy of life was the topic of our first chapter. 
There we have discussed the ways in which the problem 
of existence and human destiny was conceived by the 
Hindu, and how attempts were made to arrive at a basis 
for the solution of that problem. In this chapter and in 
those that follow, we shall attempt to find out how, on 
this basis, the whole "Superstructure of the Hindu social 
institutions has been erected so as to give effect to the 
principles enunciated in the first chapter, within the orbit 
of the practical day-to-day life of the Hindu. In other 
words, in the first chapter, we dealt with the theory of the 
problem of life and its solution, while in this chapter and 
in the chapters that follow, we are going to consider the 
practices based on that theory, by following which the 
ideāls preached by the theory could be realized. 
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A n d here lies, broadly speaking, probably one of the 
di^tinctions between the Hindu way of understandingr 

tackling and solving social problems and the modern 
Western way. In the West, generally speaking, the social 
sciences as such of to-day are mainly built up in terms of 
the relations between man and man, and between man and 
his environment, and from thence, between man and God, 
and that too only if and when the latter has at all to be 
taken into consideration. While, on the whole, the Hindu 
starts with the problem of the relation between man and 
God or the Ultimate Principle ; and upon that basis he 
šeeks to definē and formulatfe his relations with every 
other thing, person, event, and circumstance in the 
universe. Thus,(xfor the Hindu, the individuāla relation 
with God definēs tiis relations with other men, with his 
family, with the group or society in which he lives or with 
which he comes in contact, with his village and his 
country—in fact, with humanity and with the world ! V 

A n d this general statement of the case Āpplies to the 
Āsrama theory which we are proposing to state and dis-
cuss in this Chapter, reserving the discussion of the varņa 
theory for a later rhĀptpr The who|e pf the ļjfe of a 
human individual is, for tne Hindu, a kind of schooling 
and self-discipling. Now, during the course of this school-
ing he has to pass through four stages,—four grades of 
courses, as it were,—called the āšramas. A n d , in regard1 

to the āsramas too, every item and stage and phase have 
to be defined in terms of the already defined relations 
between man and God. Here, therefore, practically w,e 
start with a supernatural basis ; upon this, we erect the 
superstructure of the maņ/s earthly career The earthly 
existence has thus to be defined in terms or dharma; and 
dharma has to be interpreted in the concrete in terms of 
karma.ļrThe āsrama scheme therefore definēs our dharma 
in and through a life of samsāra, before i t , and beyond its 

9 
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pale ; and in practice, it seeks to delineate the implications 
of dharma in terms of karma. 

In order to understand th£jgsychadtņ&i^ 
āriramas proper, it is advisable that we should take up the 
thf*n ry nf t h f purushārthas which concern themselves with 
the understanding, justification, management and conduct 
of affairs of the individual's life in relation to the group, 
in and through āsramas.we speak of the purushārthas as 
the paycho moral basis of the asrama theory , because, 
on the one hand, the individual receives a psychological 
training through the āsramas in terms of lessons in the use 
and management of the purushārthas : while, on the other 
hand, in actual practice, he has to deal with the society 
in accordance with these lessons. It is in the light of the 
understanding of the meaning and placa of the puruskā-
rthas in the asrama schema that we shall be able to com-
prehend the right method, way and outlook for the 
management of each of the āsramaSyyThe four purushā-
rthas are dharma, artha, kārna and moksa. It is usual to 
translate these terms in English by such words as mora-
ļ ļ ly , Health, desire or passio_n, and salvation respectively. 
But tKese terms are potent with deeper meanings than 
these English words singly conveyyvThus, the word 
dharma is derived from the Sanskrit root 'dhn , meaning 
'to hold together, to preserve.'1 The social implications 
and meaning of dharma as a principle for maintaining the 
stability of society is brought out by Vāsudeo Krishņa in 
three verses in the Mahābhārata. In advising Arjuna as to 
what is dharma, he touches, first, only a fringe of dharma 
when he says that " dharma is created for the well-benig 

1 For the several stages of meaning through which the word 
has passed from the Rigvedic period onwards, see 
P. V. Kane: "History of the Dharmašāstras," Section I, 
pp. 1-4. 
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of atl creation" ;1 and further that "a l l that is free from 
doing harm to any created being is certainly dharma; for 
indeed dharma is created to keep all creation free from 
any h a r m . " 2 Krishņa proceeds, next, to give a stili more 
comprehensive view of dharma : "Dharma is so called 
because it protects (dhāraņāt) all ; dharma preserves all 
that is created. Dharma, then, is surely that principle 
which is cĀpable of preserving the universe. "3fArtha, on 
the other hand, is to be understood as refernng to all the 
means necessary for acguiring worldly prosperity, such as 
wealth or power A n d kārna refers to all the desires in ( 
man for enjovment, and satisfaction 01 the UfeloL-lhe 
senses, includlng the sex to which the word kārna more 
prominently refers.4 

In a sense, then, artha and kārna rpay be said to refer 
to_jtwo aspects of man's earthly belongings : artha refer-
ring to the material poddedd ions, and kārna to the naturai 
mentaļ inclinatioņs possessed by man. At its vvorst, kāma 
is said to be one of the six enemies of human b e i n g 5 B u t 
it is equally true that a human being cannot conduct his life 
wjthout artha which coņstitutes the means of l iving and 
kārna_which helps _the. propagationof the species. There-, 
fore, it is needed that the correct quality and quantity, the 
place, and the season of artha and kārna, have to be found 

1 Mahā. Karņa. 69, 57: "prabhavārtham cha bhūtānām 
dharma-pravachanam kritām"'. 

2 ib id. 53: "Yas syādahimsāsamyuktas sa dharma'iti nišcha-
yah Iahimsārtham cha bhūtānām dharma-pravachanam 
kritām//. 

3 ib id . 59: "dkāraņād dharma ityāhnr dharmo dhārayate 
prajāh/yas syād dhāraņasavnyuktas sa dharma iti 
nišchayah/ ļ. 

4 Cf. the discussion on the purushārthas in D r . Thoothis ' " T h e 
Vaishņavas of G u j a r a t " . pp. 44-45. 

5 Kāma, Krodha, lobha, moha, mada and tnatsara—passion or 
lūst, temper, greed, weakness of w i l l , conceit ar pride, and 
jealousy,—are the six enemies (shadripu) of man. 
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out and fixed up by the wise. Now, this is done in terms 
of dharma which definēs for man, the proper quality, 
quantity, place and season, for the right functioning of 
artha and kārna. By attending to his dharma, therefore, a 
person is entitled to live a proper life even though it may 
be lived in terms of artha and kārna. As Vidura says : " I t 
is by the help of dharma that the sages have been able to 
cross the world. The stability of the universe depends 
upon dharma; artha and kārna too, depend for their pro-
per management upon dharma. Dharma is the foremost of 
all ; artha is said fo be the m i d d i n g ; and rama it is Said 
by the wise, is the lowest of the three. Therefore, we 
should live with controlled soul, paying our best attention 
to dharma."ln the opinion of Manu, the good of hurpa-
nitv lies in ajharmonious management orordination of 
the three (trivarga). viz., dharma. artha and kārna. Says 
He : " SomeLjdeclare that the good of man consists in 
dharma and _artha; others opine that it is to be Tougd ļn 
rama and artha ; some say that dharma alone will givr it ; 
whiIe" the rest assert that artha alone is the chie fgoodof 

man here below (on earth). But the correct position is that 
thegood.of mnan consists in the harniony or_the aggregate 
of the three. " 2 / N o w this advice, as Kullūka explains, is 
meant for those who weigh the issue from the viewpoint of 
the immediate and worldly objectives of life. But, from the 

i poļnt of vļew of the final purpose and meaning of life, 

1 Mahā. Šānti. 167, 6-9:—"dharmeņaivarshayastlrņā dharme 
lohāh pratishļhitāh / dharmeņa devā vavridhur dharme 
chārthah samāhitah //7// dharmo rājan guņah šreshtho 
madhyamo hyartha uchyatej kārno yavīyān iti cha pravadanti 
manīshiņah //3// tasmāddharmĀpradhānena bhavitavyam 
yatātmanā/". 

2 "dharmārthāvuchyate šreyah kāmārihau dharma eva cha / 
artha eveha vā šreyas trivarga iti tu sthitih//Man. i i , 224. 
On ' t r ivarga ' K u l l ū k a comments: "dharmārthakāmātmakah 
parsparāviruddhas trivarga eva purūshārthatayā šreya iti 
vinišchayahļ. 
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moksa alone would prove to be the best guide 1 W i t h 
reference to the supreme end of moksa, therefnre, the 
other three immediate objectives of life become but the 
means for the attainment of that end. 

Now, as we shall see in our discussion of the gri-
hasthāšrama, artha and kārna have to be practised by the 
individual with reference to one or more other individuals. 
So also, the practice of dharma cannot be possiblv con-
ceived as existing a p a r t from the relation between the 
individual and the group, except when the dharma 
directed is mainlv in the interest of the moksa of the 
individual ; for, then artha and kārna become transformed 
and get merged into moksa. Thus, on the whole, the 
purushārthas are concerned both with the individual at; 
weIT_ag_tne group. They enunciate and justify the cērtam 
kinds of relation between the individual and the group ; 
they definē the just relations between activities of the in­
dividual and those of the group ; they state and consider 
also the improper relations between the individual and the 
group. Thus, the purushāzihas ronfrol hnfhLthe individualand the group, and also their inter-relations. Here, it is 
to be remembered that when we refer to artha and kārna 
as purushārtha, we refer to them in their proper propor-
tions, that is to say, only in the best sense of these words. 
Artha refers to the problem and activities connected with 
the finding, making, gathering, conserving and organizing 
of the fundamental necessities of life connected with 
nutrition and all that accompanies the same ; similarly, 
kārna refers to the sex and the reproductive aspect, its 
understanding, its right functions, its ob-functioning, its 
organization and management,— both with reference to 
the individual and the group. Dharmņ seems to be the 
arbiter, the conscience keeper : the_director, the inter 

pp. 60- sha bubhukšūn pratyupadešo na tnumukšūnt 

Literatūrām- tu mokša eva šreya iii šhashthe vakšyate/. 
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preter ,of the proprieties that govern the rinht functioning 
and management of the relations between the inner man 
and the outer man, and between the indi viduaL and the 
group. Dharma is, therefore, the holder of the balance in 
terms of which artha and kārna have to be dealt with, 
weighed, practised and appropr iated. 1 Mokša, on the 
other hand seema to be concerned maindin 
dividual. It refers, perhaps,, to the a p p e a l of the inner man 
to the individual pure and the group. I t i s 
perhaps too personai an outlook that defines the struggle 
and hope and justification within the individual for Mokša. 
But, from the Hindu's point of view, we must also 
remember, that the inner personality of the individual at 
its best, is identified by him with, not only the group, not 
only the society, not only the nation, not only the race, 
nor even with the human race, but also with the whole 
creation, animate and inanimate, seen and unseen, which 
includes all these and is stili much more than all these ! 
This will be amply evident from our discussion on the 
problem of mokša in the first chapter. 

f And now Iet us turn to the theory and practicejgf the 
āšramas proper. The word āšrama is originally derived 
from the sanskrit root ' šrcvvņa 'to exert oneseļf'; there­
fore it may mean, by derivation, (i) a place where 
exertions are performed, and (ii) the action of performing 

rsuch exertions.' Literally an āšrama is a 'halting or 
resting place'. The wo7d therefore signifies a halt, a 
stoppage or a stage in the journey of life just for the sake 
of, in a sense, rest in order to preparē oneself for further 
journey, The asramas then are to be regarded as , then 
Places during one'sJourney on the way to final liberation 

1 For a discussion of the implications of the concept of 
dharma on similar lines, see also Thoothi: "The Vaishnavas 
o f Gujarāt", Ch. I I . 

* Hastings: "Encyclopaedia of Religion and Ethir on 
"Āšrama", by P. Deussen. 
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which is the final aim of life // The four stages of life, says 
Vyasa in the Mahābhārata, form a ladder or flight of four 
steps. 1 hat iligKt attaches to Brahma. By ascending that 
Aiid2LJPii§J£^^^ x Whichever of 
the above be the original meaning of the word, the 
historical development of the āsrama scheme as an insti-
tution and the social implications within it include all the 
interpretations given above. Each of the āsramas is a 
stage_of life in which. the-4ft4k4duaLiias to train hirnself 
foj[3^(ertain_periad, and exert himself within the circuitl 
o f J ^ ^ a m e inorderļQjļualify~hiro,self fnr fhe-aeat. 

-'The āsramas are four in number : (1) the brahma-
charya—that of a student, (2) the grihasiha—that of a 
married man, the householder, (3) the vānĀprastha—that 
of a retired life in the forest, after abandoning the home, 
preparatory to complete renouncement of worldly re-
lations, and (4) the samnjāsa—the life of complete 
renunciation of worldly relations and attachments. 
Attempts have been made to show that in the beginriing 
there~Jwere_oņļy three āšiamjis,_ that originalļy _the 
vānĀprastha .and the sumnyāsa formed only one 
order, and that these came to be disitinguished from one 
another in laterni mes the Chhandogrya Upanishad  
mentions thr orders of life according to dharma(trayo 
dharmasRan )2

f; (1) the householder's order, where one 
is expected t perform sacrifices (jajnah), study (adhya-
yariam) and to arity (dānam) ; (2) the order of the recluse 
wl/ierein one i3 expected to perform penances (tapas) ; 

1 Mahā. Sānti. 242, 15: 
"Chatushpadi hi nihšreņi brahmaņyeshā pratishthit&f 
etāmāruhya nihšreņīm brahmaloke mahīyate//. 

*See "Proc. and Trans, of the Seventh All-Ind. Ori. Con." 
Baroda, Dec. 1933 (1935), pp. 315-16, Art. on "Develop-
me j i i^ . th&, Svstem of Ā s a m a s " by Dr. P. Tfi. Modi. See 
also "Vedic IndesJLL b^ macdonell and keith Vol I, 
pp. 63-69; and C .v.vaidya "History of sanskrit 
Literature', Vai. I, Section ii, pp. 130 ff., Poona (1930). 
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and (3) the order of a perpetual or life-long (atyantam) 
student residing permanently in the house of a teacher 
(āchāryakulavāsī). A l l these three (sarva ete.) reach the 
worlds of bliss (puņyalokā), after death ; but any of these 
three who is established in Brahman (brahma-samstho)1 

attains immortality (amritatvam)2 Dr Modi refers to two  
other passager from manusmriti where reference 
to the scheme of āsramas as consisting of three āsramas 
is rnade.5 

1 "trayo dharmaskandhā, yajno' dhyayanam dānamiti pratha-
mah, tapa eva dvitiyo, āchāryakulavāsī tritlyo, atyanta-
mātmānamāchāryakule,vasādayan/sarva ete. puņyalokā bha-
vanti brahmasamstho' mritatvameti/—Chhāndo. Upa. i i , 
2 3 , l -

» See M o d i : Op. cit . 
This passage, however, may be interpreted in a different 
manner. For, D r . M o d i has taken the w o r d 'brahma-
samsthah' as an adjective qual i fying the three orders 
mentioned previously in the passage. The w o r d , on the other 
hand, may have been used independently to denote an order 
by itself. It is in this manner that Prof. Ranade has 
interpreted the last sentence f r o m the passage quoted above— 
as referring to the satnnyāsa āšrama as the fourth āšrama. 
" W e are told" savs he, " t h a t he one who lives in 

1 Brahman (brahma-samstho), referr ing proly to the life of 
the Samnyasin, attains to i m m o r t a l i t y . Vc we re-arrange 
these orders," he further adds, " w e find :he foundations 
of the future Āšrama system are already be found firnly 
laid even in such an old Upanisi iad l ike the . h h ā r dogya" 
'A Constructive Survey of Upanisradic Phiic30phy' pooina, 
1926), pp. 60-61. ' 
"ta eva hi trayo lokāsta eva traya āšramāhj ta eva hi trayo 
vedāsta evoktāstrayofgnayah"—Man : i i , 230. 
" T h e r e are three W o r l d s , three Ašramas, three Vedasf as 
also there are said to be three F i r e s . " 
A n d , f(Yasmāttrayo'pyāšramiņo fnānenānnena chānva)iam\ 
grihasthenaiva dhāryante tasmājjyeshthāšramo g n h ļ / ^ M a n . 
iii, 73. 
D r . M o d i considers that in the latter verse, the force bf 'Āpi ' 
is intended to include all the āsramas in existēoce; aņd there-
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Now even though in early literature, we find, as in.the 
Chhāndogya Upanishad quoted above, a mention of the 
three phases of life viz., the studenr, the householder, and 
the anchorite yet there is no particular order laid down 
in the Upanishada for these phases to be followed . A man, 
it seems, could become a householder after he finished his 
student's life, or he could live the life both of a student 
and a householder, or he could turn to the anchorite's life 
after he finishes his student's career, without marrjang.1 

This means that the samnjāsVs stage neēd not necessarily 
be preceded by the grihastha phase. The four stages 

come to us in an ordered form later Upanishads 
liķe the Jābāla, accordiilg to which oreder of 
student must precede that of the householder, and that of 
the householder must be fpļlowed by the. order of the 
anchorite (vānastha)., while the order of the wandering 
or begging (parivrajaRa orbhirsu) must be pre-
ceded by those of the householder and the anchorite2 

Īf we try to identify the three āsramas mentioned in 
the Chhāndogya Upanishad with the four traditional 
ones, we may say that a system of three āsramas rather 
than four could more stand the tēst of reason. There is a 
view according to which the samnjāsa state was not re-
garded as an āsrama proper ; it was rather considered asi 

fore, for h im, the passage means that all the three āsramas 
including the grihastha šrama itself are dependent upon 
grihasthūšrama. The commentator K u l l ū k a on Manu, how-
ever, has interpreted 'trayo' pjāšramiņo' as 'the three 
āsramas ather than the grihastha šrama''. (grihasthavvatirik-
tāstrayo'pyāšramiņo) depend upon grihasthāšrama for their 
support'. 

1 See Chhānd. U p . i i , 23, 1 (already quoted above); v, 10; 
v i i i , 15; Br. U p . i i i , 3, 10; iv, 2, 22; T a i t t . U p . i, 11, 1. cf. 
Ranade: "A Constructive Survev of Upanishadic Philoso-
Phy PP- 60-61; K e i t h : " R e l i g i o n and Philosophv of the 
Veda and the Upanishads", vol . i i , p. 537. 

• K e i t h : Op. cit . pp. 537-3. See Jābāla U p . iv. 
10 



74 HINDU SOCIAL INSTITUTIONS 

out^ide the meaning, and therefore beyond the limits, of 
an āšrama, as in the svetasvatara Upanishad wherein the 
samnyāsi is said to be above all the āšramas (atjāsrgmm}1; 
as such no longer a social personality ; he is 
devoid of any family bond ; he is a homeless wanderer,  
begging ; 
and.such a one bears the ņame of samnyasin that is a 
persoņ who has renouriced everything 2./And , we may also 
point out that even the later deveļopment of the 
āiramas into a scheme of four stages the; personaLidentity 
of the man who ends with vanĀprasrtha and 
enter in to the samnyasa stage ceases to exist altogether 
both for himseif and for the rest of the worļd. In fact, such 
a person is actually supposed to have been dead, the usual 
death ceremonies (anteshti) being actually performed-by 
his kinsmen; and the samnyāsin is said to have been born 
out of the ashes and the flames of the funeral pyre of the 
dead person. Such a person, in fact, even abandon his 
personai name amļjthe: family surņame by which he has 
been known before he taes up samnņāsa, and actually 
adopts a new name by which hecom.e.a to be kaown there-
aftgr. And, since the man is supposed to be dead, and his 
body is taken to have been already burnt away and the 
death ceremonies performed, his actual death after jthe 
samnyāsa is accepted by him has to be by the rites of 
what is known as samādhi, and not by the antjeshtt death-
rites meant for ordinary man . 

Now, according to the Hindu Dharmasāstra each .in 
dividaul should normally t h r o u g h these four phases 

one after another ( kramasah ) and l ive in them 
accoriling to the sastras he desires to obtain salvation 
{nļoksa}.3 After passing from āšrama to āšrama, and after 

1 Švet. Upa. vi, 2. 
2 Keith: Op. cit. p. 539. 
3 Man. V I , 33; also see Gau. iii, 1; Āpa. ii, 21, 2. 
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offering the sacrifices w i t h senses subdued (jitendriyah), 
comprehending and realizing the l imitat ions and f u t i l i t y 
of a Hfe dependent upon alms and offerings (bhikšābali-
parišrāntah) if one goes for th as a wander ing mendicant 
(parivrajan) and dies thereafter, he becomes blessed ; that 
is, as explained by kullukabhatta , such a person attains 
mokša.1 N o w , before enter ing the last phase, v iz . , the 
samnyāsa, he has to pass t h r o u g h the three previous 
phases of l ife in their proper order ; besides, h e h a s t p 
satisfv himseif that he has carried out the dutied and  
obļ igat ions laid d o w n for each of the āsramas and he has 

(rings).2 These three riņas are : ( i ) the debt to the rishis (rishirina), and 
(3) the debt to the Gods (devarina) 3nw these three 
debts could be satisfied, respectively, (1) by studying 
the vedas in accordance w i t h the rules down for the 
study (vidhivad), that is to say, by passing the 
brah,acharyasrama , (2) by begetting sons in accordance 
with the dharma (dharmatah), i . e., by going though the 
grihasihāsrama and (3) by offering sacrifices according to 
oņe's cĀpacity (šāktito), i . e., by perforrming the duties of 
the vanĀprasthāsruma 4 A f t e r car ry ing out these, one 
should Āpply one's m i n d towards the attainment of 
mokša.5 It is opined that the man w h o fails to carry out 
any of these obļigations due to h i m d u r i n g the f i rs t three 
āsramas is not enti t led even to t r y to attain mokša; and, 
Manu saya that he w h o .seeks without fu l f i l l ing his 

1 Man. vi, 34, and Kullūkabhatta's commentarv on i t : 
(mokšalābhādbrahmabhūtarddhyatišayam prāpnoti). cf. also 
Bau. i i , 17, 15-16. 

2 Man. vi, 35; cf. Yāj. i i i , 57. 
3 Man. iv, 257. 
4 Man. vi, 36. 
5 ibid. 

10* 
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dutifisJii-theJfirst three āsramas will sink low to damnation 
(vrajatyadhah). 1 

There are differences of opinion among different 
authorities concerned as regards the particuar of 
age at which o n e expected to enter each nf rhe asramas. 
Thus, for instance, different ages at which a man is ex-
pected to enter the grihasthāšrama have been prescribed ; 
and, moreover, for different vārnas again, different ages 
at which an individual may enter the brahmacharya stage 
are given. 2 After the prescribed course of education is 
completed, the young man enters the grihasthāšrama ; this 
isjbound to be obviously in the maturity of youth, when 
ne is fit to marry. ķVnd, he is expected to retire from the 
grihasthāšrama after doing his part as a member of the 
āsrama in the proper manner (vidhivat) ;3 this happens 
when his skin gets wrinkled, when his hair turns white, 
and when he sees the sons of his sons ; he has now to take 
to a life in the forest ; he may leave his wife to the care 
of his sons, or he may take her away alongside with him 
(sahaiva vā).* In the forest he has to live the simplest 
life : receiving alms, performing sacrifices, and studying 
the Vedas and the Upanishads.5 After having thus spent 
the third part of (a man's natūrai term of) life in the forest 
(vane), he may live as an ascetic during the fourth part 
of his existence abandoning all attachment to worldly 
objects and relations (tyaktvā samgam).6 

l"Anndhltya dvijo» vedānanutpādya tathā sutān / anishtvā 
chaiva jajnaišcha mokšamichchanvrajatyadhahti and also, 
"Riņāni trtņyĀpākritya mano tnokše nivešayet/anĀpākritya 
moksam tu sevamāno vrajatyadhah"—Man. v i , 35, and 37. 
cf. also Y ā j : i i i , 56; Bau. i i , 34; Āpa. i i , 24. 

* See next Chapter. 
3 See Chapters IV and V. 
4 M a n . v i , 1-3; also Mahā. Šānti. 244, 4. 
5 M a n . v i , 5 ff; Yā j . i i i , 45; Vis . xciv. 1-3. 
• Man. vi, 33. 
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T h e Kāmosūtras o f vatsyāyan point out in this con-
nection, that as the natūrai span of the life of a h u m a n 
be ing is supposed to be a hundred years \šatāyurvai 
purusho), one should d iv ide this p e r i o d into chi ldhood 
(bālya), y o u t h (jauvana) and o ld age (sthāvira). In ch i ld­
h o o d , the fndividual should acquire education (vidyā-
grahaņa) ; in y o u t h he should seek to satisfy his natūrai 
c r a v i n g for enjoyment and pleasure (kārnam) ; whi le in his 
o l d age he should seek dharma and mokša.1 B u t , 
Vātsyāyana adds, that o w i n g to the uncertainty of life 
(anityatvādāyusho), one should fol low these, v iz . vidyā, 
kārna, dharma and mokša as they come to h i m at any 
per iod of life (jathopĀpādam seveta) f that is to say, one 
has to pursue each of these, not to the exclusion of the 
rest, but whenever he gets opportuni t ies to practise any 
of these, he should avai l himself of the same. A c c o r d i n g 
to Vātsyāyana, in fact, one should pursue al l the three 
purusharthas (trivarga)viz dharma kārna, 
together in proper adjustment w i t h each other, w i t h o u t 
any one of these c o m i n g in the way of the o t h e r . 5 T h ļ s j s 
also the tine in which manu has advised tha the real 
good of man consists in the harmony aggregate.of the three purasharthas (trivarga). 4  

4 

Of the four āšramas, the f irst t w o w i l l be treated here 
o n l y in brief, as t h e v w i l l be described in details in the 
chapters that fol low 5 the other hand, we propose to 
discuss the vaasatha and the samnyasa asramas suffi-
ciently ful ly in this chapter, so as to g ive us an idea of 
the k i n d of discipline and t r a i n i n g w h i c h the ind iv idua l i s 
expected to undergo in these āšramas. 

1 Kāma. i, i i , 1-6. 
2 ibid. 
3 "Anyonyānnbaddham parasparasyānnpadyāttakam seveta". 
4 Man. i i , 224. 

5 'For fBrahmacharyāšrama', see Ch. I I I , infra.; and for 
'grihasthāšrama , see Chs. IV and V infra. 
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The upanajana ceremony introduces the young boy 
into the Brahmachary āsrama.x After the course of 
studies is over in accordance with the dharmas laid down 
for the brahmachārl, he takes a bath, symbolic of his com-
pletion of that āsrama course ; so he now becomes a 
snatara (one who has taken the b a t h ) . 2 H e now becomes 
fit to enter the next āsrama viz., the grihasthāsrama. The 
ceremony of returning back home from the teacher is 
called samavartana In the grihasthāsrama, the individual 
has to fulfil his obligations to the members of his family, 
to his deceased ancestors, to strangers and to the gods, 
in order to become fit to enter the next āsrama of 
vānĀprastha. 

Now in the vjīmprastkāšrama, as the name itself 
suggests, the individual has to leave the shelter not only 
of the family (kūla) and of the home (griha), but of the 
village (grama) too ; he must go to the forest and live 
there, all the while striving to bring under control his 
senses oL_enjoyment (niyateizdriyah)3 in the following 
manner : He has to eat vegetables and fruits only 
(šākamūlĀphala) ;4 he is not to touch sweet things or meat 
(madhu māmsam cfea)5he must never accept fruits or roots 
grown in the village (grāmajātāni) even when he is ex-
tremely hungry (ārto'pi).* For his clothing he has to use 
the deerskin (charma) or the bark of a tree (chlram vā).7 

He should make no deliberate attempts to obtain comforts 
(Āprajatnah sukārtheshu) ; and, has to lead a celibate life 

1 See Šān. Gr. Sū. I I , i ff.; Gobh. Gr. Sū. I I , 10 ff. Āp. Gr. 
Sū. I V , 10, i . etc; AšV. Gr. Sū. I , 20, 11 ff. etc. 

* Šān. Gr. Sū. I I I , 1, ff.; Gobh. Gr. Sū. I I I , 4, 7 ff.; Āp. Gr. 
Sū. V, 12-13. Āšv. Gr. Sū. I I I , 3, 9. etc. 

s Man. vi, 4; also Yāj. i i i , 45; Gau. i i i . 27. 
4 Man. vi, 5; also Yāj. i i i , 46. 
5 Man. vi, 14. 
6 Man. vi, 16; cf. Yāj. i i i , 46. 
7 Man. vi, 6. 
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(brahmachārī), sleeping on the floor (dharāšayah), resid-
i n g under a tree, w i t h o u t any attachment to where he 
happens to reside (šaraņeshvamamšchaiva).1 Y e t he has 
to continue the performance of the five great sacrifices 
(mahāyajnān) which he used to perform in the grihastK-
āšrama, in the proper manner (vidhipūrvakarn)2and has 
to offer to the fullest for sacrifices (balim) ; and he has to 
offer to the guests w h o may visit h i m out of whatever he 
collects for himself to eat according to his m i g h t 
(šaktitah).3Besides, he should uti l izē his t ime in s tudying 
the upanishads and the šrutis, and practise penances 
(tapas) for the p u r g i n g of his body (sanrasya cha 
šuddhaye), as also in order to raise his soul up to higher 
and higher Ievels (ātmasamsiddhaye).4 T h u s , he must de-
vote himself heart and soul to his studies (svādhyāye 
nityayuktah syāt) ; at the same t ime, he has to lead a life 
of self-control (dānto) and friendliness (maitrah) and 
chari ty (dātd) to o t h e r s — life wherein t h o u g h he never 
accepts char i ty f rom others (nityamanādātā), he has a 
compassionate att i tude towards al l creatures sarvabhūtā-
nukampakah).5 If the indiv idual dies whi le he is pursutflg 
his life in the vānĀprasthāšrama in this manner, he is sup-
posed to reach the region of brahma6—that is, he attains 
moksa, as the comnentator Kullūkabhatta, on Manus -mriti explains.. 

A B u t if he survives the vānĀprasthāšrama,9 the indiv idual 
has to enter the last āšrama of saww}/āsa,_casting off al l 

1 Man. vi, 26; Yāj. i i i , 51 and 54. 
2 Man. vi, 5. 
3 Man. vi, 7. 
* Man. vi, 29-30. 
5 Man. vi, 3, cf. Yāj. i i i , 43. 
6 Man. vi, 32. 
7 On Man. vi, 32.—Mokšamāpnoti itjarthah. 
3 "Yasya tu maraņābhāvasiasjāha" says Kullūka, before start-

ing commenting on the next section on Samnyāsa. 
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attachment (samgam) w i t h the w o r l d . 1 / M A N U a l s i o 

the individual to enter this āsrama imme.diatelv after the 
grihasthasrama 2 . C o m m e n t i n g on this sloka of M a n u , 
K u l l ū k a b h a t t a quotes f r o m jabalasrut i / ' ' O n e should 
complete brahmacharja and enter grihastna s order, after 
that he should enter vānĀprastha, and thence he should 
take to samnjāsa; or else, he may take to samnynsa 
directlņ^SteļUzKahmac}^ or^dt£X-^Ūi&-gnhastha^staLge 
is completed" 3 / Y ā j n a v a l k y a , too, takes up the same v iew 
by a l lowi t ig a person to take up the samntasasrama 

with the grihasthasrama 4 man w h o has entered the 

sanyāsāsrama should possess n o t h i n g ; h£_must_j i ļways move about, al l alone (eka eva charennitjam), w i t h o u t 
be ing dependent u p o n any one for help or support 
(asahāyavān) ;5 he could beg alms only once in a day ; and 
he should not feel down-hearted when he fails to procure 
alms nor should he feel elated w h e n he procures i t . 6 

Indeed, he should care neither for l i v i n g nor death 
(nābhinandeta maraņam nābhinandeta jlvitam),1 By re-
s t ra ining his senses (indriyāņām nirodhena), by casting 
away the love and hatred w i t h i n himself (rāgadveshak-
sayeņa cha), and by l i v i n g a life of harmlessness to l i v i n g 
beings (ahimsayā cha bhūtānām), the samnyāsi becomes 
f i t to achieve i m m o r t a l i t y — t h a t is, as K u l l ū k a explains, 

1 Man. vi, 33. 
*"Atmanyagmn samāropya brāhmaņah pravrajedgrhāt".— 

M a n . v i , 33. 
3 Yathā Jābālašrutih:— 'brahmacharyam samāpya grihl 

bhaved, grihl bhūtvā vanl bhaved, vanī bhūtvā pravrajet; 
iiarathā brahmacharyādeva pravrajed, grīhādvā, vanādvā'. 

4 Yāj . i i i , 56; also in Bau. i i , 17, 13-23; Vi s . xcvi , 1-2; 
VijnānešVara's comm. on Yā j . i i i , 56, quotes the same 
passage f rom JābālašVuti which is quoted above. 

6 M a n . v i , 57. 
6 M a n . v i , 57. 
7 M a n . v i , 45. 
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to attain moksa.1 A l l the sins (pāpmānam) of the man 
who passes through the samnjāsāsrama in this manner 
come to be washed off and destroyed (vidhūya),2and thus 
he attains the ultimate end or goal of existence (paramām 
gatim), which end is again explained by Kullūka as the 
same as "mokša".3 

The Mahābhārata describes the duties and obligations 
of the āsramas in almost similar terms.4 And Kautilya 
too, summarizes them in his Arthašāstra in a like 
manner.5 Kautilya further adds that it is the duty of the 
K i n g to see that his subjects abide by the rules made 
obligatory for persons following any one of the four 
āsramas. He asserts that the violation of the codes of 
behaviour for the āsramas as well as for the vārnas would 
lead to a confusion of the vārnas and āsramas and thence 

(to a chaotic state of the society (samkara)—such that the 
world (lokah) would thereby come to an end (uchchhid-
yeta).* On the other hand, he adds, if all people follow 
these regulations, the world would certainly progress. 7 

The āsrama and the varņa schemes are thus conceived as 
means not merely towards furthering the best ends of 

1 M a n . v i , 6o; Kul lūka ' s commentarv is—"Mokšavogo 
bhavati". 

* M a n . v i , 35. 
3 M a n . v i , 96; Kul lūka ' s commentarv i s : "paramām gatim 

mokšalakšaņām prāpnoti". 
4 See M a h ā : Sānti. Adhyāyas 61, (11 to 17 slokas); 191-192; 

241-245; 263-275; 353-355; A n u . 141 (where the Great God 
Mahešvara is said to have explained to his wife Urnā the 
duties of the four āsramas. 

6 Ar tha . p. 7 (Šāmasāstry's T r . ) . 
6 "Svadharmassvargāyānantyāya cha/tasyātikrame lokāssam-

karāduchchhidyeta/tasmātsvadharmam bhutātiām rajā na 
vyabhichārayet/svadharmam samdadhāno hi pretya cheha 
cha nandati//" Ar tha . I, i i i , 3, 6-7; Šāmasāstry's T r . , op. 
cit . p. 7. 

7 "Vyavasihitāryamaryādah kritavarņāšratnasthitih/trayyā hi 
rakšito lokah prasīdati na sīdati//" ib id. 

11 
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social organization, but also of social progress, stability 
and equipoise. 

A p a r t from the special duties concerned with the life of 
the individual in each of the āsramas, there are certain 
obligations of a general or universal nature ; these are con-
sidered as part of the duties of every human being with-
out reference to the āsrama to which he belongs. Thus, 
according to the Smritis, to whatever āsrama a man may 
belong, he should, with diligence and assiduity (prayat-
natah), practise the following characteristics of a proper 
life of dharma (dasalaksaņako dharmah) :l Steadiness, 
forgiveness, self-control, abstention from unrighteously 
Āppropriating anything, purity, control of the sense-
organs, correct discernment, knowledge, truthfulness, and 
absence from anger.2 Kautilya too has said that harmless-
ness, truthfulness, purity, absence of spite, abstinence 
from cruelty and forgiveness are the duties common to all 
human beings.3 

Of all the āsramas however, the grihasthāsrama is given 
a very high place of honour. The Mahabharata is quite 
emphatic in this connection. Thus we are told in the Šānti-
parva, that once Yudhishthira became so disgusted with 
the ways and affairs of the world that he proposed to take 
to the samnjāsi's mode of life ; but eventually he was 
pursuaded to remain in the grihasthāsrama by the wise 
counsels of his brothers, wife, and the Dvaipayana Vyasa 

1 M a n . v i , 9 1 . 
2 i D h r i t i h kšamā damo'steyam §auchamindriyanigrahah 

Dhīrvidyā satyamakrodho dašakam dharmalakšaņam". Simi-
larly, Yā j . i i i , 6 6 : — 
'(Satyamasteyamakrodho rhih šaūcham dhīrdhritirdamah 
samyatendriyatā vidyā dharmah sarva udāhritah"'. cf. also. 
Vas. x, 30. 

3 "Sarveshāmahimsā satyatn §auchamanasūyā'nrišamsyam 
kšamā chaļ"—Artha. I, i i i , 3, 4. 
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himself.1 The story was narrated to him, of how "certain 
httle-witted well-born Brāhmaņa youths, without attain-
ing manhood, forsaking their homes, came to the woods 
for leading a forest l i f e . , , f Indra felt pity for them, and 
taught them that "Asceticism is attainable by leading the 
life of a householder (kutumbavidhinā) upon which the 
Proper management of everything depends (yasmin 
sarvam pratishthitam)."3 In fact, says Indra "the life of 
a householder is very superior and sacred, and is called 
the freld success ' 4 We are told that hearing these 
beneficial words pregnant with dharma, those ascetics 
abandoned the idea of Renunciation, saying—This is not 
meant for us now,—and started living like householders.5 

After all his relatives did their utmost to dissuade 
Yudhishthira from taking up samnyāsa, the Dvaipāyana 
Vyāsa himself advised him to follow the counsel of his 
brothers and wife of not abandoning his post as a member 
of the grihasthāsrama. Fnr jp thr opininn of that fiageļ 
the highest dharma as sanctioned by the scriptures con-
sists in a training through the duties of a householder.6  

The householder supports birds, animals and various 
other creatures ;7 "he, therefore, who belongs to that 
mode of life, is superior to a l l . " 3 In this āšrama, more-
o v e r - c a n the-three. purushārthas dharma artha and 

i Mahā. Šānti. Adhyāyas 11 ff. The explanatory t i t le of 
adhyāya 11 i s : " Yndhishthiram prati gūrhasthyasya 
šreshthyopĀpādanam." 

2 Mahā. Šānti. 11,2 . 
3 ib id. 11, 21. 
4 ib id. 11, 15: Siddhikšetramidam puņyam ayamevāšramo 

mahān/ 
5 ib id. 11, 27: "Tataste tadvachah šrvtvā dharmārthasahitam 

hitam/utsrujya 'nāsti iti' gatā gārhasthyam samupāšritāliļ / 
* Mahā. Šānti. 23. 2: "Šāstradrishtah pāro dharmah sthito 

gārhasthyamāšritah /'r 

7 ib id. 23, 5. 
"3 ib id. 23. 5: "Grihasthenaiva dhāryante tasmāchchhreshtho 

grihāšramī"' 
11* 
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kama exist together towards the end of morsa.1 In fact 
this mode of life is considered as the very root of all the 
others.* The other three āsramas "derive from this 
āsrama the means they live upon, the offerings they make 
to the departed manes and the gods, and, in short, their 
entire support." 3 A l l the obligations of life, individual 
and social, all the three 'dētos' (riņas)—the debt to the 
gods (devariņa) the debt to the man^L~-£ii^^ 
(pitririņa) and the debt to the sages (rishiriņa)—could be 
satisfied by a person l iving a full life in the grihasth-
āsrama.4 So also, the trust vested in us by the Creator 
could be executed in this āsrama by the proper begetting 
of oifsprings in the family. 5 ) 

And the Smritis, too, bestow the highest praise upon 
the grihasthāšrama. Just as all l iving creatures subsist by 
receiving support from air, so all the āsramas subsist by 
receiving support from the grihastha; and since men in 
the three other āsramas are daily supported by the house-
holder, with sacred knowledge and food, the house-
holder\s is the chief state.6 As rivers, great and small, find 
a resting place in the ocean, even so men of all āsramas 
gather their stability and support at the hands of the 
householder.7 " A n d , in accordance ~with the precepts of 

1 Mahā. Šānti. 191, 10: "Dharmārthakāmāvāptirhyatra" 
2 ib id. 191, 10: "Taddhi sarvāšramāņām mūlam ndāharanti''' 
3 i b id . 191, 10: "TeshāmĀpyata eva bhikšābalisamvibhāgah 

pravartante" 
4 ib id. 191, 13: "Api chātra yajnakriyābhirdevatāh prīyante, 

nivāpena pitaro, vidyābhyāsašravaņadhāraņena rishayah, 
Āpatyatpādanena prajāpatiritiļ'' 

5 ibid. 
6 M a n . i i i . : "Yathā vāyum samāšritya vartante sarvajantavahļ 

tathā grihasthamāšritya vartante sarva āhamāh/ļ Yas-
māttrayo'pyāšramiņo jnānenānnena chānvaham/grihasthe-
naiva dhāryante tasmājjyeshfhāšramo grihī/ /73/ ļ 
cf. also Vis , l i x , 27-23; Vas. v i i i , 14-16. 

7 M a n . v i , 90 : "Yathā nadinadah sarve sāgaram yāntisam-
sthitim/tathaivāhamiņah sarve grihasthe yānti samsthitim/" 
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the Veda and the Smriti, the householder is declared to 
be superior (sreshtha) to aīl of them ; for he supports the 
t h r e e " . l He who desires imperishable bliss in heaven and 
permanenthappiness here, must strive through this 
Āsrama with great care and effort; for it is difficult to be 
practised by men with weak faculties. 2 

Now, we must not here misunderstand this special 
eulogy bestowed upon the grihasthāsrama, but must try 
to comprehend its meaning in its proper context. The 
grihasthāsrama is glorified, not in terms of absolute 
superiority of that āsrama over all the others/but from a 
particular angle of vision and with reference to the parti-
cular position which that āsrama occupies in the scheme 
of life. The Šāstrakāra s praise for the grihastha as the 
best āsrama emanates, we must not fail to notice, from 
the point of view of the social values of the āsramas. 
Ordinarily, since each āsrama is in theory regarded as an 
essential stage for the development of the individual, Jt. 
is the he.st jn its own place , and any comparison of merits 
between them on absolute grounds would be surely beside 
the point. But, with reference to a particular aspect, viz. 
the aspect of social vjJhaatiaJV-the grihastha is exalted on 
the merits of its lending support . to the other threp 
āsrarmas as well as of its direct contact with the societv 
and the consegugntdirect contributions made by it to the  
society On the other hand, from the point of view of the 
acquisition of knowledge by the individual the brahma-
charyasrama would evoke the highest praise ; while from 
the point of view of individual salvation, the samnjās-
āsrama would evoke the highest praise. 

1 Man. vi, 39: "SarveshāmĀpi chaiteshām vedasmritividhān-
atah/grihastha uchyate šreshthah sa trītietānbibharti hij/" 
The above Tr. is Būhler's. cf. Gau. i i i , 36; Vas. vi i i , 14. 

2Man. i i i , 79: "Sa samdhāryah prayatnena svargamakš'-
avamichchhatā/sukham chehechchhatā nityam yo'dhāryo 
durbalendriyaih //j 
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However, such an interpretation as the above does not 
completely dissolve our difficulties ; for there are also one 
or two statements, noted above, which specificallv com-
pare the grihasthāšrama with the next two āsramas by 
asserting that in this āšrarna could be achieved the merits 
that are achievable in the other two āsramas too. Thus, 
it is said that in the grihasthahasrama alone can the three 
pumshārlhas he practised together and the three rinas 
coukd all be discharged satisfactQrily. May we say that 
such a view of the grihasthāšrama was due to the fact that 
the Hindu Šāstrakāras perhaps found that it was practi-
cally not always possible, or exceedingly difficult, for 
every individual to follow the course of all the four 
āsramas one after the other, and that therefore they 
suggested that one can hope for salvation evenjf he_con-
tinued the grthasthāsrama till the end of his liFe, pro -
videdlhaJLhe discharged the three rinas and practised 
the purtiskārthas in the manner pre.srrihed? 

In the Hght of our description of the theory and practice 
of the āsramas given above, Iet us try to find out the 
signiftcance and positiou of the purushārthas as envisag-
ed in the āirama-scheme. In the Brahmacharyāsrama, 
dharma is the predorninating ptirushārtha; dharma has 
to be learnt up and practised particularly as a check upon 
kārna and artha; besides, the ultimate value of moksā has 
to be comprehended. In the grihasthāšrama both artha 
and kārna become the fields of the personality of the in­
dividual who has acquired a knowledge and practice of 
dharma, and who has realised the value and place of 
rnoksa for his own self-realisation. Here, Iet it be admitted 
that kārna and artha are part of the essential heritage of 
both the human individual and races. In this sense, artha 
and kārna form what may be called part of the natūrai 
psycho-physiological apparatus for the functioning of both 
the group and the individual. We must observe, however, 
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that this Āpparatus rnay be, and as a naturai his tory of 
facts, has been and is be ing misused and misfunctioned by 
individuāls and races. N o w , instead of demanding a tota l 
repression of this a p p a r a t u s by d a m n i n g them as merely 
base and worthless, the H i n d u seers have taught t h a t 
artha a n d kārna, shall, on the one hand, be wisely 
directed into proper life-functions as prescribed by 
dharma, and shall, on the other hand, be control led froro 
misfunct ioning or disfunctioning as prescribed also by 
dharma. In this way, artha and kārna have been so placed 
in the āšrarna sch'eme, each in terms of dharma, that b o t h 
of them may, by r i g h t funct ioning, contr ibute their 
necessary quota for the upkeep, g r o w t h and development 
of the human race consistent w i t h the personality of each 
of the individuāls whose conscious self-control and self-
direct ion carry the seeds of the race and its cul tural 
heritage, t h r o u g h h i s t o r y . S o also, in the vānĀprasth-
āšrama, dharma and moksa become the m a i n concern of 
Hfe, dharma occupying the p r i m a r y pos i t ion. A n d , in the 
samnjāsāsrama, moksā occupies the supreme posit ion in 
the samnjās'i s m i n d ; in fact, his dharma now becomes 
identified w i t h moksa. Of course, t h r o u g h o u t the āsrama-
scheme and t h r o u g h o u t life in every and any phase, 
moksa always lurks as the ul t imate a im, permeating, 
sometimes v is ib ly, sometimes invis ib ly, underneath and 
def ining the course of, the three — viz . dharma, artha 
and kārna. 

L i k e the t r a d i t i o n of dharma (dharma-paramparā), the 
t rad i t ion of yajna {yajna-paramparā) also persists a n d 
permeates t h r o u g h the H i n d u scheme of l i fe 1 t h r o u g h the 
āsramas. In terms of yajna, all the four asramas must be 
cons idered as k inds o f ya jna T h e natijre, practices 
and the forms of the yajna in each of the āsramas a re 
obvious. It is, in fact, a part of the theory of the āsramas ; 

1 See ch. I , pp. 39 et, seq.; 54 et seq. 
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as such, yajna must of necessity be the spirit that hovers 
over everv stage of the life of a person in any of the 
xsramas ths in the brahmacharyāsrama, the individual 
has to siirrender his life of senses (indriyas) mind (mana),  
and intellect (buddhi),—that is to say, all the intellectual 
and emotional apparatus, to the handling of the adept 
(guru). Therefore in this āsrama a sort of a yajna of the 
lower self has to be practised, on the one hand, in the 
sense that the student (brahmachārī) has to undergo all 
sorts of lessons in self-control imposed upon him by his 
preceptor (guru) ; and as he has as well to acquire know-
ledge from his guru, jnāna-yajna has also to be increasing-
ly practised by him. 

The grihasthāsrama proves another kind of field for a 
life of yajna. At its best, it is, in a sense, the fully 
dedicated life. Here it is one's duty to practise artha and 
kārna in terms of karmas consistent and in strict 
accordance with the dharmas, the meaning and value and 
the justification of which he has learnt in the first āsrama. 
The grihastha's life is to be a continuous stream of giving 
(dāņa)—a life of self-less service and dedication of his best 
and utmost for his elders, children, wife (who also is his 
sharer in his service to others) and other members of his 
family (kūla), his dependents and strangers (atithi). Here 
in the home, he has to bear in mind and practise the 
parting advice given by his guru in the preceding āsrama 
that he has to give his dues to the mother, to the father, 
to the teacher and to the strangers (mātridevo bhava, 
pitridevo bhava, āchāryadevo bhava, atithidevo bhava). 
The devoted service of and for these, is considered the 
same as the service of God. Here, therefore, the karma-
yajna consistent with and in accordance to dharma has to 
be practised as fully as possible by the individual. 

In the third āsrama, the beginnings (ārambha) are made 
for the vielding of the self for the final yajna which is 
expected to be performed in the last āsrama. The indi v i -
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dual has n o w to g ive up his fields of artha and kārna by 
leaving his near and dear ones, his famiiy {kūla), his 
v i l lage {grama), and by abandoning his belongings and 
possessions ; he has now to go out into the forest (vana, 
araņya), where by medi ta t ion and service of others, he 
has to t r a i n himself up for the execution of the final yajna 
that awaits his soul-pouring in the samnjāsāsrama. 

A n d , the last āsrama provides the fullest opportunit ies 
for the self-expression and self-expansion of the indiv idua l 
in terms of the final yajna. T h i s consists of an āhuti, a 
complete offering, of the self, where in the self, out of a 
w i l l and purpose to be perfect, surrenders al l that was 
nearest and dearest to his lower ego, in order that thereby 
and thereafter he may be enabled to be one w i t h the real 
self, the ātmā. In b o t h these last āsramas a k i n d of bhakti-
yajna has to be practised in that the dedication to G o d is 
complete, the entire self of the indiv idua l h a v i n g been now 
surrendered to G o d {sarvārpaņa). A g a i n , the indiv idual 
becomes, in a sense, a jnānī-bhakta w h e n he takes to 
samnjāsa; for he has undergone the schooling and dis­
cipline f r o m stage to stage, āsrama to āsrama, real izing 
more and more that he belonged not to this samsāra nor 
that this samsāra belonged h i m ; thus, ful ly real iz ing the 
place and meaning of the self in the midst of samsāra, he 
now brings himself face to face w i t h the final a im of all 
existence, v iz . , moksa. 
VThe āsramas, then, as we have already said, are re-

garded as schools of life at. several stages of human 
existence, devised and organized towards the best likeli-
hood for the individual to attain the end of moRsa in 
accordance with the theory of the ultimate nature of 
things, or in accordance with the conception of existence 
and its relations to the Ultimate. During these different 
stages of life, the functions of the group and the individual 
are both different and definite with regard to each other. 
For example, during the first āsrama the function of the 

12 
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group is to look after the individual. So far as the indivi-
dual is concerned, on the other hand, this may be said to 
be a natūrai, neutral phase. In the second āsrama the 
individual has to look after the group ; he is the trustee 
and manager of the social estate, of the social mores, and 
of the three riņas. The group here is interested in giving 
and taking the fullest opportunities, social, economic and 
spiritual, so that the individual may and should best 
satisfy these obligations. The third āsrama is, once more, 
a designedly neutral phase from the point of view of the 
individual as well as of the group. Here, on the part of 
the individual, efforts have to be made to yield up his 
responsibilities in the midst of power and pelf, and thus, 
by and by, to take to a life in accordance with the best 
lessons acquired in the brahmacharyāsrama, viz., of going 
into one's self and finding the truth out for oneself. The 
feeling of separation from the Ultimate or God should 
really start at this stage. Even then the individual is 
pledged to the young and the junior that he shall serve 
them, the family and the group, as a guide occasionally 
advising them, rather than as a manager of their estate 
which position he had to undertake in the second āsrama. 
In this āsrama and in the fourth, the function of the in-
dividual is to deal with the supernatūrai, with the life 
within ; and the function of the group becomes by and by 
thinned out, t i l l in the fourth it comes to alrnost n i l . A n d 
in the last stage, the individual who is completely free 
from any social obligation, has to help himself in the 
search of the self (ātmachintana, ātmajnāna). 

And the justification of such a scheme of the functions 
and independence of the group and the individual is to be 
taught during the first stage of life, the brahmacharja; 
and the management of the whole scheme is to be 
organized, supported and established by the group as well 
as the individual in the second stage, the grihasthāšrama. 
In the first stage, the group rears, protects and gives the 
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best of his heritage to the individual. In the second stage, 
the individual yields his best and most for the efficient and 
harmonious functioning of group life, consistent with the 
dictates of his own conscience ; here, the individual seeks 
to make the group the chief medium and instrument for 
the upkeep and growth of his personality. In the third 
stage, the individual, giving up the close attention 
required of him to manage the affairs of group life, starts 
on a preliminary journey for self-search. While, in the 
fourth stage, the individual retires altogether from group 
activities and seeks to know and find and realizē the self 
that hides within the core of his being. 

12# 
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T H E PSYCHOLOGY OF EDUCATION 

In the first Chapter we attempted to study the funda-
mental attitude of the Hindu towards the problem of l iving 
which is at the basis of ali Hindu social institutions. In 
the second Chapter, we considered how the general frame-
work of the social institutions was visualized in the theory 
and prartlVp of the āsramas which is a unique way of 
coasidering and solving social problems , without a 
parallel in the whole history if social thought of the world. 
In this chapter, we shall discuss the first of the four 
Asramas, viz. the brahmacharjāsrama which concerns 
itself with education as a social institution. In this connec-
tion,\we shall consider the institution of education as a 
social phenomena or fact, rather than discuss the purely 
psycho-physiological technique of education which is 
generally understood to be the subject-matter of modern 
"educational psychology" ; we propose to undertake a 
study of the H i n d u system of education with reference to 
its socio-psychological outlook, methods and implications. 

It is well recognised that the outlook and methods of 
education prevalent in a society have a far-reaching 
significance and influence upon the other social institutions 
of a human group. It is also realized that this significance 
and influence is not merely one-sided but also of a mutual 
nature ; that is to say, the system of education prevalent 
amongst a people influences as also is itself influenced by 
the society which it serves and by its mores. Education 
is the principle instrument in the hads of a social group or an assemblage of social group by means of w h i c h i t 

passes on and hands over to the individual- (and thus to 
itself), thaditions, disciplined and culture it has 
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ggtheredthrough long j ind continual endeavours of the 
race towards making the best and most of the gift of 
human life ; thus it seeks to train the individual to adjust 
himself to the ideas- and ideals which have gathered 
meaning and value nay even respect from the. hestjļnd 
the noblest that have made the history.of the rar.e. It is 
evident, therefore, that amongst all the social institutions, 
the system and outlook of education is of primary signi-
ficance. Our main concern here wil l therefore be, to study 
the social aspects and implications of the H i n d u system 
of education and to discover the psychological reactions 
of the same on the individual and the society in relation 
to each other ;—how far, in what respects, and wi th 
what results does the Hindu educational system affect the 
relations of the individual with the society in which he 
' i ives and moves and has his b e i n g " ? ; what are the 
socio-psychological foundations of this influence of educa­
tion upon the individual and upon the group ? — these 
shall be some of the issues we shall have to raise, and into 
which we shall have to probe deep.) After stating the 
views of the Hindu sages on these points, we shall en-
deavour to evaluate the same. 

Before starting to enquire about the problem of the 
Hindu educational system, it would be advantageous for 
us if we consider some of the general social principles 
which should generally underlie every educational 
system. By 'education', is meant here what Dewey has 
called "formai or institutional education" jHhis is a re-
gular programmē of training, as, for instance, carried 
out by schools and colleges to-day. For, in one sense, 
we are being educated every moment of our life, from 
birth ti l l death. Consciously and unconsciously, we may 
be said to be learning every moment of our life. But it 
has been recognized that since the behaviour of an in-

1Dewey: "Democracy and Education'' pp. 7-11. 
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dividual is likely to have vital reactions on the community 
of which he is a member, the individual should be given 
a regular training calculated to equip him to serve the 
communitv. Students of human nature of all times have 
urged that some sort of a deliberate training of the in-
dividual is absolutelv essential in order to enable the 
individual to adjust himself to the complex social 
environment in which he finds himself. From Plato, 
Aristotle and Plutarch down to Pestalozzi, Rousseau, 
Herbart and Spencer, in the West, all have pointed out 
that nature unaided by training and disciplinē cannot 
accomplish all that is demanded of an individual in this 
direction. 1 If we bear these remarks in our mind, they 
wil l be sufficient to give us an idea of the social functions 
which an educational system is expected to, and actually, 
has to serve. 

In this connection D r . Nunn observes : " E v e r y 
scheme of education being, at bottom, a practical philo-
sophy, necessarily touches life at every point. Hence any 
educational aims which are concrete enough to give 
definite guidance are correlative to ideāls of life and, as 
ideāls of life are eternally at variance, their conflict wi l l 
be reflected in educational theories. , "2 A n d yet it seems 
that we can formulate certain social principles which are, 
or must be, common to all educational svstems. For, the 
real conflict is reflected not so much in what the aim of 
education should be, but in the ways and means employed 
in education, and in emphasizing some aspect or other of 
education. It is therefore not so diflicult to get at a general 
idea of the social functions of education. 

The main social functions of education are, first, the 
carrying over " t o the child and youth of the tools, techni-
que and information necessary for his adjustment to the 

1 0 , S h e a : "Social Development and Education" pp. 243 ff. 
•Nunn: "Education; Its Data and First Principles" p. 2. 

13 
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w o r l d around h i m , and second, the carry ing over of the 
social and moral codes of conduct which the group holds 
to be essential to its s u r v i v a l . " 1 T h e chief a im of educa-
t ion is thus to furnish the indiv id i ia l w i t h such necessary 
equipment for l i v i n g that he may be enabled to reducē to 
a m i n i m u m the operation of those of his personai interests 
which conflict w i t h the interests of the group or the 
society, so as to l ive in harmony w i t h the group life and 
its ideāls, and even to raise h igh and exalt the social and 
moral practices and codes which the group considers as 
conducive to the healthy and r ight g r o w t h of its members. 
Each one of us has innate tendencies and impulses, some 
of which, if g iven unrestrained freedom and expression, 
m i g h t come into clash w i t h the best interests of the 
society ; therefore, one of the main purposes of education 
should be to t ra in the individual in curbing these in the 
interests of the society. As Sumner has expressed i t , 
education transfers the mores to the individual ; that is, 

He learns what conduct is Āpproved or disĀpproved ; 
what k i n d of man is admired m o s t ; how he aught to 
behave in all kinds of cases ; and what he aught to be-
lieve or r e j e c t . " 2 In this sense, education may be said 
to be the process par excellence to socialize the indiv idual . 
L o o k e d at f rom this point of view, the main problem of 
education would consist, in the words of O'Shea " e i t h e r 
in repressing in some manner such of the child's native 
impulses as are out of al ignment w i t h contemporary 
social practices, or transferring these impulses into ten-
dencies that w i l l b r i n g the individual into harmony w i t h 
the customs, ideāls and institutions of civil ized society. , , 3 

N o w , the problem of the socialization of the individual 
must be understood and evaluated in its proper perspec-

1 Y o u n g : " Social Psychology" p. 293. 
2 Sumner: " F o l k w a y s M . p. 633. 
' O ' S h e a : op. cit. p. 249. 
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tive. An individual may be said to have been socialized 
when, and to the extent to which, he has attained a 
harmony with the purposes, aims and ideāls of the group 
of which he is a member as also of humanitv at large. 
For, we must remember that from the larger view-point 
we cannot possibly think of a particular limited group or 
tribe or clan a p a r t from or opposed to other human 
groups or mankind as a whole. Particularly, if we are in 
search of finding out the widest and most universal mean-
ing of the aim of education as the theory, method and 
institution devised and planned for the proper socialisation 
of the individual, then, we must understand the term 
'socialization' in this wider sense. Of course, there is a 
narrower sense in terms of which socialization would mean 
the 'making of a good citizen' or some such thing. But 
this cannot form the universal aim of education ; for, the 
ideals of citizenship may vary. And, here we come to 
the distinction between aims of education as they should 
be, and as they have been and are being actually con-
ceived by the different systems of education. In many 
educational systems, the aims of education are formulated 
with reference to the satisfaction of certain ideals of a 
particular group at a definite period in its history. ' 'There 
can be no universal aim of education if that aim is to 
include the assertion of any particular ideal of life ; for 
there are as many ideals as there are persons. Educational 
efforts must, it would seem, be limited to securing for 
every one the conditions under which individuality is 
most completely developed—that is, to enabling him to 
make his original contribution to the variegated whole of 
human life as full and as truly characteristic as his nature 
permits ; the form of contribution being left to the in-
dividual as something which each must, in l iving and by 
l iving forge out for himself.''1 

Nunn: op. cit. pp. 5-6. 
13* 
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This interpretation of the socialization of the individual 
by means of education suggests another very important 
function of education which may be called the individual 
function of education as distinguished from its social 
function. This individual function consists in the develop-
ment of the personality of an individual. In this sense, 
education should provide the necessary machinery, train-
ing and opportunity to the individual in order that the 
potentialities within him may be nursed and developed, 
even to the extent that the group may thereby grow in 
the stature and breadth of its mind and vision. Much has 
been made, by most writers on the subject, of education 
as the chief instrument in the operation of the process of 
socialization as compared to its value in the development 
of personality. Thus, Professor Ellvvood remarks that 
" the systems of education may work under the fiction that 
they exist for the training and development of the in­
dividuals as such, regardless of the social life ; but their 
real purpose must be to control the process by which 
individuāls acquire habits ; so that as adults, they wil l be 
efficient in carrying on the social life, and wil l co-ordinate 
their activities harmoniously with the g r o u p . " 1 "Systems 
of education", the same writer proceeds at another place, 
"have not been created for the training and development 
of the individuāls as such, but rather to fit the individuāls 
for membership in society, that is, to control the process 
by which they acquire habits, so that they shall advan-
Lageously co-ordinate their activities with those of the 
group."* In a similar strain, D r . Williams opines that 

Education must lead to the formation of convictions for 
civic and political action, to the end that every citizen 
may become, within the limits of his cĀpacity, an effective 

1 Elhvood: "Introduction to Social Psychology" p. n o . 
*Ellwood: 2Sociology in its Psychological Aspects" p. 136. 
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aģent for progress." 1 It wil l be evident from this that 
there is a growing opinion of writers on this subject that 
the value of education lies in its ability to function the 
cĀpacities and powers of the individual towards the pro-
per functioning and stability of the social group to which 
he or she belongs.2 It must be borne in mind, however, 
that education can be said to have an equally great value, 
if not greater, in as much as and to the extent to which it 
provides a means for the intellectual development of the 
individual as such. A n d this aspect of the value of educa-
tion requires as much attention on the part of our 
educationalists as the other aspect of socialization has 
already received and has been receiving even to this day. 
True education helps the cultivation not only of character, 
habit and disciplinē of mind, but also of the intellect, the 
reason, and the critical and discriminating faculty. W i t h -
out the development of the faculty of intelligent Āppre-
ciation and judgement, man would be no more than a 
tool, a machine which acts, be it for the good of the 
society or otherwise, without understanding how his 
actions are good or bad, and in what respects they are 
going to affect the social order. A truly educated indivi­
dual is not always expected to be led by the society ; in 
fact, he mayfat times also lead the society. He must be 
able to weigh, to discriminate and to Āppreciate, and 
possess sufficient courage and personality to follow his 
own reason. 

Any sound theory of education, we may therefore say, 
must not separate the intellectual faculties of the indivi­
dual from his behaviour towards the society. The two 
react closely upon each other ; and education must try to 
lay the foundations of individual's social behaviour upon 

1 W i l l i a m s : " T h e Foundations of Social Sciences" p. 115. 
2 See also Judd: "Psychology of Social I n s t i t u t i o n s " 

C h . X V I I I ; Y<mng: " S o c i a l Psychology" pp. 293 ff. 
Williams: "Pr inc ip les of Social Psychology" , pp. 366 ff. 
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an Āppeal to his or her own powers of reasoning and 
intellect, and not upon the mere fact of social Āpproval 
or disĀpproval. The Āppeal to the individual's reason or 
intellect, moreover, wil l receive welcome consideration or 
will fall short of it and be turned down under the pressure 
of a social bias, according as the individual's intellect has 
been allowed an independent development or not. It is 
the task of true education to help the growth of the in­
dividual's intellect by keeping it independent and 
uninfluenced by external prejudices and biases of any 
kind. Such a development of the individual on the in-
tellectual side would enable him to judge every action or 
idea on his own, and, thus, free from any social or other 
bias. This is what is most likely to result in the develop­
ment of the personality of the individual members of the 
group. The system of education which aims at develop­
ment of the individual's personality endows him at the 
same time with the power of rational Āppreciation ; such 
a system abolishes that conservative and orthodox 
attitude of mind, which shuns the acceptance of any new 

'ideas in the social and moral fields, and which pursues the 
traditional path merely because it offers the line of least 
or no resistance. For, such an education enables one to 
judge any idea or act on its own merits. Acts based on 
such educational equipment will be actions backed by 
intellect and reason, rather than mechanically followed by 
the individual. 

Moreover, the development of the personality of 
individual members of the group wil l thus also help 
the growth of real social progress. Society wil l , under 
such conditions, refuse to remain satisfied by blindly 
following a social bias when it may be irrational to 
do so ; it would, in fact, incessantly endeavour to break 
away from old biases and thus lead itself onwards and 
upwards towards a life based and built on a will that con-
forms with reason. This aspect of education, viz., of 
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personality-development therefore, is as much important 
as the other aspect of social harmony which has been 
m u c h stressed by writers on the subject. In fact, real 
education has value b o t h in so far as it develops the per­
sonaity as well also as it ' ' socializes" the person and thus 
enables h i m to keep in harmony w i t h the material and 
moral f ramework of the group to which he belongs. T h e 
proper ideal of education must envisage a co-ordination 
of these t w o aims. It is our contention that such should 
be the true socio-psychological basis of any educational 
theory. 

Af ter this introductory discussion on the problem and 
aims of education in general, we propose to study the 
socio-psychological basis of the H i n d u Educational 
theory, and see how the H i n d u s have t r ied to solve the 
problem of Educat ion. 

To start w i t h , every male 1 child belonging to the 
Brāhmaņa, K s h a t r i y a and vaisya vārnas started his 
educational career w i t h the observation of certain rites 
and rituāls grouped under the name of the upanayana • 
c e r e m o n y * T h e earliest reference to this upanajana 
ceremony seems to be in Atharva-Veda, where the sun 
is described as a Brāhmaņa student a p p r o a c h i n g his 
āchārya2 (teacher) w i t h firewood (samidh) and aims.3 T h e 
ŠatĀpatha Brāhmaņa describes a student named 

1 Female education w i l l be dealt w i t h later on in this Chapter. 
2 Āchārya is the word most often used in the Grihya-Sūtras 

and other early literature (See e. g. M ā n . G. S. I. 2, 10; 
Āsv. G. S. I. 19, 1 e t c ) . The Smritis have used both āchārya 
and guru to denote the teacher (see e. g. Man. i i , — 6 9 ; 140; 
145; 191-213; 225-26; etc. Vāj . i ,—15; 26; 33; 5 1 ; e t c ) . In 
M a n . i i , 191, for instance, we have both the words āchārja 
and guru used simultaneously to denote the same person. 
Other words denoting a teacher are adhyāpūka, upādhvāva. 

*A. V . , x i , 5 . ' 
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U d d ā l a k a Āpproaching his teacher w i t h samidhs, and re-
quest ing h i m to be accepted as a brahmachārin for 
tut ions under h i m . 1 A n d the Brihadāraņyakopanishad 
declares that such a request to the teacher by the student 
has to be preceded by the words 'Upaimyaham bhavan-
tam', i . e., T am Āpproaching y o u , S i r . ' 2 T h e teacher 
then inquires about the name, b i r t h and fami ly of the 
student, as Satyakāma Jābāla was asked w h e n he 
Ā p p r o a c h e d Gautama H ā r i d r u m a t a . 3 A l l these formāl i -
ties, and many others w h i c h we shall observe as we 
proceed, had to take place w i t h the observance of due 
rites (vidhivat), as was done by Šaunaka w h e n he 
Ā p p r o a c h e d A n g i r a s , t o l e a r n . 4 T h e ŠatĀpatha Brāhmaņa 
describes some of the rites thus : T h e āchārja places his 
r i g h t hand u p o n the head of the p u p i l (Šishyamastake), 
thus symbol iz ing the i m p a r t i n g of the v e r y core of his o w n 
personality to the p u p i l (tena garbht bhavati) ; and on the 
t h i r d n ight , such personai inner splendour (garbha) of the 
teacher is supposed to enter the v e r y core of the p u p i l ' s 
whole b e i n g ; thereafter the p u p i l becomes a true 
Brāhmaņa, on be ing taught the Sāvitrl Mantra.5 T h e 
Grihya-Sūtras and the S m r i t i s have g i v e n elaborate des-
cr ipt ions of these and various other rites to be per formed 
at the Upanayana.6 A girdle (mekhaīā) has now to be 

1 Šat. Br. xi, 4, 1,9. 
2 fCUpaimyaham bhavantam iii vāchāha smaiva purva 

upayanti'' Brih. Up. vi, 2, 7. 
s Chhānd. Up. iv, 4, 4. 
4 Muņd. Up. i, 1, 3. 
5 Šat. Br. xi, 5, 4, 12; with Šat, Br. xi, 5, 4th Brāhmaņa, 

which gives a description of the rites of accepting a pupil by 
a teacher, cf. Šān. Gr. S. i i , 1 ff.; AšV. G. S. i, 20 ff. ; 
Pār. G. S. i i , 2, 17 ff.; etc. 

6 See Āšv. G. S. I , 19 seq.; Šān. G. S. I I , 1 seq.; I I I , 1; I V , 5, 
seq; Āpa. G. S. I V , 10, seq; etc. Man. i i ; Yāj. I, i4ff. etc. 
Some of these texts use the word rrupanāyanaf but as 
Vijnānešvara on Yāj. i, 14 has explained, this word also 
means the same thing as 'upanayana'. 
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tied round the waist of the young boy to be initiated. 
This girdle is to be made of munja grass in the case of 
a Brāhmaņa, bow-string in the case of a Kshatriya and 
woollen thread in the case of a vaisya.1 The boy is then 
to be given a staff (daņda)—of palasa or bilva wood for 
the Brāhmaņa boy, of njagrodha wood for the Kshatriya 
and of udumbara wood for the vaisya.2 Or, in the alter-
native, it is also laid down that any sort of staff may be 
used by a boy of any varņa.3 Thereafter, the sacrificial 
chord (jajnopavīta) is adjusted round his body.4 The 
āchārja then inquires after the name, family and other 
particulars of the boy, and asks him whether he is 
seriously desirous to undertake the vow of brahmacharja 
under his instructions.5 After the student asserts his 
willingness to observe the brahmacharya, the āchārja, 
"grasping down, with the span of his right hand, the 
student's right shoulder, touches part of his chest behind 
which his heart lies with the words : 'May I be dear to 
thy inviolate heart. "6 He further adds : "Under my 
will I take thy heart ; my mind shalt thy mind follow ; in 
my word shalt thou rejoice with all thy heart ; may 
Brihaspati join thee to me." 7 Then, calling the boy by 
his personai name, the āchārja declares "Thou art the 
brahmachārin of kārna."3 And then the Sāvitrt mantra is 
recited by the āchārja to the student. The upanayana 

1 Šān. G. S. : i i , i, 14-17; Āšv. G. S. i, 19, 12; Pār. G. S. i i , 
5, 21-23; also, M a n . i i , 42. 

2 Šān. G. S. i i , 1, 13-20; Āšv. G. S. i, 19, 13; Pār. G. S. i i , 5, 
25-27; Āp. G. S. v, i i , 16. 

5 Šān. G. S. i i , 1, 24; Āšv. G. S. i , 20, 1; Pār. G. S. i i , 5, 23; 
Go. G. S. i i , 10, 14; Āp. G. S. v, i i , 17; etc. 

4 Šān. G. S. i i , 2, 3; etc. 
«Šān. G. S. i i , 2, 4 ff; Pār. G. S. i i , 2, 17 ff.; etc. 
9 Šān. G. S. i i , 3, 3; cf. Āšv. G. S. i , 20, 10. _, .-
T Šān. G. S. ii, 4, 1; ĀŠV. G. S. i, 21, 7. .J&J2ĒL. 
«Šān. G. S. ii, 5, 1-3; Pār. G. S. ii, 2, T t ļ J K ? ^ iv,ll 

3-10; etc. 



sacrament (samskāra) is virtually regarded as the second 
birth of the young boy (kumāra).1! T i l l the upanajana is 
not passed through, every child is considered nature-
born and, as such, as good as a Šūdra; therefore any 
child that had not gone through the upanajana rite did 
not enjoy the full rights of an Ārja. ļAiter upanajana, he 
becomes a dvija, a twice-born Ārya. 

vThese elaborate rituāls and ceremonies centering round 
the upanajana have a great social significance which is 
worth Jioting in this connection. They create an 
atmosphere of dignity and seriousness about the particular 
occasion ; therefore they serve to impress the minds of 
the persons taking part in the ceremonies with the high 
significance attached to the occasion. It has been pointed 
out that the savage tribes also had noted the social im-
portance of ceremonials of which they took advantage 
when they initiated their young folk in the art of archery,  
or hunting.2 These ceremonies arouse in the spectators 
as well as in the person undergoing the ceremonies, 
" states of feeling and emotion that are frequently of great 
social importance/' 3 Both of them feel the weight and 
importance of the particular duties and responsibilities 
entrusted to the initiated young ; and interest shown by 
the spectators is an index of the social significance of the 
occasion. ļ 

Regarding the age of the pupil at which he is to com-

1 Āpa. i, i, i, 15; Gau. i, 3; Vis. xxviii, 37-40; Vas. ii, 3-5; 
Man. ii, 143; 63. 

3 N u n n : ļģfigucation; Its Data and First Principles" (1935). 
PP- ZS'MĒ, 

3 S p e | f c ^ ^ H [ the elaborate ceremoniāls of this nature, 
serves 

these consists not in themselves, but in what 
in brief, their biological utility lies in their 

in actors and spectators, as often as they 
of feeling and emotion that are frequently 
mportance". (Nunn: op. cit.). 
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mence his studies, there are differences of opinions a m o n g 
the H i n d u Šāstrakāras. Some authorit ies, for instance, 
lay d o w n that the Brāhmaņa, the K s h a t r i y a and the 
vaisya student should be in i t ia ted (upanayet) at the age, 
of e ighth, eleventh and twe l f th year respectively. 1 

Yājnava lkya adds that the Upanayana may also be carried 
out at any convenient t ime according to the family custom 
( jathākulam). 2 B u t it is advised by some of these that 
the students w h o desire to speed up their educational 
attainments should start their studies a l i t t le earlier : the 
Brāhmaņa in the f i f th year of his age, the K s h a t r i y a in 
the s ix th, and the va i sya in the e i g h t h . 5 T h e authorit ies 
concerned also declare that the upanayana may be per-
formed at any t ime between the e ighth and the s ixteenth  
years of age for the Brāhmaņa boy between eleventhand twenty -second for HKē KsJ}atriya boy and between 
tweifth and twenty -fourth years for the vaisya. 4 T h o s e 
w h o do not get in i t ia ted w i t h i n the age l imits as mentioned 
above, become patitasāvitrlka, i . e., lose their r i g h t 
of learning the Sāvitri verse ;5 they become vrātyas, by 
thus los ing their r i g h t (savitrīpatitā) ; and they are des-
pised by A r y a s (āryavigarhitāh).6 T h e šūdras were not 
to go in for learning according to these authorit ies. F r o m 
the difference in the respective ages prescribed for the 
three different vārnas, D r . S . K. Das infers that " i t 

1 Šān. Gr. Šū. i i , i , 1-9; ĀsV. Gr. Sū. i , 19, 1-7; Pār. Gr. 
Sū. i i , 5, 36-33; Go. i i , 10, 1-4; also in the S m r i t i s : M a n . 
i i , 36; Yā j . i , 14 etc. 

* Yā j . i, 14; so also Pār. Gr. Sū. adds that upanajana may 
also be performed at any t ime according as it is considered 
auspicious by different families.—Pār. G. S. i i , 2, 1-4. 

3 M a n . i i , 37, cf. Āp. i , 1, 19-20; Gau. i , 6. 
4 Šān. Gr. Sū. i i , 1, 1-9; ĀšV. Gr. Sū. i , 19, 4-7; Pār. G. S. i i , 

5, 37-33; Go. i i , 10, 3-4; etc. and, M a n . i i , 33; etc. 
5 Šān. Gr. Sū. i i , 1,3; Āšv. G. S. i , 19, 3; Pār. G. S. i i , 5, 39; 

Go. G. S. i i , 10, 5. 
«Manu. i i , 39; Yāj. i, 33. 

14* 
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seems probable...that the difference in age was to 
emphasize the supposed intellectual superiority of the 
Brāhmaņa who was thus ready to begin the study at a 
younger age than his non-Brāhmaņa felloļvs." 1 But if 
we recall here an earlier remark, made at the beginning 
of this Chapter, that an educational scheme touches life at 
every point and is a practical philosophy of life, we shall 
be able to see that the real explanation of this distinction 
should lie in another direction altogether. Of the three 
vārnas, the Brāhmaņa's main duties centred round teach-
ing and learning, according to the Hindu theory of vārnas 
of which we shall have to speak in more details in a later 
Chapter.2 The Brāhmaņa boy was supposed to come of 
a family, the members of which adhered to their duties 
of teaching and learning ; and therefore, it would be quite 
natūrai to expect a hereditary predisposition for a 
Brāhmaņa child to develop tendencies to learn earlier, 
owing to his family and social surroundings, than it could 
be for the Kshatriya and vaisya children. And, as to the 
Kshatriyas and the vaisyas, the age when each of these 
is allowed to start studies is very nearly the same, which 
fact also goes to support the above contention of ours. 
Moreover as the Brāhmaņa's duties of life were centered 
round learning and teaching, the earlier he started to 
learn, the better it would help him to become a master 
of as much knowledge as possible. 
" ^ W i t h the performance of the upanajana ceremony of 
the boy, his first lessons in simple l iving begin. In all 

rhumility and humbleness the initiated pupil had to start 
begging alms for his teacher. The šatĀpatha Brāhmaņa 
says of the student who is required to do this : " H a v i n g 
made himself humble, as it were, and having become 
devoid of shame he bēgs alms/'* The initiated pupil had 

1 Das: "Educational Svstem of Ancient Hindus", p. 72. 
f See Ch. V I I . 
• Sat. Br. xi , 3, 3, 5. (Tr. hy J. EggeHng). 
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to stot begging food ; he may beg from his mother, 
sister or other female relatives who are not likely to 
refuse. He has then to announce (nivedya) the same to 
the gum, and with his permission, should help himself 
with i t ' The student is expressly forbidden from accepting 
fron anybody anvthing but alms (bhikšā).* 

.--iCNext, there are rules about taking meals prescribed 
for the student. Manu says that he should take meals only 
twice a day, once in the morning and once in the 
evening, and must abstain from taking a third meal 
between the two. 4 ; ž fHe has to avoid over-eating (atibho-
janam) because it causes ill-health (anārogyarn), shortens 
the duration of life (anāyushyam)y prevents acquisition of 
the spiritual merit (Āpuņyam), will not lead to heaven 
(asvargyam) and is condemned by men.^ According to 
Hārīta also, over-eating as well as eating spoilt or stale 
food causes ill-health, is hostile to longevity and to the 
attainment of the celestial region and virtue ; besides, it 
is condemned by the society and should therefore be 
avoided.6 The student should never eat flesh (māmsam) 
or honey (madhu).1 He is also advised not to eat stale 
sweet.3 He is ordered not to eat beetle leaf.9 Says the 
Mahābhārata : " Eating morning and evening is an 
ordinance of the Gods. It is ordained that no one should 
eat anything between these periods."1 0 

* About the dress of the student, Manu has said that a ~ 
Brāhmaņa student shall wear a piece of hempen cloth, 

1 Man. i i , 50; also Šān. G. S. i i , 6, 4-6; Āšv. G. S. i, 22^ 4-7. 
* Šān. G. S. i i , 6, 7; Man. i i , 5 1 ; Yāj. i , 35. 
3 Vyāsa, i, 32. 
4 Man. i i , 56; cf. Bau. i , 3, 14. 
5 Man. i i , 57. 
6 Hār. i , 61 (Tr. by M. N. D u t t ) . 
7 Man. i i , 177; Gaut. i i , 13; Āp. 1, 2, 2, 2^. 
3 Man. i i , 177; Y ā j : i , 32; Vis. x x v i i i , 11. 
9 Parā. i, 50. 

10 Šānti. 193, 10. 
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the K s h a t r i y a student shall wear a piece of s i lken c lo th, 
whi le the vaisya shall wear a piece of wool len c l o t h just 
enough to cover the body. So also each of these three 
have to put on upper garments (uttartyas) made of the 
skins of the antelope, of the ruru (a k i n d of deer), and 
of the goat re spect ive^ . 1 In the o p i n i o n of Vasishtha, a 
B r ā h m a ņ a student should wear a piece of w h i t e and 
spotless c loth, the K s h a t r i y a student should wear a piece 
of c loth dyed w i t h madder, and the vaisya student should 
wear a piece of c loth dyed w i t h turmer ic or made of raw 
s i i k . 2 A n o t h e r piece of thread or threads, considered 
sacred, (yajnopavīta) is also to be w o r n by the student ; 
it is suspended f r o m the left shoulder and comes to the 
b o t t o m of the r i g h t a r m , and is made up of three strings 
of cot ton for the Brāhmaņa student, of hempen thread 
for the K s h a t r i y a , aņd of wool len thread for the vaisya. s 

We must note that the higher the vārna to w h i c h the 
student belonged, the less luxurious piece of garment in 
regard to its qual i ty is to be w o r n by h i m . ,'The staff w h i c h 
the student is to ho ld, should be straight, u n b u r n t , 
beautiful in Āppearance (saumyadarsanah), and not l i k e l y 
to create terror in any person (anudvegakarah) ; 4 for it 
is intended merely as a security of the student's safety 
and not for deliberately offensive purposes. It is also 
required of the student that he should not indulge in such 
luxuries as annoint ing (anjanam) the eyes, us ing scents, 
and us ing umbrellas and shoes (upānachchhatradhāra-
ņam).5 He is not to embellish or adorn his bodv w i t h 
ointments etc. (abhyangam) ; nor is he to enjoy dancing 
(nartanam), music (gītavādanam), or take part in gamb-

1 Man. i i , 41. 
2 Vas. x. 
3 Man. i i , 44; Vis. xxvii, 19. 
4 Man. i i , 47. 
5 Man. i i , 177-73; Yāj. i, 32; Gaut i i . 
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l ing (dyūtam), or useless discussions (janavādam).1 He is 
to preserve his v o w (vratam) of brahmacharja; he is not 
to talk w i t h women more than is necessary.3 He is to 
speak the t r u t h , be modest and possessed of self-control, 
and keep free f rom lūst (kārna), anger (krodha) and greed 
(lobha).9 He has also to behave wi thout causing any 
harm (himsanam) to any be ing . 4 In short, as Gautaiņa, 
pūts i t , he has to keep his tongue, his arms and his 
stomach under control and discipl inē. 5 ļ 

T h u s the H i n d u student was being trained in the habits 
of simple life, no matter to what family he belonged. 
W i l l i a m s has r i g h t l y observed that y o u n g children should 
be taught to t h i n k not what they can have but of what 
they can do without. " T h e n , as men and w o m e n " , he 
proceeds, < ( w i l l they be free to give themselves to h i g h 
aims untempted by the material side of l i f e . " 6 ( I n India , 
whatever the social posit ion or status of the students' 
famil ies,—whether they came f rom r ich or f rom poor 
famil ies,—they had to take up the same mode of l i f e . \ I n 
the Mahābhārata and the Rāmāyaņa, there are seVēral 
instances showing how even princes had to undergo the 
same r igours of the student's life along w i t h their poorest 
brother-students. T h e hero of the Rāmāyaņa and his 
brothers ,—al l sons of K i n g Dašaratha, had to under­
go these hardships of the life of a student. A n d in the 
Šrīmadbhāgavata, we have, for instance, the story of 
princes Balarāma and K r i s h ņ a fo l lowing the hard life of 

1 M a n . i i , 177-9; Ap.i,1,1, 2-23 to 3-24; »> x» r> 2 " 2 3 t o 3" 24; G a u - Ji> J35» l 6 » 
22; Yāj. i, 32. 

* ibid. 
9 ibid. 
4 ibid. 
5 Gau. i i , 22. 
6 Williams: "Principles of Social Psychology". p. 373. 
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the student along with their poor fellow student Sudāmā 
at the āsrama (hermitage) of guru Sāndīpani of Avant i . 1 

So again, in 'Raghuwamša\ we have a description of the 
peaceful atmosphere and the simple mode of living at the 
āsrama of kulĀpati Vasishtha;2 we are told that K i n g 
Dillpa, accompanied by the Queen Sudakshiņā, went to 
the āsrama with a very small retinue of attendants, in 
order that there should be no disturbance to the quiet 
atmosphere of the āsrama (āsramĀpīdā) ;. and, on their 
arrival to the āsrama, these royal guests were provided 
with only the rural (vanyām eva) means of living for the 
night's stay—viz. a hut made of leaves (parņasālā) and 
beds of fewia-grass. 4 

The student has to rise up early in the morning before 
the sunrise. "li the sun risēs, seeing him asleep out of 
wilful laziness, Iet him mutter the gājatri mantra and fast 
for a vvhole day. , , 5 He is not to sleep during day time 
at a l l . 6 He should perform the sandhjā rite twice dai ly— 
early in the morning and in the evening\Says .Bhīshma 
in the Mahābhārata : " T h e Sun-God should always be 
adored. One should not sleep after sunrise. Morning 
and evening the prayers should be offered, sitting with 
face turned towards the East and towards the West res-
pectively." 3 The student should take his bath every 
day.e The first duty (āditah) of the guru, on the comple-
tion of the preliminary rites of the Upanajana of the 
student (šishyam), was to instruēt (siksayet) him in the 

1 See Bhāg. x, 3o, 34 ff. 
2 See Raghuvamša, Canto. i, 35-95. 
•ibid. i , 37. 
4 i b i d . i , 94.95. 
5 M a n . i i , 220. 
• Āp. i , 1, 2, 24. 
7 M a n . i i , 222; Yā j . i , 22; 25. 
• Šānti. 193, 3. 
• M a n . i i , 176 etc. 
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rules of personai cleanliness (šaucham) and of good con-
duct (āchāram).1 The āchārya says to the initiate : " Y o u 
are a brahmachārī; do the service ; do not sleep in day-
time ; vvith devotion to the āchārya, study the Veda."^/ 
kOne unique thing to be noted about the student's life 

in H i n d u India was that he had to live in the house or 
hermitage (āsrama) of the guru. The Chhāndogya 
Upanishad speaks of the student as residing with the 
family of, or in the neighbourhood of the āchārja 
(āchāryakulavāsin, antevāsin).3 The term antevāsin with 
reference to the student is also mentioned in the 
Brihad^rajriyaka and the Taittirīya Upanishad.4 (The 
Smrītis too prescribe rules for the student's residencfe-at 
the guru's houseA We have already referred tofthe story 
of Balarāma and Krishņa's education at the āsrama of 
guru Sāndīpani, and Ramachandra's and his brother's 
education at Višvvāmitra's āsrama. ) A n d , there is some-
thing indeed that could be saki (in favour of this 
system of the ancient Hindus giving the boy away to the 
absolute care of the teacher, during the period of his 
education/jln the family, the young boy is likely to come 
in close contact with persons who may be of a less moral 
calibre than his parents would desire for his company. 
It is also probable that the boy may come in contact with 
environment and surroundings which would not be con-
ducive to his free and healthy moral and mental develop-
ment. There are likely to be some family prejudices and 
beliefs whose impress upon a child at an early age may 
obstruct the proper development of his faculty of reason. 
Under the Hindu system, the raw material of the child 

1 Man. ii, 69; Yāj. i, 15. 
* Āšv. G. S. i, 22, 2 : 'fBrahmachāryasyupo>sāna karma kuru 

divā tnā svĀpsirāchāryādhīno vedamadhīshveti'*/. 
Also, cf. Šat. Br. xi, 5, 4, 5; San. G. S. ii, 4, 5. 

3 Chhānd. Up. ii, 23, 2; and iii, 11, 5; 
4 e. g. Briha. Upa. vi, 3, 7; Taitt. Up. i, 11, 1. 

16 
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was given over, for proper emotional and intellectual 
shĀping, to the care of the expert who was particularly 
equipped for his special task, and whose main duty in 
life was to teach and train.^The young child was placed 
in the hands of the guru at an age when his attitude to-
wards things and persons around him was not yet formed 
and fixed. At this age, his mind is so flexible and so much 
likely to be influenced by those who possess authority 
over him that it should be the duty of the parents to 
place him under the care of a tried person of a high moral 
character. Ross has observed : " T h e hackneyed meta-
phors, 'potter's clay.' 'wax tablet', 'bent twig. ' 'tender 
osier', are so many ways of emphasizing the high sug-
gestibility of the child. The mark of the young mind is 
an absence of fixed habits, of stubborn volitions, of per-
sistent ways of acting. The staunch personality that can 
plough through counter-suggestions as tremorless as an 
iron-clad in a flight of arrows we look for only in the adult. 
The child gradually builds it as a worm builds its 
wormcast—out of material taken in from without. A n d 
this original dependence on surroundings holds true alike 
of the martyr and of the milk-sop, of moral hero and of 
weakling. They differ only in their power to form fixed 
habits."1 

Therefore, childhood is an age when utmost precaution 
has to be taken in selecting the environment in which the 
child is to be brought up, as well as in selecting the person 
under whose influence he is to be brought up. It is the 
formative period of life ; and the processes of suggestion 
as well as of imitation play greatest part during this 
period of one's life. The greater part of an individuāla 
character is due to the various impressions his mind has 
received during childhood. We know how the modern 
psycho-analyst, for instance, often traces the cause of an 

1Ross: "Social Control" p. 163. 
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adult's mental disorder to some event which has left its 
stamp upon his mind during his more tender years.[Under 
the Hindu system of education, the young boy nad to 
live with his guru, often far away from his nearest re-
lations, so that his absolute mentor and guide was 
the guru alone. 

This system, again, can clairn another advantage to 
its credit. It avoided any occasion of contiict betvveen the 
teacher and the family, such as are, for instance, met 
with in the modern school.1 The school-child finds itself 
divided between two kinds of interests,—the one is the 
tendency to follow the family and other attitudes he has 
been acquiring during the time he is spending with his 
family, and the other is the tendency to develop the power 
of independent learning. ž It was this conflict of the two 
interests which the Hindu system sought to avoid by leav-
ing the child entirely in the custody of the āchārya. 

Rightly, therefore, have the Hindu sages spokenpf the 
āchārja as the "spiritual father" of the pupil. The 
āchārja in his turn was to regard the pupil with all the 
affection due to a son. 4 Unless the āchārja took a real 
parental interest in the pupil, he would not be able to 
wield a moral influence upon him ; and, therefore, to that 
extent he would also be unable to mould his character pro-
perly. The opening prayer which both the teacher and 
the pupil sing, according to the Taittirīya Upanishad, is 
this : Almighty ! do protect us both, together ; give food 
for both of us at the same time ; may both of us Āpply 
our energies towards acquisition of knowledge in harmony 
and co-operation; may our studies be illustrious and 

1 See, e. g., Williams: "Principles of Social Psychology" 
pp. 367 ff. 

f ibid. 
3 Ath. Veda. xi, 5, 3; Ait. Br. i, 1; Man. i i , 170; Gaut. i, 

1, 10; Vas. xxviii, 33-9; Mahā. Vana. 130, 34; etc. 
4 Prašna Up. v, 3; Āp. i, 2. 

15* 
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brilliant ; may there never be hatred amongst us two l 
Peace, Peace, Peace ! ! I1 

The teacher's duty towards his student was to impart 
to him " t r u t h exactly as he knew i t . " 2 The function of the 
teacher was to lead the pupil from the darkness of 
ignorance to the light of knowledge.3 The teacher from 
whom the pupil receives the upanajana sacrament 
(samskāra) is called an āchārja.4 A n d Āpastamba ex-
plains the word thus : "He from whom the student 
gathers (āchinoti) his dharmas is the āchārja.5 The 
āchārja must never get wearied of instructing his pupil, 
and must also, as a teacher, try to maintain a high Stand­
ard in respect of his own academic attainments.6 T h e 
Gopatha Brāhmaņa narrates the story of a certain teacher 
named Maitreya who closed his seminar and dismissed 
his students as soon as he discovered that he was not 
conversant with a particular subject ; thereafter he started 
to acquire a knowledge of that subject. 7 The āchārja 
must not only love his pupil like his own son, but must 
also give full individual attention to him while teaching ; 
and he must not withhold any part of the sacred know-
ledge from him : " L o v i n g him like his own son, and full 
of attention, he (the teacher) shall teach him the 
dharmašāstra, without keeping away anything from the 
whole dharma. And, he shall not use him for his own pur-

1 Taitt. Up. i i , i: "Om! sahanāvavatu, sahanau bhunaktu, 
sahavīryam karavāvahai/tejasTJināvadhitamastu mā vidvis-
hāvahai/Om! šāntih! šāntlh! sāntih! The same prayer is 
repeated in ibid. i i i , i . 

* Muņd. Up. i, 2-23; Prašna Up. v i , 1; Chhānd. Up. v i i , 
16, 7. 

3 Āp. i, 10-11. 
4 Gau. i, 9; Āpa. i, 1, 1, 13. 
6 Āpa. i, 1, 1, 13. 
«Man. i i , 73; šār. Gr. S. iv, 3, 12, 16-17. 
7 Gop. Br. i , - 1 , 31. (—From Altekar: Edu. in Ancient Ind. 

p. 49). 
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poses to the detriment of his studies, except in times of dis-
tress. , , 1 The Mahābhārata as well as the Rāmāyana give 
us- numerous instances of teachers of very high moral 
character and learning, like Višwāmitra, Vasishtha, 
Sāndīpani, Droņāchārya, Kripāchārya and others. 

On the other hand, a very high degree of reverence to 
the teacher was expected of the student: Manu-smriti says 
that within the sight of his guru, the student shall not sit 
carelessly or at ease {jatheshtāsano).2 Again, in the 
presence of his teacher he was always to eat less, wear 
less valuable dress and ornaments, and rise earlier and 
go to bed later.3 Wherever people defame his teacher, 
justly or falsely (parīvādo nindā vāpi), there the student 
must cover his ears, or depart from that place, rather than 
hear i t . 4 By censuring his teacher, though justly, he will 
become (in his next birth) an ass ; by falsely defaming 
him he will become a dog . 5 Now, these and such other 
rules were not intended to create a servile attitude in the 
pupil towards the teacher ; they were meant only to 
cultivate an attitude of deep reverence for the teacher 
in the breasts of the students. Yājnavalkya explains such 
rules by saying that the student should "wai t upon (upā-
sīta) the guru for the sake of learning (svādhyāyārtham). 
He should be all attentive {samāhitah). He should always 
(nityam) promote his guru s interest (hitam) by all acts 
of body, mind and speech" (mano-vāk-kāya-karmabhih).6 

In Mahābhārata we have several instances of strict 

1 Āp. i, 2, 3, 25-26. 
2 Man. ii, 193; also Gaut. ii, 14-15; Āp. Gr. S. i, 2-21; Sār. 

Gr. Su. iv, 3-5-7-11. 
* Man. ii, 194; 193; also Gāu. ii, 2 1 ; Āp. Gr. S. i, 4, 22-23; 

Mahā. Ādi. 91 . 
4 Man. ii, 200. 
5 Man. ii, 201. 
• Yāj. i, 26-27; cf. also Man. ii, 191—ikuryādadhyayane 

yatnamāchāryasya hiteshu cha/\ 
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obedience of the teacher's word by the pupils. T h e 
Mahābhārata says : " T h e father and mother only create 
body. T h e life, on the other hand, which one acquires 
from the guru is divine.. . .Preceptors always treat their 
disciples w i t h great affection. T h e latter should, there-
fore, re vēre their preceptors d u l y . . . . T h e preceptor 
deserves greater respect than either the father or the 
mother." 1 These and such other rules were intended to 
infuse a spirit of h igh reverence in the pupil ' s heart to~ 

ļ wards his teacher. T h e reason is obvious. Unless the 
[ teacher is regarded w i t h deep reverence as well as deep 

affection by the pupi l , he would not succeed in carrying 
the psychological influence over the pupi l such as is 

r necessary for the proper mentor and the guide. C h i l d -
hood, as Ross pūts i t , " i s the hey-day of personai 
inf luence", 2 and the H i n d u child was therefore placed 
under the influence of a " p i c k e d person" and an expert 
intellectual leader of a h igh moral Standard. Such great 
selfless intellectual leaders are a rar i ty at any t ime and 
in any country. At any rāte it would be certainly impos-
sible to find such an intellectual leader in every family. 
To the sole care of one of these few great men was every 
student in ancient India entrusted for his moral and in­
tellectual t ra ining. T h e Mahābhārata points out that " i f 
the guru happens to be unwise, the disciple cannot 
possibly behave towards h i m in a respectful or proper 
way ; if the preceptor is possessed of pur i ty and good 
conduct, the disciple also succeeds in acquiring conduct 
of the same k i n d . " 3 

ļ T h e moral influence of the teacher upon his pupi l must 
have acquired an added weight due to the fact that the 

1 Šānti. 103,-13, 21 and 24. 
2 Ross: op. cit. p. 164. 
9 Mahā. Anu. 105, 3: "Na gurāvakritĀprājne šakyam 

šishyeņa vartitum/gurorhi dlrghadaršitvam yat tachchhish-
yasya Bhārata//. 
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teacher charged n o t h i n g to the pupils or their parents for 
his l a b o u r s . ) T e a c h i n g for a st ipulated fee (bhritakādhyā-
pakah), as we l l as be ing taught for a st ipulated fee 
(bhritakādhyāpitah), have b o t h been severely denounced. 1 

A f t e r the y o u n g student has finished his course of studies,. 
however, the student m a y offer a gi f t (gurudakshiņā) to 
his guru according to his o w n means before he leaves 
the guru's house. 2 B u t such a gift, as the Vājasaneya 
Samhitā points out, does in no way signify an adequate 
r e t u r n in exchange of the knowledge received ; it is only 
a m a r k of honour and respect to the teacher. 3 T h e r e is 
an instance in the Mahābhārata, for example, of garu 
D r o ņ a be ing presented w i t h gifts by Bhīshma for accept-
i n g the tutorship of the K a u r a v a pr inces . 4 B u t such gifts 
to the teacher were regarded as honoraria paid to the 
guru, as an expression of respect for one w h o was very 
often a penniless m a n . T h e poet Kāl idāsa has g iven a 
pert inent instance in this connection : Vara tantu, the 
guru, was asked by Kautsa , the sishja, to accept some 
fee (gurudakshiņā) f rom h i m after his course of studies was 
over (samāptavidjena). Varatantu, however, refused to 
t h i n k of any payment in r e t u r n for the knowledge he had 
imparted, for, indeed, he looked u p o n Kautsa ' s a t tent ion 
and devot ion (bhakti) to h i m as the fee itself. B u t 
Kautsa ' s haughty insistance p r o v o k e d h i m into anger, and 
he demanded " f o u r and ten crores of money, accord­
i n g to the number of l o r e s " — i . e . the fourteen lores 
(vidyās) — that were taught by the guru.5 T h i s s tory 
clearly indicates that accepting fees for tuit ions was re­
garded as i m m o r a l by the teachers of ancient I n d i a . 

1 Man. i i i , 156; cf. Yāj. i, 220; Mahā. Šānti. 260. 
* See Man. i i , 245; Yāj. i, 51; Ašv. Gr. S. i i i , 9, 4; Gobh. 

Gr. S. i i i , 4, 1-2 etc. 
3 Vāj. Sam. xix, 30. 
4 Mahā. Ādi. 141-44. 
5 Raghuvamša, Canto. v, 20-21. 
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L e a r n i n g was thus never used in I n d i a as a means of 
acquir ing materia l gains. 

Free tui t ions had another very i m p o r t a n t significance 
in the H i n d u educational system. I t meant that the educa-
t ion of the H i n d u chi ld never depended u p o n the 
f inancial pos i t ion of the family into w h i c h he was b o r n . 
T h e gates of the T e m p l e of L e a r n i n g were open to a l l , 
prince and pauper, a l ike. N o r d i d the qual i ty of education 
suffer o w i n g to lack of cĀpacity to spend money over i t . 

K n o w l e d g e was not only never g iven w i t h any materia l 
mot ivē behind i t , but i t was also never acquired w i t h such 
a m o t i v ē : T h e r e were no prizes offered to pupils for ex-
cellence shown in their lessons except perhaps the ex-
pression of admira t ion by the teacher. T h e r e were no 
compet i t ive examinations m a r k i n g the gradations of the 
students' abil it ies. To acquire knowledge for its o w n sake 
was the sacred duty (dharma) of every one ; and no one 
went to learn w i t h a v iew to fur ther ing or increasing 
material prospects. Absence of any mater ia l m o t i v ē in 
learning must have been a great psychological asset in 
keeping the H i n d u educational system free f r o m manv of 
the evils that w o u l d otherwise have beset i t . F o r , once 
the mater ia l m o t i v ē i s set o n , i t w o u l d not stop u n t i l i t 
has created al l the mischief it could, in to the educational 
system inc luding those that taught and learnt under i t . On 
the side of the teachers, there w o u l d be created a r i v a l r y 
and compet i t ion amongst t h e m to obta in as large a number 
of students as possible, since that w o u l d pay t h e m more, 
and the efficiency in i m p a r t i n g education w o u l d deteriorate 
to that degree. On the side of the students, there w o u l d 
be created a r i v a l r y and a spir i t of compet i t ion amongst 
them also to w i n prizes and other mater ia l awards ; and 
this spirit of r i v a l r y amongst the students is most de t r i -
mental to the real cause of education. F o r then, learning 
w i l l have value for the students on ly in so far as it is 
able to y ie ld laurels and prizes, and w i l l therefore be 
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pursued only with the material motivē in view. The temp-
tations of material profit would be too great and too 
enticing to keep the pure, disinterested intellectual joy in 
learning alive. Spontaneous and disinterested desire 
for knowledge", says Russell, " is not uncommon in the 
young, and might be easily aroused in many in whom it 
remains latent. But it is remorselessly checked by teachers 
who think only of examinations, diplomas and degrees."1 

The Hindu system of education was never allowed to 
suffer from motivēs of any kind of material prospect or 
of a spirit of rivalry and competition ; and utmost care was 
taken to keep alive lofty ideāls in the breasts of the de-
votees of Learning. The pursuit of knowledge was carried 
on as one's part of the inherent, naturai duties (dharmas) 
of man. 

To learning (vidyā) is due all honour for the Hindu, 
more even than to achievements in wealth, (vittam) or to 
elderly relationship or to age.2 Manu tells us the story 
of a young boy (šisuh) named K ā v i who taught his elder 
relatives and used to call them " l i t t le sons" (putrakā iti), 
since he excelled them in knowledge. These relatives 
complained to the Gods of Kavi 's audacity ; but the Gods 
gavē their decision in favour of young Kāvi. 3 For, a 
learned man, though young, has to be respected and 
honoured by virtue of his learning.4 Bhīshma advises that 
before giving a maiden in marriage, inquiry must first be 
made as to the educational qualifications of the suitor. 5 

So again, a maiden coming from a family where the Vedas 
are not studied is regarded as unfit for marrying. 6 Every 
twice-born person (dvijanman) is by sacred duty bound 

1 Russell: " W h y Men F ight" p. 174. 
« M a n . ii, 136; Yāj. i, 116; Mahā. Vana. 133, 11-12. 
n M a n . ii, 151-53; also in Baudh. i, 3, 47. 
•Man. ii, 156; Gaut. vi, 21-23; Y ā J - i, 115-
5 Mahā. Anu. 44, 3. 
« M a n . iii, 7; Yāj. i, 54. See Ch. on 'Marriage\ 
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to study the Vedas together w i t h the rahasyas; at the 
same t ime such a person must undergo the disciplinēs 
and obey the rules (vratāh) la id d o w n for a brahmachārin, 
(that is, for one be longing to the order of a s tudent) . 1 I t 
was wel l recognized that education was the foundat ion 
upon w h i c h the whole edifice of the m o r a l culture of the 
indiv idua l was to be b u i l t . A person be long ing to the 
dvija vārnas, i . e. to any of the first three vārnas, w h o 
failed to do his duty of s tudy ing the Vedas w o u l d be 
degraded to the Šūdra varņa.* 

T h e r e were many other matters of disciplinē imposed 
u p o n the H i n d u student. As soon as the i n i t i a t i o n cere-
m o n y of the student was over, the first duty of the guru 
vvas to instruct his new p u p i l in the rules of personai 
cleanliness and of good conduct . 3 T h e y o u n g b o y must 
learn to befriend all l i v i n g beings. 4 A s t r i k i n g feature 
of the H i n d u system of education was that the t r a i n -
i n g in character-building proceeded side by side w i t h 
the development of the intellect of the student. T h e m o r a l 
culture of the student was not separated f r o m his intellec-
tual culture. " G r a t e f u l , non-hat ing, intel l igent, pure, 
healthy, non-envious, honest, energet ic,—such a student 
should be taught, according to dharma."* M a n u w o u l d 
say that one w h o completely governs himself (suyantri-
tah), t h o u g h he knows the Sāvitri only , is better than 
he w h o knows al l the Vedas but w h o cannot contro l 
himsel f . 6 No amount of knowledge can help one whose 
heart is contaminated w i t h evi l ideas (vipradushtabhā-

1 Man. ii, 165. 
2 Man. ii, 163; Vis. xxviii, 36; Vas. iii, 2. 
3 Ā£v. Gr. S. i, 22, 2, Man. ii, 69; Yāj. i, 15. 
4 Man. ii, 37, Vas. xxvi, 11. 
5 Yāj. i, 23: "Kritajno'drohl medhāvī šuchih kulyo'anasū-

yakah/adhyūpya sādhušaktāptasvārthadā dhm matostvime// 
Also cf. Man. ii, 109. 

6 Man. ii, 113. 
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vasya).1 On the other hand, he whose speech and t h o u g h t 
are pure and ever perfectly guarded, gains the ful l 
benefit w h i c h is attainable by the study of the Vedas. 2 

" T h e wise m a n , " says M a n u , " s h o u l d str ive towards 
res t ra ining (samyame) his orgāns (indrijāņām) w h i c h r u n 
w i l d a m o n g a l l u r i n g sensual objects (vishayeshu), just as 
a charioteer restrains his horses. " n T h e orgāns are : the 
five orgāns of sense (buddhīndriyāni)—viz., the ear, the 
skin, the eye, the tongue and the nose ; the five orgāns of 
act ion (karmendrijāņi)—viz., the anus, the organ of 
generat ion, hands, feet and the organ of speech ; and the 
e l e v e n t h — t h e m i n d , w h i c h is both an organ of sense as 
w e l l as of act ion. W h e n the m i n d (manas) i s control led 
(jite), al l other orgāns are c o n t r o l l e d . 4 F o r M a n u , m a n 
incurs gu i l t undoubtedly (asamsayam) t h r o u g h the attach-
ment of his orgāns to sensual pleasures. B u t he is sure 
to at ta in the a i m of his life (siddhim) if he keeps these 
under complete control (samyamya).5 On the other 
hand, desire (kāmah) is never ext inguished by the enjoy-
ment of the desired object ; it grows only stronger l ike 
jfire fed w i t h clarified b u t t e r . 6 One must, t h e r e f o r e , — 
and especially the student must, (because M a n u is deal ing 
w i t h the life of a student (brahmacharyāšrama) in this 
section)—u*y his utmost to subdue the desire for sensual 
pfat īsures (vishayeshu). A n d , the best way to subdue and 
ktyi D under contro l the orgāns w h i c h are attached to the 
sensual pleasure is, not by mere abstinence (asevayā) f r o m 
them, b u t by constantly engaging oneself in the pursuit 
of $toidies)(jnānena).7 M e r e repression of desires is not 

r Man. i i , 97. 
5 M a n . i i , 160: "Yasya vāngmanasī šuddhe samyagupte cha 

sarvadā/sa vai sarvamavāpnoti vedāntopagatam phalam. 
9 M a n . i i , SS. 
4 M a n u . i i , 90-92. 
6 Man. i i , 93. 
6 itfan. i i , 94. 
7 Vfan. i i , 96. 
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so much effective in achieving self-control as the purpose-
ful engaging of one's mind in the pursuit of better and 
more desirable things would prove to be. Manu indeed 
declares that " n o t a single act here below Āppears to have 
been done by a man free from kārna; for, whatever he 
does, it is the result of the impulse of kārna/'1 What every 
one has to take care of is to see that these desires or 
kārnas are directed in the proper manner, and towards 
proper ends. This is the purpose of education,—to train 
the young student to direct his energies towards right 
actions.3 

Kautilva also has declared that the main purpose of 
education is the control of the orgāns of sense.s "Absence 
of discrepancy (avipratipatti) in the perception of sound, 
touch, colour, tiavour, and scent by means of the ear, 
the eyes, the tongue and the nose is vvhat is meant by the 
restraint of the orgāns of sense (indriyajayah)" says 
Kautilva. "Str ict observance of the precepts of sciences 
(Šāstrānushthānam vā)", he further proceeds, "also 
means the same ; for the sole aim of all sciences is nothing 
but restraint of the orgāns of sense (kritsnam hi 
sāstramidam indriyajayah) ; whosoever is of reverse 
character, whosoever has not his orgāns of sense under 
control, will soon perish, though he possesses the 
whole earth bound with the four quarters'\ fhe ycr rtg 
student is therefore enjoined to "abandon lūst (feai a), 
anger (krodha), greed (lobha), vanity (māna), haug;hti-
ness (rnada), and overjoy (harsha)" .* Says the Mahā-
bhārata, also : "Knowledge of the sāstras is said to f >ear 

1 Man. ii, 4: Akāmasya kriyā kāchit drišyate neha karchu hitj 
yadyaddhi kurute kinchit tattatkāmasya cheshļitam/ ļ also 
Man. ii, 2. See also our discussion on the purushārthcis in 
Ch. I I . supra. 

2 Man. ii, 3 and 5. 
s Artha. i, iii, 12, 1-2. 
4 Artha: ibid. Tr. by Shamasatry, p. 10. 
3 Artha: ibid. Tr. by Shamasatry, p. 10. 
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fruit when it producēs modesty and virtuous conduct." 1 

A n d the Šukranīti similarly observes : " T h e mind 
covetous of the meat of enjoyable things, sends forth the 
senses, sound, touch, sight, taste and smell;—any of 
these five by itself is sufficient to cause destruction. 
Therefore, one should check the mind ; for when the mind 
is controlied, the senses are conquered. , , s The student 
ought to keep himself away from gambling (dyūtam)> 
idle disputēs (janavādam), back-biting or talking scandals 
(parivādam), and lying (anritam). So also has he to 
abstain from looking at and touching women (strlņām 
prekšaņālambham), and from hurting others 3 It was 
well recognized that mere knowledge without a proper 
disciplinē and training in self-control would prove of 
little avail to a person who desired to promote his ownhappiness and progress as well as of those around him. 

Thus, the teacher's duty under the Hindu system of 
education was to help to cultivate the moral culture of ļ 
his pupil along with his intellectual culture. The harm 
that results, in our own times, out of the separation of 
the moral from the intellectual development of the young 
boys is expressed thus ably by John Dewy : " T h e much 
lamented separation in the (modern) schools, of intellec­
tual and moral training, of acquiring information and 
growing in character, is simply one expression of the 
failure to conceive and construct the school as a social 
institution, having a social life and value within i t se l f ' ' 4 

" I t is false psychology , ' ' says D r . R. B. Cattell, " t o 
draw any sharp distinction between character training and 
the acquisition of knowledge. Habits of behaviour, such 
as honesty, fair play, tidiness, etc. have been produced 

1 Mahā. Sabhā. 5, 112. 
2 Šukra. p. 195-6 (Sarkar's Tr . ) . 
3 Man. ii, 179; also Āp. i, 3, 11, 17-24. 
4 Dewey: " M o r a l Principles in Education". p. 15. 
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under experimental c o n d i t i o n s ; and it has been found out 
that they only mainta in themselves in the f ie ld in w h i c h 
they were taught, T h i s means that a boy w h o has learned 
fair play and honesty on the p l a y i n g f ie lds of E t o n may 
yet show no signs of them on the Stock-Exchange . , > ! 

Therefore, every efficient scheme of education must 
always find an adequate place for the moral training of 
the young, along with the courses devised for their in-
tellectual training. In the words of Sir T. P. Nunn : 
" T h e school must be thought of primarily not as a place 
where certain knowledge is learnt, but as a place where 
the young are initiated in certain forms of activity 
namely, those that are of greatest and most permanent 
significance in the wider workl. Those activities fall 
naturally into two groups : In the first, we place the 
activities that safeguard the conditions and maintain the 
Standard of individual and social life ; such as the care of 
the health and bodily grace, manners, social organization, 
morāls and religion ; in the second, the typical creative 
activities that constitute, so to speak, the solid tissue of 
civilization ;" these are, the arts, the sciences, and litera-
ture. * In the Hindu scheme of education both these aims 
of education were thought out by the Hindus, in their 
own way, as inseparable complements that made one 
whole system. This is also what is expressed by the 
Taittirīya Upanishad when it declares : Justice (ritam) 
reading and teaching have to be practised together ; 
truth, reading and teaching have to be practised in 
harmony ; austerities, reading and teaching have to be 
carried on together ; self-control (damah) and tranquillity 
of mind (šamah), reading and teaching have to be 
practised at the same time ; the worship of sacred fires, 
reading and teaching have to be practised side by side ; 

^ a t t ē l i : "Psychology & Social Progress." p. 374. 
2 N u n n : Educat ion: Its Data and Fir s t Principles pp. 242-3. 
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burnt offerings, reading and teaching have also to be 
carried on side by side ; nay, even the duties and obliga-
tions towards strangers (atithayah)1 duties as a human 
being (mānusham), duties of begetting offspring and those 
towards descendants, have to be practised by man in 
conjunction with his studies and teaching.1 

In all writings on the life and programmē of the student, 
the Hindu Šāstrakāras have laid the greatest emphasis 
on the importance of the virtue of celibacy (brahmacharya) 
in the development of the moral culture of a student. The 
powers of brahmacharya have been described to be so 
great that the Rigveda declares that by virtue of it, a 
K i n g is able to rule his kingdom efficiently, the gods 
themselves were able to attain immortality, and Indra 
was able to achieve the position of the chief of gods. * 
Some authorities would forbid the young student even 
from " looking at or touching w o m e n " . s Kautilya, speak-
ing about the duties of a prince-student, says that such a 
one should observe celibacy t i l l he becomes sixteen years 
of age.4 " L e t him always sleep alone" ; says Manu, "Iet 
him never waste his manhood ; for he who voluntarily 
emits his manhood, breaks his vow (vratam)".* This 
quality of brahmacharya, of celibacy, was thought to be 
so very necessary for a student, that in the course 
of time, the word that signifies celibacy has come to 

1 T a i t t . U p . Šikshā Vall ī , 9: "Ritam cha svādhyāyĀprava-
chane cha, satyam cha svādhyāyĀpravachane cha, damašcha 
svādhyāyĀpravachane cha, šamašcha svādhyāyĀpravachane 
cha, agnayašcha svādhyāyĀpravachane cha, agnihotram cha 
svādhyāyĀpravachane cha, atithayašcha sv ādhyāy Āprāva-
chane cha, mānusham cha svādhyāyĀpravachane cha, 
prajā cha svādhyāyĀpravachane cha, prajanašcha svādhyāya-
pravachane cha, prajātišcha svādhyāyĀpravachanecha. 

«Rig . V. x i , 5-19. 
5 Man. i i , 179; and Gop. Br. i, 2, 1-3. 
4 Arth. p. 19. 
* Man. i i , 130. 
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acquire the meaning of studenthood itself; the word 
brahmacharja has thus become synonymous with 
'studenthood*. Every student, in order to increase the 
spiritual merit (tĀpovriddhjartham), must x>bserve 
brahmacharja t i l l he completes his studies,1 U t was 
thought to be incumbent upon the student to cultivate 
habits of purity of thought and action, as well as of the 
body? 

One of the very important considerations with regard 
to a system of education is the place, value and method 
of punishment in that system. Should every lĀpse on the 
part of the pupil be met with the rod ? Should the fear of 
punishment for ever loom large before the horizon of the 
student*s vision in order to prevent him from committing 
mistakes? Or should his native love for the right and 
hate of the wrong be aroused and cultivated by a sym-
pathetic Āppeal to his heart and he be thus convinced that 
it would be in his best interest that he should never commit 
a wrong again? The Hindus have answered this question 
in favour of sympathetic treatment in dealing with the 
pupil ; though, according to them, the rod mav be of 
some use at times, if properly used. Manu is quite 
emphatic on this point ; and Gautama and Āpastamba 
agree with him : "Created beingsM, says Manu, "must 
be instructed in what concerns their welfare without giving 
them pa in; and sweet and gentle speech (vākchaiva 
madhurā slakshņā) must be used by, a teacher who 
desires to abide by what is dharma" .* At other places, 
he has said that the teacher may beat his pupil, if he has 
committed a fault (Āparādha), with a rope or a stick ; 
but this can be done only on the back, and never on any 
of the noble parts of the body (nottamānge) ; but, even 

1 See Tait. Ar. i i , i ; Man. i i , 175; Yāj. i , 33; Kām. Sū. i , i i , 
2-3; Pāras. G. S. i i , 5, 12; Gobh. G. S. i i , 1, 16; etc. 

2 Man. i i , 159; and Gaut. i i , 42; Āp. i, 3, 25-30. 



THE PSYCHOLOGY OF EDUCATION 

this can be done, again, only with a view to correct or 
improve *the student (sishtyartham)y and with no other 
motivē. */Similar observations with regard to the use of 
the rod are made by the Gautama, Vishņu and the 
Mahābhārata.2 The social bearing of the use of the rod 
for correcting the young is quite apparent. Locke has 
expressed it in these words : " I f the mind be curbed and 
humbled too much in childhood, if their spirits be abashed 
and broken much by too strict a hand over them, they 
lose all their vigour and industry, and are in a worse state 
than the former. For, extravagant young fellows that 
have liveliness and spirit, come sometimes to be set right 
and so make able and great men ; but dejected minds, 
and low spirits are hardly ever to be raised, and very 
seldom attain to any thing. To avoid danger that is on 
either hand is the great art ; and he that has found a way 
to keep up a child's spirit easy, active, and free, and yet 
at the same time to restrain him from many things he has 
a mind to, and to draw him to things that are necessary 
to him ;—he, that knows how to reconcile these seeming 
eontradictions, has, in my opinion, got the true secret of 
education. , , s O'Shea has shown, by giving instances of 
the use and spāre of the rod in different countries of 
Europe and America, how in actual results the rod is 
ineffective as a measure of corrective.4 In France, for 
instance, corporal punishment is absolutely prohibited, 
while in Germany it is the most used, in public schools. 
But the German student, as soon as he leaves the school 
and joins the University where the control at the point 
of the rod is taken off, gets into more riotous moods than 

1 Man. viii, 299-300 and iv, 164. 
3 Gaut. ii, 42; Vis. lxxi, 30-31; Mahā Anu. 104, 37. 
3 Q u i c k : "Lock on Education" p. 46; quoted by O'Shear 

Op. cit. p. 260. (The above quotation is slightlv modified, 
as the original one is in old English). 

•O'Shea: Op. cit. pp. 346 ff. 
17 
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his French brother. VVhat is essential for the real disci­
plinē of the student, therefore, is more a habit of self-
control than a control imposed from without. Control 
from without may at best prevent recurrence of mistakes 
so long as the fear of that control from outside exists ; 
and at worst it may create a psychological framework of 
a hesitating and halting disposition in the future man. 
Self-control, on the other hand, is bound to be perma­
nenta effective in the individual. It is the basis of the 
strength of character and firmness of mind upon which, 
ultimately, effective and well-regulated conduct must 
depend ; and this is opposed to the hesitating and irregular 
conduct which is the outcome of direction and control 
from without by the help of fear. 

\We thus see that the Hindu student had to learn habits 
of simple life, honesty, modesty and cleanliness. He had 
to undergo a disciplinē in self-control. He was by his 
svadharma bound to be friendly to all l iving creatures. 
He was to avoid bad company. In the matter of his 
material needs, he was to remain satisfied only with what 
was absolutely necessary for his bodily upkeep, whether 
he was a King 's son or a pauper's. Under the roof of 
the Guru's abode, all students had the same status with 
reference to each other ; and every one of them had to 
observe the same rules of disciplinē and of simple l iving. 
One would very much like to see this principle of 
equality of treatment and habits of simple l iving being 
introduced in the modern schemes of education. As for 
equality of treatment, though it is absent to-day where it 
is most needed, it is conspicuously present where it ought 
not to be so at all : Equality of treatment in regard to 
material needs of the students has given place to equality 
of treatment in regard to their intellectual requirements 
in a sense that is quite undesirable. Education, especially 
in the modern class-room, cannot proceed unless it takes 
for granted that all the students in the class possess the 



THE PSYCHOLOGY OF EDUCATION 131 

same intellectual abilities, the same cĀpacities to grasp, 
the same mental outfit, and the same intellectual needs 
also. A l l of this is as injurious and unwise as anything 
could be ! And, proceeding upon this assumption of equal 
abilities and equal interests, the whole class is made to 
go through the self-same intellectual exercises, without 
regard to the personai differences of interests and abilities 
between the members of the class. Any scheme of educa-
tion which is based on such a fundamentally false and 
dangerous psychological assumption must necessarily tend 
to retard the progress of the inherent cĀpacities of students 
who may be above the average in the class, while others 
who are below that average might continue to progress 
only in their inability to keep pace with the class ! At 
best, such a system of education may yield its fullest and 
best advantages to the child of average intellect only. 
In all probability, it has been devised with reference to 
some vague notion and basis of average ability. The 
Hindu educator of old times, however, used to be careful 
enough to provide for individual attention. to the pupil, 
regard every student as his own son, and make full 
allowances for individual differences in learning abilities 
between those that came to him to learn and to know and 
to do. We have several instances of how the Hindu 
student was, each with reference to his own talent, 
personally attached to the teacher—as for example, in 
the relations that existed between Droņācharya and the 
Kaurava princes, and between Parašurāma and Karņa, 
in the Mahābhārata ; between Višvāmitra and the sons 
of K i n g Dašaratha in the Rāmāyaņa ; and between 
Vasishtha and his pupils in Raghuvanša (Canto I ) . 
« It stands to reason to infer that education in ancient 
India was free from any external control like that of the 
State or the Government or any party politics. It was 
one of the King 's duties to see that the learned pundits 
pursued their studies and their duty of imparting know-

1 7 * 
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ledge without interference from any source whatever. So 
also, in all probability, education did not suffer from any 
communal interest or prejudices in India. 1 Again, there 
were no curricula of studies that bound down the student 
or the teacher. So that there was no censorship or limit-
ation laid down in the matter of the quality or variety 

1 The deportation of the great scientist, Albert Einstein, along 
w i t h many others, f r o m Germany because he belongs to a 
race different f rom that of the dominant pol i t ical party 
illustrates how education is influenced by party politics to-
day. The " N a t u r e " , a leading B r i t i s h Scientific journal , 
gives a report of how another great man of science of 
Germany, and himself a Nobel Laureāte, Professor Lenard, 
was influenced by the pol i t ical views of the Government and 
denounced any " inte l lectual follower of a Jew" . (See 
N a t u r e " , N o . 3422, vo l . 135, [June 1, 1935L P- 9*9)-
Some more instances i l lus t ra t ing the unhealthy influence of 
politics on Education are also given by Professor Newlon of 
Columbia Univers i ty . W . r i t i n g on the " F o r m s of Repression" 
upon teaching, in the U. S. A . , he observes: "Repression 
takes various forms. Reference has already been made to the 
g r o w i n g tendency to legislate the content of the c u r r i c u l u m — 
to compel by law the study of particular subject-matter 
or to de l imit severely the areas of study ". 
" I f any reader questions the reality of this problem, he is 
referred to D r . H o w a r d Beale's study of freedom of teaching 
in the Uni ted States" . . . (The study by Beale is, " A r e 
American Teachers F r e e ? " , Scribner's, 1936) " O r , he 
is referred to numerous instances of dismissal, such as the 
dismissal of Professor Turner and others f rom the Univers i ty 
of Pi t t sburgh and Professor Carrothers f rom the Univers i ty 
of Ohio for poli t ical activit ies; this l ist could be extended 
indefinitely; instances m i g h t be cited of l imitat ions placed 
upon freedom of teaching by boards and sometimes even by 
administrat ive officers; instances m i g h t be included of dis­
missal of teachers in the last twenty years in almost every 
State in the U n i o n because they dared to make controversial 
social problems the subject of study in their classrooms or 
because of their alleged dangerous poli t ical v i e w s . " 
— C h . X: Freedom of Teaching, pp. 263 ff., in " Teacher 
and the Society", ( F i r s t Yearbook of the John Dewey 
Society). Āppleton-Century, London and N e w Y o r k , 1937. 
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of courses to be studied or taught according to the i n -
d i v i d u a l needs or tastes of the pupils . A n y t h i n g w o r t h 
k n o w i n g , and e v e r y t h i n g that was k n o w n by the teacher, 
c o u l d be taught by the teacher and learnt by the student. 
T h e teacher, as we have already seen, was to explain 
t r u t h exactly as he knew it ; he was enjoined not to keep 
back any knowledge f r o m his student. He never w o r k e d 
under the influence of any person, ins t i tu t ion or sect. 
A n d yet he was a person always honoured, respected, 
and listened to even by the K i n g ; and no one, not even 
the K i n g , could domineer over h i m . 

N o r was the student in H i n d u I n d i a dominated by the 
particular ideas and prejudices of his family, We have. 
seen how d u r i n g the course of his education, the guru\ 
becomes his sole mentor . T r u e education, remarks 
Sumner, "means a development and t r a i n i n g of al l useful 
powers w h i c h the p u p i l possesses, and repression of al l 
bad prepossessions w h i c h he has i n h e r i t e d . , M If a real 
development of the useful powers of the chi ld is the a im 
of education, it is essential that his m i n d should bo kept 
beyond the influence of any family prejudices and family 
tradit ions ; for, these are l ike ly to be founded more on 
family conveniences rather than upon rat ional convictions. 
A m o n g the prepossessions of the chi ld , there are also 
inst inctive prepossessions, Āpart f r o m the specific family 
traits . Of these inst inctive prepossessions, or the or ig inal 
or p r i m i t i v e instinctp of man as thev are called, psycho-
analytic studies of recent t imes have discovered that the 
sex instinct is the most powerful ; it is found out to be 
the most potent source of a greater part of the psychic 
energy of an i n d i v i d u a l . 2 N o w , psycho-analysts te l i us 

s u m n e r : "FolkwaysM p. 634. 
* See e. g. Tansley: "The New PsychologyM (3th imp. 1923) 

Ch. V I I . For more details see Freud: " Introductory 
Lectures on Psychoanalysis", and his "New Introductory 
Lectures on PsychoanalysisM. 
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that such a natūrai instinct cannot be completely des-
troyed by repression. On the contrary, such repression 
may lead to certain mental deficiencies and other harms 
in the child who may have to suffer due to them in later 
years. The most effective way to control the sway of this 
natūrai instinct is to divert the child's psychic energies 
to other proper channels. " I n years before puberty" 
says Professor Tansley, "almost any direction can be 
impressed upon the developing mind by Āppropriate and 
sufficiently severe t r a i n i n g " . 1 By insistence on brahma-
charya in deed and word as well as in thought, the 
Hindu system of education attempted to keep the 
student's psychic energies in proper directions. Further r 

throughout the day, the student was kept engaged either 
in studies, or in doing some personai or religious duties, 
or in bringing food or wood for fuel, or in some way or 
other helping himself or his guru. Purity of body, mihd 
and thought was always insisted upon by the teacher in 
regard to the day-to-day behaviour of the student. The 
best part of his energies was thus directed towards 
studies and the formation of good habits. 

The Hindu scheme of education which we have 
surveyed so far seems to have been formulated with re-
ference to the sons of India only ; for there seems to have 
been no place in the whole scheme for the daughters of 
India. It seems, however that in theļVedic India women 
were able to achieve educational attainments similar to 
what men could achieve.^The eighth and the tenth 
mandāta of Rigveda describe a man and his wife parti-
cipating in sacrificial arrangements and performing the 
recitations of mantras together.2 In the Kaushītaki 
Brāhmaņa there is mentioned a lady named Paihyāvasti 

•Tanslev: "ibid. p. 96. 
*Rig. viii, 31, 5; x, 35, 10. 
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who obtained the t i t le of Vāk (learned woman) after 
finishing her courses of studies. 1 A lady named Gand-
harvagrihītā is spoken of as having specialized in a branch 
of knowledge (višeshāvijnā).2 So also, in the Br ihad-
āraņyaka Upanishad there have been many instances of 
learned women. F o r instance, in the s ixth Chapter of 
this treatise, a certain r i tual is mentioned for the father 
who desires his daughter to become a paņditā, that is to 
say, a learned scholar; 3 so also, in the second Chapter, 
we f ind YAJNAVALKYA'S wife M a i t r e y i discussing some 
problems "bf the deepest philosophical import , like the 
destiny of the soul after death, w k h her husband ;*and, 
in the t h i r d chapter, a lady named Gārgī Vāchaknavī is 
one of the learned participants in the debatē held at K i n g 
Janaka's Sacrifice. 6 Besides, two lādies, named Ghoshā 
and Lopāmudrā are spoken of in the Rigveda Samhitā 
as being mantradrik, that is to say, well-versed in the 
mantras.® T h e n , particular mantras are enjoined to be 
recited by the wife, according to Āšvalayana Šrauta-
Sūtra ; 7 which means that the wife was expected to know 
some mantras at least. Accord ing to this and other Sūtras 
it seems that the wife was t a u g h t ; for, otherwise, she 
would be unable to participate at a sacrifice as described 
b y t h e m . 3 

^ Patanjali in his Mahābhāshya, refers to the lady 
scholars of his times who were well-versed in the " M ī -
māmsāšāstra ,\ a work w r i t t e n by Kāšakr i t snī ; and these 

1 From Muir's "Original Sanskrit Texts, VoL v, p. 333. 
2 In Kaush. Br. i i , 9 and in Ait. Br. v. 29. 
* Br. Up. vi, 4-17. 
4 ibid. i i , 4. 
5 ibid. i i i , 6, 1. 
6 Rig. Sam. i, 179 and ix, 39-40. 
7 Ašv. Šrauta. Sū. i, 11: Vedam patnyai pradāya vāchayet 
3Go. G. S. i, 3, 14-15; Kh. G. S. i, 5, 17. 
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women were known as Kāsakritsnā Brahmanīs.1 Patan-
ja l i also distinguishes the word upādhyāyī from upādhyā-
yānī. Upādhyāyī is a lady teacher under whom one 
studies ; Vhile an upādhyāyānī is the wife of an upādhyāya 
or a teacher ; this shows that there were lady teachers in 
these times.2  

In the Epics, there are several references to educated 
women. In the^āmā^^aņa, Rāmachandra, the hero of 
that epic, finds his mother in the act of oifering oblations 
with the necessary mantras, when he goes to bid farewell 
to her preparatory to his journey to the f o r e s t . 3 T ā r ā , 
the wife of Vāli, is referred to as a lady who had learnt 
mantras (mantravid) .4 Hanūmat, when he is unable to 
find Sītā in the city of Lamkā, feels sure that he would be 
able to meet her at the time of sunset on the bank of the 
river ; for Hanūmat knows for certain that she was sure 
to come there to perform her sandhyā (evening prayers 
and oblations which accompany the rppetition of 
mantras).5 In the same manner, the Mahābhārata 
supplies us with instances to show that women acquired 
learning in those days, like men. A lady named Šivā was 
learned in the VedaS (VedĀpāragā).6 In the Udyoga-
parva, queen Vidulā gives a long discourse to her son 
who ran away from the battlefield, op, the dharma of a 
Kshatriya. Another lady, princes^ Sulabhā lectures on 
the principles and methods of yoga, samādhi and mokša 
to king Janaka.7 In the VanĀparva again, K i n g V^rāta 
is found emploving a woman named Brihannadā as a 

M v , i , 140. 
2 ibid. iii, 322. 
3 Ayodhyā. 20, 15. 
4 iv, 16-12. 
5 Sundar. 15, 43. 
tt VanĀparva. 
T Mahā. Šānti. 321. 
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tutor in the f ine arts—dancing, music and p a i n t i n g — t o 
the lādies of the palace. 

Similar ly in the poetic and dramatic literature, we find 
actual references to lādies who were able to read and 
wri te, and in some cases at least, were even learned. In 
the Šākuntalam of Kālidāsa, for instance, Šakuntalā isi 
said to have wr i t ten a love letter to her lover. In the 
same poet's RaghuvamšcC the wife of K i n g A j a is des-
cribed as his o w n dearest disciple in the literary and fine 
arts (priyašishyā lalite kalāvidhau). In another poem of 
his called the Meghadūta, "the heroine of the poem is 
described as composing poems when the pang of 
separation from her lover becomes unbearable to her. 
So again, in the Kāvyamīmāmsā of Rājašekhara are 
mentioned some learned lādies,—viz. Šīlabhattārikā, the 
poetess ; Vijavānkā, the Goddess of Learn ing (Saraswatī) 
incarnate ; Vikalanitambā, whose poetrv was extremely 
sweet; V i j j i k ā , « who was also Saraswatī incarnate ; 

^Prabhādevī, who was adept in all the arts ; and A v a n t i -
sundarī the wife of the poet himself, who was a wri ter on 
the science of poetics. l 

T h e "SamskārĀprakāša , , of Vīramitrodava savs that 
in former times, there were t w o kinds (dvividhā) of 
women : ( i ) the Brahmavādinīs who continued acquiringH 
knowledge of the Vedas, sacrificing, and begging alms 
in their o w n houses; and (2) the Sadyovadhūs who 
married as soon they attained the marriageable age. 2, 
T h e n he proceeds to quote some now well-known verses, 
f rom Yama-Smri t i and H ā r ī t a - S m r i t i , in his suppor t ; 
these verses also record that in olden times lādies used 

1 See Venkatesvara: "Indian Culture through the Ages'', 
Vol. i, (1923) p. 293. 

* See <VīramitrodayarT of M m . Pt. Mitra Mišra, Ed. by 
P. N. Sarmā (Chowkhamba Sanskrit Series) Benares, (1919), 
—Section on ^trj^ūpanajrana/ pp. 402-5. 

is 
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to go t h r o u g h the samskāra (ceremony) of in i t ia t ion 
(maunjī-bandhanam) and enter the order of Brahma-
charya ; but, it is added, that these w o m e n had to pursue 
their studies under the guidance of the father, uncle or 
brother only, and of no other person. 1 

B u t i f we t u r n to the other Smri t i s , we f ind a different 
rule laid d o w n for w o m e n in regard to the in i t ia t ion sacra-
ment . I n the o p i n i o n o f M a n u , the marriage ceremony 
(vaivāhiko vidhih) of a maiden is equivalent to the in i t ia­
t i o n ceremony of a boy ; and serving her husband 
(patisevā) and s taying w i t h h i m is equivalent to the boy ' s 
service of the guru and residence in his āšrama.2 On the 
other hand, however, M a n u and also Yājnavalkya ex-
pect every housewife to keep accounts of the family i n -
come and expenditure. 3 \ 

A c c o r d i n g to the scheme detailed out by IVātsyāyana, 
w o m e n are to be taught the s ix ty four kalās or arts of 
l i fe, of w h i c h he has g iven a l i s t . 4 T h e list includes such 
items as music, pa int ing, knowledge of drāmas and 
stories (nātakākhyāyikādarsanam), the composing of 
poems (kāvyasamasyāpūraņam and kāvyakriyā), a k n o w -
ledge of the language current in the country (desabhāshā-
vijnānam), and even the game of dice (dyūtaviseshah) and 
other indbor physical games (kridā). Vātsyāyana dis-
cusses the question whether w o m e n should be taught the 
Šāstras or not, and concludes that they ought to be taught 
these, t h o u g h the content of his scheme of education for 

1 Pūrā kalpe tu nāriņām maninjībandhanamishyate / adhyā-
panam tu vedānām sāvitrīvachanam tathā/ /pitā pitrivyo 
bhrāta vā nainātnadhyāpayetparah/svagrihe chaiva kanyāyā 
hhaikshacharyā vidhiyate/'/The same quotations from Hārīta 
and Yama are also given by Mādhavāchārya on Paraša-
rasamhitā (Bom. Sansk. Ser. VoL I, pt. i i , pp. 32-34). 

* Man. i i , 67; cf. Yāj. i , 13. 
* Man. V, 150; Yāj. i, 33; cf. also Vis. xxv, 5-6. 
4 Kam. i , i i i , 1-15. 
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w o m e n is, as we have seen above, different f rom that of 
m e n . 

T h u s , b o t h M a n u s m r i t i and Vātsyāyana seem to t h i n k 
that the women , s sphere of action lies in the home and 
that their education, therefore, must be such as to help 
t h e m in securing comforts for the husband and for the 
other members of the family . T h u s , t h o u g h in the Vedic 
per iod, women could secure the same education as men, 
later on it seems that the content of the education for the 
t w o sexes came to be differentiated. In v iew of this, a 
woman's services to the society seem to have been con-
ceived as concerned w i t h , in and t h r o u g h the home and 
the family . D u e to this, i t may be said that on the whole, 
the I n d i a n w o m a n has had much less chances of educa­
t i o n on terms of the chances man was accorded.1» 

T h e above review of the salient features of the H i n d u 
educational system w i l l prove sufficient to impress upon 
our minds how it functioned as a social organization cal-
culated to create,—so far as males at least were con­
cerned—strong personalities whose reason was sought to 
be kept ever awake, whose mental powers and cĀpacities 
were well-developed, whose understanding of the meaning 
of life, in general and in detail, was founded on a broad 
basis unaffected by any pol i t ical , family or secular 
interest, and whose intellectual impulse to learn was kept 
pure and alive, unsull ied by any pecuniary mot ivē . 

T h e r e have been no definite rules prescribed as to the 
per iod for w h i c h a student is expected to continue his 
studies under„the guidance of his teacher. M a n u , for i n ­
stance, lays d o w n that the vrata of studentship may be 
observed for th i r ty-s ix years, or for half the t ime or for 
one-fourth of the t ime, or, in the alternative, t i l l the 

īJVote:— See also Ch. V I I on "The Position of Woman", 
infra. 

13» 
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student has perfectly learnt the Vedas.1 On the eve of his 
departure for home after completing his studies, the 
teacher advised the student in these words, according to 
the Taittirīya Upanishad : "Speak the truth, follow 
dharma, never swerve from thy own studies. Having 
pleased the āchārja with a gift of his choice, you should 
now marry and should not break the family lineage. Never 
swerve from truth and dharma. Take good care of your 
health (kusala). Do not miss any opportunity of success 
or fortune (bhūti) in life. Do your duties towards gods and 
ancestors. Regard your mother as your god, the father 
as the god, the teacher as the god, the guest as the god ; 
and, as such, pay your dues to them. Perform only those 
actions which are regarded as unblameable by people and 
not others ; and worship and follow only those actions of 
ours which are praiseworthy and not others."2 

Thus, the fundamental lesson in brahmacharyāsrama 
was in answer to the quest : what is dharma? In this 
āšrama, the pupil is taught his dharma, primarily as a 
pupil so far as his studies (adhyayana) are concerned, but 
also with reference to the future man in him, who is to 
go out into the society as a grihastha. The reading, 
writing, arts, sciences, and other studies also have to be 
consistent with the dharma laid down for man. He is to 
keep under control artha and kārna completely in accord-

1 M a n . i i i , i ; cf. also, Ašv. G. S. i , 22, 3; Pār. G. S. i i , 5, 
13-15; Y ā j : 1, 36; Āpa. i, 2, 12-16. 

* T a i t t . Sikšā V a l l i , 9: " fVedamanūchya āchāryo'ntevāsi-
namanušasti: satyam vada, dharmam chara, svādhyāyānmā 
pramadah /āchāryāya priyam dhanatnārhitya prajātantum 
rnā vyavachckhetsīh / satyānna pramaditavyam, dharmānna 
pramaditavyam, kušaīānna pramaditavyam, bhūtyai na 
pramaditavyam, svādhyāyĀpravachanūbhyām na pramadi-
tavyarņt deva-pitrikāryābhyām na pramaditavyam/mātri-
devo bhava, pitridevo bhava, āchārvadevo bhava, atithidevo 
bhava/yānyanavadyāni karmāņi tāni $e(vitavyāni, no itarūņi/. 
yānyasmākam sucharitāni tāni tvayopāsyāni no itarāņi/. 
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ance with his dharma in the brahmachary āsrama, In fact, 
in this āsrama, dharma is the only immediate aim for the 
pupil, and his whole behaviour and conduct (āchāra) is in 
terms of dharma only. The rules and definitions of such 
behaviour are known as vratas, which include study pro-
per as one of them. We have described these throughout 
this Chapter. 

After the student has completed his course of studies, 
he leaves the place of the āchārja and journeys back 
home ; this is called Samāvartana (returning back).1 He 
is now to take a bath (snāna) symbolizing his "washing ofiP 
as it were, of the brahmacharja vrata, and is hereafter 
known as a snātaka.ž 

The brahmachārī has to fulfil all vratas of brahma-
charjāsrama before he passes on to the next āsrama.3 In 
fact, some scriptures speak of three kinds of students, 
who have completed their career of brahmacharjāsrama : 
( i ) the vidyā-snātaka, (2) the vrata-snātaka and (3) the 
vidyā-vrata-snātaka.* The vidyā-snātaka is one who ends 
his student's career as soon as his studies are finished but 
before he has been able to fulfil the vratas laid down for 
the brahmachārī. The vrata-snātaka is one who has ful-
filled all the vratas satisfactorily, but has not yet completed 
his studies. The vidyā-vrata-snātaka, on the other hand, 
is one who ends his students career after completing the 
course of his studies as well as fulfilling his vratas.5 

We may close this Chapter with the following quotation 
from ŠatĀpatha Brāhmaņa which quite admirably sums up 

1 Šān. G. S. ii, 13, 1-4; etc. 
3 Šān. G. S. iii, 1 ; Pār. G. S. ii, 6, 1; Āpa. G. S. v, 12, 1; 

Man. iii, 4; Yāj. i, 5 1 ; etc. 
3 Man. G. S. i, 1, 1: "Upanayanātprabhriti vraiachārī syūt. 
4 Pār. G. S. ii, 5, ^2\ c f - M a n - iv, 3 1 ; Āp. i, 30, 1-3; Kullūka, 

on Man. iii, 2, quotes a similar passage describing the three 
kinds of snātakas as above, from Hārīta. 

5 Pār. G. S. ii, 5, 32-35.. 
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the virtues and aims of education as conceived by the 
Hindus : 

" N o w , then, the praise of the study (of the scriptures). 
The study and teaching (of the Veda) are a source of 
pleasure to man ; he becomes ready-minded (yukta-
manāh) and independent of others, and day by day he 
acquires prosperity. He sleeps peacefully ; he is the best 
physician for himself ; and (peculiar) to him are restraint 
of the senses, delight in the one thing or steadiness of 
mind (ekārāmatā), development of intelligence, fame 
and," last but not least in importance, " the task of per-
fecting the people . " l 

Šāt. Br. xi , 5, 7, 1; the above translation is a little modified 
from that of J. Eggeling, in S. B. E. vol. xliv, p. 99. 
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C h a p t e r I V 

M A R R I A G E 

Inspite of the fact that many authoritative works on 
India and Indian Life are seeing the light of the day, some 
people in the West stili seem to be persisting in their 
ignorance about India, or in their method of gathering in-
formation about India from unauthoritative quarters. 
There is yet a lamentable ignorance prevailing in the West 
regarding the Hindus and their ways, and the realities of 
Hindu social psychology ; and this can be said to be the 
case even among some of the eminent Sociologists. For 
instance, Robert Brifīault's essay on "Sex in Rel ig ion" 1 

refers to India as a place "where the harvest f ēsti vai is a 
signal for general license, and such general license is look-
ed upon as a matter of absolute necessity. Men set aside all 
conventions and women all modesty and complete liberty 
is given to the g i r l s . , , ž The same_essay gives us other 
novel pieces of information abouFIndia. " I n many parts of 
India, 'the Brahmans play the part of thorough-bred 
stallions, upon whom it is incumbent to ennoble the race 
and cohabit with virgins of inferior caste. The venerable 
personage scours the town and country ; the people give 
him presents of money and stufī ; they wash his feet, 
drink the dirty water and preserve the rest. After a repast 
of dainty meals, he is conducted to the nuptial couch, 
where crowned with flowers, the virgin awaits him' T h e 
first child is accordingly held particularly sacred, and is 

1 In "Sex in Civilization" edited by Calverton and Schmal-
hausen, New York. 

2 p. 34. M r . Briffault does not name the authority upon which 
he relies for this curious piece of information, though he 
evidently gives this as a quotation from somebody. 

19 
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spoken of as 'born by the grace of G o d . " 1 Here is another 
piece of information from the same source : " I n India 
the amount of rain is thought to be proportionate to the 
number of marriages that have taken place during the 
season. , , ž In the same strain, Professor Paolo Mantegazza 
says this about the Hindus : " I n some countries of India 
the creditor has the right to demand the debtor's wife, 
whom he enjoys until the whole debt has been paid. If 
the woman remains with him several years, and if the 
debt has been paid in the meantime, the children born in 
this period are divided between creditor and debtor. . . ." 3 

He gives, again, a partially true information when he 
says that " T h e laws of Manu allow a son to be begotten 
per procura".4 

It is really surprising that such opinions based on in-
correct reports should find place in the works of eminent 
writers. " U n f o r t u n a t e ^ " , says Professor B. Malinowski 
in his excellent article on "man-lage" in the Encvclo-
paedia Britannica, "we find too often in ethnogrĀphical 
accounts generalities and stock phrases such as that 'the 
wif£_is_jegarded as th^personaļproperty of^the husband', 
as 'his slavē or chattel', or else again we read that rthe 
status of the wife is h i g h \ The only correct definition of 
status can be given by a full enumeration of all mutual 
duties, of the limits to personai liberty established by 
marriage, and of the safeguards against the husband's 
brutality or remissness, or, on the other hand, against 

1 ibid. p. 44. 
Mbid. p. 45. 
3<'Sexual Relations of MankindM (Anthropalogical studies of 

Professor P. Mantegazza, of the University of Florence). 
Privately issued by the Anthropological Branch ot Falstaff 
Press. Tr. by James Brūce. Pub.: Anthropological Press, 
New York. 1932. 

4 ibid. 
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the wife's shrevvishness and lack of sense of d u t y . " 1 In 
the present part of this study, I shall try to present the 
H i n d u view of marriage ; and thīs/ lr f conjunction with 
the discussion of the Hindu conception of the rights and 
duties of the husband and the wife in the family treatad 
in the next Chapter, wil l give us a clear idea of the real 
status of each of them with reference to the other. Be-
sides, we shall be studying the issue with reference to 
the original sources. 

The term marriage has been generally used to denote 
a spcial institution cpmplete by itself.* But Sumner has 
drawn our attention to the fact that the word does not 
truly denote a perfect social institution. "Al though we 
speak of marriage as an institution, it is only an imperfect 
one. It has no structure. The family is the institution, and 
it was antecedent to marriage. Marriage has always been 
an elastic and variable usage, as it now is. . . . I n fact the 
use of language reflects the vagueness of marriage, for 
we use the word 'marriage' for wedding, nuptials or matri-
mony (wedlock). Only the last can be an institution."• 
As a social institution, marriage is a part of, and should 
be included in, the family ; and even though in a theoretic 
treatment it precedes considerations about the family, it 
is actually intended as a preparation for, and, therefore, 
the supplement of the study of the more inclusive institu­
tion called the family. Similar considerations generally 
Āpply to the discussion of the Hindu vivāha. For, the 
Vivāha is in essence a formality, of course very important, 
t1ifouģH^wIucK an individual has to go, to be able to start 
Kis or her life in the Grihasthāsrama i. e., the family life. 
The meaning of vivāha refers mainly to the ceremony of 

1 EncV- Brit. vol. 14. ( i4th. Ed. 1929) p. 945. 
* Westermarck: "Historv of Human Marr iage" vol. i, 

p. 26. 
s Sumner: "Folkways'\ pp. 343-9. 

19* 



143 HINDU SOCIAL 1NSTITUTIONS 

carrying away the bride to the house of the bridegroorru 
But generally the term has come to be Āpplied to the 
whole of the wedlock ceremony. 

As a social institution, marriage has been defined by 
Westermarck "as a relation of one or more men to one 
or more women which is recognized by custom or Iaw,. 
and involves certain rights and duties both in the case 
of the parties entering the union and in the case of the 
children born of i t . ' ) 1 Such a definition of marriage once 
more indicates that certain aspects of the family itself are 
included in its connotation. Indeed, it would be impossible 
to study the problem of marriage without at the same 
time involving ourselves into the discussion of some im­
portam and fundamental questions relating to the institu­
tion of the family. When Westermarck, for instance, 
points out that "marriage is something more than a regu-
lated sexual behaviour", and that " i t is an economic in­
stitution, which may in various ways affect the proprietory 
rights of the parties", 2 he refers more to the issues con-
nected with the structure and function of the family than 
to marriage itself. Any discussion of the institution of 
marriage, therefore, must necessarily include also some 
of the vital problems connected with the institution of the 
family. A n d Iet us state at the outset that all these con-
siderations are equally true of the Hindu social institution 
of vivāha. 
i Among the Hindus, vivāha is generally considered as 
obligatory for every person ; because, in the first place, 
the birth of a son is said to enable one to obtain moksa. 
" T o be mothers were women created, and to be fathers 
men ; therefore, the Vedas ordain that dharma must be 

1 Westermarck: Op. Cit. p. 26. 
2 ibid. p. 26. 
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practised by man together with his wife."1 Vivāha is one 
of the Jarīrasamskāras (sacraments sanctifying the body) 
through which every man and woman must pass at the 
proper age and time (see Ch. on Family); Manu con-
ceives it as a social institution for the regulation of propen 
relations between the sexes.2 Again, it is believed that 
one's progeny is considērabIy connected with and instru-
mental to happiness both in this world as well as 
hereafter.3 " H e only is a perfect man who consists of 
his wife, himself and his offspring. , , 4 There is a story in 
the Mahābhārata, for vvhatever it is worth, of a lady who 
remained single because she could not find her equal to 
marry ; she devoted her life to the practice of hard penance 
t i l l old age with a view to obtaining moksa. But the sage 
Nārada rebuked her for remaining unmarried ; he told her 
that it was impossible for her to gain the ultimate bliss 
unless she had sanctified (asamskritā) herself by marriage 
rites.3 Moreover, the birth of a son is conceived to be 
specially contributory towards helping the father to 
execute his obligations due to the departed ancestors 
(pitrirma),fl—one of the three riņas which every Hindu 

1 Man. ix, 9 6 : Prajanārtham striyah srishtāh santū7iārtham 
cha mānavāh/tasmāt sādhāraņo dharmah šrutau patnyā 
sahoditah j . 

2 M a n . ix , 25: Eshoditā lokayātrā nityam strīpumsavoh 
šubhāļ. 

3 i b i d . ; also Āšv. G. S. i, 6, 1 ff; Baudh. i i , 9, 16, 10; Āp. 
i i , 9> . 2 4 ; 3-

4 M a n . ix, 45; also cf. Āp. i i , 14, 16; and B r i h . Smri . xx iv , 11. 
(Man. ix , 45 : etāvāneva purusho yajjāyātmā prajeti hai 
viprāh prāhustathā chaitadyo bhartā sā smritānganā) 
The Commentator K u l l ū k a quotes f rom Vājas. B r . : " T h a t 
man who does not w i n a wife is really half (ardho); and he 
is not the ful l man (asarvo hi tāvadbhavati) as long as he 
does not beget an offspring (prajāyate, etc). 

5 Mahā. Šalya. 52. 
6 M a n . ix, 106; Baudh. i i , 6, n, 3; Vas. x i , 43, etc. See also 

Ch. I I . 
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i s bound to execute. T h e H i n d u Šāstrakāras are especial-
ly particular about the vivāha of a w o m a n , t h o u g h it is 
enjoined that every male should also m a r r y . F o r , a " w i f e 
is the very source (mūlam) of the purushārthas, not only 
of dharma, artha and kārna, but even of mokša. T h o s e 
that have wives can fulfi l their due obl igat ions in t h i s 
w o r l d (kriyāvantah) ; those that have wives, lead a ( t ru ly) 
family life ; those that have wives can be happy ; and those 
that have wives can lead a ful l l ife (šriyānvitāy'l M o s t 
part icular care, however, has to be taken to per form the 
vivāha of maidens w h o have attained the marriageable 
age. A g i r l w h o continues to stay in her father 's home 
m o r e than three years after a t ta in ing puberty , is called a 
vrishalā or a sūdrā; and the father or other guardian of 
such a g i r l w h o is not careful enough to g ive her in 
marr iage in proper t ime is said to be i n c u r r i n g a great sin 2 

I f her elders do not arrange her marr iage w i t h i n the p r o ­
per t ime, it is permissible for such a y o u n g lady to take 
the whole responsibi l i ty u p o n herself of choosing her l ife-
matē and enter in to wedlock w i t h h i m ; she has to wa i t 
for three years only after puber tv , but no m o r e . 3 

Vātsyāyana, too, advises a v o u n g maiden w h o has at ta in­
ed y o u t h (prāpta-yauvanā) to select a husband for herself 
and get marr ied w i t h o u t w a i t i n g for the assistance and 
permission of her e lders . 4 

T h i s br ings us to the various forms of the H i n d u 
marr iage. T h e t e r m " f o r m of m a r r i a g e ' ' i s generally 
Āppl ied to the numeric v a r i a t i o n in marr iage, as M a l i -

1 Mahā. Ādi. 74, 4 0 4 1 . 
2 Man. ix, 93; 90; Yāj. i, 64; Vis. xxiv, 4 1 ; Vas. xvii, 

67-70; Baudh. iv, 1-11-14; Nār. 25-26; Gaut. xviii, 23; 
Parā. vii, 6. Brihas. Smr. xxiv, 3, speaks of punishing 
such relatives. 

9 ibid. (all).; and Mahā. Anu. 44, 16-17. 
4 Kāma. i i i , iv, 36. 
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nowski pūts i t . AccorcTingly, the forms of marriage usually 
listed are monogamy, polygamy, polyandry and group-
marriage.1 But in dealing with the Hindu vivāha, we shall 
use the term " f o r m of marriage'' conveniently to denote 
the method of consecrating a marriage-union. The forms 
that are enumerated are :2 

( i ) The Brāhma form, consisting of the gift (dānam) 
of a daughter by the father, after decking her with orna­
ments, to a man, learned in the Vedas, and of a good 
character (šrutisilavate) whom the bride's father himself 
invites. 

(2) The Daiva form involving the gift of the daughter 
as above, to a priest who duly officiates at a sacrifice, 
during the course of its performance. 

(3) The Ārsha form wherein the father gives his 
daughter in marriage to the bridegroom, after receiving 
a cow and a buli, or two pairs of these from the bride­
groom, in accordance with the requirements of dharma 
(dharmatah) and not in any sense with the intention of 
selling the child (na tu šalkabuddhyā,—says Kullūka). 

(4) The Prājāpatya form in which the father makes 
a gift of the daughter, by addressing the couple with the 
text "may both of you perform together your dharma" 
(sahobhau charatām dharma), and has shown due honour 
to the bridegroom. 

(5) The Āsura form : In the four forms mentioned 
above, the important point to be noted is that it is the 
father (or a person in his place) who makes a gift {dāņa, 
or pradāna) of the bride to the bridegroom. But in the 
Āsura form, the bridegroom has to give money to the 
father or kinsmen of the bride, and thus, in a sense, buys 
up the bride. 

(6) The Gāndharva form wherein the mutual love and 

1 Ency. Brit. art. "Marriage1', vol. 14 (i4th Ed. 1929) p. 949. 
2 Man. ii i, 27-37; Yāj. i, 53. 
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consent of the bride and the bride-gi oom is the only condi-
tion required to bring about the union (ichchhayānyon-
yasamyogah). Neither the father nor the kinsmen neēd 
have a hand in bringing about the marriage. 

(7) The Rākshasa form is described as " theforc ib ļe 
abductioņ of a maiden from her home, while she cries and 
weeps, after her kinsmen have been slain or wounded and 
their houses broken." It is the cĀpture of the bride by 
force. 

(3) The Paisācha form is one in which a man seduces, 
by stealth, a girl who is sleeping, intoxicated, or dis-
ordered in intellect. 

In all the Smritis, the descriptions of the forms of 
marriage are much the same as described above.1 Manu-
smriti further declares that of these forms, the (1) Brāhma, 
(2) Daiva, (3) Ārsha (4) Prājāpatya, (6) Gāndharva and 
(7) Rākshasa, are lawful, while the two forms (5) Āsura 
and (3) Paisācha are unlawful and should never be 
practised (na kartavyau kadāchana).* 

The most Āpproved form of marriage is of course 
the gift of the maiden, by the father or other guardian, 
to the bridegroom. The father, the grandfather, the bro-
thers, the kinsmen, and the mother, in the order in which 
they are placed here, have the right to give young maiden 
in marriage, provided the giver be in good phvsical and 
mental conditions (prakritisthah) i. e. not insane etc.3 

The first qualification needed in a young man for 
1 See Yāj. i, 53-61; Vis. xxiv, 13-23; Gaut. iv, 6-15; Vas. 

17-35; Baudh. i, 20, 1-21; Āp. ii, 11, 17-21. The Āšv. G. S. 
gives these eight forms in this order: Brāhma, Daiva, 
Prājāpatva, Arsha, Gāndharva, Āsura, Paisācha and 
Rākshasa. Each of the first four brings purification (punāti) 
to twelve, ten, eight, and seven ancestors respectivelv, on 
both the sides; no such merit is described to be due to the 
remaining four.— Āšv. G. S. i, 6, 1-3. 

* Man. iii, 24-251; also cf. Mahā. Anu. 44, 9. 
* Yāj. i, 63-64. 
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marriage is the fulfilment of his obligations of the student*s 
life. He must have studied, in due order, the three Vedas, 
or two of them, or at least one, without violating any of 
the rules of the order of studentship (aviplutabrahma-
charya), the first-of the four order s (āšramas) of life.1 The 
Kāmasūtras also-folU>w the Smritis on this point ; a person 
who has completed his course of studies should enter then 
the householder's order (gārhasthja), and lead the life of 
a citizen.2 In Vatsyāyana's opinion, only such an educated 
youth (šrutawān) had a right to marry.3 

The bride to be selected must not have been already 
given to any one before, and she must be a virgin. 4 Love 
directed to a girl who is already accepted by another 
(parĀparigrihītāsu) will evoke public censure (prati- / 
shiddhah).5 

Sumner characterises this demand for virginity in the 
maiden to be married as an "Āppeal to masculine vanity" 
and as "a singular extension of the monopoly principle". 6 

" I n the development of the father family , \ he proceeds, 
"fathers restricted daughters in order to make them more 
valuable as wives. Here comes the notion of virginity and 
pre-nuptial chastity. This is really a negative and ex-
clusive notion His wife is to be his from the cradle, 
when he did not know her. Here then, is a new basis for 
the sex-honour of women and the jealousv of men. 
Chastity for the un-married meant—no one ; for the 

1 M a n . i i i , 2; Yājn. i , 52 ; Medhāt i th i expands the meaning 
of M a n . i i i , 2, by saying that one who was well educated 
can have the right to be a householder: And Āšv. G. S. 
i, 5, 2; says: "buddhimate kanyūm prajachchhet. 

3 K ā m . i, 4, 1: grihltavidyah .... gārhasthyamadhigamya 
nāgarakavrittam varteta/. 

3 K ā m . i i i , 1, 2: Šrutawān šllayet/, 
4 K ā m . i i i , 1, 1:—ananyĀpūrvā; Yāj . i , 52:—(ananyĀpūrvikū) 

Gaut. iv, 1; Vis* xx iv , 9; Vas. i i i , 1. 
5 K ā m . i , 5, 2. 
3 Sumner: " F o l k w a y s " , p. 353. 

20 
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married—none but the husband. , , l The Hindu Sāstra-
kāra's emphasis on pre-nuptial chastity, horsvever, does 
not seem to have worked on the basis of one-sidedness, 
and in favour of the male only. The Hindus demanded 
pre-nuptial chastity on the part of the male as well, in 
the form of brahmacharja vrata, as we have seen above. 
Evidently they were not one-sided in their valuation of 
chastity, but placed equal value on the pre-nuptial 
chastity of the boy as they did on the virginity of the 
maiden. 

There are certain rules bf endogamy and exogamy laid 
dbwn in the Dharmašāstras, for regulating the H i n d u 
marriage with a view to control the choice of matēs. 
According to these, the endogamic rule states that 
marriage must not take place between persons of the same 
varņa.9 If a person directs his love towards an unmarried 
girl of his own varņa in accordance with the injunctions 
of the šāstra, his action deserves the Āpproval of public 
morality (laukikah), fame, (yašasyah) and good progeny 
(putriyah). Any other way of love is against morality 
(pratishiddhah).* We may note, here, that in practice the 
law of endogamy has come to play a very important part 
with reference to the later jātis within each of the vārnas ; 
according to this, the endogamic circle is restricted within 
the orbit of each of the jātis. This means that members 
of the same varņa who at the same time did not belong 
to the same jāti, could not marry each other as before. 

The exogamic rules relating to Hindu marriage form 
a very complicated subject. The three terms gotra, 
pravara and sĀpiņda, used in connection with the law of 
exogamy, have undergone so many changes, additions 
and modifications in their meaning and implications 

īSumner: "Folkways M , p. 359. 
1 Man. iii, 4; Yāj. i, 52; Kārna, iii, 1 , 1 ; etc. 
3 Kārna, i, 5, 1-2; etc. 
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through the ages since their origin, that it becomes well-
nigh impossible to find out their original implications. We 
neēd not go into the problems of the origin and history of 
the institutions called gotra and pravara; for our purposes 
we shall content ourselves with a general discussion of 
these terms so as to bring out their social import and re-
lation to marriageability among the Hindus. 

So far as the paternal side is concerned the problem is 
dealt with in terms of gotra; and, with reference to the 
maternal side it is ordained that a person shall not marry 
a woman who is a sĀpiņdā on his mother's side,1 upto the 
sixth degree in ascending or descending line ; this means 
that sĀpiņda relationship ceases to exist with the seventh 
degree in ascending or descending line between two in­
dividuāls with reference to their maternal relatives.2 

Next, we take up the gotra : It has been pointed out 
that gotra probably meant 'herd' ;3 and, later on it came 
to denote the ' fanu^ ' or the 'c lan\ 4 The gotra of a family 
is said to be named after the mfoi-ancestor who founded 
the family in the immemorial past. It is said that originally 
there were few gotras in existence. But, later on, as the 
population went on multiplying, more and more persons 
attained fame as rishis on account of their achievements ; 
and, subsequently, gotras came to be formed after the 
names of these new rishis.5 Whatever may have been the 

1 Go. G. S. i i i , 4, 4-5; H i r . G. S. i , 17, 2; etc. and M a n . i i i , 
5 ; Yā j . i , 53; Bau. i i , 37-33; Vis . x x i v , 9-10; Mahā. A n u . 
44, 13; etc. 

2 M a n . v, 60; Bau. i , 11, 2; Vi s . x x i i , 5; Vas. iv, 17-13. 
3 F r o m 'go '—cow, gotra may have come to mean *a collection 

of cows\ See Vedic Index, i, p. 235. 
* Ved. Index, i , 235. 
6 Mahā. Šānti. 297, 17-13, says e. g. : mūlagotrāņi chatvāri 

samutpannāni bhārata /.. .karmatofnyāni gotrāņi samutpan­
nāni pārthiva/nāmadheyāni tĀpasā tāni cha grahaņam 
satāml I 
T h e grammarian Pāņini has explained gotra as ' the des-
cendants f rom grandson onwards '—iv, 1, 162. 

20* 
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origin of gotra, the exogamic rule relating to the H i n d u 
marriage according to the Grihya-sūtras and the Dharma-
sāstras is that no man shall marry a maiden from within 
his own gotra,1 

Closely connected with the gotra is the other term 
pravara. Pravara literally means 'invocation' or 'sum-
mons\ 2 It can be traced back to the cult of the fire-wor-
ship amongst the Indo-Aryans. The Purohita (priest), 
officiating at a sacrifice to Agni, used to recite the names 
of his famous rishi ancestors when invoking Agni to carry 
libations to the Gods ; therefore, the pravara came to 
denote the series of such ancestors of the person who had 
in former times invoked Agni.9 Now, evidently the list 
of ancestors has had its social bearings : for, by and by, 
pravara came to be associated with the various samskāras 
of domestic and social nature, the most important being 
the vivāha ;4 and it is laid down by some of the authorities 
that a man shall not marry a woman who can be trafced 
from any of the ancestors as mentioned in his pravara. 5 

i --č-
i See foot-note i . , supra., p. 155. 
* Ved. Ind. i i , p. 39. 
3 ibid. 
4 For some historical details relating to the terms gotra, pra­

vara, see K. Rangachari: Art. on 'Gotra and Pravara' in 
Proc. and Trans, of the Third Ori. Con., Madras (1924), 
pp. 635 ff.; C. V. Vaidya: Art. on 'Gotra and Pravara', in 
Proc. and Tran. of Ori. Con., Poona (1919); P. V. Kane: 
Art. on "Gotra and Pravara in Vedic Literature", J. B. B. 
R. A. S., News Series, Vol. xi, 1-2, Aug. 1935, p. 1 ff. None 
of these, however, have been able to arrive at any satisfactory 
solution of the problem. 

5 E. G. Mān. G. S. i, 7, 3; Gaut. iv, 2; Vas. v i i i , 1; Yāj. 
i, 53. How and why pravara came to be associated with 
these exogamic rules is almost impossible to ascertain. For 
apparently there is no connection between Gotra which 
denotes the ancestry of a person, and pravara which denotes 
the ancestry of some purohita of one of his ancestors. It 
might be that in those ancient times when the Hindu sacri-
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On the whole, therefore, these exogamic taboos are 
designed for the restriction of free marital relationship. 
Their psychological origin lies in the horror of incest and 
the consequent incest-taboo which aims at preventing sex-
relations between parents and offsprings, and between 
brothers and sisters.1 In course of time, however, strict 
adherence to the requirements of these exogamic laws 
must have been found so difficult, for one reason or an-
other, that some of the Dharmašāstras have sought to 
modify these rules by making them more limited in their 
operation. Thus, according to these, persons related with 
each other beyond five degrees on the mother's side and 
beyond seven degrees on the father's side are allowed to 
marry. 2 

ficer (Yajamāna) acted himself as the priest (purohita) 
reci t ing the various mantras for himself, he used to invoke 
Agni by the name of his gotra-rishi as wel l as by some other 
ancestors who had attained fame as ris his; in such a case, 
the gotra and pravaras are obviously related to each other 
as being al l paternal ancestors of the sacrificer. However, 
later on when priesthood came to be established and certain 
experts used to officiate at the sacrifice for the Yajamāna, 
it is probable that the officiating priest invoked Agni in the 
name of his own ancestors, and so these came to be the 
pravara-rishis. The connection between gotra and prāvam, 
once established in the more ancient past when the sacrificer 
himself used to be the priest, was however thoughtlessly 
supposed to be st i l i holding true, and was allowed to 
continue. ,, 

1 The Dharmašāstras have declared that sex relations w i t h 
mother, or w i t h sisters by the same mother or by the same 
father, or w i t h the daughter, or w i t h the wife of a son, is 
a heinous sin (mahāpātaka)—See M a n . x i , 59; Yā j . i i i , 2 3 1 ; 
Vis . x x x v i , 4-7; Gaut. x x i , 1; Bau. i i , 2, 13; etc. The 
Vi shņu S m r i t i declares that for a person w h o has committed 
such a heinous crime, there is no other way of expiation but 
burn himself by throwing himself into the fire.—Vis. 
x x x i v , 1 f. 

« V i s . x x i v , 10; Vas. viii, 2; Gaut. iv, 3-5. 
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In view of the inavailability of sufficient data, scienti-
fically collected and adjudged, it is extremely difficult to 
give any opinion on the scientific worth of the ruies and 
practice of endogamy and exogamy as prescribed in the 
Hindu scriptures, in the light of modern biology and 
social psychology. In fact, in our own times, there is a 
tendency on the part of educated people not only to neg-
lect all inquiry regarding this problem, but also to go 
along the path that is being trodden by the peoples of 
Europe. May we, however, remind ourselves that some 
of the best scientific workers of Europe and America have 
been giving out material and opinions on the question of 
human marriage, such as should make us feel if the Hindu 
rules of in-marrying and out-marrying may not have a 
sufficiently scientific basis and value.^|E^enists have been 
warning the world so much against in-marrying which they 
ha"v^|^ind-,out to be the cause of racial degenēration— 
physical, mentaLand^Tioral; so also have these pioneer 
worlčer^Been telling their own people in no.„small voice, 
ag^īRst"unre^bned1jeoceņtnc and emotional choosing and 
maUng7~Xāttēd" Tfalling^ in lqve'_ in popular parlance. Tf 
their findings can be said to be going in the right direc-
t ion 1 may it noTfcea fruitful course of research that some 
ot ouFscKolarī should meaaure and look deeply into the 
ruTēš," methods ancT outlopk of Hindu . exogamy and~ 
enddg^nrjrTa^dffiuilļest^thgir—validity iņ^the light of 
moderfr scieTTcer ļ 
"V^There^are otfrer rules regarding qualifications for fitness 
to marry, laid down by the Dharmašāstras. Thus, Manu 
gives a list of types of families, girls from which should 
not be accepted for wedlock, even though the families 
may be "ever so great, or rich in kine, horses, sheep, 
grain, or other property'\ These families are : 

( i ) One which neglects the dharmas, i. e. their duties 
and obligations according to the sāstras. 

(2) One in which the Veda is not studied. 
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(3) One in which no male children are born. 
(4) One, the members of which (a) have thick hair 

on their body ; or (b) are subject to any of the following : 
hemorrhoids, pthisis, weakness of digestion, epilepsy, and 
white or black leprosy.1 

The third and fourth types of families have to be 
avoided due, it is evident, to biological considerations. 
They suggest that the smritikāras were impresšed by the 
influence of heredity on man. A maiden from a family in 
which there is a hereditary disease prevalent of the type 
mentioned above is quite likely to be a victim of that 
disease herself ; again she is likely also to transfer it to her 
progeny. 

Similar considerations of the influence of heredity seem 
to prevail with the smritikāras when they prescribe 
certain other qualifications for the bride. Thus, a man 
must not marry a gir l with reddish hair, or one who has 
a redundant or extra bodily limb, or who is sickly, or 
has no hair or too much hair on the body ; nor should he 
marry one who is garrulous or has red eyes.2 He must not 
marry a maiden who has no brother, or whose father is 
not known ; for, in the former case, there is the likelihood 
of her being made an 'Āppointed daughter' ;3 and in the 
latter case, there is a likelihood of the young man's com-
mitting the sin of marrying either a sagotrā or a girl born 
of illicit union. 4 I n short, says Manu, a man should 
marry a maiden free from any bodily defects, with agree-

1 Man. i i i , 6-7; cf. also Yāj. i, 54; and Vis. xxiv, 11. 
3 Man. i i i , 3; cf. Vis. xxiv, 12-16; cf. also Vishņu Pūrā. 

i i i , 10.—One must "not marry a gir l who is vicious, un-
healthy, of low origin, i l l brought-up, talks improperly, 
inherits some disease from mother or father, is of masculine 
Āppearance,...has hairy legs, or thick ankles or red 
eyes..." etc. 

3 i. e. her son may be adopted by her father, in order to 
continue his family line; and so, she may remain son-less. 

4 Man. i i i , 11; cf. Yāj. i , 53. 
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able name, with the gait of a hamsā or elephant, with 
a moderate quantity of hair on the body and head, with 
small teeth and delicate limbs.1 Vasishtha sums up the 
situation by saying that the maiden must come of a good 
family and faultless lineage.* 

These qualificationš Āpply on the bride-groom's side 
alsd, by analogy (atidesa).9 He too must possess these 
qualifications ; moreover, he must be one whose powers 
of vir i l i ty are carefully ascertained.4 A n d N ar ada declares 
that the bride-groom is fit to be married " i f his collar-
bone, his knee, and bones are strongly made, if his 
shoulders and his hair are also strongly made, if the nĀpe 
of his neck is stout and his thigh and skin strong, and 
if his gait and voice is full of v i g o u r ; " 5 the man has 
also to undergo an examination with regard to his 
virility. 6 

Vātsyāyana takes a similar point of view into con-
sideration with regard to most of the qualifications which 
he thinks are necessary in the bride-to-be. Thus he 
advises : " L e t him give up a girl who, when the wooers 
come to woo (varaņe), is found asleep, or in tears, or 
not at home. Let him also shun these sixteen types : ( i ) 
a girl with an unlucky name (Āprasastanāmadheyām), (2) 
One who has been kept in concealment (guptām), (3) One 
who is betrothed to another man, (4) One with red hair, 
(5) One with spots on the face, (6) A masculine woman 
(rishabhām), (7) One with a big head, (3) A bandy-legged 
woman (vikatārn), (9) One with a rather too broad fore-
head, (vimuņdām), (10) One ceremonially impure 

1 Man. i i i , 10; says Ašv. G. S. 'BuddhirūpaMaīakshaņasam-
pannāmarogāmupayachch6ta.' 

2 Vas. i , 33. 
f l Yāj. i, 54; etairčva guņairyuktah. 
4 Yāj. i, 35: yatnāt parīkshitah pūmstvč. 
5 Nār. x i i , 9. 
6 Nār. x i i , 3. 
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(suchidūshitām), ( I I ) One born of improper marriage 
(sāmkarikim), (12) One who has menstruated1 (rākām)y 

^(13) One who is or has been pregnant, (14) An old friend, 
(15) One who has a youger sister much handsomer than herself , and (16)one thata hath a moist hand 2 

further, must have both of her parents alive ; she should 
Ee*younger than the man by three years at least; she must 
belong to a family (kule) of good character (šlāghyāchāre), 
wealthy and large (dhanavati pakshavati) with many re-
latives who are attached to each other with aftection 
(sambandhipriye sambandhirākule).* She must have 
numerous relatives both on the father's side as well as on 
the mother's side.4 She must possess beauty as well as 
good conduct; and she must be one with auspicious mārks 
on her body (rūpaš^ļģlakshņasampannā). She must have 
neither more nor less than the proper number of any of 
her physical limbs like teeth, nails, ears, hair, eyes and 
breasts ; and must have a healthy constitution free from 
any disease.5 Manu does not speak much about the bride-
groom's qualifications on the biological side as Yājna-
valkya and Nārada have done.6 Vātsyāyana, on the other 
hand, specifically says that the bridegroom also must 
possess similar qualities described above for the bride ; 
and, in addition, he must have completed his course of 
studies.7 

Vātsyāyana shows a truly psychological insight into the 
problem, again, when he points out that marriages 

1 This probably means one who is just passing through the 
period of three days* menstruation, for Vātsyāyana is more 
liberal than others in his views on marriage. 

« Kām. i i i , 1, 11-12; Peterson's Tr. J. B. B. R. A. S. 
xviii, p. 117. cf. Ratišāstra. vi i i . 

3 Kām. i i i , 1, 2. 
4 ibid. (prabkūtatnātāpitripaksham). 
5 ibid. 
6 Yāj. i, 55; Nār. xi i , 16, 13 (See supra). 
7 Kām. i i i , 1, 2: 'tathāvidha čva šrutavān šīlaydt\ 

21 



162 HINDU SOCIAL INSTITUTIONS 

between persons of unequal social status are not likely 
to be happy unions. "Social games such as filling up 
'bouts rimes,' marriages, and social intercourse (sarūga-
tāni) generally, should be with a man's equals, not with 
those either above or below him. A man marries above 
him (uchchasambandhah) when he marries a girl only to 
be treated by her and her friends as a servant ever after-
wards ; no man of spirit wil l do that. He marries below 
him (hīnasambandhah) when he and his people lord it 
over the girl ; that is a bad marriage ; it too is censured 
by the good." 1 Inequality of social status between the 
two parties to a marriage union is thus likely in all pro-
bability to be a cause of disparity between the relations 
of the two with each other. True love-union can arise only 
between social equals. "VVhere the love between husband 
and wife adds lustre to both, and where it is a source of 
joy to families of both,—that is the only type of marriage 
which is worthy. , > 2 In any case one should at least take 
precaution not to marry with a bride from a status lower 
than his own. " L e t a man marry above him, and walk 
humbly ever afterwards ; but on no account Iet him do, 
what all good men disĀpprove of, viz., marry beneath 
h i m . " 3 

Even though Vātsyāyana goes into such critical details 
about the principles that should guide the selection of 
the bride as well as the bridegroom, he seems to be con-
scious of the fact that it would be ordinarily rather diffi-
cult for every person to make a scrutinizing search into 
so many details while making the selection of a bride or 
of a bridegroom. He therefore gives one simple tēst, as 
if to make up for all the deficiencies of incomplete in-
formation, viz. " H e will be a happy husband who marries 

1 Kām. i i i , i, 22-24. T h e Tr. is Peterson's in J. B. B. R. A. S. 
xviii, (1390-94) p. 117. 

* ibid. i i i , 1, 25. 
s ibid. i i i , 1, 26. 
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the woman on whom his heart and eyes are set." 1 He 
quotes Ghotakamukha on the point as saying that a man 
should direct his love or attention (pravrittih) towards 
that girl by marrying whom, he feels, he would be blessed 
and would not incur the censure of his equals.2 Or 
perhaps,—which seems to be the more correct interpret-, 
ation of his view,—Vātsyāyana wants that in addition to 
the several other qualities in the parties to a marriage, 
mutual attraction between the two should also be looked 
upon as an essential condition to bring about the marriage. 

Let us now consider the rites and ceremonies (vidhi) 
to be performed at the vivāha. In describing the ceremo­
nies and rituāls connected with the vivāha, all the texts 
concerned refer to the bride as being given away (dāņa) 
by the father or her guardian in the family, who invites 
the bridegroom.3 The bridegroom goes to the bride's 
home4 where the vivāha is to take place. The description 
of these rites, therefore, may be said to refer to the 
Brāhma form of vivāha; and these have come down to 
us even to this day from ancient times. In this connection, 
the Āšvalāyana-Grihya-Sūtra5 tells us that there are, 

1 ib id. i i i , i, 14: ' Yasyām manašchakshushor-nibandhanam 
tasyām riddhir netarāmādriyeta/,ityeke. 
Peterson: Op. c i t . , thinks that Vātsyāyana is qūoting here 
f rom Āp. G. S. i, 3, 20. 

2 K ā m . i i i , 1, 3: 'Yām grihītvā kritinam atmānām manyeta 
na cha samānairnindyeta tasyām pravrittir iti ghotaka-
mukhah'. 

* A l l these ceremonies are described, e. g . , in Āšv. G. S. i, 
7, 1 seq.; Pār. G. S. i , 5, 1, seq; Āpa. G. S. i i , 4, 10 seq; 
Gobh. G. S. i i , 1, 13, seq; Khā. G. S. i, 3, 5, seq; etc. 

4 Sān. G. S. i , 12. 
5 The different Grihya-Sūtras belong to the different šākhās 

of the Vedas and are followed by the different groups of 
Hindus according to the šākhā to which each of these groups 
belong. Thus, e. g . , those who belong to the Rigveda,—and 
these predominate,—follow the authority (pramāņa) of the 

2 1 * 
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indeed, variations in the observation of wedding rites with 
peoples of different reģions and villages (janĀpada-
dharmā grārnadharrnāšcha). However, it proceeds to teli 
us what is commonly accepted by a l l . 1 Of these rites, 
the kanyā-dāna, the vivāha-homa, the pāņi-grahaņa, the 
agni-pariņayana, the asmāfbhana, the lājā-homa, and the 
sĀptĀpadi, each succeeding in the order given here, are 
important and evince several implications of a social 
nature. We now propose to give the salient features of 
each of these below, in order that these social implications 
may be properly understood : 

The first of these is the kanyā-dāna ceremony perform-
ed by the father (or other guardian in his place) ; he pours 
out a libation of water,2 symbolizing the giving up of the 
daughter (dāņa) to the bridegroom ;3 the groom accepts 
(pratigriņhāti) the gift ; he then recites the kāma-sūkta 
( H y m n to Love) verse which runs thus : 

W h o ofīered this maiden ? 
To whom is she ofifered ? 
Kārna gavē her (to me), 
That I may love her. 

ĀšValāyana-Grihya-Sūtra for all their samskāras including 
the vivāha; those belonging to the Āpastamba šākhā of the 
Yajurveda follow the Hiraņyakeši-Grihya-Sūtra; those 
belonging to the Sāmaveda would follow the Gobhila-
Grihya-Sūtra; and so on. In general, hovvever, the main 
samskāras and the modes of their operation are, in principle, 
the same in all the Grihya-Sūtras. 

1 Āšv. G. S. i, 7, 2: Yattu samānām tadvakshyāmah. 
* ĀšV. G. S. i , 6, i , etc. 
3 In modern times, all these scriptural rites (vaidika vidhi) of 

the vivāha from kanyā-dāna onwards are preceeded by some 
other rites which are more or less of a customary (laukika) 
nature. Thus in Mahārāshtra, for instance, all the rites 
from kanyādāna onwards start after the bride and groom 
garland each other in the presence of a large gathering in-
vited to witness, or rather to declare in their presence, that 
vivāha is to take place between the bride and the groom. 



M A R R I A G E 165 

Yea, .Love is the giver, 
A n d Love the acceptor, 
Love that pervades the waters. 
W i t h love, then, 
I receive, 
Nay, even accept her. 
May she remain thine, 
Thine own, O God of Love I 1 

Thereafter the father of the bride exhorts the bride­
groom not to fail the girl in his pursuit of dharma, artha 
and kārna;2 and the groom replies, three times, that he 
shall never fail her in these.3 Next comes the vivāha-
homa rite : This requires that, having placed a mill-stone 
to the West of the fire (which is kindled symbolically 
as a divine witness and sanctifier of the samskāra), and 
having deposited a water-pot to the north-east of the fire, 
the bridegroom has to offer oblations, the bride participa-
ting in the offering by holding the hand that makes the 
offering.4 This is followed by the pāņi-grahaņa rite : here 
the bridegroom stands facing the west, while the bride 
sits in front of him with her face to the east ; he now 
seizes her hand while repeating the following Vedic 
mantra :5 

1 (<Omi ka idam kasmā adāt, kāmah kāmāyādāt, kārno dātā, 
kāmah pratigrahltā, kārnam samudramāviša, kāmena tvā 
pratigrihņāmi, kāmaitatte/" etc. The mantra is in T a i t t . 
Br. I I , i i . 5, 5-6. 

9 (dharme cha arthe cha kāme cha nāticharitavjā tvayeyam'. 
3 ' Nāticharāmi, nāticharāmi, nāticharāmV. 
4 Āšv. G. S. i , 7, 3; etc. 
5 This seizing of the hand is to be done in one of the three 

ways, acconding to some Grihya-Sūtras: The groom holds 
the bride's whole hand f rom the hairside (romānte) including 
the thumb if he desires both male and female offsprings; 
on the other hand, if he desires onlv male offspring, he seizes 
the thumb o n l y ; while, if he desires female offsprings, he 
holds her fingers, leaving the t h u m b free.—See Ašv. G. S. 
i, 7, 3-5, and Āpa. G.S.ii,4,12,15. 
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I take thy hand in mine, 
Yearning forhappiness ; 
I ask thee 
To live with me 
As thy husband, 
T i l l both of us, 
W i t h age, grow old. 
Know this, 
As I declare, 
That the Gods 
Bhaga, Aryamā, 
Savitā and Purandhī 
Have bestowed thy person 
Upon me, 
That I may fulfil 
My dharmas of the householder 
W i t h thee.1 

After the mantra is recited, the rite of agni-pariņayana 
follows ; here three times the bridegroom leads the bride 
(trih pariņajan) round the nuptial fire and the waterpot,  
keeping their right sides towards both of them (pra-
dakshiņam), and he reciting the mantra thus : 

This I am, 
That art thou ; 
That indeed, art thou, 
This, yea this I am. 
I , the heaven, 
Thou, the earth ; 
I the Sāman, 
Thou then the Rik. 
Then, come, come, 

1 Āšv. G. S. i, 7, 3; etc. The mantra is in Rig. x, 35, 36: — 
"gribhņāmi te sa\ubhagatvāya hastam mayā pdtyā jārada-
shtiryathāsa / bhago aryamā savitā purandhirmahyatn 
tvādurgārhĀpatyāya devāhļ/cf. also Ath. Ved. xiv, 1, 50. 
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Let us marry, 
Let us marry here. 1 

Let us join together, 
A n d beget our little ones.2 

Loving each other,3 

Bright,4 

W i t h genial minds and hearts,5-— 
Thus, yea thus, 
May we live 
Through a hundred autumns.6 

At the end of each round there is another supplementary 
rite which is performed by the bride ; this is called the 
asmārohaņa (mounting the stone). Here, with the helping 
hand of the groom, she treads on the stone as he repeats 
the following words : 

Mount up this stone ; 
Like a stone 
Be firm.7 

Overcome the enemies, 
Tread over the foes,— 
(—the many difficulties through samsāra ! — ) , 
Down, 
Even as you tread over 
This stone.3 

This is followed by the lājā-homa rite in which the bride 
offers the sacrifice (homa) of fried grain, which is poured 
in her hands by her brother or a person acting in her 
brother's place (brhrātristhāno vā), to the Gods Aryaman y 

1 'tāveva vivahāvahai'. 
* 'prajātn prajanayāvahai\ 
3 'sampriyau f . 
4 'rovhishņū*. 
6 ' sumanasyamānau\ 
6 Āšv. G. S. i , 7, 6 ; Šān. G. S. i , 13, 4 ff; etc. 
7 'aimaiva tvam sthirā bhava' 
3 Ā š v . G. S. i , 7, 7; etc. 
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Varuņa, Pūshan, with A g n i as the intercessor on her be-
half, in order that these four may be pleased to release 
(munchātu) her from their bonds (paša).1 Thereafter, he 
loosens two locks of her hair (šikhe) which have been 
previously tied, with the mantra : 

I release thee, now, 
From Varuņa's bondage (pāšād). 2 

Then follows the most important rite in the whole 
samskāra, viz,, the sĀptĀpadt rite near the nuptial altar ; 
the bridegroom leads the bride for seven steps, in the 
north-eastern direction ; and he recites the relevant part 
of the following mantra, as they walk each of these steps : 

Let us pray together, 
For life-sĀp, as we tread one step along, 
For life-power, as we tread two steps together, 
For wealth more abundant, as we go on three steps 

with one another, 
Forhappiness in life, as we walk four steps together, 
For ofīsprings, as we move along five steps together, 
For a long-wedded-life3 as we pledge six steps 

together, 
Be thou now my life-mate as we walk up seven steps 

together. 
Thus do thou go together with me for ever and for 

ever. 
Let us thus acquire many many sons, and long may 

they live, we pray. 4 

1 Āšv. G. i , 7, 3-15; etc. 
2 ib id. i, 7, 16-17; etc. 
3 The w o r d is 'ritubhjah', l i teral ly meaning 'seasons'. But , as 

expressed in a previous mantra above (jiveva šaradah šatam) 
it seems to mean ' l o n g l i fe ' here too. 

4 Āšv. G. S. i, 7, 19: "īsha ekĀpadyūrje dvipadī, rāyasposhāya 
tripadī, māyobhavyāya chatushpadl, prajābhyah panchĀpadī, 
ritubhyah shaļpadl, sakhā sĀptĀpadi bhava sū māmanuvratā 
bhava, putrānvindāvahai bahūnste santu jaradashtaya iti". 
etc. 
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We may note here that the bride is said to have been 
given over to the groom by the gods, Bhaga, Aryamā, 
Savitā and Purandhī.1 Some of the Grihyasūtras repeat 
another mantra, also taken from the Vedic text, which 
says that the bride is given over to man by three gods 
who were her first three husbands, viz., Soma, Gandharva 
and A g n i . The mantra repeated before the nuptial fire is : 
'Soma had acquired thee first as his wife ; after him the 
Gandharva acquired thee ; thy third lord was Agni ; and, 
the fourth is thy human husband. Soma has given thee 
to the Gandharva, the Gandharva gavē thee to Agni . 
Besides thee, O wife, Agni has (as good as) given wealth 
and children to m e . " ž Yājnavalkya is perhaps interpreting 
this very Rigvedic mantra when he says that the God 
Soma conferred purity (saucham) upon the woman, 
Gandharva bestowed upon her a sweet tongue (subhām 
giram), while Pāvaka ( i . e. Agni) bestowed upon her 
perfect purity (sarvamedhyatvam).s 

After the above vivāha rites are duly carried out at the 
bride's parents' home, the wedded couple start out on 
their journey to the bridegroom's home ; and this is also 
to be done ceremoniously and with due rites. The father's 
parting words to the bride are the following mantra : 

" N a w from the noose of Varuņa, I free thee, where-
with most blessed Savitar hath bound thee. 

In Law's seat, to the world of virtuous action, I give 
thee up uninjured with thy consort. 

i See supra. Also, in M a n . ix , 95, and K u l l ū k a ' s commentary 
thereon. 

- E. g . , Pār. G. S. i, 4, 16; The mantras are in R i g . x, 35, 39-
42:— 'punah patnlmagniradad ayushā šaha varchasā/dīrghā-
yurasyā yah patirjīvāti šaradah šatamj /somah prathamo 
vivide gandharvo vivida uttarah/tritīyo agnishte patis turlyas 
te manushyajah//somofdadad gandharvāva gandharvo'dadad 
agnaye/rayim cha putrānšchādadagnir mahyamatho imām/ / 
cf. also A t h . Ved. x iv , 1, 47-3. 

3 Yāj. i , 71. 
22 
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Hence ( i . e. from the father's house), and not thence 
( i . e. from the husbancTs house), I set thee free. I 
make thee softly fettered there, 

That, O bounteous Indra, she may live blest in her 
fortune and her sons." 1 

On leaving her parental home, the bridegroom helps 
the bride to mount the vehicle as he repeats the following 
Vedic mantra : 

Let Pūshan take thy hand and hence conduct thee ; 
may the two Ašvins on their car transport thee. 

Go to the house (griha) to be the household's mistress 
(grihĀpatnī), and speak as lady to thy gathered 
people."* 

The nuptial fire is to be constantly carried along with 
the bridal pair during this journey. 3 A n d again, when 
their destination is reached, the groom helps the bride to 
alight down from the car.4 Next follows the rite of griha-
pravesa; in this the groom Conducts the bride into the 
house.5 The groom's father (or another person in his 
place) now addresses the following benedictory mantras to 
the bride : 

" h a p p y be thou and prosper with thy children here ; 
be vigilant to rule thy household in this home. 

1 R i g . x, 35, 24-25; fpra tvā tnunchātni varuņasya pāšād yena 
tvā badhnāt savitā sushevah /ritasya yonau sukrutasya loker 

rishtām tvā šaha patyā dadhāmi//preto munchāmi, nāmutah, 
subaddhāmamutas karam/ yatheyamindra midhvah suputrā 
subhagā' sāti//. (The above metr ical t r . is Griffith's). 

* AšV. G. S. i, 3, 1; etc. The mantra is in R i g . i, 35, 26: — 
'Pūshā tveto nayatu hastagrihyāšvinā tvā pravahatām 
rathena/grihān gachchha grihĀpatrfi yathāso vašinī tvam 
vidathamāvadāsi// (The above t r . is Griffith's). 

* AšV. G. S. i, 3, 5: 'Vivāhāgnimagrato'fasram nayanti*; etc. 
* A š v . . G . S. i, 3, 3; etc. 
*Ašv . G. S. i, 3, 3; etc. 
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Closely unite thy body with this man, thy lord. So shall 
ye, full of years, address your company. 

Be ye not parted ; dwell ye here ; reach the full time 
of human life. 

W i t h sons and grandsons, sport and play, rejoicing in 
your own house." 1 

Thereafter, the nuptial fire is put in its proper place ; 
and newly-wedded couple offer oblations to it (hatvā), 
when the groom recites these mantras : 2 

" S o may Prajāpati bring children forth to us ; may 
Aryaman adorn us t i l l old age come nigh. 

N o t inauspicious enter thy husband's house ; bring 
blessings to our bipeds and our quadrupeds. 

N o t evil-eyed, no slayer of thy husband, bring weal 
to cattle, radiant, gentle-hearted. 

Loving the Gods, delightful, bearing heroes, bring 
blessings to our quadrupeds and bipeds. 

Oh bounteous Indra, make this bride blest in her sons 
and fortunate, 

Vouchsafe to her ten sons, and make her husband the 
eleventh man. 

Over thy husband's father and thy husband's mother 
bear full sway. 

Over the sister of thy lord, over his brothers, rule 
supreme. 

So may the Universal Gods, so may the Waters, join 
our hands, 

1 The verses are in Rig. x, 35, 27 and 42. 
'iha priyam prajayā te satnridhyatāmasmin grihe gārha~ 
patyāya jāgrihi/ena patyā tanvam samsrijasvādhājīvri 
vidathamāvadāthah/ /ihaiva stam mā viyaushtam višvamāyur 
vyašnutam/krllantau putrairnĀptribhir madamānau sve 
grihe//cf. also Ath. Ved. xiv, 1, 22. 

«Āšv. G. S. i, 3, 9; etc. 
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May Mātarišvan, Dhātar, and Deshtri together bind 
us close." l 

Then follows the rite of looking at the polar star Arun-
dhatī at sunset by the bride : Here, the groom shows her 
the star, known also as dhruva (firm) because of its per-
manently fixed position in the heaven, while he recites 
the verse : 

" F i r m (dhruva) be thou, thriving with m e . " 2 

After the ceremony of griha-praveša is thus completed, 
the couple are asked to give up all pungent or saline food, 
to wear ornaments, to sleep only on the floor and observe 
celibacy (brahrnacharya), t i l l three nights are over.3 

Āšvalayana says that according to some, this period of 
self-restraint may be extended to twelve days ; or it may 
be as long as even one year, if the couple desire their 

i R i g . x, 35, 43-47 : — 
"Ā nah prajām janayatu prajāpatir ajarasāya samanakt-

varjamājAdurmangalīh patilokamāviša san no bhava 
dvipade šam chatushpade// 

Aghorachakshur Āpatighnyedhi sīvā pašubhyah sumanāh 
savarchasāh/Vīrasūr devakāmā syona šan no bhava 
dvipade šam chatushpade// 

Imām ivamindra rnīdhvah suputrām subhagām kriņu/ 
Dašāsyām putrānādhehi patimekādasam kridhi/ j 

Satnrādriī švašure bhava samrādnīm svasrvam bhava/ 
Nanāndari samrādnī bhava samrādnī adhivrishu/ / 

Samanjatu višvedevāh samāpo hridayāni nau/Sam mātarišvā 
sam dhāta samu deshtri dadhātu nau / / 

2 Šān. G. S. i , 17, 3; H i r . G. S. i , 22, 6; Pār. G. S. i , 3, 19; 
Āp. G. S. 2, 6, 12; Āšv. G. S. i, 7, 22 (According to this 
last text, this rite is performed before the couple leave the 
bride's father's home); etc. 

3 Āšv. G. S. i , 3, 10: — 
A kshāralavaņāsinau brahmachāriņāvalamkūrvāņāvadhah-
šāvinau syātām; also Šān. G. S. i, 13, 19; Pār. G. S. i, 11, 
13; Go. G. S. i i , 5; K h . G. S. i , 4, 12; Āp. G. S. v i i i , 3; H i r . 
G. S. i, 6, 23, 10; etc. cf. also Kārna, i i i , 2, 1; Ratišāstra. ix. 
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offspring to be a riski,l On the fourth day some rites are 
performed, preparatory to the meeting of the newly 
wedded couple. These rites are the foetus-laying rites ; 
they are not mentioned in all the Grihya-Sūtras.2 The 
husband offers nine expiatory oblations to A g n i . 5 A n d , 
after this sacrifice to Agni is completed, he matēs with 
her while repeating the following mantras : " United is 
our soul (manas), united our hearts (hridayāņi), united our 
navel (nābhih), united our body and skin (tanutvachah). 
I wil l bind thee (ynjyāmi) with the bond of love (kārna) ; 
that bond shall be indissoluble (avimochanāya). ) i 4 Thehusband embraces her while saying the mantra : " B e 
devoted to me, be my companion." 5 Thereafter he seeks 
her mouth with his mouth while he recites these mantras : 
Honey ! Lo ! Honey ! My tongue's speech is honey ; in 
my mouth dwells the honey of the bee ; on my teeth 
dwells concord. The (magic charm of the) concord that 
belongs to chakravāka birds, that is brought out of the 
r i vērs of which the divine Gandharva is possessed,— 
thereby we are concordant." 6 He then prays the Gods 
Vishņu, Šinīvalī, Ašvins, Agni and Indra, for the birth 
of a male offspring,—'the most valiant of his k in ' ; he 
also recites the verse : "I do with thee the work that is 
sacred to Prajāpati. May an embryo enter thy womb ; 
may a child be born without any deficiency, with all limbs, 
not blind, not lame, not sucked out by the Pišāchas."7 

1 Āšv. G. S. i, 3, i o ; cf. Mānava G. S. i, 14, 14, which says 
the same, without, however, referring to the quality of the 
offspring resulting out of such penance. 

2 They are, e. g., in Hir. G. S. i, 6, 23, 11 to 25, 2, in details; 
and in Bau. G. S. i, 7 and Mān. G. S. i, 14, 1-19 in short. 

* Hir . G. S. i , 6, 23, 11 to 24, 1. 
4 Bau. G. S. i , 5, 31 ; Hir. G. S. i , 24, 4. 
5 Hir. G. S. i , 7, 25, 5. 
6 Hir . G. S. i , 7, 24, 6. 
7 Hir . G. S. i , 7, 25, 1. 
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This concludes the ritual part of the a.iter-vivāha 
ceremonies. 

These rites and the manner in which they are to be 
carried out, show that mating is but a serious duty 
devoid of selfish profligacy or lusty debauchery. Here-
after the couple start their career as keepers of the home 
(griha) wherein they do their best to fulfil their vow not 
to fail each other in their pursuit of dharma, artha, and 
kārna, for the sake of achieving mokša. 1 

The above description of the rites performed at the 
vivāha must speak for itself. For the Hindu, then, 
marriage is a samskāra, and as such, the relations 
between the marrying parties are of a sacramental 
character, and not of a contractual nature. For, a p a r t 
from the necessity of begetting a son in order to be saved 
from eternal damnation of heīl-life, it has been ordained 
by the Dharmašāstras, that the wife is a necessary com-
plement, as the griha-patnl, for the proper and full execu-
tion of his dharmas as the griha-pati. This is also 
emphasized by the words which designate one's wife as 
his dharma-patm and saha-dharma-chāriņi, i. e. she who 
has to share all the sacred obligations, and, she who does 
carry them out in partnership with her husband. ) 

The importance of certain rites in the H i n d u vivāha 
should not fail to secure the attention of a student of the 
Hindu vivāha svstem. A marriage is not regarded as com-
plete unless and until certain important rites which are 
essential for a vivāha are performed. Such are the 
ttmgrahaaia, joining of hands of the bride and the bride-
groom, and the sĀpiĀpadl ("seven steps") mantras. " T h e 
mantras of marriage'' says Bhīshma, "accomplish their 
object of bringing about the indissoluble union of marriage 

1 cf. The vow taken by the bridegroom at the vivāha: — 
ļ 'dharme cha arthe cha kāme cha nāticharāmi, nāticharāmi, 
i nāticharāmi'. (see p. 165). 
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at the seventh step. The maiden becomes the wife of him 
to whom the gift is actually made with water"1 Again, 
" T i l l the hand is actually taken with due rites, marriage 
does not happen."* And, the rites of marriage must take 
place in the presence of sacred fire.3 

Nārada has said that once the mantras are recited by 
joining the hands of the bride and the bridegroom 
(pāņigrahaņa), the marriage becomes binding. 4 So also 
Vasishtha and Baudhāyana declare that a damsel who is 
not wedded in accompaniment with sacred rites may be 
deemed even as a maiden, and she may be lawfully given 
to another man. 5 " T h e nuptial texts (pāņigrahaņikā 
mantrā)" says Manu, "are a certain proof that a maiden 
has been made a lawful wife ; but the learned should 
observe that they are complete with the seventh step." 6 

Vātsyāyaha too has attached great importance to the 
sacred rites performed in the wedding. He gives an advice 
of caution, for instance, that in the Gāndharva vivāha 
where the nuptials may have to be secretly performed, 
they too have to be performed before the sacred fire ; and 
this fire is brought from the house of a Šrotrija; kusa 
grass is spread before it ; and oblations are offered in the 
fire according to the rules of the Smriti (yathāsmriti). 7 

The couple is then to go thrice round the fire.3 The 
reason for this precaution to perform the rites before the 

1 Mahā. Anu. 44, 55. 
2 ibid. 44, 35. 
3 ib id. 44, 56. 
4 N ā r . x i i , 3. 
5 Vas. x v i i , J3\ Baudh. iv, 1, 15. 
6 M a n . v i i i , 227,— 'pāņigrahaņikā mantrā nijatam dāralaksha-

ņamļieshām tu nishthā vijneyā vidvadbhih sĀptame pade'/. 
Both M e d h ā t i t h i and K u l l ū k a , commenting on this verse, 
explain that this means marriage cannot be revoked or 
annulled after the seventh step is taken. 

7 Kārna, i i i , 5, 11. 
3 ibid. 
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fire is, that marriages performed with fire as the witness 
can never be set aside.1 

In the opinion of Kautilya, the rejection of a bride 
before the rites of pāņigrahaņa is valid amongst the higher 
vārnas. Among the Šūdras, however, the rejection is valid 
at any time before the nuptials. But rejection of the bride 
even after the pāņigrahaņa rite is permitted in the case 
of a bride whose guilt of having lain with another man 
has been found out afterwards. However, rejection of 
the bride after pāņigrahaņa can never be allowed in the 
case of brides and bridegrooms of pure character and high 
family.2 

Now, while Manu regards the first six forms, out of 
the list already mentioned, as lawful, he gives his parti-
cular Āpproval to the Gāndharva and the Rākshasa vivāha 
forms in the case of the warrior varņa, as being permitted 
by the time-honoured tradition. 3 Baudhāyana observes 
that the Gāndharva form is recommended by some since 
it springs out of mutual love of the two parties.4 Both 
Baudhāyana and Nārada say that this form is meant for 
all the Vārnas. 5 The Kāmasūtras have also specially 
recommended the gāndharva form of vivāha as being the 
most respected form of marriage ; because, says 
Vātsyāyana, it is the result of mutual love, and mutual 
love is the true foundation as well as the true goal of 
marriage. 6 

In the Mahābhārata, out of the eight forms of marriage, 
the Brāhma, Daiva, Ārsha and Prājāpatja forms of 

i Kārna, i i i , 5, 13. 
2 A r t h . 212. 
3 M a n . i i i , 26 : "gāndharvo rākshasašchaiva dharmjau 

kshatrasya tau smritau/" 
4 Nār. x i i , 44; Baud. i, 11, 20, 16 says 'gāndharvamĀpyeke 

prasamsanti sarveshām, snehānugatatvāt*. 
5 ibid. 
6 K ā m . i i i , 5, 29-30. 
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vivāha are said to be permissible for the Brāhmaņas,1 and 
the Gāndharva and the Rākshasa forms are viewed as 
proper for the Kshatriva. 2 At another place, Bhīshma 
says that the Brāhma form is followed by the righteous 
Brāhmaņas, and the Kshātra form by the Kshatriyas ;s 

but when referring to the Gāndharva form as one in which 
"the father of the girl, without consulting his own wishes, 
gives away his daughter to a person whom the daughter 
likes and who reciprocates her sentiments'', Bhīshma 
does not make mention of any varņa in particular,4 as the 
Smritis mentioned above have done. Indeed, he says in 
a further passage in the same Adhyāya " T h e Brāhma, 
Kshātra and Gāndharva forms are righteous (dharmjā) ; 
pure or mixed, these forms forsooth should be fol lowed." 5 

The Arthasāstra has not said much about this point, 
and we naturally cannot expect much from it either. It 
permits, in the first instance, the first four forms as 
ancestral custom, valid on the father's Āpproval. It also 
permits the other forms, provided the sanction of both 
the parents is obtained. Ordinarily, according to the 
Arthasāstra, "any kind of marriage is Āpprovable, pro­
vided it pleases all those (that are concerned in i t ) . " 6 

1 L i k e M a n u . i i i , 24, above. 
2 Mahā. Ā d i . 73, 3-13; also 73, 27. 
* Mahā. A n u . 44, 4-5. 
4 ib id. 44, 6: "Ātmābhipretamutsrii jya kanjābhipreta eva yat/ 

abhipretā cha yā yasya tasmai deyā Yūdhishthira/ gāndhar-
vamiti tam dharmam prāhurvedavido janūh// 

6 ib id. 44, 10: "Brāhmah kshatro'tha gāndharva ete 
dharmyā nararshabha/prithagvā yadi vā mišrāh kartavyā 
nātra samšayahj /. The 'mixtures ' of these forms are 
il lustrated by the marriages of Nala-Damayantī, which is a 
Brāhma-Kshāira marr iage; of Rukmiņī-Krishņa which is a 
Rākshasa~Gāndharva marr iage; and of Subhadrā-Arjuna, 
which is a Kshātra-Rākshasa marr iage .—Comm. of 
Nīlakaņtha. 

6 Arth. p. 172. 
23 
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In the Mahabhara ta , we have just seen how the 
Gandharva fo rm is defined.1 T h e father or the guardian 
of the g i r l marries the bride in this fo rm in accordance 
w i t h her wishes, and to a man of her choice. In another 
passage i t gives greater credence to the marr iage by the 
mutua l choice of the t w o parties than even to the engage­
ment made by the bride 's father to a man of his choice. 
' ' T h e engagement made by the relatives of a g i r l is, no 
doubt b ind ing and sacred ; but the engagement fixed by 
the bride and the br idegroom w i t h the help of mantras, 
is much more s o . " 2 

In Vatsyayana 's book, there are good many references 
to courtship between the maiden and her y o u n g man. 
O f course, " A l l the w o r l d k n o w s " , according t o Vatsya-
yana, " t h a t a g i r l however much she may be in love, 
w i l l not herself make any overtures to the m a n . " 3 T h e 
whole sk i l l , therefore, in courtship and w i n n i n g over the 
love of a maiden rests w i t h her lover . Vatsyayana gives 
many shrewd hints for the suitor in order to enable h im 
to accomplish his heart 's desire : T h e suitor may, for 
instance, collect f lowers and make garlands of these in 
company of and w i t h the help of his lady-love ; or, he 
may play some indoor games w i t h her ( l ike the game of 
dice, for example) ; al l such things are to be practised 
hav ing regard to their age and their degree of acquaint­
ance w i t h each other .4 O r , the lover is advised to seek 
and fo rm acquaintances w i t h his beloved's female friends 
and seek their help and guidance for the fulfi lment of his 
quest.5 He is asked to spare no pains to please her by 
securing for her (prayatnena sampddayet) rare articles 

1 See (in A n u . 44, 6), p. 177 supra. 
2 Maha. A n u . 44, 26. 
3 K a m . t r . by Peterson: B. B. R. A. S. Jour. V o l . x v i i i , pp. 

117-13. 
* K a m . i i i , 3, 5, (parichayasya vayasatchaniirupdt). 
5 ibid, i i i , 3, 3-9. 
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(Āpūrvāņi) w h i c h she m i g h t desire to h a v e . 1 T h e 
Gāndharva vivāha, as the sage Vātsyāyana envisages i t , 
should be the f lowering of such courtship. T h e y o u n g 
man, after pursuading his beloved to be his bride and 
life-mate, is advised to arrange, t h r o u g h the help of 
m u t u a l friends, the t i m e and the place for the t w o to meet 
together and sanctify their love in the presence of the 
sacred f i re .* T h e t w o lovers should then go r o u n d the 
f i re thr ice, w i t h due rites of oblations in accordance w i t h 
the rules la id d o w n by the Smrit i s . 3 F o r ' "marr iages 
per formed w i t h the sacred fire as the witness can never 
be r e s c i n d e d " — t h i s is the o p i n i o n of all Āchāryas . ' 4 A f t e r 
a l l this has been accomplished in secret, the parents have 
to be informed of the happy event . 5 T h e parents and the 
relatives may then be w o n over by the lovers ; w h e n 
the i r consent is obtained, the formai marr iage ceremonies 
are advised to be p e r f o r m e d . 6 Such is the Gāndharva 
f o r m of vivāha according to Vātsyāyana. I n case the g i r l 
hesitates to take to this course of action (Āpratipadja-
mānām), it is advised that she may be b r o u g h t to a secret 
place on some pretext (anyakāryopadešena) w i t h the help 
of another lady of good family ; here the rites before the 
sacred f i re should then be performed. O r , the y o u n g m a n 
is advised to pursuade the mother of the g i r l , or her 
brother , and, w i t h his or her help, to get the g i r l at a 
secret place where, w i t h due rites as described above, the 
w e d d i n g should be effected. 7 A c c o r d i n g to Vātsyāyana, 
th i s Gāndharva f o r m of marr iage is the most respected 

1 ibid. i i i , 3, 11-12. 
2 ibid. i i i , 5, 11. 
3 ibid; (Yathāsmriti hntvā cha trih parikramet). 
4 ibid. i i i , 5, 13: 'Agnisākshikā hi vivāha na nivartanta 

iti āchāryasamayah/' 
5 Kām. i i i , 5, 12: ftato mātari pitari cha prakāšayet' etc. 
« ibid. 
7 Kām. i i i , 5, 13-19. 
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(pūjita) form of marriage, because, in the first place, it is 
tounded on mutual love, and secondly, because love is the 
be-all and end-all of marriage j1 moreover, it is free from 
any cumbersome formalities and much trouble.2 

The most emphatically denounced form of marriage is 
that in which money is paid to the bride or her kinsmen, 
as the bride-price or dowry. Selling the daughter even 
for the smallest gratuity, is against all morals.3 The 
Mahābhārata is quite clear on this point. According to 
Bhīshma, the sale and purchase of the daughter, though 
known to be practised by a few human beings for a long 
time, should never be done by good men. 4 " N o one 
shouid give his daughter to such persons (who pay money 
for the bride) ; in fact, they are not men with whom one 
may marry his daughter. A wife should never be purchas-
ed ; nor should a father ever sell his daughter/' 5 Such 
money, again, if paid by a person for buying a girl, neēd 
not bind her father or kinsmen to give the girl to him 
only. " T h e kinsmen of the maiden should bestow her 
upon him whom they consider proper. There neēd be no 
hesitation to do such a thing (nātra kāryā vichāraņā) ; the 
righteous act thus without caring for the giver of the 
dower even if he be a l i v e . " 6 Continuous sufferings in 
hell will be the punishment for the man who sells either 
his son or daughter.7 We are further told that " I n the 
form of marriage called Ārsha, the man who marries has 
to give a buli and a cow ; and the father of the maiden 

1 K ā m . i i i , 5, 29-30: — 
fVyūdhānām hi vivāhāņām anurāgah phalam yatah '; and 
1 anurāgātmakattvāchcha gāndharvah pravaro matah'. 

2 ib id. 'sukhatvādabahuklešāt' '. 
3 Man. i i i , 5 1 ; Āp. ii, 13, 11; Vas. i , 37-33; Baudh. i , 21, 

2-3; Mahā. Udyoga. 97, 15-16. 
4 Mahā. Anu. 44, 37. 
5 ibid. 44, 46; cf. Man. iii, 51-52. 
«ibid. 44, 50-51. 
7 ibid. 45, 19. 
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accepts the g i f t . l Some characterise this gift as a dowry 
(or price) (šulka), while others are of the opinion that it 
should not be considered as such. The true opinion, how-
ever, is that a gift for such a purpose, be it of small value 
or large, should, O K i n g , be considered as dower or 
price, and the bestowal of the daughter under such cir-
cumstances should be considered a sale."2 A n d , inspite 
of the fact of its having been practised by a few persons 
it can never be taken as the eternal dharma practice 
(naisha dharmah sanātanah).* Even a human being who 
is not a relation of blood should never be sold. What 
neēd then be said of one's own child? No dharma can 
ever be performed with the riches acquired by doing such 
acts against the dictates of dharma.* 

Regarding thejagejofjnarriage of a girl or a bov, there 
is a great variety of opinion among the Hindu writers ; 
and it is extremely difficult to say anything specific and 
uniform about their general opinion. Manu has said that a 
man of thirty should marry a girl of twelve; and, a man 
of twenty-four should marry a girl of eight.f Manu's com-
mentators Medhātithi and Kullūka inform us that this 
rule was not followed to the letter. In the Mahābhārata 
at one place we find Bhīshma, while explaining to 
Yudhishthira about vivāha, saying that "A person of 
thirty years of age should marry a gir l of ten years of age 
wearing a single piece of cloth. Or a person of one and 
twenty years of age should marry a girl of seven years of 

1 ib id 45, 20; See M a n u . i i i , 29. 
2 Mahā. A n u . 45, 20: " Alpo vā Bahu vā rājan vikrayastāva-

deva sah" /also in M a n . i i i , 53. 
3 Mahā. A n u . 45, 21. 
4 ib id . 45, 23 : ffAnyo'pyatha na vikreyo manushyah kim 

punah prajāh / adharmamūlair hi dhanaistair na dharmo 
kathamcha na// 

5 M a n . ix , 94. 
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age.M 1 A l l agree upon one point, viz. that the bride must 
be younger by three years or more than the husband.* 
Vātsyāyana also sarys that the bride must be at least three 
years younger that the bridegroom.3 

In the Grihya Sūtras, the marriageable maiden is re-
ferred to as a nagnikā.4. A n d D r , Ghosh has pointed out 
in this connection that Mātridatta's commentary on this 
word explains it as referring to a girl who has attained 
perfect maturity. 5 "Nagnikā, therefore," in D r . Ghosh's 
opinion, " i n ancient times meant a young but mature gir l . 
It is difficult to believe that nagnikā meant a naked girl 
having regard to the fact that the Mahābhārata advocates 
the marriage of a girl, a nagnikā of sixteen." 6 Further, 
we may note that the Grihya-Sūtra rules about the 
observance of brahmacharya by the couple for three 
days after vivāha and of co-habitation on the fourth, 7 

positively assume a mature age of marriage, both for the 
bridegroom as well as the bride. 

In Vātsyāyana,s KāmaSūtra, we have a description 
of the various ways and means employed by wooers to 
win over young maidens for marriage by showing their 
skill in the various arts or by giving attractive presents 
to them. 3 There are also references, in these sūtras, of 
various other means on a more romantic Ievel ; for in­
stance, lovers sent messages and love-letters to each 
other through persons in whom both the lovers could 
repose their full confidence ; or friends of one party praised 
the virtues and attainments of the lover to the beloved or 

1 Mahā. Anu. 44, 14. 
2 Gaut. iv,; Yāj. i, 52; Man. iii, 4, 12; Āpa. i i, 6, 13, 1; etc. 
3 Kām. iii, 1, 2:—(trivarshāt prabhriti nyūnavayasām). 
4 Gobhi. Gr. S. iii, 4, 6; Mān. Gr. i, 7; Hiraņvakeši Gri. i, 19, 

2; Vaikha. Gr. iii, 2, 1, etc. 
5 Nagnikām maithunārhām. 
e Ghosh: " H i n d u Law of Partition etc." p. 707. 
7 See supra. pp, 172-174. 
3 Kām. iii. 
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deprecated and found faults with any other possible 
suitor, in the interest of the one whom they praised.1 

Yet it is very difficult exactly to definē the attitude of 
Vātsyāyana,s Kāmasutra regarding the age of the bride, 
inspite of the fact that it is a text which concerns itself 
with problems of sexual psychology and morality in de-
tails. For, even while talking about courtship to the 
maidens (kanyā), he refers to a Bālā, as well as a Yauvane 
sthitā and a Vatsaīā. A bālā may be won over by plays 
and games befitting a very young person (bālakrīdana-
kair) ; an adult damsel (yauvane sthitā) may be courted 
by demonstration of skill in various arts (kalābhih) ; while 
a vatsalā,—by which may be implied a lady of more 
advanced years, who is cĀpable of offering love (yatsalām) 
herself—may be solicited by confiding in persons in whom 
the ladv pūts her faith (višvāsyajana).2But in the des-
cription which he gives of the gir l who has fallen in love 
with her suitor as a result of his enthusiastic and untiring 
efforts, he seems evidently to presuppose the young 
maiden to have attained a fairly mature age. Thus, he 
gives certain signs (lakshanāni) from which her love for 
a man may be suspected and ascertained : The lady who 
has fallen in love avoids looking straight in the face of 
her lover (sanmukham) ; or she shows signs of bashfulness 
when he looks at her. 9 Further on, Vātsyāyana gives a 
piece of advice to the young maiden that she should 

1 Kām. iii, 2; 3; 5; etc. 
2 Kām. iii, 3, 43-44. In the Ratišāstra, similar terms are re-

ferred to, and explained thus: 'A maiden is called bālā till 
she attains the sixteenth year of her age; she is known as 
a taruņl till she attains the thirtieth year; thereafter, till the 
age of fifty-five, she is called a praudhā; while after the fifty-
fifth year of age, she becomes a vriddhā'—Ch. iv. (Tr. 
adĀpted from Gamber's). The author goes on further to 
describe different ways of courtship of these girls, similar as 
the above of the Kāmasutra. 

3 Kām. iii, 3, 25; cf. 'Ratišāstra', Ch. vi. 
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choose the man who would truly love her, rather than a 
man endowed with many virtues or riches.1 " O u t of many 
suitors of equal merits (guņasāmye'bhiyoktriņām), choose 
h i m M , the sage advises, " w h o is in love with thee 
(anurāgātmakah) . ' ' ž 

i On the whole, we may say, that Vātsyāyana does not 
seem to have been in favour of child-marriages ; for he re-
fers to the bride as prāptajauvanā and vigādhajauvanā. 
His description of Gāndharva form of marriage as a highly 
respected one,| of the love-letters exchanged between the 
wooer and the wooed, and of the methods to be employed 
in courting love, perhaps too clearly demonstrate that he 
was all in favour of mature marriages. 

In the Mahābhārata as well as in the Smritis again, 
(even though these prescribe, sometimes, very low age 
for girls to marry), there are many indications to show 
that, in fact, the age-limit was carried higher. The various 
duties prescribed for the housewife in the Smritis as well 
as the Šukranīti, for instance, are such as could not be 
performed by too young a g i r l . s Of course this does not 
give a strong evidence in favour of the position that 
Smritis too expected complete maturity of body and mind 
in marriageable girls ; for the duties may have as well been 
intended, not for the newly married bride, but for the 
wife after she has attained maturity of age and intellect 
in her husband's home. The Mahābhārata, on the other 
hand, gives numerous actual instances where the bride-to-
be was a maiden, who had attained an adequate physical 
as well as intellectual status deemed necessary for a 

1 ibid: i i i , 4, 52 and 55: 
'Kanyābhiyujyamānā tu yam manyetāšrayam sukham/ 
anukūlam cha vašyam cha tasya kuryāt parigraham/ / 
varam vašyo daridro'pi nirguņo'pyātmadhāraņahļ guņair-
yukto'pi na tvenatn bahusādhāraņo patih/ 

2 ibid. i i i , 4, 59. 
n See next Chapter. 
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married life. The marriages of Dushyanta and Šakuntalā, 
Sāvitrī and Satyavāna, Subhadrā and Arjuna, Rukmiņī 
and Krishņa, Nala and Damayantī, to mention some only, 
are all marriages where the maiden, out of love, marries 
the man of her own free choice. In the svajamvara of the 
Epics the bride very often made a selection out of several 
suitors for her hand. There are also several other instances 
in the dramatic and the poetic literature regarding such 
choosing by the bride of her own husband ; for instance, 
Bāņa's Kādambarī depicting the romances of two pairs 
of lovers, viz. Kādambarī-Chandrāpīda, and Mahāšvetā-
Puņdarīka, and Kālidāsa's Mālatī-Mādhava, Vikramor-
vašijam and Šākuntalam, give rich and vivid descriptions 
of such happenings. 

In connection with the age of marriageability for boys 
and girls, it should be observed here that a life of sex-
experience at too early an age has been found to be harm-
ful to the development of the personality,—physical and 
intellectual,—of the male as well as the female. It is equal-
ly harmful to start sex-life too late. Hamilton and 
McGowan have shown, for instance, that sexual frigidity 
of later life in women is due mostly to repressions during 
childhood, as also to lateness of sexual experience. There-
fore, in their opinion, " E a r l y sexual experience is valu-
able to the mental health and the marital normality and  
early marriages,—by which is not meant child marriages, 
but marriages at a fairly mature age but not much later— 
are bound to be hĀppier, both from the point of view of 
psychological as well as physical compatibility of the 
partners concerned. A p a r t from the absence of repressed 
morbidity already mentioned above, there is a positive 
advantage of a psychological nature in early marriages. 

1 Ch. on "Physical Disabilities in Wives '\ in "Sex in 
Civilization" Ed. by Calverton & Schmalhausen, pp. 235-36. 

24 
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The likes and dislikes and the general mental attitude of 
men and women, become more and more formed and fixed 
as the individuāls advance in age, so that there is often 
little or no room left for mutual give and take and for 
psychological compatibility of a couple which happens to 
come together at a rather late age. On the other hand, 
psychological compatibility between the two is certainly 
more possible and even probable, if they come together 
at an age when their mental attitudes are rather tender, 
flexible and mobile in regard to mutual adjustment, so 
that there is likely to be little room for serious conflicts 
between the two who become pledged to live together 
for life. Thus, the problems of the adĀptation to each 
other' s tastes, conduct and attitudes are likely to be 
obviously easier for solution at an early age than later in 
life. In the words of Williams, " the case for early marri-
age, from the psychological point of view, lies in the fact 
that, if married early, the nature of each is stili plastic, 
and there is a greater possibility of congeniality than later 
when the characteristic attitudes have become fixed."1 

" O n the other hand'\ however, he proceeds to say, " I f 
marriage is delayed until the character is formed, then 
both the man and woman are more sure of what their 
natures are and of the kind of person with whom 
they will be congenial"2 

But then, even if the adult man or woman reaches 
the age when his or her character is fixed and when 
he or she has attained the maturity of judgment 
to know the kind of person who should be chosen as 
the life-mate, such persons cannot be said to be free from 
the dangers of mis judgment and even folly. For, the 
courtship of the adult neēd not, and in fact in many cases, 
does not, lead to a really congenial choice of matē. The 

1Williams: 4tPrin. Soc. Psy." p. 233. 
* Williams: "Prin. Soc. Psy." p. 233. 
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period of courtship is more or less full of excitement and 
thri l l ; so that there is little room for real reflexion and 
calm and balanced observation. During the period of 
courtship when living together is not possible, each is 
Āpt to be attracted to the other by favourable points of 
consideration ; this increases the likelihood that each may 
even overlook the unfavourable ones. In fact, the emo-
tional situations involved in courtship must leave little 
room for the judicial exercise of wisdom and reason. And, 
" the thrills of courtship prove little as to the wisdom of 
courtship." But there is more to be said stili : What is 
essentially required forhappiness in wedded life is not 
wise or judicious choice, or agreement of temperament; 
it is perhaps the attitude of mind towards compromise 
and avoidance of strife, a willingness to give and take and 
to adĀpt. 

It seems fair, therefore, to conclude from what has been 
said so far, that in deciding the marriageable age for 
boys and girls, the chief point to remember is that too 
late marriages are likely to be as harmful as, or even 
more harmful than, too early marriages. This is not to 
say that we are in favour of infant and child marriages. 
It is only intended to point out that the sponsors of late 
marriages will have to pause and think over and answer 
the same difficulties, plus a few more in all probability, 
before advocating a late age-limit of marriage. 

Concealment of the defects of the bride by her father 
or her kinsmen is a highly punishable offence.2 Once, 
however, the defects or blemishes of the bride are openly 
declared before marriage, the kinsmen are not liable to 
any punishment even if the blemishes amount to such 

Will iams: ibid. p> 290. 
Yāj. i, 66:—(Uttamasāhasa, or offence punishable by a fine 
of 1030 paņas); Nār. xii, 3 1 ; Man. ix, 224 (fine of 96 paņas). 

24* 
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serious disease as leprosy, or to such serious blemish as 
loss of virginity (sprishtamaithunā).1 I f , however, the 
husband discovers such disease or loss of chastity in the 
bride after the marriage, and these were not disclosed to 
him before, he may abandon her.* Nay, even the whole 
agreement of marriage may be annulled, if the gir l pos-
sesses blemishes which were not declared before.3 

According to Nārada, if any concealed defects in the 
husband were disclosed after marriage to the woman, who 
is herself faultless, such marriage could be dissolved.4 

Kautilya says that the person who marries a girl with-
out declaring his own blemishes shall be punished not only 
with double the fine imposable upon the father or other 
kinsmen of the bride for a similar offence on their part in 
concealing her defects, but he shall also forfeit the sulka 
and the strīdhana that might have been paid by him for 
the bride.6 Ordinarily, in the opinion of Kautilya, a bride 
cannot be rejected after the pānigrahana rite is performed ; 
but she can be rejected even after pānigrahana if it is 
afterwards detected that she had been unchaste. Such re-
jection, however, never holds good " i n the case of brides 
and grooms of pure character and high conduct. , , d 

/ Nārada and Parāšara have laid down that marriage 
could be dissolved if the husband is found to be impotent 
(kliba).'* Nārada's theory is that woman is the field 
(kshetra) and man is the seed-giver (bljin) ; so the 
field must be given to one who has seed (bījavate).* 
Hence she who finds her husband devoid of vir i l i ty may, 

1 Man. viii, 205. 
* Man. ix, 72; Yāj. i, 66, Vis. v, 162. 
3 Man. ix, 73. 
4 Nār. xii, 16; 96. 
5 Arth. p. 213. (Shamasastrv's Tr . ) 
6 Arth. p. 212. (Shamasastrv's Tr. ) 
7 Nār. xii, 16; Parā. iv, 23. 
3 Nār. xii, 13-19. 
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after waiting for six months, choose another man as her 
husband. There are, according to these two Smritis, 
"five cases of legal necessity" whereby the wife is allowed 
to marry a second husband : She may take a second 
husband, if the first is lost (nashte) or dead (mrite), or 
becomes an ascetic (pravrajite) or is impotent (kkbe), 
or is expelled from the caste (patite).1 In case the hus­
band is lost, the wife who has no issue already must 
wait for his return for four years if she is a Brāhmaņa, 
for three years if she is a Kshatriya, and for two years 
if she is a vaisya. But, if the wife has already had an 
issue from the lost husband, then each of these, respect-
ively, is asked to wait for double the periods mentioned 
above.2 Gautama suggests that a wife may wait for six 
years for her husband who has disĀppeared.3 

Kautilya has similarly permitted a woman to abandon 
her husband if he is a bad character, or is long abroad, 
or has become a traitor to the king, or is likely to en-
danger the life of his wife, or has fallen from his caste or 
has lost v i r i l i ty . 4 Also in cases of the husband*s absence 
long abroad, the Brāhmaņa, Kshatriya, vaisya and 
Šūdra wife has to wait for four, two, three and one years 
respectively, for his return, if she has no issue. But if 
she has an issue already, she must wait for double the 
period prescribed above ; and during this period, the 

1 Nār. xi i , 97; cf. Parā. iv, 23; cf. also Mahānirvāņatantra 
x i , 66: "Shaņdhenodvāhitām kanyām kālātīte'pi pārthiva/ 
jānanudvāhayedbhūyo vidhiresha sivoditah/ /' Nārada says 
that in these cases, she shall be enjoined by her relatives to 
seek another man, if she does not herself think of doing it ! 
(xii, 96). Mādhavāchārva, commenting on Parā. iv, 23, 
quotes an identical sloka from Manu, which is however not 
to be found in the recension of Manu which has come down 
to us. 

2Nār. x i i , 93-99; Vas. xvii, 75-79; Gaut. xviii, 15-17. 
3 Gaut. xyiii, 15. 
4 Arth. p. 175 (Shamasastry's Tr.) 
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jnāti or the community must pravide her with mainten-
ance, if she has none. She may wait for less period only 
if she is not provided with maintenance. After this period 
of waiting is over she may marry any one whom she 
l ikes. l 

kautilya also of divorce (moksķa) A divorce 
may be obtained only in the case of mutual enmity and 
hatred between the hushand and his wife. Neither the 
husband nor the wife could dissolve the marriage against 
the will of the other party.2 But even Kautilya, who 
alone of the Šāstrakāras gives a consideration to the pro-
hlem of the divorce (moksha) of marriage unlike the re-
pudiation or rejection or abandonment (tyāga) as pres-
cribed by the Smritis, also expressly declares, like the 
smritis, that marriages consecrated according to the 
Brāhma, Daiva, Ārsha and Prājāpatya forms cannot be 
dissolved at all. 3 

The remarriage of widows is generally not favoured 
by the Smritis. "Once is a woman given in marriage"" 
seems to be the general rule of observance.4 The Smritis 
as well as the Kāmasūtras refer to a remarried widow as 
a punarbhū.5 A true wife must preserve her chastity as 
much after as before her husband's death. 6 She should 
never insult his memory. Manu declares that the re­
marriage of widows is nowhere prescribed in the Šāstras 
which treat of marriage.7 The Smritis eulogize the woman 

1 Arth. pp. 130-31. 
* Arth. p. 171. 
s Arth. p. 177. 
4 Man. ix, 47: fsakritkanyā pYadlyate'; Yāj. i, 65; also Nār. 

xi i , 23. 
5 e. g. Man. ix, 175; Nār. x i i , 46; Vas. xvii, 20; Vis. xv, 3. 
•Man. v, 151; Yāj. i, 75, 33; Vis. xxv, 13-14. 
7 Man. v, 162, 'na dvitlyašcha sādhvlnām kvachid-bharto-

padišyate*; and in ix, 65: fna vivāhavidhāimktam vidhavā-
vedanam punah'. 
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who keeps her hushand's bed unsullied after his death.1 

Vātsyāyana too, though he gives reference to the 
Punarbhū, speaks of her in rather reproaching terms. He 
refers to a punarbhū, as a widow (vidhavā) who, because 
she is unable to resist her lūst,2 seeks for a person 
who is after enjoyment (bhogin).3 He also calls her a 
seeker after pleasure.4 At another place he says that 
sexual relations with a punarbhū and a vešyā (prostitute) 
are not proper (na šishtah), but that they are not for-
bidden (na pratishiddhah) as they are meant merely for 
she is unable to resist her lust, 5 seeks for a person 
relation with a widow in the same category as that with 
a prostitute. The marriage rites, as we have already seen, 
require the bride necessarily to be a virgin according to 
Vātsyāyana also.6 This means that for a widow, there 
could be no regular rites of marriage, according to him 
also. If there be a widow, as mentioned above, having inti-
mate relations with a man, then evidently for Vātsyāyana, 
such relations are non-marital. Manu and Yājnavalkya 
would say that the widow must not even mention the name 
of another man after her husband's death ; she may spend 
her days of widowhood by emaciating her body, by l iving 
on pure flowers, roots and fruits. 7 The widow who re-
mains chaste {brahmacharje vjavasthitā) reaches heaven 

i M a n . v, 151-65; Yāj. i, 75*77-
2 ' indriyadaurbalyādāturā\ 
3 Kām. iv, 2, 39. 
4 ibid : 'saukhyārthinī'. 
5 Kām. i , 4, 3. 
e See ante. p. 153. 

Also Man. vi i i , 226: "The nuptial texts are Āpplicable solelv 
to virgins and nowhere among men to females who have lost 
their virginitv, for such females are excluded from religious 
ceremonies (pāņigrahaņikā m-antrāh kanyāsveva pratishthitā 
nākanyāsu kvachit nrīņām luptadhartnakriyā hi tāh). 

7 Man. v, 157; Yāj. i , 75. 
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after her death even though she has no son.1 A widow 
who becomes unfaithful to her deceased husband has no 
claim on the property of her husband,—not even for 
maintenance ; she may even be excommunicated.2 

The Smritis, however, give two cases in which a woman 
can re-marry with the recitation of the sacred mantras, 
the first marriage being considered by them as no 
marriage at all. Thus a damsel, abducted by force, 
and not wedded with the recitation of sacred texts, may 
be lawfully given to another man ; "she is even like a 
maiden." 3 The second case is that of a damsel who is 
married with the recitation of the sacred texts, but whose 
husband dies before the consummation of the marriage.4 

If such a woman is stili a virgin, she can go through the 
sacrament of vivāha. The Mahānirvāņatantra gives a 
similar case when a married woman is allowed to marry 
a second time. It says that a maiden who has been 
married (pariņītā) but who has not co-habited (na ramitā) 
with her husband t i l l his death, is eligible for marriage 
again ; such is the law among the Saivas (šaivadharme-
shvayam vidhih).5 

A person who has entered the grihasthāšrama must 
not, under the rules of the Smritis, remain single. After 
the death of his first wife, he should, according to the 
religious rites, take another wife without delay.6 The 
Mitākšarā, commenting on this rule of Yājnavalkya, says 
that it holds good in case the husband has not obtained 
any male issue from his first wife. So that, in the last 

1 Man. v, 160; Yāj. i, 75; Parā. iv, 26; Vis xxv, 17. 
* Nār. x i i , 51 ff; Par. x, 26-35. 
3 Vas. xvii, 73; Baudh. iv, 1, 1, 15. 
4 Man. ix, 176: '5ā chedakšatayonih syāt paunarbavena 

pimah samskāramarhati/; also Nār. x i i , 46; Vas. xvii , 
20; Baudh. iv, 1, 16; Vis. xv, 3. 

5 Mahānirvāņatantra x i , 67. 
6 Yāj. i, 3g;'cf. Man. v, 167-9. 
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case, even during the life-time of the first wife, the hus-
band is allbwed to take another wife. The Smritis allow 
a man to marry any number of wives from his owh varņa 
or from any of the lower ones ; but he has never to take 
a wife from a varņa higher than his own. 1 Yājnavalkya 
interprets this regulation as putting a restriction on the 
number of wives allowed for a man. Thus, a Brāhmaņa 
can marry four wives, one from each varņa; so, the 
Kshatriya can marry three wives, one from his own 
varņa and one from each of the next two vārnas; 
similarly, the vaisya can marry two wives ; and the Šūdra 
can marry only one wife.2 

From the point of view of the Hindu, there is an 
important question to be considered in relation to the 
number of wives allowed for a man. That question is re-
garding the continuity of the family line. It takes us back 
to the very basis upon which the Hindu vivaha system 
is based. According to it, marriage is necessary because 
the continuity of the progeny is essential.3 Again, this 
continuity depends on the male issue ; for the daughter 
is a member of the family only t i l l her marriage.4 I t is 
therefore of the very essence of a marriage union that sons 
should be born of i t . Beatitude is obtainable through 
sons and grandsons.5 Therefore, man should marry more 
than once in case the first marriage fails to promote its 
true object of begetting a male offspring, This seems to 
be the main idea underlying the polygamous system in 
India. This is evident from a consideration of the demands 

» Man. iii, 13; Yāj. i, 57; Bau. i, 16, 2-5; Vas. i, 24-25; Vis. 
xxiv, 1-4. 

* Yāj. i , 57. 
* Yāj. i, 77; Āp. ii, 5, 11, 12; etc. 
* Excepting in the case of an 'Āppointed' daughter, which is 

a remedy for continuity of family line devised by the Hindu 
law-givers. 

5 Yāj. i , 77; Āp. ii, 5, 11, 12. 
25 
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of mutual relations of fidelity between husband and wife, 
which we have discussed elseivhere.1 it is their duty to 
perform religious rites and sacrifices together. And, so 
long as a householder (grihastha) has already a wife who 
is able to take part with him in his religious duties as a 
grihastha, and also has horne him issues, he must not 
take another woman for his wife.2 

That polygamy, though thus theoretically sanctioned, 
was looked upon as an abnormality, is evident also from a 
consideration of the rules laid down for the supersession 
of the first wife. Thus according to Manu, a wife who is 
barren (vandhyā) may be superseded by another wife i i i 
the eighth year after marriage ; she whose children do not 
survive, may be superseded by another wife in the tenth 
year after marriage ; she who brings forth only female 
issues may be superseded by another wife in the eleventh 
year ; while a quarrelsome wife may be superseded by 
another without any delay.3 But a wife who is " k i n d to 
her husband and virtuous in her conduct may be supersed­
ed only with her consent, and must never be disgraced", 
even though she happens to be diseased (rogiņī).* The 
most desirable state of married life is of course that in 
which both the husband and his wife are mutually devoted 
t o each other t i l l death.5 " L e t man and woman united in 
marriage, constantly exert themselves, that they may not 
be disunited and may not violate their mutual fidelity." 3 

The Arthašāstra lays down slightlv different rules for 
marrying more wives than one, of which the following 

1 See next Chapter on Family. 
2 Āp. i i , I I , 12—(dhartnaprajāsampanne dāre nānyām kurvita). 
3 Man. ix, 3 i . 
4 Man. ix, 32; Yā rogiņī syāttu hitā sampannā chaiva šllatah/ 

sānudnāpyādhivettavyā nāvamanyā cha karhichit/ / 
5 Man. ix, 101 : "Anyonyasyāvyabhīchāro bhavedāmaraņān-

tikah/esha dharmah satnāsena jneyah strīpumsayoh parah//" 
6 Man. ix, 102. 
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w o u l d be a short statement : l If the first wife has no issue 
at a l l , or has no male ch i ld , the husband has to wai t for 
•eight years ; thereafter he may m a r r y another w o m a n . If 
she ever bore a dead chi ld, the w a i t i n g per iod for the 
husband is extended to ten vears. A n d it she is a mother 
of female issues only, the husband has to wai t for twelve 
years before m a r r v i n g another w o m a n . F o r , " w o m e n are 
created for the sake of sens."* T h e man w h o violates the 
above rule w i l l have to pay the f irst wife not only her 
Sulka and Strtdhana proper ty , but also an adequate 
monetary compensation (adhivedanikamartham), in addi-
t i o n to a f ine of t w e n t y four paņas to the G o v e r n m e n t . 
I n fact, h e may m a r r y " a n y number o f w o m e n " , prov ided 
he gives his wives proport ionate compensation and 
adequate subsistence (vri t t i) . 3 

Vātsyāyana , s v iew about the number of wives al lowed 
for a man is a l i t t le different f r o m those stated above. He 
advises the first wife herself, if she happens to be barren, 
to pursuade her husband to m a r r y another wife. T h e man 
should m a r r y a second wife if the first wife bears no male 
issue, and if the cont inui ty of the family is not ensured. 4 

T h o u g h , at one place, he refers to the person devoted to 
one wife (ekachārin),5 the reference looks l ike a eulogy 
bestowed on an exceptional v i r t u e . F o r at another place, 
he advises the y o u n g maiden to ehoose a poor husband 
w h o may be solely devoted to herself only (ātmadhāraņah) 
rather than a r ich man whose riches w o u l d probablv d iv ide 
his love between many (bahusādhāraņah).6 B u t here it is 
also probable that Vātsyāyana is perhaps referr ing not to 
t h e love that was d iv ided between more than one law-

1 Arth. pp. 174 f. 
9 Arth. p. 174. 
3 Arth. p. 174. 
4 Kām. iv, 2, 3. 
5 Kām. i , 4, 43. 
6 Kām. i i i , 4, 55-56. 
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fully wedded wives, but between the wife and the pāra-
mours and mistresses, of whom he gives lengthy descrip-
tions, and which seems to have been a characteristic of 
the rich of his times.1 

s —Continuity of the family as has been already pointed out, 
is the primary object of vivaha. A man is allowed to marry 
any number of wives primarily with this object in view. 
There is also another provision mentioned for the widow 
whose husband dies without bearing her a son. Such a 
woman is allowed to bear a son to the younger brother 
of her husband, or any sĀpiņda or sagotra of the husband.2 

This custom was known as Niyoga (levirate) ; it was 
actuated with the sole purpose of begetting a son for the 
son-less widow. The person who was Āppointed under 
nijoga to beget a son for the widow was to Āpproach her 
"anointed with clarified butter, silently, to give her one 
son only, and, by no means, a second."3 After the 
purpose of nijoga was attained, the man and the woman 
had to behave towards each other like a father and k 
daughter-in-law.4 If they behaved otherwise, they be-
came guilty of defiling the bed of a Guru or of a daughter-
in-law.5 The child born of nijoga was regarded as a 
kshetraja son of the deceased husband, i. e. he was 
obtained in the field (kshetra i. e. the wife) of the deceas­
ed ; therefore he was considered as belonging to the de­
ceased husband/ However, this custom has been looked 
down with distinct abhorrence by the Smritis. Manu calls 
it as fit for cattle (pasudharmo), and therefore inhuman, 

1 See K ā m . v. 
2 Yā j . i, 63-39; Gaut. x v i i i , 4; M a n . ix , 59-60; Āpa. 20, 27, 

2-3; Nār . x i i , 30-31. 
3 M a n . ix , 60; Yā j . i , 63; Nār . x i i , 30-31. 
4 M a n . ix, 62, 'guruvachcha snushāvachcha varteyātām parās-

param'. 
6 M a n . ix, 63. 
• ibid. 
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and prescribed nowhere in the Dharmasāstras.l Other 
Smriti writers too do not regard it as a proper custom.* 

This brings us to a close of the survey of the institution 
of vivāha. Before concluding, however, a few remarks 
on the system and institution of vivāha as the Hindu con-
ceives it, would not be out of place. The various Vedic 
mantras recited at the vivāha ceremony reveal some of the 
vital social implications underlying the Hindu view and 
aim of vivāha, Socially as well as biologically, both the, 
husband and wife are conceived as equal, having equallyļ 
important functions and status. The couple are asked t o | 
start their after-marriage career as the joint keepers of 
the home, in which cĀpacity they are exhorted to strive 
their best to fulfil their marriage vow of not failing each 
other in the pursuit of dharma, artha and kārna. In the 
home, both the husband and wife are conceived as posses-
sing rights, obligations and status consistent with the 
nature and the cĀpacity of each of the two ; and these 
rights, obligations and status, though rightly not regarded 
as identical, are nonetheless viewed as equal in importance 
for the proper nurture of the family and its traditions and 
culture. Thus, the wife is as much the mistress of the 
home (griha-patni) as the husband is the master of the 
home (griha-pati). Besides, the wife is the supreme ruler 
(samrājnī) of the household. Each of them is repeatedly 
reminded to regard the other as his and her indispensable 
complement for the fulfilment of the various social and 
domestic obligations enjoined on those in charge of the 
household (gārhĀpatyāya). The newly married couple is 
exhorted to live in perfect harmony with each other, ever 
avoiding quarrelling and always happy (modamānau; ma 

1 Man. ix, 66-63. 
2 Brih. Smr. xiv, 12; Baudh. i i , 3, 33 f; Āp. i i , 27, 2 ff; Hār. 

x i i , 3 1 ; and 43; Nār. iv, 17. 
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vijaushtam) ; and the couple on their part pray together 
that the Higher Powers bless them with a complete union. 
of hearts (samāpo hridayāni nau) as well as of bodies 
(tanvam). The couple was exhorted not only to fulfil the 
biological obligations of reproduction and nurture of the 
children, but to live to be father and mother of heroes 
(vlrasū). And, they were asked not only to carry out the 
social obligations connected with the dharmas of the 
grihastha, but also to fulfil the individual or psychological 
obligation of exerting to attain the fullness of each other's 
personalities in each other's company, t i l l their bodies 
withered by age and death came to them. From the social 
side, vivāha may be said to be a recognition and accept-
ance by the bride and the groom of the āchāras and 
dharmas, the practices and the ideāls, that prevail in and 
rule the community to which they belong. 

Also, our brief survey of the problem of marriage w i l l 
give a fair indication of the ideas, ideāls and purposes 
underlying the Hindu marriage. In the firs^plĀpe, one of 
the purposes underlying the vivāha seems to be in the 
endeavour to secure the best progeny for the family, for 
the fulfilment of which man must take the best bride avail-
able and the maiden is wedded to the best groom available. 
The gotra taboo can be said to be, in this sense, intended 
for the maintenance of the quality and the quantity of the 
progeny. Secondly, the problem of marriage-relationship 
is not decide3Hiomehow or anyhow by the parents ; it is 
sought to be solved, on the contrary, with a view to serve 
the needs of regulated social behaviour, organization and 
control ; all these are broadly and generally defined by the 
Grihya-Sūtras and the Dharma-Sūtras ; though later on 
they are modified or altered by customs of the vārnas, and 
of the times and places, all the same the Sūtra tradition 
may be said to have been generally followed and practised 
by all the vārnas and the jātis. In fact, the problem of 
marriage relationship was sought to be solved on the basis 



MARRIAGE 199 

of deliberation, choice and selection with reference to 
certain guiding principles and rules, and not of any 
personai infatuation or fancy. 

And, if in addition to this, we consider the after-marri-
age relations between the man and his wife as sanctified 
ceremoniously in terms of the samskāras that follow the 
vivāha, we may be enabled to see the depth of the serious-
ness and scrutiny which amounts to sacredness that is 
attached to married life. In these ceremoniāls, the vow 
(vrata) of celibacy (brahmacharya) has to be observed 
for some time after marriage ; and the foetus-laying rites, 
presuppose and ordain the absence of mere sex-impulse 
between the couple and reminds them that they are 
wedded and they matē essentially in order to live a life of 
higher purposes. Further, if we consider the other rules 
laid down in the Dharmašāstras regarding the control of 
sex-life, wherein sexual relations are considered lawful 
only under certain conditions of the body and the mind 
and the whole being of each of the parties concerned, 
while all other sexual relations are classified as vyabhi-
chāra or unlawful or not becoming human being1, and if 
we put and co-ordinate all these considerations together, 
we can well understand how the best interests, of the pro-
pagation of the species, of the upkeep of the line of pitris 
whose descendants' sacred place of dwelling and doing is 
to be the home, are expected to be subserved by the in-
stitution of vivāha by observing a.life of self-control ol 
both the man and his wife who become'the managers of 
the home for the while. 

See next Chapter. 
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CHAPTER V 

T H E HINDU FAMILY 

The family is perhaps the most fundamental of all 
social institutions. It is the "basie social g r o u p ' \ " the 
matrix in which the most signifieant habits and attitudes 
are laid down in t h ^ I j d j v i d u a l . , , 1 Āpart from the biologi -
cal funetion of procr^Ki#n and nurturing of children, it 
performs the a l^ppor tant psvchological funetion of 
shĀping the personality of the individual in accordance 
with the trend of life in the society in which he or she is 
expected to live. The family, as a social unit, has already 
assimilated, through years and ages, the traditions, the 
sentiments and modes of behaviour of the society. It 
therefore plays the part of a suitable medium to convey 
these to its individual members. In the family the child 
learns his language ; and in this process of learning it, he 
gathers " the fundamental knowledge, beliefs and stand-
ards contained in the tradition of the civilization, or at 
least of the class to which the parents belong."* There­
fore, " w e must regard the family, when stable and well-
organized, as the most suitable and natūrai environment 
for the development of all the natūrai powers and 
cĀpacities which the child wi l l neēd in his social l i f e . " 3 

Similar socio-psychological influence of the family on 
the individual is brought out by other writers on the sub-
ject. " H e r e (in the family) he acquires his personai habits, 
his primary conditioning to his mother, father, brothers 
and sisters, and other relatives. Here he gets his first 

1 Young: "Social Psychology", p. 21. 
* Ellwood: Introduction to Social Psychology. p. 135. 
B ibid. p. 136. 

2 6 * 
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training in the moral codes of his society. Here he obtains 
most of the fundamental values which are woven into his 
life-organisation. Moreover, the family is the only social 
group which integrates the biological and the socio-
psychological aspects of human behaviours. The family is 
rooted in the procreation and rfcartng of children On 
this substructure the personai, social and cultural elements 
were later developed." 1 Thus in the family, " the biologi­
cal, psychological and sociological forces meet in giving 
the individual his start in l i f e . " \ Another social-psycho-
logist brings out the same point by indicating the harms 
into which a disorganised family is likely to involve the 
individual. "Families develop moral codes, more or less 
in conformity to the general sentiments but wi th interest-
ing variations. The family, more than any other group 
perhaps, affects the development of the individuāla moral 
attitudes. It has an almost uncontested control over 
children in their earlier and most impressionable years. 
Sensitive to the prevailing culture, it seeks to transmit 
the moral ideas of the group to its members. When it 
fails in this task, through disorganisation, the child may 
grow up with distorted sentiments and find itself socially 
isolated or at war with the community. , , 3 

(^What are the foundations of the institution of family? 
It seems that the chief foundations of the family insti­
tution are the two great primary instincts, the sexual 
instinct and the parental instinct. Upon the basis of these 
two fundamental instincts, the whole superstructure of the 
family is erected.4 It is the greatest concern of the social 
group or the community to see that these two instincts 

1 Young. Op. Cit. pp. 21-22. 
2 Young. Op. Cit. p. 237. 
3 Kreuger and Reckless: " Social PsychologyM p. 274. 
4 See, e. g. Ellwood: "Sociology in its Psychological Aspects'* 

pp. 213 ff. 
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are SQ guided as to mak^them socially useful. To achieve 
this end, the group tries to keep a control over them 
through the agencies of law, moral and religious sanctipns, 
customs, and usages.\ 
( It has been suggested that all social and altruistic senti­

ments of the later life of man are derivations from these 
instincts connected with the family life. ' 'The reproductive 
instinct," says McDougall , "is in a sense anti-social 
rather than social. Nevertheless its importance for society 
needs no demonstration ; for it is clear that if it could be 
abolished in any people, that people would very soon 
disĀppear from the face of the earth." The reproductive 
and the parental instincts are correlated in human beings. 
" I t is probable that these two instincts in conjunction... 
directly impel human beings to a greater sum of activity, 
effort and toil, than all the other motivēs of human action 
taken together. The parental instinct especially impels to 
actions that involve self-sacrifice, in forms of suppression 
of the narrower egoistic tendencies and of heavy and unre-
mitting toil on behalf of the offspring." 1 Cooley tries to 
expound the same view by pointing out that the primary 
ideāls of human society—ideāls of love, service, self-sacri­
fice—have their original schooling in the family, because 
the family normally illustrates the practices for which 
these ideāls stand.2 ) And, the social instincts and feelings 
are taken by Kirkpatrick to be only an extension of the 
parental instinct from the family to the larger group. 3 

The studies carried on by some psychoanalysts also em-
phasise this aspect of psycho-social influence of the family 
on the individual. Flūgel observes that " E v e n on a super-
ficial view it is fairly obvious that, under existing social 

1 McDougal l : " A n Introduction to Social Psychology" (1923) 
pp. 229 and 231. 

«Cooley: "Social Organization", Chs. I I I and I V . 
3 Kirkpatrick: "Fundamentāls of Child Study", p. 113. 
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conditions, the psychological atmosphere of the home life 
with the complex emotions and sentiments aroused by 
and dependent on, the various family relationships must 
exercise a very considerable effect on human character and 
development. Recent advances in the study of human con-
duct indicate that this effect is even greater than has been 
generally supposed : it would seem that, in adopting his 
attitude towards the members of his family circle, a child 
is at the same time determining to a large extent some of 
the principle aspects of his relations to his fellowmen in 
general ; and that an individual's outlook and point of view 
in deaiing with many of the most important questions of 
human existence can be expressed in terms of the posi-
tion he has taken up with regard to the problems and 
difficulties arising within the relatively narrow world of 
the family. M 1 Adler's studies of the child in its relation to 
the family, and Freud's psychoanalytical studies are too 
famous in this connection. Comte recognised this deep 
influence of the family life upon the individual, when he 
said : " I n the family life alone can the social instincts 
find any basis for g r o w t h . , , ž To sum up, the family, as 
has been well said, "is based on a complex of the most 
profound impulses of our organic nature, those of mating, 
procreation, maternal devotion, and parental care, and is 
fortified in man by a highly significant and close-knit group 
of secondary emotions, from romantic love to the pride of 
the race, from the affection of the matēs to the desire for 
economic security of a home, from the jealousy of personai 
possession to the baffled yearning for perpetuity. It pre-
sents the first social environment and the profoundest 
formative influences of the awakening lives of which it is 

1 Fliigel: The Psychoanalytic Study of the FamilyM, p. 4. 
2 Comte: "Positive Philosophy" vol. I I , ch. V, quoted by 

Ellwood. 
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the source,"1 A l l the altruistic attitudes of man could be 
traced to have their roots in the family life ; co-operation, 
self-sacrifice, service to humanity, universal brotherhood, 
love of living beings, have been traced back to their 
origins to co-operation in the family-life.2 The interaction 
of each of the members with the others in the family is of 
profound significance in determining the individuals 
mental attitudes and his behaviour in society. Dr . 
Burgess, therefore, has rightly stressed the importance of 
family as a unit of interacting personalities.3 

I 
W i t h this preliminary discussion on the socio-psycho-

logical implications of the institution of family, Iet us now 
start on our inquiry of the structure and functions of 
Hindu Family. The real family life of a Snātaka, i. e. 
one who has completed his course of the brahmacharyā-
šrama, starts with his marriage (vivāha). Beginning from 
the acceptance of the bride's hand, that is, as soon as he 
is wedded, the man is to preparē himself to undertake the 
duties connected with the 'home' (grihyam).A Here, 
according to the Hindu Dharmašāstras, he has to practise 
all those rites (vidhis) intended for the preservation 
and continuity of the kula, which word may be translated 
as the 'family' W i t h the sacred fire kindled at the 
wedding, the grihī ( i . e. the grihastha) has to follow, 
according to the injunctions of the sāstras (jathāvidhi), 

1 M c I v e r : "Societv, Its Structure and Changes" p. 113. 
2 E l l w o o d : "Sociology in its Psychological Aspects" pp. 

213 ff. 
3 E. W. Burgess: " T h e Family as a U n i t y of Interacting 

Personalities", i n ' T h e F a m i l y " , V o l . V I I , (March, 1926), 
pp. 3 ff. 

4 Ašv. G. S. i, 9, 1 : pāņigrahaņādi grihyam paricharet'; also 
Pār. G. S, i , 2, 1; K h . G . S i , 5, 1; Šān. i , 1; H i r . G. S. is 
7, 22, 2-3; Āp. G. S. i i , 5, 14; etc. 
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the domestic duties (grihyam karma) and the five great 
sacrifices {pancka yajnas).l These five sacrifices are in-
tended to expiate the sins comrnitted by a grihastha, and 
which as a grihastha, he cannot but help committing, at 
the five 'slaughter-houses',2 as it were, which are found 
in each home, viz., the hearth (chullī), the grinding-stone 
(peshaņī), the broom (upaskarah), the pestle and mortar,3 

and the water-vessel.4 The five great sacrifices are the 
Brahama-yajna. the Pitri-yajna, the Deva.yajna, the 
Bhuta-yajna and the Ņri-yajna (or Manushya-yaļna).5 

These expiating sacrifices are performed in terms of 
executing certain duties. Thus teaching and studying 
are pursued as expressive of the brahma-yajna, which is 
offered to the memory of the distinguished and learned 
sages of the past (rishis) ; the offering of water and food 
known as tarpaņa and offered at the srāddha ceremony 
forms the sacrifice to the manes (pitri-yajna); oblations 
offered to the sacred fire (homa) have reference to the 
sacrifice to the gods (deva-yajna) ; offering of food to 
alleviate and propitiate the spirits which are supposed to 
influence human being constitutes the bhūta-yajna; and 
the hospitable offerings of food and shelter to the guests 
and strangers (atithipūjanam) has to be performed in a 
spirit of sacrifice to man (nri-yajna).* Every householder 
(kutambin) must offer these five great sacrifices in order 
to gain permanent (nityam) happiness.7 Indeed, these five 
viz, the sages, the manes, the .gods the spirits and the 
strangers look up (u'sāsate) to him in expectation of these 

1 Man. i i i , 67; also, Yāj. 1, 97; Šān. G. S. i, 1 ff; Āšv. G. S. 
i , 9; Pār. G. S. i , 2; Gob. G. S. i , 1, etc. 

2 Sūnā—pašuvadhasthānam (Kullūka). 
3 Kaņdaņi—uīūkhaīamusale. 
4 Udakumbha. 
5 Man. i i i , 63-69. 
6 Man. i i i , 70 and 31; Yāj. i , 102; Āšv. G. S. i i i , 1, 1-4. 
7 Man. i i i , 79-31; Yāj. i, 23; 104. 
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offerings.1 The grihastha and his wife (dampatī) should 
take their meals only after (šesha-bhug) they have duly 
honoured the rishis, devas, pitris, grihya-devatās (the 
guardian deities of the home), the atithis ( i . e. guests) 
and the servants (bhrityas). Therefore, a discipline of 
giving away,'oī parting with things of worldly value, is 
sought to be cultivated in the home. Clarified butter, 
which is one of the most costly articles of food, has to be 
poured out in large quantities into the fire.3 The house-
holder aught never to seek to accumulate or amass wealth ; 
he should live in the manner of a silonchha, i. e. in the 
manner of one who does not accumulate the harvest of 
the farm, but distributes that to those who are in need 
of it, while he himself lives on the fallen and abandoned 
stalks of corn and grain that remain on the farm after the 
harvest is taken away.4 

The sacred fire kindled at the time of the vivāha has 
to be kept on going ceaselessly with great vigilance.5 

When the husband is absent from the house (as when he 
is on journey, e tc) , this fire is to be looked after and 
worshipped by his wife, or son, or daughter or the pupil 
(antevāsī va).6 The wife has to undergo fasting if it goes 
out, in the opinion of some, says Ašvalāvana.7 

The Grihva-Sūtras have prescribed ceremonies and 
rituals for building a house too. The ceremonies symbo: 
lise prosperity of wealth, cattle and progeny in the.house. 
The home is supposed to be the dwelling place not only 

1 M a n . i i i , 3o. 
2 M a n . i i i , 116-17; also Par. G. S. i i , 9, 12-14; Yā j . i, 105. 

(Pār. G. S. i i , 9, 15, however adds: " T h e householder, may, 
however, eat before other members of the house"). 

3 cf. T h o o t h i : "Vaishņavas of G u j a r ā t " , p. 32. 
4 Yā j . i , 123. 
5 Āšv. G. S. i , 9, 2. 
6 Āšv. G. S. i , 9, 1 ; Šān. G. S. i i , 17, 3. 
7 Ašv. G. S. i , 9, 3. 

27 
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for the living members of the family, but also for the 
fathers and fore-fathers who have passed away and for 
the children and grand-children who are to come. The 
owner of the house to be built draws, with an Udumbara 
branch, three times a line round the building-ground 
while uttering : " H e r e I include the dwellings for the sake 
of food" , and sacrifices in its centre on an elevated spot, 
with the texts, ' ' W h o art thou? Whose art thou? To 
whom do I sacrifice thee, desirous of dwelling in the 
village? Sīvākā! Thou art the god's share on this earth. 
From here have sprung the fathers who have passed 
away..." etc. l There are invocations to the deities asking 
them to guard the home, that it may be "prosperous, 
long-lasting, standing amid prosperity'' and to which 
"may the child come ; and the cal f " . 2 The builder of the 
house establishes the sacred fire inside the house after it 
is built,3 and entering the house offers oblations to the 
Vāstoshpati in order that He may be saviour of the human 
beings and animals that may come to dwell in the house.4 

* In such a home, the grihastha (kutumbin) has to please 
the rishis by studying and learning (svādhyāyena), wor-
ship the devas (gods) by burnt oblations (homa) remember 
the pitris (manes) by tarpaņa offerings (šrāddhaišcha), 
serve men by offering food (annair) to them, and other 
l iving creatures (bhūtas) by the bāli offerings.5 A n d after 
he has paid his debts (ānriņyam gatvā) to the great sages, 
the manes, and the gods, according to the sāstras (yathā-

1 Šān. G. S. i i i , 2, 1-2; cf. also Āšv. G. S. i i , 7 f.; Gobh. Gr. S. 
iv, 7; etc. 

2 Šān. G. S. i i i , 2, 9; ĀšV. G. S. i i , 3, 16; Pā. G. S. i i i , 4, 
4; etc. 

3 Pār. G. S. i i i , 4, 5, gives a lengthy ritualistic description 
of this. 

4Šān. G_. S. i i i , 4, 2; Pār. G. S. i i i , 4, 7; Kh. G. S. iv, 2, 
6-21; Āp. vi i , 17; etc. 

5 Man. i i i , 31; also Yāj. i, 23; 104. 
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vidhi), he is to make over everything to the son, and 
dwell in his home without caring for any worldly concern.1 

The grihastha has to do all these as a matter of duty ; 
besides, by fulfilling these obligations, he accumulates 
dharma. For, after a kutumbin's death neither father, 
nor mother, nor wife, nor sons, nor relations stay to be 
his companions to help him (sahāyārtham) ; dharma alone 
remains with him.* "Single is each person) born, single 
he dies ; single he enjoys the fruit of good deeds, and 
single he suffers the penalty of sins. Lēaving the dead 
body on the ground like a log of wood or a clod of earth, 
the relatives depart from him. Only his spiritual gather-
ings (dharma) follow him. Let him, therefore, incessantly 
be after the gradual accumulation of dharma, in order 
that it may be of help to him after death. For with the 
help of dharma, he will be able to traverse a gloom (tamas) 
which is otherwise difficult to pass through. , , 3 

The foregoing outline of the Hindu's griha, its relation 
to the householder, and the rites and rituāls by which it 
has to be incessantly hallowed is sufficient to give us some 
clue into the psychology of the Hindu home. As we have 
said, the Hindu home is the dwelling-place not only of the 
living members of the family, but also of the pitris, the 
ancestors, under the care and blessings of Agni,— 
the sacred Fire, the presiding deity of the home i The 
panchmahājajnas have to be performed in the pre-
sence of Agni. The fathers and fore-fathers are to be re-
membered every day at the time of pitri-yajna. And, even 
the Šūdra is allowed to practise the panchamahāyajnas, 
though he has to do this without the recitation of the 
mantras.' Thus the psychology of spiritual continuity 

1 M a n . iv, 257. 
2 M a n . iv, 239. 
3 M a n . iv, 239-242. 
4 Yāj . i , 121; M a n . x, 127, and Kul lūka ' s commentarv on i t ; 

also cf. Vis . Pūrā. i i i , 3, 33; Mahā. Šānti. 60, 35-37. 
27* 
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forms the basis of the Hindu's family and its traditions 
(kuladharma). The l iving members of the family are, 
so to speak, trustees of the home which belongs 
to the pitris, in the interests of the putrās,—the 
future members of the family. A l l the property enjoyed 
by the members of the family belongs to the home, and 
not to any particular member or members of the family. 
A n d the home consists of a continuity of all the members 
of the family—past members that are ņo more, present 
members that are l i v i n g , a n d future members that are to 
come into being. The home therefore is the place wherein 
there is common kitchen, common property, common god, 
common weal and common woe. The central idea here is 
the worship of the family (kula) as a temple of sacred 
traditions.. 

Life in this world, for the Hindu, is a sojourn.1 The 
individual does not belong to the home, nor does the home 
belong to the individual. He comes from elsewhere, be­
longs to elsewhere, where he shall have to go. The in­
dividual has to perform his due dharmas and karmas here, 
without manifesting any sign of ownership. A l l the home 
property belongs, in the social meaning, to the indiv idul ' s 
fore-fathers, and their children, not to the individual him-
self. In this sense, we may say, that the home is supposed 
to belong to the perpetual A g n i in the home, the symboI 
of the continuity of the family. 

The home, moreover is the place where the Dharma-
šāstras as also the Arthasāstras and Kāmasāstras are 
practised. It is the place where the dharmas and the 
karmas are thought out, practised and idealized. Even 
though the grihastha is free to behave in any way he likes 
within normai limits, within the four walls of his house, 
there is always present a divine witness (sākshī), to each 

1 See our discussion in Ch. I . 
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and every one of his deeds, in the form of the Agni , the 
permanent sacred fire of the home, who keeps watch 
over, blesses, directs and inspires the dharmas and the 
karmas of the inmates of the home. He is also the inter-
cessor between man and his departed forefathers, and 
between man and the Gods. He is the God's representa-
tive to interpret the divine to man and the human to the 
Gods. 1 The griha thus belongs, in this sense, to Agni-
deva, and to the past and coming members of the family, 
and partially only—and that in a limited sense—to the 
grihastha himself. 

It is in view of these ideas and ideals that the grihastha 
is asked to live a life of non-attachment in the family ; 
thus a spirit of selflessness, (aliptatva or samnyasta vritti), 
even while conducting the affairs of the world, restrains 
and dominates his thought and action. The grihastha 
himself has to feel himself perfectlv at peace in 
the griha realising that after all the griha is really in 
charge of and under the guidance and supervision of A g n i . 

We can thus see that there are two kinds of checks upon 
the H i n d u grihastha : In the first place, the individual 
himself does not belong to this samsāra. He belongs to 
elsewhere. For him, the samsāra is kshaņabhangura—a 
temporary field of action (karmabhūmi). In the second 
place, his life in grihasthāsrama must be lived and directed 
only in terms of necessary dharmas and karmas. To the 
extent to which the individual performs these, he preparēs 
himself for the final goal, viz., moksa. 

I I 
W i t h this preliminary survey of the salient points in the 

general psychology of H i n d u family life, we shall now 
commence a review of the Hindu family, in relation to 

1 Cf. Thoothi: The Vaishņavas of Gujarat. p. 32. 
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its members and vice versa, and the interpersonal relations 
of the members among themselves, in order to get a com-
plete view of the social implications of the H i n d u 
f a m i l y . T h e first thing that strikes us when we consider 
the Hindu family is its joint nature. A l l the members of 
the family live together in the same abode. Thus the 
family circle was not the narrow one consisting of parents 
and children only ; it used to be very often as wide as 
could be, there being presumabiy no limit on the size of 
the family ; but it seems that normally the joint-family 
includes three generations ; for, the life-span of three 
generation is usually a hundred years ; and it would be 
exceptional that any individual may outlive a century. 
The Hindu law texts have taken note of this fact, since, 
under the rules of the Law of Partition, any member of 
a joint family who is removed more than three degrees 
from the common ancestor, can claim a share on parti­
tion. l Frequently, however, the family may include in 
the Hindu society any number of members.1 " N o t only 
parents and children, brothers and step-brothers live on 
the common property, but it may sometimes include 
ascendants, descendants and collaterals upto many genera­
t ions." 3 

A l l these members of the joint family lived under the 
same roof, and shared the property of the family in com­
mon, 4 Brihaspati speaks of the Hindu family as one, the 
members of which share a common kitchen (ekapākena 
vasatām).5 The members performed their daily sacred 
sandhjā rites before the same fire, and.the daily sacrifices 

1 JolIy: Outlines of an History of the Hindu Law of Partition, 
Inheritance and Adoption. 1335 (Calcutta, Tagore Law 
Lectures), pp. 39 ff. 

2 See Jolly: Hindu Law & Custom, p. 163. 
3 ibid. p. 163. 
4 Nār. xiii, 33. 
5 Bri. xxv, 6. 
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and worship of fire used to be performed at the common 
hearth. Every member of the family had to undergo the 
Samskāras, the sacraments prescribed by the Sāstras, for 
sanctifying the body ; and the sacrificial rites at these 
samskāras were performed at the common fire. 

1 
According to the Hindu Dharmasāstra, the individual 

has to pass through many samskāras—sarirasamskāras 
as Manu has called them ;1 for, these are intended to 

.sanctify the body, beginning from the moment the foetus 
is laid (garbhādhāna) to the death (antyeshti) of a person ; 
thus they are supposed to purify (pāvanah) the person of 
a human being in this life and after death.2 Each of these 
+samskāras is preceeded by a sacrifice (homa). The number 
of these samskāras differs according to different authori-
ties ; the Grihyasūtras enumerate about forty ; while the 
Gautama Dharmasūtra names forty-eight.3 It will be 
sufficient for us to consider the more important of these 
in connection with our discussion. These are as follows :4 

( i ) The 'garbhādhāna or the foetus-laying ceremony 
is performed at the consummation of marriage.5 This 
ceremony is in continuation of the pledge taken by the 
marrying parties at their marriage, viz ; to help towards 
the production of progeny in the family. Also, the mating 
of husband and wife as identified with the foetus-laying, 
suggests that mating is conceived as a part of the duties 
of the married couple towards the family and the 
community. 

1 Man. i i , 26. 
2 ibid. 
3 These Samskāras are treated in minute and lengthy details 

in the Grihya-Sūtrās, for these texts are written with the 
special purpose of describiņg all the domestic (grihya) rites. 

4 e. g. Man. i i , 26-23; cf. Yājn. i, 10-13. 
5 See last Chapter, p. 173. 
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(2) The pumsavana samskāra, or the 'male-making' 
riteis performed during the third month of the wife's 
pregnancy.1 It is intended to propitiate the deitles which 
are supposed to govern the destinies of the foetus, so 
that there by amale issue may be born. The male issue is 
an importam adjunct i n t h e family for he helps the conti-
nulty of the family. In view of this, we mayšāy thāt in the 
pumsavana rite,the a im of mating is conceived as serving 
the welfare of the family, and through i t , t h e welfare of 
the community. 

(3) The jatakarma ceremony is performed at the birth 
of the child : Here the Father touches and smells 
(avaghranam) the child and utters benedictory mantras 
into its ears, expressing his wish that it may be endowed 
with long life (āyushman) and intelligence (medhā). The 
child is then Fed with honey and butterand is thereafter 
fed on the breast by the mother for the first time. 2 The 
umbllical cord of the child is cut after this. General care 
is thus taken to ensure the safety of the mother and the 
child. 
• (4) The nāma-dheya rite is performed on the tenth or 
twelfth day after the birth of the child when it is given 
a name. The guestion of naming is important 

to some authonties and certain broad rules haye to be 
followed here in order that the name may refer to the 

family, the community and the occupation to which the 
person belongs. ' Iin Manu's opinion, for instance, the 
name given to the new-born baby should be such as to 
signify his varna. Thus the name of a Brāhmaņa should 

1 Šān. G. S. i, 20; Āšv. G. S. i, 13; Go. G. S. ii, 6; Hir. 
G. S. ii, 1, 2. etc.; and in Yāj. i, 11. It is not mentioned by 
Manu. 

2 Sān. G. S. i, 24; Āšv. G. S. i, 15, 14; Pār. G. S. i, 16, 4., 
etc. (The order of avaghrāņa, touching the child, uttering 
mantras, and feeding the child is not the same in all the 
Grihya-Sūtras). 

http://expressingliiis__wishjhat.lt
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denote something auspicious (māngalyam) and imply 
contentment (sarmavat) ; this last word is taken by some to 
mean, " e n d i n g in sarman", as e. g . , in Vishņu-Šarmā. 
So again, the name of a Kshatr iya should denote power 
(bala) and imply his duty of protection (rakshā) as e. g. 
'Balavarmā' T h a t of a vaisya should denote wealth 
(dhana) and express prosperity (pushti) as e. g. , 
'Vasubhūt i ' . Lastly, the Sūdra's name should denote 
something simple and humble (jugupsitam) and his duty 
of service (preshyasamyutam) as e. g., 'Dīnadāsa'. T h e 
nameš of women should be easy to pronounce ; they 
should not i m p l y anything dreadful (akrūram), possess a 
plain and unambiguous meaning (vispashtārtham), and 
must be pleasing and auspicious (manoharam mangal 
y a m ) ; besides, they should end in Iong vowe!s and con-
tain term of benediction (āsīrvādābhidhānavat), as e. g., 
in the name 'Yašodādevi ' ' 1 r 

(5) The nishkramaņa ceremony is performed in the 
fourth month after the child's b i r t h : H e r e the child is, 
as if, presented to the Sun ; and thus its f irst contact w i t h 
the greatest power that weilds the world, as also its first 
čontact w i t h the world outside the home, is r itually 
celebrated. 

(6) T h e annaprāsana rite is performed dur ing the sixth 
month after b i r t h . T h e child is now fed w i t h cooked food 
for the first time. 2 Here the question of the upkeep and 
maintenance of the growing body of the child occupies the 
minds of the parents. 

(7) T h e chudākarma, or the first tonsure of the hair, 

1 See Man. i i , 31-33; and Kullūka's commentary thereon. Also 
cf. Pār. G. S. i , 17; Ašv. G. S. i , 15, 4-5. 

2 It may be noted here that the Grihya-Sūtras recommend 
flesh of different kinds of fowl and fish for the child at this 
ceremony—See Šān. G. S. i, 27, 2 ff; Āšv. G. S. i, 16, 3; 
Pār. G. S. i , 19, 3 ff., etc. 

23 
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for the sake of dharma,1 is per formed in the first or the 
t h i r d year, or at any age according to the custom of the 
f a m i l y . 2 T h i s ceremony is perhaps intended to celebrate 
the chi ld ' s i n t r o d u c t i o n to the rules of bodi ly hygiene. 

(3) T h e upanajana ceremony when the boy is in i t ia ted 
i n t o the study of the Vedas, is per formed at different ages 
for different vārnas.3 W i t h this ceremony the boy is 
really accepted as a member of the g r o u p and of the 
spir i tual life of the communi t y to w h i c h his fore-fathers 
be long ; for, f r o m now onwards, he has a r i g h t to k n o w 
and learn the secret and sacred lore of the c o m m u n i t y . 
He now enters the brahmacharjāšrama. In fact, the r i te 
of upanajana heralds the second b i r t h of the i n d i v i d u a l , 4 — 
the spir i tual b i r t h of the ind iv idua l as a member proper of 
the g r o u p and its cultural heritage. It is therēfore s ignif i-
cant of the a p p e l l a t i o n dvijāti (or dvijanmanž or dvija, 
i. e. twice-born') given to the members of the first three 
varnas, in that any one born within any of these varnas 
must, of necessity, go through the Upanayana rites. 

* (9) The Sāvitri is to be performed, accordTng to the 
Grihyasūtras, immediately after the upanajana, or during 
the third year after upanajana; according to Manu, it is 
to be performed some time before the completion of the 
sixteenth year for a Brāhmaņa, twenty-second year in 
the case of a Kshatriya, and twenty-fourth year in the 
case of a vaisya.5 This rite forms a part of the duties of 
brahmacharjāsram (brahmacharya vrata).* 

(10) The samāvartana rite celebrates the return of the 
student to his ancestral home after the completion of his 
studies at the āsrama of his guru. This samskāra is the 

1 'dharmatah' = dharmāttham kāryam—Kullūka on Man. i i . 
2 Man. i i , 35; Āšv. G. S. i, 17, 1 ;—Yathākuladharmam vā. 
3 See Chapter i i i . 
4 Man. i i , 63: "aupanāyaniko vidhih utpattivyanjakah" etc. 
5 Man. i i , 33. 
6 See Chapter i i i . 
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point, in the individual's career, which marks the com-
pletion of his education, and his fitness to enter into and 
accept the responsibilities of family life. 
(II) The vivāha (marriage) ceremony marks the indi-
vidual's entry into the grihasthāsrama. This ceremony 
may be said to be sealing the socialisation proper of the 
indiviidual; for here he takes the pledge to assist in the 
continuation of the race, and actually commences his 
efforts in that direction. Here, again, he accepts the 
fundamental doctrine of Yajnain its fullest sense ;1 he 
takes a vow also, to keep on the (Agni) con-
tinuousfy burning. 
(12) The antveshti or the funeral rite_performed at the 
death, marks the end of the human career of the indi-
vidual, and his entrance into the realm of ancestors (pitris).* 

This whole series of sacraments has to be performed 
for the females also in order to sanctify the body {sams-
kārārtham šārirasja), in their proper order and at proper 
times (yathākālam yathākramam), only with this differ-
ence, that the sacred mantras are not to be recited on 
these occasions (amantrikā).* So also, so far as woman is 
concerned, the nuptial ceremony is to be regarded as 
equivalent to the Vaidika samskāra called Upanayana.3 

Thus for a woman, devoted service of her husband is 
equivalent to residing at the Guru' s home and serving 
him ; and her devotion to various household duties is 
but the same as the worship of agni (sacred fire).4 

In the same way, the Šūdras, like women, can go 
through these samskāras, without the recitation of sacred 
mantras.5 

1 See next section. 
2 Man. i i , 66, See also Āšv. G. S. i, 15, 10; 16, 6; 17, 19; 

Yāj, i , 13. 
3 Manu. i i , 67; Yāj. i, 13. 
4 ibid. 
5 See Man. x, 127; Yāj. i , 121. 

2 3 * 
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A l l these samskāras are a part of ' varņa-dharma , the 
duties of the varnas, as wel l as the āsrama-dharma. W h i l e 
the Varņa system is intended to regulate the life of the 
c o m m u n i t y in the main, the Āsrama system is essentially 
devised to regulate the life of the i n d i v i d u a l . A n d between 
these t w o stand the samskāras, t h r o u g h w h i c h the i n d i ­
v idua l becomes, f r o m stage to stage t i l l he retires f r o m 
active life, organised in to a more and m o r e perfect social 
be ing . T h u s , the natūrai m a n is raised to the fullest social 
status f r o m point to point , t i l l vivāha, when the orb i t of 
his life becomes essentially dedicated to the service of 
social ends ; hereafter, t i l l he retires f r o m his duties as 
a householder, he is pledged to producē w o r t h y progeny, 
w h i c h becomes the j o i n t d u t y and interest of the m a n and 
his wife for w h i c h the t w o have become one. 

A n d yet, whi le al l efforts are made towards the sociali-
sation of the man, the man himself as an ind iv idua l is not 
lost sight of. T h e r e are several ways and means, prescrib-
ed by the Dharmašāstras, w i t h the help of w h i c h the i n d i ­
v idua l is expected to cult ivate his personality in spite of, 
Āpart f r o m , and yet in the midst of a life that is pledged 
to serve social ends. T h i s is especially apparent f r o m the 
fact that after all grihasthāsrama has to be pursued only 
as a stage and step to secure the entrance into the Vāna-
prastha and the Samnjāsa.1 

T h e various samskāras performed in the first half of a 
man ' s life are so many stages for the ind iv idua l in the 
process of socialisation. A l l the rituals and ceremonies at 
these samskāras have a reference to the socialisation of 
the i n d i v i d u a l . T h e indiv idual is, as i t were, carried over 
f rom one experience to another, at each particular po int 
in his life, in order that he may feel himself more and m o r e 
at one w i t h the c o m m u n i t y of w h i c h he is a part . These 
rituāls and ceremonies are c o m m o n to al l members of the 

See Chapter II on the Āšramas, supra. 
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H i n d u community ; thus they signify the common bonds 
that hold the members of the community together. 

These samskāras and the elaborate ceremonies per-
formed in association with them, signify both to the in-
dividual as well as to the comimunity, that something 
important is coming to happen to the individual on these 
particular occasions, in which both the community as well 
as the individual have their interests. Thus, the Upana-
yana ceremony, for instance, of which we have already 
spoken in Ch. II and above, signifies that the indi­
vidual is now to prepare himself to learn the community 
lore, for his own good as well as for that of the com-
munity. fThe very elaborate ceremony of vivāha again, 
signifies the most important step taken by the individual 
for the welfare of the community, in that he accepts the 
responsibility of reproducing for the increase of the 
strength of the community. A n d it also signifies a very 
important step taken by the individual for his own good, 
in that he shows readiness to start grihasthāsrama, and, 
through it seeks to accumulate dharma for his future 
welfare towards moksa. The rituals thus signify that the 
individual is being entrusted with certain obligations and 
responsibilities for his own welfare as well as for the good 
of the community, from which obligations and responsi­
bilities he was so far free. 

I I I 
We now take up the problem of specific relations of 

the members of the Hindu family with each other and 
with the family. Thus we shall have to consider the re­
lations of the husband, the wife, the son, the daughter, 
and the parents with each other and with the rest of the 
members of the family. 

I 
Regarding the mutual relations between the husband 

and the wife, the Manusmriti has declared that mutual 
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fidelity t i l l death is the summary of the highest dharma 
for husband and wife 1 Manu further says that once they 
are united by the nuptial ceremony, they must always 
exert themselves to see that they are never at variance 
with each other, and that they must ever remain faithful 
to each other.2 The true goal of marriage lies in "the 
consciousness of a permanent and unbreakable friend-
ship'' as Urwick would say ; this cannot be reached 
unless marriage itself is made unbreakable. The natūral 
basis of the family is the care of the young ;4 that is the 
primary function of the family. " T h e normai function of 
the family is to secure what is best, or the best available 
for the nurture of the children, with a view to their pre-
paration as citizens of a larger community. , , 5 The 
monogamic family, it follows therefore, is the natūrai 
form of association, "being the only one in which both the 
parents can normally devote themselves whole-heartedly, 
and with cordial co-operation to the necessary task" 6 of 
taking the care of the young. The Hindu writers have 

"devoted much of their energy not only in praising mono-
gamy (one wife at one time), but they have gone further 
in eulogising life-long union of one man to one woman, 
such that after the death of the one, the survivor remains 
single and faithful to his or her memory ( i . e. ekachāritva 
or ekĀpatnīvrata) The epic storv of Rāma is an example 
of such ideal realised. So again, is the story of K i n g Aja 

1 M a n . ix, 101. ''Anyonyasyāvyabhīchāro bhavedāmaraņān-
tikah/esha dharmah samāsena jnevah strīpumsayoh 
punah" 

2 M a n . ix, 102: "tathā nityam yateyātām strīpumasau tu 
kritakrivau vathā nābhicharetām tau viyaktāvitaretaram// 
esha strlpumsavorukto dharmo vo ratisamhitah// 

3 U r w i c k : "Social G o o d " p. 137. 
4 J. S. Mackenzie: " I n t r o d u c t i o n to Social Phi losophy", p. 77. 
5 ibid. p. 30. 
6 ibid. p. 77. 
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in Kālidāsa's 'Raghuvanša'. The codes of Manu and 
Yājnavalkya instruct the husband to be devoted solely to' 
his wife1 He should respect her and please her. 2 

Vātsyāyana also speaks of the husband devoted to one 
wife in highly eulogistic terms.3 The Mahābhārata gives 
similar instructions as the Smritis. 4 A l l the daily sacrificial 
rites, designed to ensurehappiness after death, have to be 
performed by man and wife together.5 In the family, the 
husband ought to exert himself to live in harmony with 
his wife and children.6 The family in which the two chief 
members, viz., the husband and wife, are mutually satis-
fied and thus in harmony with each other, is assured a 
most happy life.7 

The primary object of marriage is the continuity of the 
family line,according to the Smritis. 3 I f , therefore, the 
first marriage of a man does not succeed in this object, 
he is allowed to marry again even while the first wife is 
alive. Vātsyāyana observes, that the wife who bears no 
child may herself advise her husband to marry another 
woman ; and he advises such a first wife to regard the 
second wife as her younger sister.9 Yet, on the whole, the 
Smritis urge that the husband should not marry an­
other wife if his first wife is able to share in the perfor-
mance of his religious obligations, and has also borne him 

1 Man. i i i , 45; Yāj. 1, 31. 
2 Man. i i i , 55-60; Yāj. i, 32. 
3 Kām. i , 3, 4. 
4 Mahā. Anu. 46—the whole Adhyāya. 
5 Man. ix, 96. 
6 Man. ix, 45; Āp. i i , 14, 16. 
7 Man. i i i , 60: 'santushto bhāryayā bharta bhartrā bhāryā 

tathaiva cha/yasminneva kule nityarn kalyāņam tatra vai 
dhruvam/ / 

3 Yāj. i , 73; Āp. i i , 5, n , 12; etc. 
9 Kām. iv, 2, 1-5. 
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sons. l The wife of the same varna as the husband alone 
can personally share with her husband and assist him, 
in the performance of religious rites.2 Such a wife, if she 
is kind to her husband and virtuous in her conduct, must 
never be shown disrespect by her husband by marrying 
another woman. s He may, however, marry another 
woman if the first wife gives her consent to do i t . 4 

Ordinarily, therefore, divorce is not known to -the 
Hindu institution of marriage. Husband and wife are 
bound to each other, not only t i l l death, but even after 
death, in the other world. 5 But, the Arthašāstra makes 
mention of dissolution of marriage (moksha) in the case 
of marriages not consecrated under any of the first four 
forms of marriages ; viz., the Brāhma, Daiva, Ārsha and 
Prājāpatya.6 This dissolution from marriage in cases of 
marriages contracted under forms other than these four, 
again, can not be availed of against the wil l of the two 
parties. It is available only on the ground of enmitv of 
both the parties towards each other.7 

As regards the husband's power over his wife we must 
not consider this in isolation from certain other things 
which are connected with i t . It is along with the obliga-
tions and duties of the husband towards the wife as com-
plements of his rights and power over her that we must 
consider the Hindu husband's dominion over his wife. He 

1 Yāj. i , 73; 76; Āp. i i , 5, 11, 12; cf. Man. ix, 95; 30; 31. 
2 Man. ix, 36; Yāj. i , 33. 
3 Man. ix, 32. 
4 ibid. 
5 Man. v, 160-1 ; 164; Šuk. Nī. iv, 4, 57-9; Kāt. 337 (Kane's 

Ed.); also Rāmā. i i , 29, 17-13: "She who is given away as 
wife by her father to the man, with due ceremonies belonging 
to each class by touching holy water, belongs to him even in 
her life in the next world." 

6 Arth. p. 177. 
7 A r t h . 176. 
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is the lord and master of his wife and as such he should be 
worshipped by her, even though he is devoid of virtues.1 

He is her guardian in her youth, just as her father guards 
her in childhood, and her sons are bound to do in her 
oHd age.2 Husband is known as Bhartri,3 because he is 
the support of his wife ; and he is known as Pati4 because 
he is to protect her.5 When he fails to discharge these 
two functions, he ceases to be both Bhartri and Pati.6 

" T h i s eternal course of dharma is ever followed by pious 
men,—viz., that the husband, hovvever weak he might be, 
aught to guard his wedded w i f e . ' ' 7 For by guarding 
one's wife, one guards one's own offspring ; and, by 
guarding the offspring, one guards one's own self 3 The 
wife is known as the Jāyā because one's own self is 
begotten on her.9 It is further ordained that the woman 
whose hand is accepted in marriage should be treated 
with respect and kindness ; and all that is agreeable to her 
should be given her.10 So also, her elder relatives-in-law, 
namely, the father-in-law, the brother-in-law, the mother-
in-law, are exhorted to please her with affection ;n for, 
she is the cause of the begetting of offsprings, their 
nurture, and the fulfilment of other factors, so necessary 
for the good of society. l ž By cherishing woman, one but 
worships the goddess of prosperity herself ; by afflicting 
her, one but affliets the goddess of prosperity. l 3 A man's 
half is his wife ; the wife is her husband's best of friends ; 

1 M a n . v, 147-54; Ya J- i, 77 ; V i s . xxv , 12-14. 
2 M a n . ix , 3. 
3 F r o m 'bhri'—'to support ' or ' m a i n t a i n ' . 
4 F r o m 'pā'—'to protect ' or ' g u a r d ' . 
5 Mahā. A d i . 104, 23. 
6 Mahā. Šānti. 266, 27-
7 Mahā. V a n . 12, 63. 
3 ib id. 12, 69. 
9 ib id. 12, 7 0 — ( F r o m 'jan'—to beget). 

10 to 13 Mahā. A n u . 46, 1-13. 
29 
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the wife is the source of Dharma, Artha and Kārna; and 
she is also the source of Mokša.1 " N o man, even when 
he is in anger, should ever do anything that is disagree-
able to his wife. For happiness, joy, virtue—all depend 
upon the wi fe . ' ' 2 "Further in the Mahābhārata, Bhīshma 
gives a piece of sound advice to the husband in regard to 
his manner of behaviour in the family. "A householder 
should be content with his own married wi fe" , says he.3 

He should avoid any act such as may cause a breach of 
peace in the family. He should never fall out with his 
kinsmen in the family, his brothers, sons, wife, daughter 
and even his servants."4 " W i t h endurance," he should 
"bear without excitement or anxiety every sort of annoy-
ance, and even censure" from these members of the 
family. 5 In general, in family afīairs, "he should keep self-
controlled ; he should avoid malice and curb his 
senses."6 The unity and harmony of family-life is well 
brought out in the following passage : " T h e eldest 
brother is like a father (to all his vounger brothers) ; the 
wife and the sons are but one's own body ; one's menial 
ser vants are, as it were, one's shadow ; and the daughter 
is an object of profound l o v e " . 7 

Nārada forbids the husband or the wife even from ever 
bringing their quarrels to the notice of their relatives, or 
the k i n g 3 — ( i . e., perhaps, to the Court for redress or 
trial). 

The Mahānirvāņatantra gives the husband another 
striking piece of advice with regard to the treatment to-
wards his wife : He should never punish her ; rather, he 

1 Mahā. Ādi. 74. 40. 
2 Mahā. Ādi. 74, 50. 
3 Šānti. 243, 14. 
4 ib id. 243, 15-16. 
5 ib id. 243, 21. 
6 ib id. 243, 14. 
7 ib id. 243, 20. 
8 Nar v i i 80 
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should always protect her with the respect due to mother 
(mātrivat). A virtuous wife who dearly loves her husband 
(sādhvl pativratā) should never be abandoned, even if the 
husband happens to be in gravē per i l . 1 

Yājnavalkya, in the Brihadāraņyaka Upanishad, has 
clearly brought out the psychological unity of man and 
wife in the family. He explains that man, who was 
originally one, cleft himself into two, because he felt no 
pleasure in loneliness, and wished for a second ; these 
two became the husband and wife. The two separately, 
he says, are like half of a shell, each ; together, they are 
one whole. 2 We are told in the Rāmāyaņa, that Vasishtha 
asked Sītā to remain at home while Rāma would go to 
forest, and rule the kingdom in Rāma's place ; for, " the 
wife is the very soul (true representative) of him who 
marries her." 3 

Here we may also remind ourselves of the ceremonies 
centering round the vivāha, especially the saptapadi 
mantras in which the bride and the groom walk together 
before the nuptial alter over seven heaps of rice. 4 The 
whole ceremony of marriage, indeed, is significant in 
connection with our present discussion ; but the saptapadi 
rite is specially so, because the seven pledges which the 
bride takes here perhaps best summarize the whole 
psychology underlying mutual relations between the 
husband and the wife in the family. 

2 
Next we consider the position of the wife in the Hindu 

family. Mrs . Bosanquet has rightly observed that in the 
family, the wife comes as a stranger,5 in a sense. All the 

1 Mahānirvānatantra, vi i i , 39. 
2 Br. Up. i , 4, 3. 
3 Rāmā. i i , 37, 23-24. 
4 See pp. 164-163. 
5 "The Family' p. 253. 

2 3 * 
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other members of the family have already imbibed the 
family traditipns, customs and usages ; and the family 
sentiments have become quite a part of their lives. T h e 
newly-wedded wife, on the contrary, is a perfect stranger 
in the family. Her first important duty on entering her 
new home, therefore, would be to exert towards 
adĀpting herself to the traditions and sentiments of the 
house of which she now becomes a member. A true 
adĀptation, however, would become the most difficult task 
if it is one-sided only ; it is desirable that the other 
members of the household too should attempt to be of 
real help to the new-comer, and take a lenient view of 
her acts of omission and commission. The greater part of 
this burden which fails on the shoulder of the other 
members of the family, has naturally to be shared by 
husband. We have already seen what the Mahābhārata 
has to say regarding the husband's part m this matter.1 

In the same passage, the parents-in-law and other re-
latives-in-law of the new bride are called upon to treat 
her with respect and kindness, if they desire forhappiness 
in the family ; " for such conduct on their part always 
producēs considerablehappiness and advantage."2 The 
wife is "a friend bestowed on man by Dest iny", says 
Yudhishthira to the Yakša. s The wife of K i n g Dašaratha, 
in the Rāmāyaņa, is described as being to him like "a 
friend, wife, sister and mother" as wel l . 4 On occasions 
of joy, the wife who has a sweet tongue is like a friend 
who increases the joy by sharing with her husband ; 
on religious occasions, she is to him what a father should 
be ; in times of distress and worry, she is to him what 
a mother would prove to be. 5 The Mahābhārata declares 

1 Mahā. A n u . 46, 1-13 (See p. 225 f.) etc. 
2 A n u . 46, 3. 
9 Mahā. Vana. 373, 72. 
4 Rāmā. i i , 12, 63-69. 
5 Mahā. Ā d i . 74, 72. 



THE HINDU FAMILY 229 

that in truth, a householder's home, even if crowded with 
sons, grandsons, daughters-in-law and servants, is virtual-
ly a lonely place to live, if there is no housevvife.1 One's 
home is not the house made of brick and mortar ; it is the 
wife who makes the home. A home without the wife is like 
a wilderness.2 Thus, the very important part plaved by the 
wife, has received great attention by Hindu writers. The 
husband's true attitude towards his wife cannot be better 
described than what is done by the poet Kalidāsa in 
Raghuvansa wherein K i n g Aja laments for his deceased 
wife thus : "She was my grihiņī (the queen of the house), 
my guide in intellectual matters (sachivah), my true friend 
(sakhī) in private, and, in fine arts my dearest disciple". 3 

A l l this clearly shows what part the husband is to play 
in his relation to his wife. Out of all the relatives by 
marriage, the husband is the wife's nearest relation. To 
the task of hef adĀptation to the family life, his contribu-
tion must naturally be the most helpful to her. Of all the 
family members, it is the husband, first and foremost, who 
is expected to give the wife a response of heart and mind. 

1 Mahā. Šānti. 144, 5: 
" putrapautravadhūbhrityairākīrnamapi sarvatah bhāryā-
hīnam grihasthasya šūnyameva griham bhavet" 

2 ib id . 144, 6: 
''na griham grihamityāhur grihiņī grihamnchyate/griham tu 
grihinīhinam araņyasadrišam matam//" 
See also ib id . 144, 12-17: 
"vrikshamūle 'pi dayitā yasya tishthati tad griham/prāsādo'pi 
tayā hīnah kāntāra iti nišchitamļ /dharmārthakāmakāleshu 
bhāryā pumsah sahāyinl ļ videšagamane chāsya saiva 
višvāsakārikā / /bhāryā hi paramo hyarthah purushasyeha 
pathyate /asahāyasya loke'smin lokayātrā'sahāyinī/ /nūsti 
bhāryāsamo bandhur nāsti bhāryāsamā gatih/nāsti bhūryā-
satno loke sahāyo dharmasamgrahe / /yasya bhāryā grihe 
nāsti sādhvl cha priyavādinī/araņyam tena gantavyam 
yathāraņyam tathā griham//" 

3 Raghu. viii, 67. 
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A n d no unity between man and woman can be perfect 
without the psychological concord of their spirit and 
emotions. Each must go out in sympathy to the other ; 
each rnust give the greater part of her or his affection to 
the other ; and, each must, in fact, in every possible way, 
try to be a perfect psychological complement of the other. 

And yet, though the Hindu writers expect much 
from the husband in this direction of mutual sympathy, 
mutual affection, and mutual congenialitv, much more 
stili is expected by them of the wife. The wife 
herself seems to be held by them to be the most 
responsible of all for her adaptability in the family. 
Thus, the mistress of the house is asked by Manu and 
other Smritikaras to obey her lord as long as he lives, 

'and remain faithufl to his memory after his death.1 They 
sometimes go even farther than they declare-that she 
should worship him as a deīty even though he happens to 
be a man of bad character and has no good quality in h i m . 2 

Bnhaspati says that the wife, who Teels afflictected when 
her husband is afflicted, and feels happy when he is happy, 
is the truly devoted wife of her husband.3 Woman is the 
"goddess of fortune" in the family, because, she can 
make or marhappiness in the family.4 She is the immedi-
ate person concerned with the nurture and bringing up of 
the children ; so, she plays the most important part in 
family life. 5 On the lady of the house alone, says Manu, 
depends the due performance of all acts of dharma 
{dharmakāryāņi), heavenly bliss for oneself and one's 
ancestors, the due care of the offspring, and, on the whole, 

1 M a n . v, 151; Yāj . i , 75; 33; Vis . xxv, 13-14. 
2 M a n . i , 154-6; Yāj . i , 77; Vis . xxv, 15; K ā t . 336. 
3 Brihas. Smr. xx iv , 3. 
4 Man. ix, 26. 
5 Man. ix, 27: utpādanamapatyasya jātasya paripālanam/ 

pratyaham lokayātrāyāh pratyaksham strīnibandhanam. 
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" the highest conjugal happiness"1 (ratiruttamā). It fails 
to her lot, therefore, as her important responsibility, to 
maintain peace in the house and promotehappiness in the 
family. She must do her utmost towards conducting the 
affairs of the family smoothly by controlling her thought, 
speech-<and actions (manovāgdehasamyatā), and by doing 
her duty towards her husband.* Such a wife is called the 
sādhvī, by the virtuous, in this world. 3 

As a wife, woman has to subject herself to the authori-
ty of her husband.4 She should never, in the opinion 
of Manu, do anything that might displease him, whether 
he be alive or dead.5 As the mistress of the house, she 
should always be of cheerful attitude, managing her house-
hold affairs cleverlv and efficiently, and spending econo-
micaliy 6 Vyāsa gives a similar account of the house-
wife's duties : She is to rise up early in the morning be-
fore her husband, take her bath, and clean the house, the 
yard of the house, and the utensils of cookery. Then she 
is to light the fire in the oven, make arrangements for 
different kinds of tasty dishes for the day, give the 
servants orders of their work for the day, and make out 
an estimate of the expenses necessary for the day. She 
should then pay her respects to the elders in the house. 
After the meals are prepared, she should first serve the 
children in the family, then her husband and afterwards 
take her own meals. After the meals are over, she should 
preparē accounts of the family income and expenses.7 

i Man. ix, 2, 3. 
«Man. ix, 29 and v, 165 (both identical). 
9 ibid. 
4 Man. v, 143-9; Yāj. i, 35-6; Šukra. Nī. iv, 4, 25; Vis. 

xxv, 13; Bau. i i , 3, 45; Vas. v, 3. 
5 Man. v, 156. 
6 Man. v, 150; Yāj. i , 83; Vas. xxv, 4-6. 
?Vyāsa. Sm. i i , 20 ff. 



232 HINDU SOCIAL INSTITUTIONS 

Vātsyāyana agrees with the Smritis in regard to the duties 
of the mistress of the house.1 He advises her to exert 
herself towards gaining the full confidence of her 
husband ;2 she should obey her husband's elder relations 
and behave courteously towards the servants of the 
family ;3 ' ' I f he sins against her, Iet her be indeed little 
angry and scoId him, but not too m u c h . > 4 She may 
engage herself in amusesments of every description, but 
only so far as may please her husband.5 " A n g r y words, 

5''Angry looks, speaking with averted head, standing at the 
door and looking out,talking the garden, remaining 
long in a place apart- all these things let her shun,''6  

she is not to go out of the house without the husband's 
permission ;7 and, if the husband is used to spending too 
much money, or not spending it wisely, Iet her teli him 
of that in private. s 

The Mahābhārata goes on in a similar strain with re­
gard to the attitude of the wife to the husband. Bhīshma 
reports a conversation between Sumanā and Šāņdilī. The 
former wanted to know by what penances the latter was 
able to obtain celestial reģions. Šāņdilī replied that 
it was not by virtue of any hard penances at a l l ; but, by 
virtue of her obedience and devotion to her husband she 
was able to achieve paradise.9 In the Vanaparva, 
Krishna's wife Satyabhāmā desires to know of Draupadī 
how she was able to "rule the sons of Pandu", her five 

1 Kām. iv, i, 1-55;—Peterson's Tr. in J. Anthr. Soc. Bom. 
Vol. i i , No. 7 (1391), pp. 459-66. 

2 ibid. v, 1. 
3 ibid. v, 37. 
4 ibid. v, 19. 
5 ibid. v, 16. 
6 ibid. v, 22. 
7 ibid. v, 25. 
9 ibid. v, 14. 
9 Mahā. Anu. 23. 
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husbands. l H o w was i t that they were so obedient to 
her and were never cross w i t h her ? 2 Satyabhāmā t h o u g h t 
i t was al l due probably to some magic power w h i c h 
Draupadī possessed. Draupadī, however, assured her that 
i t was al l ent i re ly due to her obedience and devot ion to 
her husbands. She t o o k her bath, ate artd slept after her 
husbands, and after al l the servants and attendants. 3 She 
was always engaged in serv ing her husbands. 4 She re-
nounced whatever her husbands d i d not e n j o y . 5 In her 
o p i n i o n , " t h e husband is vvife's god ; he is her (sole) 
refuge ; . . . M y husbands have become pleased w i t h me and 
are at my beck and call on account of my dil igence, my 
alacri ty, and for the h u m i l i t y w i t h w h i c h I serve my 
e l d e r s . " 3 

T h e Rāmāyaņa is ful l of the stories of the wife 's devo­
t i o n to husband, its heroine Sītā be ing herself the chief 
object of the poet 's eulogy. Sītā says that in this w o r l d , 
the wife is the sharer of her husband*s destiny ; a l l other 
relatives are each responsible for his or her o w n destiny 
o n l y . 7 T h e husband is indeed a D e i t y for the w i f e . 3 

" W o m e n w h o love their husbands,— whether he treats 
t h e m wel l or i l l , whether he lives in the ci ty or in f o r e s t , — 
attain h i g h status ; and, the husband, whether wicked or 
lustful, i s the highest G o d to the wife of good m o r ā l s . " 9 

T h e r e is another aspect of the duties of the mistress of 
the house. She is held to be responsible for the general 
comfort of al l the members of the fami ly . M a n u observes 

1 Mahā. Vana. 232, 4. 
2 ibid. 5-6. 
3 ibid. 24. 
4 ibid. 29. 
5 ibid. 32. 
6 ibid. 27 and 39. 
7 Rāmā. i i , 27, 4-13. 
8 Rāmā. i i , 39, 31. 
9 Rāmā. i i , 117, 22-23. 
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that she should undertake the management of household 
affairs, collection and expenditure of his vvealth, prepara-
tion of food, keeping everything clean in the house, and 
fulfilling all the sacred obligations (dharma).1 She should 
not sleep at odd hours ; nor should she wander about, 
mixing with wicked people ; nor should she ever drink 
spirituous liquors. 2 She should rise before the other 
members of the house and pay her respects to the elder 
members of the family. 3 She should be always cheerful, 
and should manage the affairs of the family with clever-
ness ;4 and, she has to take care to keep everything clean 
in the home, and should be economical in regard to ex-
penditure.5 ln this regard, Draupadī explains how 
she followed this duty of the wife as the manager of house­
hold affairs. She used to keep all articles and utensils and 
food in the house clean, to preparē food at the proper 
hour, to offer the religious oblations and worship, and to 
look to the comfort of the guests of the house.6 Draupadī 
indeed, with pride, goes on to boast that she alone knew, 
better than any one else, about what the servants, 
attendants, and even the cow-herds and shepherds in her 
palace did and what they did not do ; in fact, she alone 
had the fullest knowledge of the secrets of the wealth and 
the income and expenditure of the huge royal establish-
ment of her lord . 7 This illustrates the Hindu conception 
of the wife*s duties and responsibilities in the family. 3 

1 Man. ix, I O - I I . 
2 Man. ix, 13; also Br. Smr. xxiv, 7. 
3 Br. Smr. xxiv, 7. 
4 Man. v, 150. 
5 ibid. 
6 Mahā. Van. 232 and 233. 
7 ibid. 
8Cf. also similar enumeration of the housewife's duties given 

by Hārīta, in Colebrooke's "Diges t" Bk. i i i , Ch. i i , Sect. 
1, p. 141, Cii. (Quoted in S. C. Vidyārņava's "Yājnavalkya-
smrit i " , pp. 147-43). 
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Vātsyāyana, speaking about the duties of a H i n d u wife, 
l ikewise describes her as the manager of the home ; the 
wife must look after the household w o r k and arrange-
ments ;1 she is to make purchases of things of domestic 
necessity, l ike utensils, o i l , salt, drugs, etc. ;2 and, she 
has also to keep accounts of income and expenditure, 
and check t h e m . 3 Vātsyāyana also says that the lady of 
the house is to keep a good garden for vegetables to be 
used in the kitchen, as wel l as a garden for fruits and 
flowers. 4 In the Šākuntalam of Kālidāsa, the sage 
K a ņ v a ' s advice to his adopted daughter Šākuntalā, on 
the eve of her departure for her husband's abode, is the 
same as Vātsyāyana , s. Šakuntalā is advised by K a n v a to 
obey her husband's parents and behave courteously w i t h 
servants ; and above al l , says he, " d o not fall out w i t h 
your husband even if he happens to insult y o u . " 5 

In the Šukranīt i , we f ind almost similar account of the 
duties of a housewife. 6 She has to get up before her 
husband, clean all utensils, sweep the house, pay her res-
pects to the elders in the family, cook the food, and so 
on. W o m e n , according to Šukranīt i , have no separate 
r i g h t to the use of means for the realization of the three-
fold aims of l i f e — D h a r m a , Artha and Kārna—except in «. 
terms of service of the home and of the husband. 7 " T h e 
wife should be pure in m i n d , speech and action ; she should 
abide by the instructions of her husband, and follow h i m 
l ike a pure shadow ; she must be a friend in all his good 
activities, and a servant at all his c o m m a n d s . " 3 In the 

1 Kām. iv, i, 3; cf. Ratišāstra. vii. 
2 ibid. vv, 26-23; cf. Ratišāstra, ibid. 
3 ibid. v, 32; cf. Ratišāstra, ibid. 
4 ibid. vv, 6-3. 
5 Peterson infers that Kālidāsa is quoting Vātsyāyana here. 
6 Šukra. iv, iv, 11 to 65. 
7 ibid. 11. 
8 ibid. 23-25. 
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home she should be sweet and gentle in speech, and 
courteous in behaviour.1 " T h e father gives measured 
things, the brother and son also give only limited things. 
W h o does not worship the husband who is the giver of 
infinite (blessings)? , , 2 The wife should practice music and 
gentle manners, "according as the husband is master of 
these, and thus practise the fine arts of winning over, 
with regard to h i m . " 3 

Under the Hindu ideal of marriage, man and wife be-
come united according to the sacred mantras and rituāls 
with the blessings of the gods. Indeed, in the Mahā-
bhārata we come across a statement that "According to 
the injunctions of the Scriptures, the husband should re­
gard his wife as an acquisition due to his own pristine 
deeds or what has been ordained by God.''4 " T h e hus­
band is declared to be one with his wi fe" says Manu. H e 
adds also, that "he only is the perfect man who consists 
of three persons united viz., his wife, his offspring and 
himself ." 5 'Mutual fidelity t i l l death' is, in Manu's 
opinion, the summary of the highest law for the husband 
and wife to follow. 6 The harmony of intellect and feeling 
between the two main component members of the family 
was of supreme importance in the view of Hindu writers  
on the subject. The saptapadi brings forth most vividly 
the bearing of this intellectual and emotional unity of the 
married couple. This psychological harmony is further 
emphasized by the fact that all daily rites and dhārmika 
duties to be performed in order to winhappiness here 
and hereafter, have to be performed by man and wife 

1 ibid. 37-42. 
2 ibid. 64-65. 
3 tod- 55-56-
4 Mahā. Anu. 44, 27. 
5 Man. ix, 45; also Āp. i i , 14, 16. 
6 Man. ix, 101-103. 
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together.1 Brihaspati speaks of the wife as sahadharma-
chāriņi and also as ardhāngī, i. e., half the body of her 
husband. * 

The Smritis and the Mahābhārata refer to the wife by 
the name fāyā, because, according to them the husband 
becomes an embryo and is born again (jāyate) of his wife 
as her son.3 Every family has to take care that its off-
springs are of pure blood. Moksa is obtainable through 
sons and grandsons. Continuity of the family line (ānan-
tyam loke) was the main object of taking a wife, and with 
this primary aim of marriage in view, the husband should 
carefully guard the wife so that the children born out of 
the union are of pure blood. 4 If the wife is not well 
guarded, she may bring disgrace on both the families,— 
her husband's as well as her father's.5 By carefully guard-
ing the wife, the husband is able to preserve the purity 
of his offspring, his family, himself, and his means of 
acquiring dharma.6 The use of force is inadvisable in 
guarding women ; moreover, man wil l be unable to guard 
them completely by force.7 Manu suggests that instead 
of using force against his wife, the husband shall try to 
keep her engaged in the management of the household 
affairs, so that she may not get idle moments for thinking 
of or doing any undesirable or untoward act.3 Thus, for 
Manu and Brihaspati, the management of household 
affairs, as we have described before,9 is, in a way, a means 
of engaging the wife's mind which may otherwise be led 

1 Man. ix, 96. 
2 Brihas. xxiv, 10-11. 

. 3 M a n . ix, 3; Yāj. i, 56; Mahā. Van. 12, 70. 
4 Yāj. i, 73; Āp i i , 5, 11, 12; and Mahā. Adi. 74, 35. 
5 Man. ix, 5. 
6 Man. ix, 7. 
7 Man. ix, 10. 
8 Man. ix, 1011; also Br. Sm. xxii, 4. 
9 See pp. 233-34, ante. 
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astray, since "the empty m i n d " , as they say, " is the 
devil's Workshop". 

This reminds us o£ the late Professor Cooley's 
remarks : " N o t h i n g works more £or sanity and con-
tentment than a reasonable amount of necessary and 
absorbing labour ; disciplining the mind and giving one 
a sense of being of use in the world. It seems a paradox 
to say that idleness is exhausting, but there is much truth 
in it, especially in the case of sensitive and eager spirits. 
A regular and necessary task rests the will by giving it 
assurance, while the absence of such a task wearies it by 
uncertainty and futile choice. Just as a person who follows 
a trail through the woods will go further with less exertion 
than one who is finding his way, so we all need a founda-
tion of routine, and the lack of this among women of the 
richer classes is a chief cause of the restless, exacting, 
often hysterical spirit harassing to its owner and every 
one else, which tends towards discontent, indiscretion and 
divorce." 1 The Mahabhārata, the Rāmāyaņa and 
Vātsyāyana's Kāma-Sūtrax however. do not refer to any 
such motive when they prescribe similar duties for the lady 
of the house. of the very high value placed on the virtue of 
of chastity in women, numerous instances could .be  
adduced from the Epics and other works. After the death 
of the: husband, remark Manu and Yājnavalkya, the wife 
must not even mention the: name of another man.2 The 
woman who Is uņfaithful to her husband suffers disgrace 
in this world and after death, she loses her place by the 
side of her husband in Heaven. But the wife who main-
tains her husband's death 
attains heaven even though shē has no son4 

1 Cooley: "Socia l O r g a n i z a t i o n " . p. 363. 
2 M a n . v, 157; Yāj . i , 75, 77. 
3 M a n . v, 161; 164; Vas. x x i , 14. 
4 M a n . v, 160; Yāj . i, 75; Šukr. iv, 4, 57-59; K ā t . 337; Vis . 

xxv, 17; Par, iv, 26. 
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But even here, as is observable in other cases when we 
come to examine the Dharmašāstras, we are not treading 
on smooth grounds free from difficulties. For the 
Smritis, at certain places, also require the husband to 
keep a distance between himself and his wife. For in­
stance, he is not to eat in the company of his wife, nor is he 
to look at her when she is eating, sneezing, yawning or 
sitting at her ease.l On the other hand, the descriptions 
in the epics and poetry and drāma speak of the housewife 
as taking part in the husband' s affairs on a status of 
equality. The verse in the Raghuvansa already quoted,ž 

for instance, is quite in contradiction to such injunctions 
of the Smritis. In Vātsyāyana's opinion, the wife could 
take the liberty of rebuking her husband. if he is a spend-
thrift, or again, if he comrnits any wrong against her.3 

Draupadi's advice to her husband Yudhishthira on what 
his duty was and what it was not, at the time wjhen he 
declared his intention to renounce worldly engagemeois 
and lead an ascetic life, clearly indicates her status; of liia. 
wife as the advisor of her husband.4 She even goes to the 
extent of rebuking him for making his brothers and her-
self suffer the tortures of forgst life, though the rejbuke 
is couched in soothing and sweet words'' as, Vaisam-
payāna puts it Why.... .did you say to these brothers,, 
then living with you'' she demandš, ...these words, 
viz we will kill Duryodhana and enjoy Earth' ?... 
Having yourseif said these words to your brothers 
then why do you depress our hearts now ?''5 Of 
course equality of status did not mean identity of rights 

1 Man. iv, 43; Yāj. 1, 131; Vis. Lxviii, 46; Vas. xii, 31; Gaut. 

ix 32. 

2 Grihiņi sachivah sakhī mithuh, priyašishyā lalite kalāvidhau/ 
see p. 229. 

3 Vāt. op. Cit. (Peterson) vv. 19 & 14. 
4 Mahā. Šānti. 14, vv. 6-37. 
5 ibid. vv. 7 and II. 
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and functions of the m a n and the wife. It meant that each 
of the t w o was recognized as possessing equal importance 
as member in charge of the home. T h e functions, and 
therefore also the r ights and privileģēs, of the t w o sexes 
were always considered to be dissimilar in nature. N e v e r -
theless, there was no dist inct ion of degree, in terms of 
'higher and lower ' , between t h e m . T h e r e was only a 
dist inction of k i n d . A n d in the drāma of family life, 
woman's place was as h i g h as man's . 

M a n u declares that a wife can never be released 
(vimuchyate) by repudiat ion. 1 B u t the husband may 
abandon (tyajet) his wife, only in case she possesses some 
blemish, disease, or faults w h i c h were not disclosed to h i m 
before m a r r i a g e . 2 E v e n if she hate h i m , he is not a l lowed 
to abandon her immediatelv . He has to bear w i t h her at 
least for one year ; and if she continues to hate h i m even 
after that per iod, he may deprive her of her property, 
and cease to cohabit w i t h her ; 3 she must, even then, be 
maintained, however, by h i m . If she shows disrespect for 
the husband w h o has some vice, or who is g iven to d r i n k -
i n g , she shall be abandoned only for three months and 
shall be deprived of her ornaments and f u r n i t u r e . 4 

B u t a wife cannot be cast off if she shows disrespect, or 
even aversion, to her husband w h o is insane (unmatta), 
or a eunuch, or who is destitute of manly strength 
(abījam), or w h o is suffering f rom serious disease 
(pāparogiņam).5 

Vasishtha and Yājnavalkya however, give us s l ight ly 
different regulations regarding abandoning a wife. T h e y 
are not in favour of abandoning her except in cases of 
certain very serious offences. She shall be abandoned only 

1 Man. ix, 46. 
2 Man. ix, J2\ Yāj. i , 66. 
3 Man. ix, 77; and comm. by Kullūka. 
4 Man. ix, 73. 
5 Man. ix, 79. 
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if she commits adultery with her husband's pupil or Guru, 
or with a man of low caste.1 In no other case should she be 
absolutely abandoned according to these Smritis. The 
wife who proves unfaithful otherwise than in the cases 
mentioned above should be deprived of her authoritv and 
allowed only sufficient food to maintain her body ; she 
should be treated with disdain and made to sleep on bare 
ground.2 But after one month of suffering of this punish-
ment, says Vasishtha, she becomes purged of the sin.3 

Even if she has committed a sin, or if she is quarrel-
some, or has left the house, or if she has suffered criminal 
force, or has fallen into the hands of thieves, the wife 
must not be abandoned ; the husband should wait t i l l her 
courses appear , because by her temporary uncleanliness 
of the menstruation period she becomes pure afterwards 
when the course have ceased and when she has taken 
a bath. 4 Savs Yājnavalkya : ' 'Women are pure in all 
limbs ; they never become entirely foul ; they are purified 
of all their sins every month by their temporary uncleanli­
ness ; they are always pure, whatever offences they 
commit.'' 5 

3 
The scriptures have given detailed instructions in re-

gard to the days after a woman's monthly sickness during 
which period only she is supposed to be able to conceive 
a child. 6 A n d , a married couple is enjoined to desist from 

1 Yāj. i , 72; Vas. xxi, 9; cf. Man. ix, 30. 
2 Yāj. i , 70; Vas. xxi, 6. 
3 Vas. xxi , 6. 
4 Vas. xxviii, 9 and 4. 
5 Yāj. i, 71-72; also Vas. xxviii, 9 & 4; cf. Vis. xxi i i , 40; 

Baudh. i i , 2, 4, 4. 
6 Man. i i i , 45: 'ritukālābhigārnī syāt'; also in Sān. G. S. iv, 

11, 17; Pār. G. S. i, 11, 7-3; Āp. G. S. i i , 1, 17-13; Yāj. i, 
79-31; Vas. x i i , 21-24; cf. Kūrma Pūrā. i, 2, 15, 11 
('ritukālābhigāni syāt yāvat putro'bhijāyate'); etc. 

31 
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sexual union on days other than these. Besides even on 
these days, they are enjoined to matē in the interest of 
and with a view to reproduction only. Thus sexual re-
lation between a man and his wife is viewed as not proper 
even if it is executed during the right period, when it 
merely serves as means for satisying sex ; so also, sexual 
union between the husband and his wife is not proper, 
even if it takes place with a view to reproduction, when it 
is not performed during the right period prescribed by the 
sāstras. Regarding the proper time of mating, Manu says 
that, the natūrai season (rituh svābhāvikah) of women 
consists of sixteen days in each month, from the first day 
of menstruation ; of these, however, the first four days of 
menstrual period, the eleventh (ekādaši) and the thirteenth 
(trayodasī) are forbidden and the rest are recommended 
for mating. 1 Special care has to be taken by the husband 
to avoid mating with his wife when she is passing through 
the menstrual period ; for, if he approaches her in such 
condition, he is apt to lose his vitality (āyuh), his energy 
(teja), his strength (bala), his wisdom (prajnā) and also his 
sight (chakshu).2 By avoiding sexual intimacy with the 
menstruating wife, on the other hand, he will augment 
these powers.3 The grihastha who avoids indulgence on 
all the days forbidden for mating as above, is considered 
as good as a brahmachāri himself ,4 of course in a qualified 
sense! 

Manu perhaps finds the above rules a little too 
rigorous to be followed by all grihasthas and at all times ; 
for he also adds that the husband may approach his wife 

1 Man. i i i , 46-7; cf. Yāj. i , 79. 
2 Man. i i i , iv, 41. 
3 Man. i i i , iv, 42. 
4 Man. i i i , 50: frbrahniachāryeva bhāvati yatrātātrāšrame 

vasan". 
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on any day except the parvas,l with the intention of grati-
fying the desire of his wife. 2 Further, it is also enjoined 
that the man who does not matē with his wife in the pro-
per season is a sinner.3 Lastly, the husband is enjoined 
to seek sexual gratification through his wife only, and 
no other woman. 4 

4 
Corning now to the position of the son in the family, 

we may note at the outset, that the acquisition of sons 
was the primary aim of Hindu marriage. The son rescues 
the souls of the deceased ancestors from the hell into 
which they might fall without his birth. "Because the son 
rescues his ancestors from the hell called Put, he has been 
called Putra."5 "A man conquers the world by the birth 
of a son ; he enjoys eternity by that of a grandson ; and, 
the great grand-fathers enjoy eternal happiness by the 
birth of a grandson's son." 6 This is the religious view 
in support of the necessity of having a son. The Mahā-
bhārata looks at the necessity of a son in the family from 
another angle of vision also ; the child is looked upon as 
a great bond of affection in the family, the centrē to which 
the love of the parents converges : " W h a t is a greaterhappiness to a father than what the father feels when his 
son, running to him, clasps him with his (tiny little) arms 
though his body is full of dust and d i r t ? " 7 And, "even 

1 i. e. amāvāsvā, the th i r t ie th day of the month, regarded as 
an inauspieious day for certain occasions; and a few such 
other days in each month. 

2 "tadvrato ratikāmyayā"—"tadvrato" is explained by 
K u l l ū k a as 'bhārjāprītirvatam yasya sa tadvratah'. 

3 Bau. iv, i , 17; and also Devala, quoted by Mādhavāchārva 
on Parāšarasamhitā, p. 100, (Bombay Sanskrit Series). 

4 'svadāraniratah sadā'—Man. i i i , 45; also Yāj . i, 31 . 
5 M a n . ix , 133; Mahā Ā d i . 74, 37; cf. also Rāmā. i i , 107-12. 

6 Mahā. Ā d i . 74, 33. 
7 ib id. Ā d i . 74, 52. 
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the touch of the sandal paste, or that of a woman and 
water, is not so pleasing as that of one's own infant son, 
locked into his embrace ;''1 truly "there is nothing in the 
world whose touch is more pleasing than that of a son."* 
The Brāhmaņas utter the following Vedic mantras (on 
behalf of the father), adds the Mahābhārata, at the birth-
day ceremony of the child : " Y o u are born of my body ; 
you have sprung from my heart. You are myself in the 
form of my son.. .My life depends on you. The continua-
tion of my race depends on you. Therefore live in hĀppi-
ness for one hundred years." 3 " T h e man who having 
begotten a son who is his own image, does not look after 
him, never gains the higher worlds. The Pitris (ancestors) 
have said that the son continues the race and supports the 
relatives ; therefore to give birth to a son is the best of 
all pious a c t s . ' 4 Manu expresses the view that it is neces-
sary to acquire a son, if one desires to unite with the 
state of eternal bliss, the Moksa.5 

The position of the eldest son, however, is peculiar 
in the Hindu family. He has the authority to offer the 
funeral cake (pinda) at the Šrāddha ceremony of the father 
and the ancestors. On the birth of the first (jyeshtha) son, 
the father is freed from his debt to the manes.6 Manu 
says that the eldest son on whom the father throws his 
debt (riņam) and through whom he obtains immortality 
(ānantyam) is alone begotten for the fulfilment of dharma 
(sa eva dharmajah putrah) ; all the rest are considered as 
the offspring of desire (kāmajāh).1 The eldest son makes 
the family prosperous or brings it ruin ; he is worthy of 

i ibid. 74, 55. 
2 ibid. 74, 57. 
3 ibid. 74, 61-63. 
4 ibid. 74, 96-97. 
5 Man. i i , 23. 
6 Man. ix, 106. 
7 Man. ix, 107. 
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honour, and is not to be treated with disrespect by 
the righteous.1 So long as the eldest brother be-
haves as an eldest brother aught to behave (jyeshtha-
vrittih), he should be honoured and respected by his 
younger brothers like mother and like father ; and, even 
if he behaves in a manner unworthy of an eldest brother 
(ajyeshthavrittir), he should yet be honoured like a kins-
man (bandhuvat).* 

After the father's death, the sons may Uve under 
the eldest brother's control, paying him the same 
reverence and honour which they used to pay to their 
father3 If the brothers want to separate, under the 
Smriti 'rules, they have to give the best portion of the 
ancestral property and a larger share to the eldest 
brother. 4 If, however he is unworthy, he would forfeit 
this special right of his. 5 I n the Māhābhārata, Bhīshma 
gives a discourse on the duties of the younger brothers 
toward the eldest, and his obligations towards the younger 
ones :6 The eldest brother should always treat the 
vounger brothers in the way in which a preceptor treats 
his disciples.7 The eldest brother should at times overlook 
the faults of his younger brothers ; and, though possessed 
of wisdom, he should at times act as if he is not aware or 
mindful of their faults ; if the younger brother be guilty of 
any sin, the eldest brother should correct him by indirect 
ways and means3 A great deal of the security of family happiness depends on the behavior of the eldest brother 

i ibid. 109. 
2 ibid. 110. 
3 Man. ix, 105; also Gaut. xxviii, 1, 3; Bau. i i , 3, 13; Āp. 

ii 14, 6. 
4 Man. ix, 111-12; Yāj. i i , 114; Gaut. xxviii, 4-7; Vis. 

xviii, 37. 
5 Man. ix, 213. 
6 Mahā. Anu. Adhy. 105. 
7 ibid. 105, 2. 
8 ibid. 105, 4. 
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towards the younger ones. " I t is the eldest brother who 
increases the prosperity of the family or destroys it 
entirely. If the eldest brother happens to be not gifted 
with sense, and is of wicked conduct, he encompasses the 
destruction of the whole fami ly . " 1 After the father's 
death, the younger brothers should "rely upon the 
eldest brother, as they did upon their father during his 
life t i m e . , , 2 He is to maintain them and protect them. 3 

The Mahābhārata deprives eldest brother of his share in 
the family property, if he in any way injures his younger 
brother.4 According to the Mahābhārata, if the brothers 
wish to partition the family property during the father' s 
life time the father should give equal shares to all of 
them. 5 

Thus in the Hindu family, the eldest son is a parti-
cularly favoured person as compared to the other relatives. 
It is of course natūrai, generally speaking, that the first-
born child should attract greater part of the attention and 
affection from the parents.6 But in the Hindu family r 

this natūrai partiality to the eldest child—provided he is 
male, of course—is more exaggerated by the added force 
of moral injunctions to that end. 7 

1 ibid. 105, 7. 
2 ibid. 105, 13. 
3 ibid. 105, 7. 
4 ibid. 105, 7. 
5 ibid. 105, 12. 
6 Cf. Y o u n g : Social Psychology, p. 240 ff; B r o w n : Social 

Psychology: pp. 88-92. 
7 Professor Brown citēs f rom a discussion by an OrientaI 

student about his own position in the family. The boy was 
the eldest son of his parents. F r o m his childhood he was 
brought up as somebody more important and deserving more 
attention than his vounger brothers. A n d later on, the parents 
were not prepared to take the risk of sending h i m to a " f a r 
place f rom h o m e " l ike America for his education. T h o u g h 



THE HINDU FAMILY 247 

5 
Let us now try to seejthe position of the daughter in 

the family. It is enjoined that the father should 
his daughters with the tenderest feling. The grihastha-
should never guarrel with his daughter.1 One should re— 
re-gar one's daughter as the highest object of tenderness. 
(dulhitā kripaņam param).* 

On the other hand,there are also statements which go 
to show that the birth of a daughter was looked with a 
little disfavour. Thus the wife who was successively 
g iv ingblr th to daughters on!y, was allowed to be super-
seded, after eleven years since marriage, by marrying 
another wife.3 

One who has no son is aIlowed to 'appoint' his daughter 
(sutām kurvīta putrikām), so that her son may perform 
his funeral rites.4 Manu tells us that the great Daksha, 
the lord of all created beingš,' himself followed this rule 
and appointed all his daughters to gīve theīr sons into 
his famfly, in order to multiply race (vivridhyartham 
s v a v a m s a s y a ) . T h e son o f s u c h a n a p p o i n t e d daughter 
inherits the whole estate of the maternal grandfather.ē If 
a son is subsequently born to the maternal grandfather, 

the father was pursuaded to yield without great efforts, it 
was found to be the most difficult task to pursuade the 
mother to send him away from home. She "could hardly 
believe the safety of letting her first son go o u t " to such a 
distant place as America. (See B r o w n : "Social Psychology" 
pp. 33-39). 

1 Man. iv, ] 3 o ; Mahā. Šānti. 243, 15-16; Yāj . i, 158. 
2 Man. iv, 135 (—kripaņam =param kripāpātram—Kullūka), 

Mahā. Sānti. 243, 20-1. 
3 See Supra.; Man. ix, 3 1 ; Bau. i i , 4, 6; cf. Nār. x i i , 94. 
4 M a n . ix, 127; Vis. xv, 5; Vas. xv i i , 15-17; Gau. x x v i i i , 13; 

Bau. i i , 3, 15. 
5 Man. ix, 123. 
6 Man. ix, 128. 
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both of them shall share eaually in the estate. l The 
separate property of the mother, however, is shared by 
the unmarried daughter; the son of the appointed 
daughter has no share in i t . 2 A daughter who is not 
married ti l l her father's death shall receive from each of 
her brothers,after the father's death, one-fourth part of 
his share.3 

The daughter must be.given in marriage by the father 
at the proper t ime. 4 If a proper suitor of good qualities 
and of the same varna is found even the maiden 
has attained marriageabļe .age the father should not 
hesitate to give his daughter to him.5 The Mahānirvāna-
tantra says that the daughter, like the son (evam), should 
be brought up and educated with care t i l l her marriage? 
The maiden, on the other hand granted the privilege 
of remaming unmarried till her death I n her father' s 
house, rather than marrying person destitute of good qualities 
(gunahina).r 
she has attained the proper age, for being~wedded. After 
that time she may take it upon herself to choose her mate 
from her own varna and worthy of her (sadrisam) without 
waiting for the help of her father 8." She incurs no guilt 
thereby . Oly, she is not entitled , then, to take away 
with her the ornament which her parents, or her brothers 
might have given her 10 .on the other other hand, if the voung 

1 Man. ix, 134. 
2 Man. ix, 133; Yāj. i i , 123. 
3 Man. ix, 113; Yāj. i i , 124; Vis. xviii, 35; Brihas. xxv, 64. 
4 Man. ix, 4; Yāj. i, 64; Vas. xvii, 69-70; Bau. iv, 1, 12, 

17-19; etc. 
5 Man. ix, 33; Vas. xvii, 70; Gau. xviii, 21; Bau. iv, 1, n. 
6i Mahānirvāņatantra, vi i i , 47. 
7 Man. ix, 39. 
8 Man. ix, 90; Yāj. i, 64; Vis. xxiv, 40; Gau. xviii, 20; Vas. 

xvii, 67-63; also Mahā. Anu. 44, 16. 
9 Man. ix, 91. 

10 Man. ix, 92; Gau. xviii, 20. 
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maiden w h o has attained mairiageable age has no father 
or other guardian to arrange for her marriage,then she may 
a p p r o a c h t h e K i n g , a n d w i t h h i s p e r m i s i o n m a x 
herself choose her g r o o m (varayet svayam) and m a r r y 
hin 1 Vātsyāyana afso declares that a maiden,' who, 
t h o u g h pošsessed of good qualities and b o r n in an humble 
family or even when well-born, is destitute of wealth, or 
has been deprīved of her parents and is comē of age, 
should move herself to arrange her o w n marriage. 2 

Once a daughter is betrothed t o . a . m a n , she shall be  
g iven to h i m o n l y . 3 " N e i t h e r ancients nor moderns who. 
wee good men have done such a deed,---- that a p r o -
m i s i n g a daughter to one man, they gave her to another' ' 4 

Narada however gives somē exceptions to this rule : 
T h u s , should a more respectable suitor a p p e a r i n g eligible 
in poīnt of capacities to acquire dharma, artha and kama 
is found, then the former engagement may be broken 
even t h o u g h sulka .has been already accepted for the 
m a i d e n . 5 So also, when a g r o o m goes abroad after h a v i n g 
espoused (pratigrihya) a maiden, she should wait for h i m 
til she passes through three monthly sicknesses, and then 
choose another husband. 6 On the other hand, when a 
man, after having plighted his faith to a maiden, "abandons 

1 Nār. xi i , 22; yadā tu kašchinnaiva syāt kanyā rājānam-
āsrajetIanujnajā varam tasya parīkshya varayet svayam//. 

2 Kām. i i i , 4, 36. 
3 Man. ix, 47; Nār. xi i , 23. 
4 Man. ix, 99. 
5 Nār. x i i , 30: kanyāyām prāptašulkāyām šreyanšched vara 

āvrajet/dharmārthakāma-samy uktam vāhyam tatrānritam 
bhavet I /. 

6 Nār. x i i , 24: ffpratigrihya cha yah kanyām naro dešāntaram 
vrajet/trīn ritūn samatikramya kanyānyam varayed varam/ / 
(The above tr. is Dr. Jolly's). 
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her, although she is faultless, he shall be fined and shall 
be compelled to marry the maiden even against his w i l l . l 

The sale of a daughter in marriage has been forbidden 
to a Hindu father. Even a Šūdra ought not to take 
nuptial fee, when he gives awav his daughter ; for. he who 
takes a fee sells daughter.2. A g a i n , N o father who 
knows (right and wrong) must take even the smaļlest 
gratuity,Jn return for his daughter ; for, a man whou 
through avarice takes a jgratuity sells his offspring. ' '3 

6 
Lastly, we consider the position of the parents in the 

family. The word pitri is derived from 'pa' to "protect" or 
" t o preserve" and pitri therefore etymologically means 
"protector'' The derivative meaning of the word thus 
emphasizes the most important obligation of the father 
with reference to the offspring. That obligations is to look 
after the helpless, young one and give it care and protec-
tion. The Rigveda refers to the father as the symbol of all 
goodness and kindness.4 He is described as fondly carry-
ī n g l h e child in his arms,.and playing with it on his l a p . 5 

On the other hand, the father's word is be always 
obeyed by the son.6 The Aitareya Brāhmana7 narrates 
the štory of a boy named Šunahšepa being sold by his 
father ; so also there is a story in the Rigveda Rijrasva 
who was Blinded byjhis father.3 But such acts have been 

1 Nār. x i i , 41 : "pratigrihya cha yah kanyām adushtām 
utsrutjet narah/vineyah so'pyakāmo'pi kanyām tāmeva ched-
vahetj I. 

2 Man. ix, 93; cf. Āp. i i , 13, 11-12. 
3 Man. i i i , 51; cf. Bau. i, 21, 2-3; Vas. i, 37-33; Āp. i i , 13, 11. 
4 Rig. iv, 17, 17; vi i i , 36, 4 etc. 
5 Ri&. h 33, 1; v, 43, 7. 
• Rig. i , 63, 5. 
7 Ait. Br. vi i, 12 ff. 
8 Rig. i, 116, 16; also 117, 17; (From Ved. Ind. i, 526). 
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condemned in the same passages, no sooner than narrated. 
As M a c D o ņ e l l and K e i t h have pointed out in this con-
nection, " t o lay stress on.. . isolated and semi-mythical 
incidents would be u n w i s e . " 1 So, it becomes a really diffi-
cult task to judge how far the father exercised dominion 
over his son in the Vedic per iod. 

T h e r e are, though, other instances of the son carrying 
out^ the w o r d of the father wi thout even guestioning its 
moraIIty or propr iety R ā m a gives his mother some i n ­
stances of this kind:Rishi Kandu, at his father's order, 
k i l l ed a cow even t h o u g h he knew ļt was a sinful a c t o n 
his part to do so ; K i n g Sagara at i i s father's command. 
started d igg ing the earth and himself perished in the act.; 
Parašurāma, again, committed the most heinous crime of 
m u r d e r i n g his own mother a t h i s fa ther ' s command. R ā m a 
plainīy tells his mother.. that his duty was to obey his 
father, even if that meant disobedience of the mother ' s 
command. Thus, of the twO parents, the father's w o r d is 
the more to be honoured than the mother 's . A n d the 
Šukranīt i has said that it was t h r o u g h the strength of their 
father's penances -that Pamsurāma got back his mother 
alive, and Rāma got back his k ingdom. 5 A n d , due to the 
disobedience their father^s commands, the sons of 
Y a y a t i and of Vi šwāmitra , .came to be degraded to.the. 
lowest positions in l i f e 4 " O n e should always keep up the 
habīt of serving one's father in w o r d , thought and action ; 
one should ever do that by which the father is satisfied ; 
one should not do that by which the father is pained even 
for a single occasion.''5 Generally speakīnģ, however, 

1 Ved. Ind. i , p. 526. 
2 Rāmā. i i , 21, 30 ff. 
3 Šukr. i i , 73-79. 
4 ibid. 33-35. 
5 i b i d . 36-37. 

3 2 * 
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both the parents have to be respected by the offsprings 
with equal reverence. l 

The Mahābhārata inculcates the same spirit of obedi-
ence to the parents on the part of the offspring; The 
story of Bhīshma remaining a brahmachārī to the end of 
his life for the_sake of his father's wish is well known. 
To carry out the father's word is the supreme duty of the 
son. 2 The father, the mother and the guru—these three 
are always to be obeyed, and never to be insulted ; there 
is no sinner in the world equal to the son who insults any 
of these t h r e e , 3 T h e five Paņdavas married one wife j u s t 
to carry out the command of their mother , though it was 
given under ignorance of the situation,4 Numerous in­
stances could be given from the two"Epics to show the 
very high degree of filial reverence expected of the sons 
and daughters. T h e story, for instance, is told of a boy 
Chirakārin, son of Gautama, who was ordered by his 
father to kill his mother to kill his mother Ahilvā with whom Indra had 
commltted adultery. Chirakārin—he was so called because 
he would always reflect for a long while (chiram) before 
acting—however, pondered a grēat deal over the pro-
priety of the order given by his father ; he could not com-
mit the šinful act of killing his mother at all; For though 
obēdience to the father was a very high dharma for him 
(pituradnā pāro dharmah)by his own dhrama he was also bound to also 
bound to protect his mother (svadharmo mātriraksha-
ņām).5 W h o could be happy after killing his own mother? 
On the other hand, who could ever acquire prosperity 
(pratisha) by disobeying his father ?6 The father is the son's 
foremost of gurus (gururagryah) and his highest 

1 Rāmā. i i , 30, 35 ff. 
2 Šānti. 272, 15. 
3 Šānti. 103, 29-31. 
4 Adi. 2 i i . 
5 Mahā. Šānti. 266, 11. 
6 l i b i d . 266, 12. 
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dharma {pāro dharrnah) j1 the father being pleased, all 
gods are pleased. 2 But the mother too, is equally 
venerable ; she is the principal cause (hetuh) of the union 
of the five elements (panchabhautikah) which make for 
his birth as a human being.3 She is the soothing hakņ 
agsihst all sorts of calanHtles^FtHeson ;4 with the mother, 
theTnan feels protected ; without her? he feels deserted.5 

' ' T h e man who, though shorn of all prosperity (sriyā 
hīno'pi), enters his home calling o u t — ' O mother !—does 
nof suffer from grief ; nor does decrepitude (sthaviram) 
ever attack him.''6 A person'whose mother is alive, even_ 
if he has sons and grandsons and is a hundred years old, 
iš for her but a child of t w o . 7 Able or disabled, Iean or 
robust, the son is always protected (rakshati) by the 
mother...When his mother leaves him, then does the son 
become old, then does he become stricken with grief, 
then does he feel lonely in this world {sunjam jagat). 
There is no shelter like the mother ; there is no refuge 
like Her ; there is no defence bētter than her ; there could 
be no one dearer~niaJOiēF~pd''tKe son).3 The mother is 
caļled Dhātri of her son, because she hās borne him 
(kukshimamdharanat); she is called jananī, because she 
is the principaī cause of the sons birth (Jandnāt) ; she is 
known by the name Ambā also, for she rears his limbs 
(anganam vardhanāt) ;she is virasu because 
BIRTH TO VALIANT CHILDREN;and she is susru for she.^hfi 
nurses~and looks after (susrushant)^EeEJ^uķūshanāt) the son.9 In the 

1 ibid. 266, 17. 
2 ib id. 266, 21. 
3 ibid. 266, 25. 
4 ibid. 266, 26: (— fsarvasyārtasya nirvritih'). 
5 ibid. 266, 26: (— 'mātrilābhe sanāthatvam anāthatvam 

viparyaye'). 
6 ibid. 266, 27. 
7 ib id. 266, 23. 
8 ibid. 266, 29-31. 
9 ib id. 266, 32-33. 
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person of the father is combination of all gods in 
thejperson of the mother, however, is a combination of 
allgods and also afl h u m ā n i t y . — Ā l l these and such other 

thought had filled chirakarin's mind, 
long time infact many days in this manner till the father 

returned back, now repentant of his cruel order given 
tp his son, and burning with grief; he was, however, 
delighted to find cmt that his soņ had not carried out the  
order. — 

Under the injunctions of the Dharmašāstras, the father 
is the object of the deepest reverence for the sons. He 
is the first of those in the family to "whom respect has to 
be paid by the children of the family. 2 Manu says that 
the father, indeed, is the Guru of his son. 3 Some Smri-
tikāras have given the father a very high position of 
authority in the family ; he rules over his family as a 
king over his subjects.4 Vasishtha has said that the father 
has the power to drive his son out of the house, and even 
to sell h i m . 5 But Manu and Yājnavalkya forbid that the 
father should ever cast off his son, unlessjie has com-
mitted a very serious crime.* Even if the child has to be 
punished by beating which should be done only when the 
parent wants to correct him, not otherwise. it is ordained 
that the beating could be done on his bacķ, and never 
on noble part of the body7 And, the Mahabharata 
similarly advises that the son should be only rmīldly re-
primanded by parents for purposes of instruction. ' ' 3 

1 ibid. 266, 43. 
2 M a n . i i , 145; Gaut. v i , 1-3. 
3 i b i d . ; cf. Yā j . i , 34. 
4 Nāra. i, 32-42. 
5 Vas. xv, 2. 
6 M a n . v i i i , 339; Yā j . i i , 237; Similarlv in Yā j . i , 35; Gau. 

v i , 5 1 ; Vas. x i i i , 43 etc. 
7 Man. iv, 164 and v i i i , 299-300; cf. Vis. L x x i , 30-31. 
8 Mahā. A n u . 104, 37. 
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In the Smritis, at some places, the mother is referred 
to as more venerable than even^the fatherV She is said 
to be thousand times more venerable than the father.1 

In general the smritis too emphasize that the mother, 
the father and the preceptor, as well as the elder brother 
must be respected and obeyed by every one 
should never offend one's father, mother and Guru. 

These are some of the salient aspects of the Hindu 
family life. The kūla or the family was no doubt regarded 
by the Hindu asTheplacē bl nūfšēry where the individual 
learhs his lessons In social life Here, īn the kūla, were 
given him_IessonsTh affection lessons in giving respect 
to eFders,Jessons in subserving individual incfinations aņd 
even aspiratiohs, towards the attainment of collective 
ends. The sex instinct has to be directed to the 'end of the 
continuity of the family. The home~~(griha) is primarily 
the place where the three objects of life, dharma, artha 
and kama— :spiritual merit, wealth-earning, and the 
gratification of senses—have to be practised in terms of 
a harmonious synthesis together, towards the end of 
attaininģ the final beatitude (moksa).; and as has been, 
observed by Manu, the real good of consists in a 
proper aggregate of these three purusharthas.3 

A n d in this grīhasihāšrama, again, is jajna preached 
for the grihasiha. The definition of yajna as preached in 
this āšrama is perhaps the most important. L iv ing in the 
midst of circumstances and situations which are likely to 
develop the ego and of 'mine'-ness 'thine'-ness—living 
as a grihastha, as a kutumbin, as a man of the world 
(nāgarika),—the individual is asked to live and believe 

1 Man. i i , 145; "Sahasram tu pitrīn mātā gauravenātiri-
chyate". 

2 Man. i i , 225-37; Vis. xxx, 1-10. 
3 Man. i i , 224. 
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that this is not the final end for which he is born.* The iņ-
dividual is expected to believe that his life as a man of the 
world is only a part of his duties {nijatakarma) whereby 
he is to fulfil his obligations to his wife, to his children, 
to his family, to his departed ancestors and to his com-
munity. A n d , in the midst of all these circumstances, the 
individual is expected to live out of, and, as if, Āpart from 
these, as if he were performing the Yajna. In the midst 
of world and wordliness, the grihastha is no doubt a part 
of i t ; yet he is called upon to behave with a spirit of 
detachment in all his sense-doings, in the true spirit of 
a yajna. The symbolic hre in the home and its continuity 
and its worship, the various ceremoniāls that centrē round 
i t , — a l l these show that the home is only a trust vested 
in the grihastha, a yajna-kuņda as it were, in which the 
grihastha and those under his care have to pour their life 
for the perpetuity of that fire and what it represents and 
embodies. 

1 Cf. Thoothi: "The Vaishņavas of Gujarat" p. 54. 
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T H E W O M A N I N H I N D U S O C I E T Y 

The attitude of a community towards the woman has a 
great social significance in any society—especially so in 
the Hindu society. This has of course been considered by 
us along with our discussions on education, marriage and 
family ; but that had necessarily to be from specific points 
of view. Here we shall consider the problem of the 
attitude of the H i n d u towards womankind as a whole and 
in general, so as to complete the whole picture of the 
woman's place in Hindu society. 

In the Rigveda, the husband and the wife are des-
cribed as taking equal part in the sacrificial rites. The 
'dampati'—the householder and his wife—with 'one 
accord' press the Soma, rinse and mix it with milk, and 
offer adoration to the God. 1 The Vedic literature mentions 
many a woman's name who attained eminence as philo-
sophers along with men. Višvavārā, of the family (gotra), 
of Atri, is described as a philosopher {brahmavādinī) and 
well versed in the sacred texts (mantradrashtrī), and is 
the author of a hymn in the Rigveda ;2 Ghoshā the 
daughter of sage Kakshīvān, was the author of two hymns 
of Rigveda ;3 and Lopāmudrā, wife of Agasti, composed 
two verses.4 Queen Šāšvatī, wife of K i n g Asanga, is 
also a philosopher of the Vedic times ;5 so was Āpālā, 
another philosopher (brahmavādinī) well versed in the 

1 Rig. vii i , 31, 5; cf. also x, 136; vii i , 27, 7. 
2 Rig. v, 23. 
3 Rig- x, 39-40. 
4 Rig. i , 179, 1-2. 
5 Rig. vi i i , 1, 34. 
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sacred texts (mantradrashtrī).1 Indrāņī, the consort of 
Indra, too was a mantradrashtri.2 So again, two ladies, 
Sikatā and Nivāvarī, composed ten verses of a hymn. 3 

The Rigveda also relates us the story of Brihaspati and 
his wife Juhu in this connection ; he left his wife and went 
away for practising penances ; b u t the gods explained to 
him now it was improper to perform penances alonne with out 
o u f wife.4 These are some of the instances, from the 
Vedas which speak for the status of woman during the 
Vedic period. 

Thus, during the Vedic period, we h+ave reasons to 
believe that so far as education was concerned, the position 
of women was generally not unequal to that of the men. 
Woman had similar education as man ; she took part in 
p h i l o s o p h i c debates like m a n with men ; s h e p r a c t i s e d 
penances l ike man. This shows that man and woman 
were regarded as having equally important status in the 
social life of the_early period. 

Similarly, the satapatha Brāhmana, informs us that 
woman was regarded as an equal sharer with man of the 
responsibilities and duties in the home The folIowing 
passage from the-Satapatha Brāhmana will be sufficient 
to illustrate this ; " W h e n the husband is about to ascend 
(the sacrificial altar), he addresses his wife in these words : 
Come, wife, Iet us ascend to heavens', and the wife 

answers, 'Yes, let us ascend. The.reason why he addres-ses 
his wife thus is that she is one half of his own self ; 
therefore as ļoņg as he has no wife, so long he does not 
propagate his species, so long he is no complete indivi-
dual but when he has a wife , he prpagates his species, 
and then he is complete. 'Complete I want to go to that 

1 Rig. vii i, 80; 91. 
2 Rig. x, 36 and 145. 
3 Rig. ix, 36, 11-20. 
4 Rig. x, 109. 
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supreme goal '—thus he thniks ; therefore he addresses 
his wife in this manner.'' This passage brings out to us 
that, at Ieast biologically 
garded as.having an equally important share in the drama 
of human life as man. Man without woman is considered 
incomplete, because he is not by himself able to propa-
gate his species, 

But in the same Brāhmana there is another passage 
which shows that woman is regarded as intellectually in-
ferior to man, or rather, that she is regarded as more 
emotional and less rational by nature than man ; therefore, 
she is apt to fall an easy prey to externalappearances ; 
she lacks the ability for true appreciation or balance of 
mind and does not possess depth of reason. This passage 
relates to the story of the theft of soma (nectar or elixir) 
from heaven. While Gāyatrī was carrying Soma away 
from heaven, a Gandharva stole it away from her. The 
Gods devised a trick to get Soma back from the 
Gandharvas. They knew that the Gandharvas were 
'fond of women. So they sent Vāk (the Goddess 
of Speech) to them ; and she managed to bring 
Soma back to the Gods. But the Gandharvas too 
followed her, and said to the gods, Soma shall be yours, 
and Vāk ours'. 'So be it !' said the gods; 'but if she 
would rather come hither, do not carry her away by force ; 
Iet us woo her' The gods accordingly wooed her. " T h e 
Gandharvas recited the Vedas to her, saying 'see how we 
know it, see how we know it ! " The gods, however, 
once more decided to take advantage of their knowledge 
of woman's nature ; they created the lute, and sang and 
played upon it and amused Vāk, whereupon she returned 
to them. " B u t in truth, she returned to them vainly ; for, 
she turned away from those engaged in praising and pray-

1 Šat. Br. v, 2, i, io, Tr. by J. Eggeiing (in S. B. E. vol. xii) 
[Slightly modified.] 
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ing ( i . e. the Gandharvas), to dance and song ( i . e. to 
Gods). Wherefore, even to this day, women are given 

to vain things ; for, it was on this wise that Vāk turned 
thereto, and other women do as she did. A n d hence, it 
is to him who dances and sings that they most readily 

'take a fancy." l /This passage purports to explain that a 
woman has the weakness of being emotional or senti-
mental and can be easily deceived by external Āppearance. 
It also shows that the fair sex is more sensitive to expres-
sions of fine arts. As we proceed we shall find similar 
opinion about woman's nature in the Mahābhārata and 
other works.2 

1 Šat. Br. i i i , 2, 4, 2-6. 
2 W i t h such views, we may profitably compare the fo l lowing 

f rom D r . A. A. Roback of H a r v a r d : 
' ' W o m e n , too, are, as many great novelists and essayists 

have remarked, incapable of acting w i t h consistency, and, 
unless moved by pity, are prone to commit many unfair acts 
on various pretexts, chief among which is that, being the 
weaker sex, or the weaker of t w o of their o w n sex, or having 
"gone t h r o u g h " more than their r iva l or expecting to enjoy 
life less than some one else, they aught not to loose at least 
this opportunity of m a k i n g up for the hardship either already 
endured or in store for them. 

"Cansistency L a c k i n g in W o m a n : — S u c h a w a r m cham-
pion of woman's cause as M o l i tries t o gloss over this 
character defect by an explanation which leaves much to be 
desired. ' W h e n women' , he writes, 'are so frequently denied 
the sense of justice, it is...a matter of the present motivē 
preventing other considerations f rom presenting themselves.' 
(A. M o l i : "Sexual i tat and C h a r a k t e r " : Sexual-Probleme; 
Z t . f . Sexualw'ft. u. Sexualpolitik, 1914, V o l . X ) . W h a t is 
this b u t an admission of the fact that they are not considerate 
of others, in other words, that they lack the impulse to apply 
to others the same measure as they a p p l y to themselves? 

''We hear it said and repeated almost ad nauseam that 



T H E W O M A N I N H I N D U S O C I E T Y 263 

In the epics, the Rāmāyaņa and the Mahābhārata, the 
question of the position of woman could be studied from 
so many points of view. A n d the views expressed are not 
always free from contradiction of each other, as we shall 
see presently. 

The Rāmāyaņa is a glorious illustration for the Hindu 
of the ideal woomanhood. Sitā is prepared to cast off all 
the luxurles of the palace and accompany her husband to 
the forest. She is one of the five ideal women of India ; 
even the mere memory of the names of these five is said 
to purge the sinner of his sins. Ahilyā, (the wife of sage 
Gautama), Draupadī, Sitā, Tarā (wife of Brihaspati), and 
Mandodarī (the wife of Rāvaņa, the enemy of Rāma), 
are the five lādies. On the eve of Rāma's departure to 

however, lacks consideration for others. It is the element of 
consistency alone which is w a n t i n g — a gap which is some-
times fi l led by the substitute of pi ty . If the above t ime-
honoured and apparently universal belief about the rnain-
springs of woman's conduct is to be invested w i t h any 
psychological meaning, we should necessarily hold to one or 
the other of these alternatives: either that women, on the 
whole, are born w i t h stronger instinctive tendencies, or else 
the consistency urge is weaker in them than in man. T h e 
former alternative does not seem plausible, more especially 
as the m a x i m of parsimony would lead us to explain the 
phenomenon t h r o u g h some weakness in the one factor rather 
than in the many. 

" I t is, therefore, not in the relative strength of the in-
stinct that we shall find the reason for the lack of objectivity 
in female conduct, but in the relative weakness of the funda-
mental principle of conduct which has its root psychologically 
in some mechanism m a k i n g for consistency.' ' (Ital ics by 
the present wr i te r ) . — A . A. Roback: " T h e Psychology o f 
Character" . 2nd E d . (1931) pp. 433-39. 

W i t h the above quotation f rom Roback, cf. Freud's  
v i e w : " I t may be admitted that women have but l i t t le 
sense of justice, and this is no doubt connected w i t h the 
preponderence of envy in their mental l i f e " . — F r e u d : ' ' N e w 
Introductory Lectures on Psychoanalysis'' (1934) pp. 134 ff. 
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the forest, Rāma declared to Sitā that he had no heart to 
take her with him and make her suffer so many hardships ; 
against this she argued thus : 

" M y lord, the mother, sire and son, 
Receive their lots by merit won ; 
The brother and the daughter find 
The portions to their deeds assigned. 
The wife alone what'er await, 
Must share on earth her husband's fate ; 
So now the King 's command which sends 
Thee to the wild, to me extends. 
The wi£e can find no refuge, none, 
In father, mother, self or son : 
Both here, and when they vanish hence, 
Her husband is her sole defence. l 

In the Mahābhārata, there are some notable instances 
which iliustrate how women used to take upon themselves 
the task of directing man on religious and social question. 
Thus, a lady named Sulabhā discusses the problem of 
attaining mokša.2 It is a fairly long discourse. Sulabhā 
who was "gifted with yogic powers''3 had really come 
to test the knowledge of K i n g Janaka. Both of them ex-
changed whatever he and she had to say on the problem. 
After "hearing the words of Sulabhā fraught with ex-
cellent sense and reason", K i n g Janaka could not reply 
thereto.4 Again, the Brāhmin preceptor (guru) of K i n g 
Senajit, citēs to him the authority of the verses sung by 
a mnrtesatļ (vešvā) called Pingala (pingalayā gītā gāthā) 
on the problem of life, death, and knowledge.5 In the 

i Rāmā. (Tr. by Griffith) i i , 27. 
f Mahā. Šānti. 321, vs. 20-192. 
3 ibid. 321, 16. 
4 ibid. 321, 193. 
5 Mahā. Sānti. 174 (In the Mahābhārata, this story is narrated 

by Bhīshma to Yudhisthira.) 
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Vanaparva, again, D r a u p a d i gives a long lecture to 
Yudhishth i ra and Bhīma u p o n certain problems of con-
duct and mora l i ty . 1 

In a later Parva, D r a u p a d i is once more found g i v i n g 
a long discourse2 to her husband on his duties as a 
K s h a t r i y a Yudhishthi ra , disgusted w i t h war and its ev i l 
effects, is in favour of renunciation of all w o r d l y affairs. 
B u t D r a u p a d i reprimands h i m for this foolish idea of his. 
' I f , " says she, " these brothers of yours had been sane, 
they would have locked y o u up w i t h al l the unbelievers 
( in a prison) and taken charge of the government of the 
earth. T h e man, w h o , on account of feeble intellect, acts 
thus never succeeds in w i n n i n g p r o s p e r i t y . " 

L e t us t r y to f ind out some more l i g h t on the question 
f r o m t h e v i e w s on woman expressed in the Mahābhārata 
itself. In the Anušāsanaparva we are t o l d that 
Yudhishthi ra requested Bhishmapitāmaha to enlighten 
h i m regarding the nature of w o m e ņ (strinām svabhāvam).* 
" I t i s said that w o m a n is the root of a l l ev i l , and that she 
is narrow-minded. ' ' says Y u d h i s h t h i r a . 4 Bhishma replies 
to h i m that, in a sense, the female is naturally a temptress 
and a lurer ;5 moreover, she is not endovved w i t h strength 
of w i l l enough to resist temptat ion ; therefore, she always 
stands in need of protection by m a n . 6 " A m o n g s t women, 
b o t h kinds are to be found ; that is, those w h o are vļrtupus; 
and those who are not so. T h e vir tuous women are highly; 
blessed. T h e y are the mothers of universe.' ' Besides, 
we are to ld those women, who are s inful and of; 
wicked conduct, can be ascertained by .mārks (lakshaņa) 
expressive of the evi l that is in them, which Āppear 

1 Mahā. Van. 23 ff. 
2 Šānti. 14 (The whole adhyāya). 
3 Mahā. Anu. 33. 1. 
4 ibid. fstriyo hi mūlam doshānām laghuchittā hi tāh smritah 
5 Mahā. Anu. 33-39. 
6i Mahā. Anu. 43, 19. 

34 
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on their perons. 1 The face, in Bhīshma's opinion here,  
seems to be the index of a woman's character.2 It is 
because of this natural weakness of her character that she 
is not to be held as much responsible as a man for her sins. 
Woman should not be condemned altogether as a sinner 
because she naturally lacks the strength of mind to resist 
temptations. " . . . W o m a n commits really no offence' 
says Chirakarin. referring to Indra's adultery with his 
own mother by duping her. " I t is man only who commits 
offences. By committing an act of adultery, only the man 
b e c o m e s s u l l i e d w i t h s i n . . . W o m e n c a n c o m m i t n o s i n I t 
is man who becomes sullied with sin, Indeed, on account 
of the natūrai weakness of the sex as shown in every act, 
and their liability to solicitation, women cannot be consi-
dered as offenders."3 The Rishi Ashtavakra. who went 
out in search of knowledge of the nature of woman, is in-
formed in a similar manner of "the lightness of the female 
character'' by the celestial lady to whom he approached 
to obtain the knowledge.4 

In another Adhyāya in the same Parva we find Bhīshma 
speaking in terms of high reverence about woman. 

1 ib id. 43, 19-21; "striyāh sādhvyo mahābhāgāh sammata 
lokamātarah/dhūrayanti mahlm rājanninām savana-
kānanam / /asādhvyašchāpi durvrittā... /vijnejā lakshaņair 
dushtaih svagātrasahajair nripa /. 

2 F o r a modern discussion of the problem, see L u d o v i c i : " T h e 
Choice of a M a t ē " , Part I I , pp. 239 seq., where he discusses 
the question of physiognomy, human points and morphology, 
as avenues of a p p r o a c h f rom the visible to the invisible, in 
order to know the man or the woman. 

3 Mahā. Šānti. 266, 33 & 40 : "evam strl nāparādhnoti nara 
evāparādhyati/vyuchcharanšcha mahādosham nāra evāparā-
dhyati/ /nāparādhosti nāriņām nara evāparādhyati / sarva-
kāryāparādhyatvān nāparādhyanti chānganāh/ / 
' ' a p a r ā d h y a t v ā t = a n u r o d h y a t v ā t alpabalatvena sarvalhā 
purushādhinatvāt"—Nīlakaņtha's commentary. 

4 ib id. 19-21. 
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" W o m e n should always be adored and treated w i t h love 
(pūjyā lālayitavyā).l W h e r e women are-treated w i t h 
honour, the very gods are said to be p r o p i t i a t e d ; a n d 
where women are not adored all acts become fruitless 
(sarvāstatrāphalāh krijāh).* If the women of a family, 
on account of the treatment they receive, indulge in grief 
and tears, that family soon becomes extinct. 3 Those 
homes which are cursed by women meet w i t h destruction 
and ru in as if scorched by some A t h a r v a n ri te ; such homes 
loose their splendour ; their g r o w t h and prosperity cease.4 

Bhīshma further tells Yudhishthi ra that M a n u , on the eye  
of his departure f r o m this w o r l d . made over women to 
the care: and protection of men ; for he knew that women 
are weak, that they w o u l d fall an easy prey to the seduc-
t i o n of men, that they possess a sensitive temperament 
w h i c h quickly responds to any offer of love or affection 
and also that they excel in sincerity (or truthfulness). 5 

" T h e r e are others among them who are full of malice, 
covetous of honours, fierce in nature, unlovable, and 
impervious to reason. W o m e n , however, generally 
deserve to be respected. Do ye men show them honour ! ' ' 6 

T h e execution of the dharma of man depends upon 
w o m a n ; all pleasures and enjoyments also entirely depend 
upon her ; men should therefore serve women and bend 
their wills before them. 7 In chi ldhood, the father is her 
guardian ; the husband protects her in y o u t h ; when she 
becomes o ld, her sons protect her ; therefore, at no period' 

1 Mahā. A n u . 46. 5. 
2 ibid. 5-6. 
3 ibid. 6. 
4 ibid. 7. 
5 ibid. 3: "abalāh svalpakaupināh suhridāh safyajishņavah/" 

("svalpa ishadāvāsena a p a n e y a h kaupino guhyūchchhādana-
paļāyāsām sadyohāryā ityarthah"—Nīlakaņtha.) 

6 ib id. 9. 
7 ib id. 10: "strīpratyayo hi vai dharmo, ratibhogašcha 

kevalahļparicharyā namaskārāsfadāyattā bhavantu vah/. 
34* 
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of her life can a woman enjoy unrestrained freedom.1 

Women are the dieties of prosperity ; the person who 
desires affluence and prosperity should honour them. 2 

We are also told iri the Mahābhārata that the Goddess of 
Prosperity (šrih)3 resides within the woman, who is given 
to truth and sincerity and who adores the gods,4 who is 
pleasing and merry in appearance, and is blessed and 
gifted with virtues ;5 and the Goddess avoids those 
women who are inclined to sinfulness, and uncleanliness, 
or impurity, or who fond of disputes and quarrelling, 
or are indolent, sleepy or inclined to laziness, or those 
who often visit other peopīe's houses, or those who lack 
modesty.6 

Urnā, the wife of God Šiva, was once asked to 
discuss the subject of woman's duties with a view to 
give an authoritative statement to the world, so that 
the course of conduct laid down by her " w i l l be 
followed from generation to generation ;''7 she is then said 
to have given a detailed description of what a woman 
should do and what she should not do (strīdharmāh).3 

These dharmas are generally in agreement with what has 
been said already in connection with the wife's duties in 
the family,—to serve her husband and his elders, to act 
as her husband's companion in the performance of all 

1 ibid. 14. 
2 ib id. 15: ''šriya etāh striyo nātna satkāryā bhūtimich-

chhatā/pālitāni grihītā cha šrlh strī bhavati bhārata/". 
s Mahā. Anu 11. 

j 4 ibid. I I , 1 1 : "satyasvabhāvārjavasamyutāsu vasāmi devad-
vijapūjikāsuļ". 

5 ibid. 11, 15: fpriyadaršanāsu saubhāgyayuktāsu guņān-
vitāsu/. 

6 ib id. 11, 12-13: "parasya vešmābhirātām alajjām I papā-
machokshām avalehinīm cha vyapetadhairyām kalahapri-
yāmcha/ / nidrābhibhūtām satatam šayānām evamvidhām 
tām parivarjayāmi/'". 

7 Mahā. A n u . 146. 10: "lokeshveshā gatih sadā". 
8 ib id. 12. 
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dhārmika acts, to be sweet in speech and manners, and 
so f o r t h 1 

In the Anušāsanaparva we are t o l d that on the whole 
the w o m a n cherishes a deeper attachment for her chi ldren 
than m a n . 2 T h e w o m a n , in general, i s said to be capable 
o f l o v i n g more s t rongly and more profoundly than m a n . s 

T h e same E p i c has opined that w o m a n should not be 
forced to m a r r y or l ive wi th a person whom she d i s lke 
or even does not l i k e . It says : " M a n u does not sr 
h i g h l y of the practice of a g i r l l i v i n g w i t h a person 
she does not l i k e . L i v i n g as a wife w i t h a persr 
she does not l ike , produces disgrace and s i n " . 4 

is an instance in Mahābhārata in w h i c h a 
not merely saved f r o m m a r r y i n g one w h o m 
but was also g i v e n assistance to m a r r y 
choice : Bhīshma captured the three daug 
of Kās ī in order to m a r r y t h e m over to 
the eldest in t imated to h i m that she had 
love w i t h the K i n g o f Saubha w h o had 
and that she w o u l d have chosen onl 
svajamvara arranged by her father 
Bhīshma, w h o was himself well-v 
(dharmajnah), after consultat ion w i t h J 
in the Vedas, sent her back to the lover 

I f w e t u r n our a t tent ion f r o m the Epic 
we meet w i t h s imilar conceptions about 
the status of the w o m a n . 

T h u s , M a n u says that ' ' w o m e n must alw, 
ed and respected (pūjyā bhūshayitavyās 

1ibid. 33-37-
2 Mahā. A n u . 12, 4 6 : "striyāstvabhyadhikah sneho 

purushasya vai", 
3 bid . 12. 5 2 : "striyāh purushasamyoge pnt irabhyadh 

and 12. 54 : ''evam striyā mahārāja adhikā prlt iruchy 
4 Mahā. A n u . 44. 23. 
5 Mahā. A d i . 102. 
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fathers, brothers, husbands and brothers-in-law who 
desire their own welfare'' A n d , "where women are 
honoured (pūjyante), there the very gods (devatāh) are 
pleased, but where they are not honoured, no sacred rite 1 

yields rewards'' The family (kulam) in which women 
(jamayah = female members of the family) are passing 
heir lives in suffering wil l soon crumble to pieces 

jnašyatjāšu). One who desires prosperity (bhūtikāma) 
family life should always respect the women-folk of 

use. 2 In the family (kule) in which the wife (bhāryā) 
d with the husband, and the husband feels happy 

life, prosperity (kaljānam) always resides.3 The 
(grihī) should always try to maintain peace 

e members of the house.4These statements 
^t give us much knowiedge of the specific 

e woman, but they give us a knowledge 
itude towards her in the family. 5 

nion, women were created by the al-
others, just as men were created to be 
, he says, it has been ordained by the 
t all the activities belonging to dharma 
) be performed by man and wife to-

maiden may be given in marriage, even 
not attained the proper marriageable age, 

uitor of equal varņa and excellent qualities 
s found. But, on the other hand, a maiden 
cquiesce in her guardian's desire to give her 

an of bad character or even destitute of any 
-y (guimhīnāya). She should rather prefer to 

yāh—Yāgādikriyāh''—Kullūka. 
ian. i i i , 55-59; cf. Yāj. i, 82. 
ibid. i i i , 60 ff. 
d. iv, 180-81 ; cf. Yāj. i, 157-8. 

1 also Chapter v, pp. 227 ff. 
1. ix, 96. 

file:///jdmayah
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remain unmarried in her father's house t i l l her death 
(āmaraņāt). Or, as we have pointed out elsewhere, she 
may wait for three years after she has attained the age of 
puberty (ritumati), after which period, if her guardians 
have failed to arrange for her marriage, she may herself 
(svayam) choose her match who may suit her (sadrisam) 
and marry him. 1 

This seems to give a good deal of freedom to the 
unmarried gir l in the family at least in the matter of 
choosing her life-companion. But at other places, Manu 
and other Smritikāras are not prepared to allow any kind 
of independent activity women,ž without consultation or 
permission of the male members of the family ; as already 
pointed out, she is subject to the guardianship of the 
father during her childhood, of her husband during her 
youth, and of her sons after the death of her husband. 
She is not allowed to do anything independently 
(svātantryena) even in her own home.3 Vatsyāyana, who 
generally holds more liberal views than Manu about the 
fair sex, also looks upon unrestrained independence for 
women with disapproval ; for he gives instructions as to 
the manner and the ways by which the citizen (nāgaraka) 
should protect his womenfolk (antahpura)4 and his wife 
(dārd).5 

We have also seen how the Smritikāras have disposed 
of some of the samskāras, intended to sanctify the human 
body, in the case of the woman. In her case, they are to 

1 M a n . ix, 33-92; also cf. Yā j . i , 64; Vis . xx iv , 40-41; Vas. 
x v i i , 69-71; Gau. x v i i i , 20-23; Bau. iv, r, 11-14. 

2 M a n . v, 143: (—na bhajet strī svatantrātām). 
3 M a n . v, 147-43 (na svātantryena kartavyam kinchitkāryam 

griheshvapi) cf. also, Yā j . i, 35-36; Vis . xxv, 12-13; Vas. 
v, 1-3; Gau. x v i i i , 1; Bau. i i , 3, 44-5; Kāt . 930; and M a n . 
ix , 2-3 (na strī svātantryamarhati). 

4 K a m . v, 6; iv, 2, 72-34. 
5 ibid. v, 6, 43 ff. 
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be performed without the recitation of sacred texts.1 

Again, for woman, the nuptial ceremony (vaivāhiko 
vidhih) is equivalent to the upanayana or initiation cere-
mony of males; serving the husband (patisevā) is 
enquivalent to serving the teacher (guru), and residing in 
the husband's house and doing her household duties 
(grihārtho) is equivalent to the daily sacrifices and wor-
ship of fire (agniparikriya) by man. 2 Sacrifice by a woman 
displeases the gods ;3 indeed the woman who offers an 
agnihotra sacrifice (burnt oblation) wil l sink into hell 
(narake).4, 

Hārīta informs us that there were two kinds of women,  
the Brahmavādinis, i. e., those versed in metaphysical 
knowIedge, and sadyovadhvah, i. e., those who preferred 
to lead the life of a married housewife.5 Therefore, says 
Hārīta, women are not on the same Ievel of status as the 
Šūdras ; for, he argues, the three varnas cannot be pro-
duced from the womb of a Šūdra.6 Therefore, he further 
proceeds, women must also undergo sacramental rites 
with Vedic mantras.7 But Mādhavāchāry, who quotes  
the above verses of Hārīta, declares that this applied to 
women of ancient times. And, in support of this view 
he also quotes Yama, saying that women were formerly 
entitled to be initiated with the sacred mantras, and also 

teach the Vedas and recite the Sāvitrt. 3 

1 Man. ii, 16; Yāj. i, 13; Vis. xxvii, 13. 
2 Man. ii, 67; cf. Yāj. i, 13; Vis. xxii, 32. 
3 Man. iv, 206. 
4 Man. xi, 36-37. 
5 Hārita. xxi, 21, (Quoted by Mādhavāchārya, in "Parāšar 

samhitā", Ed. by Islāmpūrkar, VoL i, Pt. ii, pp. 32-34). 
6 ibid. "na šūdrasamāh striyah na hi šūdrayonau kshah 

yavaišyā jayante" (Hār. xxi, 20-21). 
7 ibid. "tasmāt chhandasā striyah samskāryāh"/ (Hž 

xxi, 12). 
8 ibid. "pūrā kalpe tu nāriņām...'' See p. 137 f. 

to 
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A woman in her monthly course is regarded untouch-
able. The husband should not approach (nāpagachchhet) 
his wife, even though he may be mad with desire, 
{pramattopi), when she is in her courses ; nor should he 
sleep with her in the same bed ; if he does so, his wisdom 
(prajnā), energy (tejo), strength (balam) sight (chakshur) 
and vitality (ājušchaiva) shall diminish.1 Such a woman 
becomes touchable or pure (yišuddhyati) again by taking 
bath after the period is over.2 A persf even by merely 
touching (sprishivā) a woman in her monthly course him-
self becomes impure and untouchable. becomes pure 
(šudhyati) by taking a bath.3 It able; mouth 
of a woman is always pure.4 And this explained by 
saying that it is to be reg as pure for the purposes 
of kissing or other intim Yainavalkya has also said 
that woman inherits acies. .from the God Soma, sweet 
speech from Gandh Purity from the again from 
Agni ; therefore arva, and per fect purity again 
This, again is women are always pure (medhya).6 

women should explained by Mitakshara by saying that 
purposes o f ' be regarded as pure (suddhah) for the 

Manu b touching or embracing (sparsalinganadishu). 
the fair . as a rather peculiar opinion about the nature of 
seduce sex in general It is the nature of women to 
remain men in this world;8 for that reason the wise never 
female unguarded (na prmadyanti) in the company of 
aly the ignorant but even a learned man and make 

1 M lan, iv, 40-42; cf also Yaj, i, 138 
4lan v 66; Yāj. iii 20. 

2_ mitaksharā, on Yāj, 1, 187. See Mitāksharā, 
Yaj. i, 71 
Mit on ibid (svabhava esha narinam naranamiha dushanam). 

Man. i i , 213. 35 

8 
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him a slave of lust and anger (kārnakrodhavašānugam).1 

Therefore, one should not sit in a lonely place with even 
one's own mother, sister or daughter ; for the senses are 
powerful (balavān indriyagrāmo) and master even a 
learned man. 2 M a n u calls woman the temptress, 
(pramadā), a noun derived from the verb pra-mad, which 
means 'to intoxicate', or ' to inflame wi th passion. T h e 

* - itelf may speak suggestively in respect to the 
„ /But we have already seen that there 

derivation expressed in the Mahābhārata too ; 
nature of a woman charge Manu as being the only 
are similar opinions of the women kind. 
we therefore need not should regard his daughters 
writer with such a view ness ; he has to bear their 

In the familiy the grishast true householder should 
as the highest object of tende s or mother's sister 

offences vvithout resentmen ' A mother is the most 
respect his elder sister and father more than the 

as his own mother (matrivad)4 The and the times more 
venerable person in this world--eve place in 

than the teacher but the mother is a thousand eeable to 
venerable than even the father5 months offended 
the footing as the as regarded 
the teacher One should always do what is agri ve one 
these three even through one may be grievously that he 
by these When these are pleased one get all take of 
wards in this world and the next, As long as they live 

ibid 214 etaira-
i b i d . i i , 2 1 4 

2ibid. 215 
X I I , 3. 

3* Man. iv 185 "duhita kripanam....tasmad 

5 Man.' ii, 145; Yaj i35; Gau vi, 51; Vas. xiii, 48 
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the next world.''1 Every other dharma must be regarded 
as subordinate to the dharma of honouring these three.* 
Obedience to father, mother as well as elder brother is 
expected of every person.3 These and the Guru, the 
teacher, should never be offended.4 One who castes off 
(tyajet) his mother has to pay the very high penalty of 
six hundred paņas ;5 such a man, moreover, should never 
be invited 6 at any sacrificial ceremonies (havyakavyah). 

Women who have no one to protect them, who are 
barren, who have no sons, whosē family is extinct, widows 
who are faithful to their departed husbands, and women 
afflicted with diseases, have to be given protection by 
the K i n g . So also, the K i n g must protect the propefty 
of such women, and punish their relatives in case they 
misĀppropriate their property during their life-time.7 

Sex-union with sisters by the same mother, with un-
married maidens, with females of the lowest castes, with 
the wife of a friend, or with the wife of a son, is a mortal 
sin—a mahā-pātaka;3 such conduct is equivalent to viola-
ting the Guru s bed, and has the same punishment pres-
c r i b e d . 9 Sex-union w i t h a w o m a n g i v e n t o d r i n k i n g i s a 
minor sin (upapātaka) which must be punished by the ex~ 
pulsion of the man from his caste.10 

1 Man. i i , 235-36: 'tat tat nivedavčt tebhyo mano~vāk-kāya-
karmahhih'; cf. Vis. xxxi, 6. 

2 Man. i i , 237: "esha dharmah parah sākshād upadhaymo'nya 
uchyate''. 

3 Man. i i , 225-37; Vis- xxxi, 1. 
4 Man. iv, 162; Āp. i , 1, 14; Gau. xxi, 5. 
5 Man. vii i , 339; Yāj. i i , 237; Vis. v, 163. 
6 Man. i i i , 157; Yāj. i, 224; Vis. Lxxxii, 21,, 29. 
7 Man. vii i , 23-29; vis iii 65. 
3 Man. x i , 59; Yāj. i i i , 231; Vis. xxxvi, 4-7; Gau. xxi, 1; 

Bau. i i , 2, 13; Āp. i, 21; 3-9, 17-13. 
9 Man. x i , 171; Yāj. i i i , 233; Vis. xxxiv, 2; L i i i , T; Vas. xx, 

15-16; Gau. xxii i, 12-13, 32. 
10 Man. xi, 67; Yāj. i i i , 236-37; 239; Vis. xxxvti, 13, 31, 33; 

Gau. xxi, 1, i i ; Vas. i , 23. 
35* 
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The husband of a widow who has remarried must not 
be entertained at a sacrifice.1 Such a woman is called a 
-piiņarbhū, and ,has no social status ; and her husband 
would be generally censured in the society. 

The one great issue which presents itself to our mind 
when we consider the position of woman in India, is with 
regard to her relation to the scheme of the āšramas. The 
women, along with the Šūdras, are not taken into account 
so far as the management of life through the āsrama stages 
is concerned.. The explanation given for the exclusion of 
vvomen from the āsrama scheme is that her life is so much 
related to man, and that the lives of the grihastha and 
his dharmĀpatnl are mutually adjusted according to the 
Dharmasāstra. We have already seen, for example, in 
the Chapter on Education, how the nuptials and the life of 
a housewife are considered for the woman as equivalent 
to the brahmacharja and the grihasthāšrama of man. 
There is historical evidence, as we have narrated else-
where, that vānĀprasthāsrama and samnjāsāsrama were 
available for women ; and in actual practice, according 
to the Hindu theory, with the permission and consent of 
the husband, a woman could enter the vānaprastha or 
the samnyāsa āsrama, just as a man can enter these with 
the consent of his wife. Usually, of course, the man and 
wife enter these two āsramas together, in theory at least. 
So far as the first āsrama is concerned, however, the great 
question that presents itself to us is : W h y should woman 
be denied the right and privileģē to learn and to teach 
systematically, which the male individual gets and 
gathers and may also impart—why should that disciplinē 
and purpose during the Brahmacharjāsrama be denied 
to the woman? Āpart from the few names of women-
teachers that we had noted, almost all teachers were 

1 Man. iii, 166; Yāj. i, 224: Gau. xv, 16. 
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males. Is the natūrai inherent difference to be regarded as 
such a defect in the female sex as to be the cause of the 
absence of such rights in the case of woman ? The answer 
to all this is given by saying, as we have seen, that the 
asrama for the woman to leann is the home. Woman's 
part was perhaps supposed to be in the conserving and 
propagation of the race ; and these functions were pro-
bably thought to be naturally inherited by her, and as not 
in need of training through the āsramas, as man required. 
Also, the burden of maternal duties was probably thought 
to be too heavy to add any other liabilities upon her. It 
is extremely difficult to decide to what extent this can be 
proved to be true. The woman is also denied many of the 
samskāras including that of upanayanaj Here also, she 
is supposed to become a dvijā when she marries. Now, 
the explanation offered in support of all this seems to 
amount to this, that the Uves of man and woman after 
marriage were considered as one and the woman could 
never be thought of independently of married life. But 
then, in this connection, the questions of perpetual widow-
hood, absence of divorce, and absence of a public career 
for woman are three issues very difficult to answer. Also, 
if the theory that the life of man and woman who are 
married to each other, is one and sacred, be granted as 
true, how could it be possibly maintained that man may 
marry, under any circumstances, more than one wife? 

These are the ways in which the vvomankind was judg 
ed in old India. The judgements may often seem con 
tradicting each other and at places even self contradictory 
She is a devatā (goddess) as well as pramada (seducer). 
She is truth-loving aņd yet she has weakness of character, 
lack of judgement and of eguilibrium and of mind. She is the 
queen of the house, but "she does not deserve freedom 
and independence, even jn the famliy affairs. What may 
apparentlv seem as a contradiction of statements, how-
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ever, is in truth, not a contradiction. The šāstrakaras and 
the Epic and other writers have viewed the problem of  
woman from diffenent ponts of view and during different 
Periods. A n d since at each time the universe of discourse 
is changed, the views opined a p p e a r to be contradictory. 
Thus, from the point of view of family stability and  
and in view of the inherent weakness of her nature she 
is conceived as needing the protection of man, and to that 
extent, dependent on man. But if we are minded to look 
at the Hindu conception and treatment of womankind 
on the whole, we must admit that the H i n d u seers have 
honestly and sincerely made repeated inquiries into the 
problems of the nature and position of the fair sex for the 
maintenance, growth and development of the best and 
the noblest of the human heritage in any society. It may 
be that due to several reasons, which must have formed 
the signs and characteristics of the times, they seem to be 
conservative in one cycle and liberal in another regarding 
certain aspects of the life of woman ; but, along with these 

and inspite of these strong opinions, or even prejudices, 
against the nature of woman, the Hindu sages have never 
failed woman in giving her entire due as a maiden, a 
wife, a mother, a householder and as a matron in the 
economy, upkeep and exaltation of the family and its best 
traditions. 
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T H E FOUR VĀRNAS 

We have already noted the fact that just as the āšrama-
dharma is formulated more with reference to the conduct 
of the individual's life in the world, so there is another co-
ordinate system, devised by the Hindu, called the varņa-
dharma which is formulated more with reference to the 
society in which the individual lives.1 Of course, both 
the kinds of dharmas concern themselves with the organi-
sation and management of the individual as well as the 
group or the society ; but the difference may be said to 
lie in the manner of approach and emphasis in the organi-
sation of man and his activities in regard to the two kinds 
of dharmas. In the scheme of the āsramas, the problem 
is approached from the point of view of the training of 
the individual through specifically provided environments 
at different stages of his life in the varna-organization, 
on the other hand, the problem is considered from the 
point of view of the larger group, and the individual*s 
position is defined in this group with reference to his 
innate nature, tendencies and dispositions. We have 
already considered the āsrama scheme and its purpose 
and method in the preceding Chapters. In this chapter 
we take up the varna-organisation for our review. We 
may begin with the views of Hindu thinkers of old on the 
problem of varna-organisation, and then, in the light of 
this, we shall try to evaluate the same. 

I 
There are several passages in the oldest Vedic literature 

dealing with the origin of the varnas. The oldest is the 
1 See the opening remarks in Ch. I I . 

33 
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h y m n in the Purusha-sūkta of the Rigveda which says 
that the Brāhmaņa varņa represented the m o u t h of the 
Purusha,—which w o r d may be translated as 'the U n i v e r -
sal M a n ' , ' referr ing perhaps to mankind as a w h o l e , — 
the Rājanya ( i . e. Kshat r iya) his arms, the Vaišya his 
thighs, and the Šūdra his feet . l Z i m m e r and others have 
held the opinion that this Purusha h y m n was a later inter-
polat ion and that the inst i tut ion of caste was not Rigvedic, 
but of later o r i g i n . 2 B u t it has been shown that there are 
other passages, a p a r t f rom the Purusha Sūkta, in w h i c h 
the divis ion of society into vārnas,.though not in the r i g i d 

"torni of later times, is m e n t i o n e d . T h u s , in R i g . V I I I , 35, 
16-18, the three varnas, the Brāhma, K s h a t r a m , and 
Višah are r n e n t i o n e d , w h i l e i n R i g . I , 113, 16, the four 
vārnas are referred to thus : " O n e to h i g h sway ( i .e . 
Brāhmaņa), one to exalted g lory ( i .e . the Kshatr iya) , 
one to pursue his gain (i .e. the Vaišya) and one to his 
labour ( i .e . the Šūdra),V-all to regard their different 
vocations, a l l m o v i n g ' creatures hath the D a w n 
a w a k e n e d . , , s Fur ther , the divis ion into four vārnas is 
here mentioned w i t h reference to the duties of each varna. 
H a u g ' s opinion on the o r i g i n of the inst i tut ion of caste 

seems to correct " I t has been of late asserted," he 
observes, " t h a t the original parts of the Vedas do not 
k n o w the system of caste. \ B u t this conclusion was pre-
maturely arr ived at w i thout sufficiently w e i g h i n g the 
evidence. It is true that caste system is not to be found 
in such a developed state ; the duties assigned to the 
several castes are not so clearly defined as in the law-
books and Purāņas. B u t nevertheless the system is already 

1 Rig- x, 90, 12-
2 Colebroke: Miscellaneous Essays i, p. 309 note. 

M a x M ū l l e r : Ancient Sanskrit l iterature, p. 570; etc. ( F r o m 
M u i r : O r i . Sanskrit Texts i , p . 12 f.) 

3 D u t t : " O r i g i n and Growth of Caste in I n d i a " V o l . I (1931), 
P- 39-
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known in the earlier parts of the Vedas, or rather presup-
posed. The barriers only were not so insurmountable as 
in later times. , , l 

Let us take up the passage from the Purusha-sūkta, 
quoted above, for our consideration. Here in this passage, 
an allegorical meaning is suggested by the whole sūkta 
with reference to the Purusha and the creation of vārnas 
from his limbs. The Purusha is described as being him-
self ' 'this whole universe, whatever has been and what-
ever shall b e . " ž Further, we are also told that the moon 
sprang from his mind (manas) the Sun from his eye, 
Indra and Agni were created out of his mouth, and air 
or wind from his breath. 3 Again, from his navel arose 
the atmosphere (antariksham), from his head the sky, 
from his feet the earth (bhūmi), and from his ear the four 
quarters (disah) ; in this manner, the worlds were created.4 

The passage in Rig . X, 90, 12 has been interpreted 
as having an allegorical significance behind it from an-
other point of vievv also.5 Thus,' the mouth of the 
Purusha from which the Bāhmaņas are created is the 
seat of speech. The Brāhmanas therefore are created to 
be teachers and instructors of mankind. The arms are 
symbol of valour and strength ; the Kshatriya's mission 
in this world is to carry weĀpons and protect people. It 
is difficult to interpret that portion of the hymn which 
deals with the creation of the Vaišyas from the thighs of 
the Purusha, But the thigh may have been intended to 

1 Quoted by D u t t : Origin & Growth of Caste, i, pp. 33-39. 
He also mentions that Oldenberg and Geldner held similar 
views. 

2 Rig. x, 90, 2; "pursha evedam samam yad bhūtam 
yachcha bhāvyam''. 

9 ibid. x, 90, 13. 
4 ibid. x, 90, 14. 
5 See Haug. " O n the Origin of Brāhmanism", p. 4, (Quoted 

by Muir : " O r i . Sansk. Texts, Vol. i, p. 14). 
36* 
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represent the lower portion of the body, the portion which 
consumes food, and therefore the Vaišya may be said to 
be created to provide food to the peopļe. The creation 
of the Šūdra from the foot, symbolizes the fact that the 
Šūdra is to be the ' ' footman'', the servant of other vārnas. 
The whole social organisation is here conceived symboli-
cally as one human being—tfie " B o d v Social", we may 
say—with its Hmbs representing the social classes based 
on the principle of division of labour. 

We also find that in the Vedic Period there were no 
restrictions as regards particular occupations for persons 
belonging to a particular vārna. Thus, a person born as 
a Brāhmaņa may take to the occupation of a physician 
without thereby in any way degrading his social status, 
" W i t h Soma as their sovereign lord the Plants hold 
colloquy and say : Oh king, we save from death the man 
whose cure a Brāhmaņa undertakes." l A Brāhmana 
rishi says : "I am a poet, my father is a physician, 
my mother a grinder of corn. W i t h our different 
views, seeking after gain, we run as after cattle.'-'2 

The Ribhus were skilful artisans ; and yet they were 
given high divine honours.3 And, of the descendants 
of the Brāhmaņa rishi Bhrigu, some were reported to be 
expert in the art of making chariots.4 There is no trace 
of hereditv defining the occupation of anindividual. 

The Šūdras of the Rigvedic period seem to be no other 
than the non-Āryans, the Dāsas or the Dasyūs who 
differed from the fair-skinned Āryas on account of their 
black complexion (krishņattvach), flat-nose, unintelligibi-
lity of speech, absence of sacrificing among them 
(ayajnan), absence of the worship of god amongst them, 

1 Rig. x, 97, 22; From D u t t : Op. Cit. p. 59. 
2 Rig. ix, 112, 3; From ibid. pp. 59-60. 
3 Rig. i, 161, 1-5; From ibid. p. 6. 
4 Rig. x, 39, 14; From ibid. p. 60. 
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and the prevalence of foreign customs w h i c h they fo l lowed 
(anyavrata),—all of w h i c h were obviously strange to the 
Āryas . 1 T h e y were kept by the Ā r y a n s as slavēs. T h e r e 
is no obvious explanat ion of the t e r m Šūdra w h i c h later 
came to signify the Dāsas ; it is, however, suggested 
that 'Šūdra ' was probably the name of some prominent 
D ā s * t r ibe, and, in course o f t i m e , the w o r d became 
synonymous w i t h the whole c o m m u n i t y of slaves, by us-
age, just as at A t h e n s the t e r m K a r i a n became synony-
mous w i t h the w o r d slaves. 2 

It has also been shown that there were no restrictions 
in the Rigvedic society in the matter of diet and d r i n k 
between the different vārnas such as we find in the later 
society. 3 W h a t e v e r food or d r i n k was usualwas_common 
to all the vārnas.. So too, there was no h i g h e r " or 
' 'Tower" varņa for matr imonia l alliances.4 " T h e r e were 
no definite restrictions on intermarr iage between the 
different classes of the Ā r y a n race ; in fact there was no 
necessity, as the different groups in society, whatever 
m i g h t be their occupations, were by complexion, features, 
language and creed practical ly hornogeneous.. N o w h e r e 
in the Rigveda is any ment ion of a Vaišya be ing regarded 
as less pure than a Brāhmaņa, and of social intercourse 
between the t w o as degrading to the l a t t e r " . 5 / T h e r e are 
no instances recorded of m i x e d marriages in the Rigveda. 
B u t this happened, perhaps, as D u t t observes, due to the 
fact that the jātis as separate communit ies p r o h i b i t i n g 
intermarriages d i d not exist in the Rigvedic per iod. 6 

Several instances, however, happened in the Rigvedic 

1 ibid. p. 60-63. 
2 Dutt ; op. cit; and in "Camb. Hist. Ind."—Ch. x, "Li fe & 

Customs in the Sūtras", by Hopkins, p. 234. 
3 See Dutt. op. cit. pp. 64 ff. 
4 See ibid. pp. 63 ff. 
5 ibid. p. 63. 
6See Dut t : ibid. 
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period and recorded in later literature, of such rnixed 
marriages, are in fact known to us, like those between 
Yayāti and Devayānī, Dushyanta and Šakuntalā.^Both 
these are instances of marriages between Kshatriya and 
Brāhmaņa Similar are the cases, mentioned by the com-
mentator,1 of a rishi Syāvāšva marrying the daughter of 
Kshatriya K i n g Rathavīti ; of the marriage of K i n g 
Asanga with a woman of Angirasa family ;2 and of a rishi 
Kakshīvan marrying the daughters of K i n g Svanaya.3 

From the above account during the Vedic period, the 
vārnas seem to have been 'open classes', to use a term 
o£CQoley.4 They were not watertight compartments, the 
membership of which was determined by virtue of heredity 
only ; they were, to use Cooley\s words again, "more 
based on individual traits and less upon descent."5 

Gradually, hovvever, the vārnas came to be distinguish-
ed from each other. Each vārna became more and more 
marked off and separated from the other. The four vārnas 
came to be addressed in four different ways, differing in 
degrees of politeness as indicated by the terms ehi, 
āgachchha, adrava and adhava to be used for vvelcoming 
persons of different vārnas. 6/Different sizes of funeral 
cakesjļpinda) were prescribed for different vārnas.1 When 
reciting the Gāyatrī mantra the three vārnas were to start 
each with different word : the Brāhmaņa with 'Bhūh', the 
Kshatriya with 'Bhuvah' and the Vaisya with 'Svah'.8 

Indeed, the Satapath Brahmana says that the vārnas 
are created from these words in their order, the Brāhmana 

1 On Rig. v, 6 i . 
2 Rig. vi i i , 134. 
3 Rig. i, 126; (From Dutt : Op. Ci i . pp. 63-69). 
4 See his "Social Organization", Ch. xxi. 
5 ibid. p. 239. 
6 Satapatha Rr. i, 1, 4, 12; (From D u t t : Op. Cit. pp. 35 ff). 
7 sat. Br. xi i i , 3, 3, ii. (From ibid). 
3 sat. Br. il, 1, 3, 4. (From ibid). 
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being created from the word Bhūh, the Kshatriya from 
Bhuvah and the Vaišya from Svah.1 Further, the 
Brāhmaņa is asked to use Palasa wood for sprinkling 
purposes at sacrifices, the Kshatriya to use Nyagrodha 
wood, and the Vaišya to use Asvattha wood.2 According 
to the Aitareya Brāhmaņa, the Brāhmaņa vārna must 
recite the Grāyafri metre, the Kshatriyas the Trishtubh 
metre, and the Vaišyas the Jagati metre at the initiation 
r i te . 3 According to the Taitirīya Brāhmana, the 
Brāhmaņa varņa should perform their sacrifice during the 
spring, the Kshatriya varņa during summer, and the 
Vaišyas during autumn.4 Thus, a gradual increase in the 
distinction between the different vārnas in terms of differ-
ent rights and privileges is noticeable as we pass on from 
the Rigvedic viz., 
in the Samhitās, the Brāhmnas, and the Upanishads. 

In this later period, the Šūdra stili held the pošltion of 
a menial labourer or slave; and, he was stili a non-Āryan. 
Even then, there was less restriction upon him ; and, he 
vvas at times allowed the libeberty of even taking part in 
sacrificial ceremonies.5 / Instead of the three varnas, 
mention is now usually made of the four varnas together, 
the Šūdra also finding a place along with the three other 
varnas. The prayer goes, for instance ; ''Bestow splend-
our on our Brāhmaņas; bestow splendour on our 
Kshatriyas ; bestow splendour on our Vaisyas and 
Šūdras ; bestow splendour upon me. ' ' 6 In the satapaha 
Brāhmaņa, a Šūdra attends to a Pitrimedha Yjijna ;7 the 
Chhāndogya Upanishad relates a story about a Brāhmana 

1 Šat. Br. i i , 1-4, 11, ff. (Muir: Ori. Sansk. Texts, i, p. 17). 
2 Šat. Br. v, 3-2, n; (From Dutt. Op. Cit.). 
3 Ait. Br. i, 5, (From ibid). 
4 Taitt. Br. i, 1, (From ibid.). 
5 Šat. Br. i, 1, 4, 11. (From ibid.). 
6 Taitt. Sam. v, 7, 6, 4. (From ibid). 
7 Šat. Br. xi i i , 3, 3, 11. (From ibid). 
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teaching the sacred knowledge to a Šūdrjt, and accepting 
in return from him rich gifts and also his daughter.1 Even 
in the account of the creation of the vārnas, the Šūdra 
finds a place equal to the other vārnas in position. 
" H e lauded with one (ekayā astuvata),--living beings 
were formed ; . . .He lauded with three,—the Brāhmana 
was created ; . . .He lauded with fifteen,—the Kshatra was 
created ; . . .He lauded with nineteen,—the Šūdra and 
the Ārya ( i . e., Vaišya) were created."2 ln another 
passage again, the four varnas are referred to as having 
sprung from the divine element of Agni in each of the 
v arņas through the divine Brāhmaņa a human Brāhmaņa 
is created ; through the divine Kshatriya a human 
Kshatriya sprang ; through the divine Vaišya a human 
Vaišya is originated ; and through the divine Sūdra a 
human Sūdra is created.3" 

Though the Šūdra was now accepted as belonging to 
a fourth varņa along with the three other vārnas and 
though he was given some freedom with regard to atten-
dance at sacrificial parties, he was not yet quite free from 
many of the old disabilities. Thus, he had for himself 
no right to perform a sacrifice like the three higher 
varnas.4, His duty continued to be, as in older times, to 
serve the other varnas. He might attend a religious cere-
mony only to wash the feet of persons of the other varnas, 
and that because his very origin was out of the feet of 
Prajāpati (Creator).5 He had no god ; and consequently 

1 Chhānd. Up. iv, 2. (From ibid). 
3 Vājasaneya Samhi. xiv, 23 ff. ( = Taittiriya Samhi. iv, 3, 

10, 1)—Muir: Ori. Sansk. Texts. i, p. 13. 
3 Šat. Br. xiv, 4, 2, 27 ( = Br. Up. i, 4, 11 ff.)—Muir: ibid 

Vol. i , p. 19. 
4 Šat. Br. i i i , 1, 1, 10 and Panchivimša Br. vi, 1, 11;—from 

Dutt : p. 104. 
5 Taitt. Sam. vii, 1,1. (From ibid). 
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he could not perform sacrifices.1 He would not be even 
spoken to directly by any person who is engaged in per-
forming importam sacrificial rites. " E v e r y one cannot 
obtain this^ for the gods do not assbciate with every man 
but an Arya, a Brāhmaņa or a Kshatriya or a 
Vaišya ; for, these can perform a sacrifice. Nor should 
one talk with every body except only with an Ārya, a 
Brāhmaņa or a Kshatriya or a Vaišya ; for, these can 
sacrifice , l f any one has occasion to speak to a Šūdra, Iet 
him say to another person : 'teli this man so and so . 
This is the rule for an initiated m a n " . 2 ; Even the touch of 
a Šūdra to articles like milk, meant for use of a sacrifice, 
was prohibited.3 

There seem to be no restrictions during this period of the 
Brāhmaņas and Samhitās as regards marriages between 
the Vārnas, excepting perhaps the restriction upon marri-
age with a Šūdra male or female by a member of another 
vārna. There are not, however, many instances specifi-
cally mentioning the absence of such restrictions ; but that 
may be due to the fact that no particular attention was 
attracted by inter-varņa marriages, as in all probability 
they must have been very frequent and not exceptional. 
The Atharva Veda declares at one place that a 
Brāhmaņa's claims to marry a Vaišya girl must be given 
priority to the claims of a Vaišya youth. 4 Of course, 
cases are pointed out, where marriage of a man of a 
higher varņa with a Šūdra woman was looked upon with 
disfavoiir. Kavaša Ailuša was expelled from a sacrifice 
because his mother was a dāsī; but he was re-admitted 
after the gods had shown him special favour.5 Another; 
man Vatsa, in order to prove himself as born of Brāhmaņa 

1 Panch. Br. vi, i , I I ; (From ibid). 
2 Sat. Br. i i i , i, i ; (From Dutt. p. 104). 
3 Taitt. Br. i i i , 2, 3; (ibid. p. 105). 
4 Ath. Ved. v, 17, 9 (ibid. p. 109). 
5 Ait. Br. i i , 19; Kaush. Br. x i i , 1, 3; (From ibid p. 110). 
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parents, had to walk through fire unharmed, before he 
was admitted to be present at a sacrifice.1 

Of the Upanishads, the Brihādaraņyaka gives us an 
account of the origin of the varna in this way : In the 
beginning there was Brahman only. But alone, he could 
not prosper well (na vjabhavat). Therefore, he further 
created a form or a pattern or type with a view to make 
progress (sreyo rūpam), Viz. the Kshatra; this consisted 
of the gods Indra, Varuņa, Soma, Rudra, Parjanya, 
Yama, M r i t y a a n d īšāna...Still, however, Brahman found 
that it could not fare satisfactorily ; therefore, it created 
the Vaisya-hood (visam) in the form of the gods Vasus, 
Rudras, Ādityas, Višvedevas and the Maruts. Even then, 
Brahman could not make good progress ; so it created 
Šūdra Varna in the form of the god Pushan In spite of 
these creations, again, Brahman did not develop well ; 
therefore, he stili further created the propitious form 
(sreyo rūpam) viz. Dharma. The earthly vārnas are, in 
the opinion of Brihadāraņjakopanishad, thus created out 
of these divine vārnas.* This theory does not refer to 
any social gradation amongst the varnas. On the contrary, 
each varņa, as also the dharma for them, were conceived 
as all created with a view to contribute to the social 
welfare. Regarding birth in a particular varņa, the 
Chhandogva tells us that this depends upon the nature 
of our deeds in the former birth, . Those who are ofgood 
conduct here, wil l attain good birth as Brāhmaņas or 
as Kshatriyas or as Vaisyas. But those who are of bad 

1 Panch. Br. xiv, 6, 6; (ibid). 
2 B r i h . U p . i, 4, 11-15. 
3 Professor Ranade, in ''A Constructive Survey of Upanishadic 

Phi losophy", p. 60, observes in this connecl ion: " I n this 
unorthodox theory, we have the or ig in of the earthlv caste-
svstem on the pattern of a heavenly caste-system almost in 
the manner in which the ectypes in Plato's theory of Ideas 
are merely replicas of the archetypes' '. 
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conduct here, will he born again as dogs, swines or out-
castes,;1 here, only the first three varnas are mentioned. 
In all these views, however, there seems to be no refer-
ence to any status or an idea of 'higher or lower,' between 
the three varnas.2 

II 
(0 

There is a great deal of theorizing in the Epic and the 
Dharmašāstra literature on the problem of origin and 
development of vārnas. There were no distinct castes in 
the Krita V i i f f i , nrrnrdipr to the Mahāhhārata. 3 At 
other place, the sage Bhrigu says that only a few Brāh-
maņas were first created by the great Brahman. 4 But 
later on, the four divisions of mankind—the Brāhmaņa, 
Kshatriya, Vaišya and Šūdra were created. The com-
plexion (varņah) of the Brāhmaņas was white (sita),5 that 
of Kshatriyas red (lohitah), that of the Vaišyas yellow 
(pītakah), and that of the Šūdras black (asitah)—thus does 
the rishi Bhrigu explain his theory of the origin of the 
vārnas to Bharadwāja. But Bharadwāja asks : If the vari-
ous vārnas had to be distinguished simply by means of 

1 Chhānd. Up. v, io, 7. 
2 In Chhānd. v i i i , 14, also, only Brāhmaņa, Rājan, and Vis, 

are mentioned. 
3 Mahā. Vana. 149, 18: (cf. also Rāmā. U t t a r . xxx, 25-26) 

"ekavarņā miiyā buddkyā prajāh srishtāh tatha prabho 
ekavarņah..." and, "tāsām nāsti višesha hi daršane 
lakshaņe'pi vā//"; and, Bhāg. Pūrā. ix, 14, 4: "eka eva 
pūrā vedah...eko'gnir varņa eva cha //". 

4 See Mahā. Sānti. 133, 1-17, for the views of B h r i g u given 
here. 

5 Nī lakaņtha comments: "varņah sāttvikam rājasam tāmisam 
mišram cheti, svachchhatvādisāmyāt guņavrittam varņa-
sahdena uchyate/'' Thus, 'sifah = sattvaguņah; lohitah= 
rajoguņah ; pltakah = rajastamovyamišrah ; asitah = tamo-
guņah'. 

3 7 * 
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the colour of their complexion, then surely this must have 
been found to be an impossible task ! For there are endless 
varieties of men and c o l o u r . H o w could so many different 
varieties (vividha) be classed under four orders only ? To 
this Bhrigu replies that there is in reality no distinction 
betrvveen the different classes.1 At first the whole world 
consisted of Brāhmaņas.1 "Created equally by Brahman, 
men have, on account of their acts, been divided into 
various vārnas."1 The theory goes on to explain how the 
four vārnas and other castes (jātayah) arose out of the 
one original class of Dvijas. They who found excessive 
pleasure in enjoyment, became possessed of the attributes 
of harshness and anger ; endowed with courage, and un-
mindful of their own dharma, (tyakta-sva-dharmāh), those 
Dvijas possessing the quality .of Redness (raktāngāh)2 

becarne Kshatriyas. Those again, who unmindful of the 
duties laid down for them, became endued with both the 
qualities of Redness and Darkness (pītah)* and followed 
the occupations of cattle-breeding and agriculture, became 
Vaišyas. Those Dvijas, again, who were given to un-
truth and injuring other creatures, possessed of cupidity 
(lubdhāh), who followed all sorts of occupations for their 
rnaintenance (sarvakarmopajvinah), who had no purity of 
behaviour (šauchaparibhrashtāh), and who thus nursed 
within them the quality of Darkness (krishņah)4, became 
Šūdras." Thus, "divided by these occupations, the 
Dvijas, (who were, in the first instance, all Brāhmaņas), 

1 ib id. 133. 10: Na višesho'sti varņānām sarvam brahmamidam 
jagat ļbrahmaņā pūrvasrishtam hi karmabhirvarņatām 
gatam//. 

* 'raktāngāh = raja ganam ayah'—Nilakaņtha. 
1 pitah = rajastamomayah'—Nīlakaņtha. 
4 'krishņah' = kevalatamomayah—Nīlakaņtha. 
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due to falling away from the duties of their own order, 
became members of the other three vārnas. All the four 
vārnas, therefore, always possess the right to perform all 
the dharma and yajna duties."1 Those of the mankind, 
further, who through their ignorance, fell away from their 
prescribed duties, and led a loose life (svachchhandāchā-
racheshtitāh), formed themselves in the varinim lower 
castes (jātavah), viz., in the Pišāchas, the Rākshasas, the 
Ghosts or the Evil-spirited (pretah), and the various 
mlenchchha jātis.2 The theory of the origin of the vārnas 
from the various parts of the Creator's body also finds a 
place in the Mahābhārata. Thus the Brāhmaņa is said to 
have originated from the mouth of the Brahman, the 
Kshatriya from his arms, the Vaišya from his two thighs, 
and the Šūdra from his feet.3The Brāhmaņa was created 
to preserve the Vedas and the other scriptures, the 
Kshatriya for ruling the earth, holding the rod of punish-
ment, and protecting all other creatures, the Vaisya for 
supporting the two other orders and himself by cultiva-
tion and trade, and the Šūdra to serve the three,orders 
as a servant.4 

But theorizing about the origin and the distinction 
between the four vārnas does not end with these views 
only. Ķing janaka asks a very pertinent question to the 
rishi Parāšara on this subject : The whole of mankind 
has sprung from Brahman. Now, it is a law of nature, 
and the Šrutis too say the same, that the offsprings share 
in common the nature of that from which they are created. 
Therefore, all the men on earth must have been of one 
varņa when they were created. Whence, then, did the 

1 ibid. Šānti. 133, 10-14: ''ityetaih karmabhir vyastā dvijā 
varņāntaram gatāh/dhartno yajnakriyā teshām nityam na 
pratishidhyate / /. 

2 ibid. Šānti. 133, 17-13. 
3 ibid. Šānti. 72, 4-5. 
4 ibid. 72, 6-3. 
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Sons begotten by twice-born rnen (dwijas, i. e. 
Brāhmaņas, Kshatriyas and Vaišyas) of wives from the 
immediate lower class belong no doubt to the vārna of 
their fathers ; but they are censured pn account of the 
fault inherent in their mothers (mātridosha).1 Such is 
the traditional (sanātana) law (vidhih) applicable to 
children of a wife from a varna only one degree lower 
than her husband's.2 The real "mixture" of vārnas 
(varņasamkarah) therefore arises wifh offsprings born of 
a woman two or three degrees lower. Thus the son born of 
a Brāhmaņa father and Vaišya mother would be called 
an Ambashtha ; that born of a Brāhmaņa father and a 
Šūdra mother would be called a Nishāda, and so on.3 

The mixture of vārnas takes place in other ways also. Of 
a Kshatriva father and Brāhrpfina mother spring iss^es 
belonging to the Suta caste ; children born of a Vaišya 
father and Kshatriva mother or a Brāhmaņa mother, 
belong to Māgadha and Videha respectively, and so on.* 
And inter-rnarnages hetween the new castes give rise 
to newer and newer castes, so that the process goes on 
muItiplying5 Here in this sloka (X,II)Manu has used 
the word jāti as different from varna. This sloka opens the 
topic concerning offsprings begotten on a woman of 
higher varņa by a man of lower varņa..Thus the Sūta, 
the Māgadha and the Vaideha are so named according 
to their jāti (jātitah). And, in the next sloka, Manu also 
uses the term Varņa-samkarah. mixture of varnas, in this 
connection.6 

Here, it would be advantageous for us to firmly fix in 
our mind that the 'varņa theory' of society is not to be 

1 Man. x, 6; Such children are apasadas (base-born)—x, 10. 
2 Man. x, 7. 
3 Man. x, ii-13; See Yāj. i, 93-94; Vis. xvi, 4-6. 
4 Man. x, 18-45. 
5 Man. x, ii. 
6 Man. x, 12; See also Yāj. i, 90-94. 
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confused with the 'jāti-system' which we meet with to-
d a y i n the H i n d u society, and which is usually described 
by the term the 'caste-system'. The word caste was first 
used in India by the Portuguese to denote the several 
jātis1 which they found existing here, and which continue 
to exist even to this day. D r . Dut t summarizes the most 
apparent features of the Hindu caste-system of to-day 
by pointing out that " the members of the different castes 
cannot have matrimonial connections with any but persons 
of their own caste ; that there are restrictions, though not 
so rigid as in the matter of marriage, about a member of 
one caste eating and drinking with that of a different 
caste ; that in many cases there are fixed occupations for 
different castes ; that there is some hierarchical gradation 
among the castes, the most recognized position being 
that of the Brāhmaņas at the top ; that birth alone decides 
a man's connection with his caste for life, unless expelled 
for violation of his caste rules, and that transition from 
one caste to another, high or low, is not possible. The 
prestige of the Brāhmaņa caste is the corner-stone of the 
whole organization." 2 These are the most salient features 
of the jāti system or the caste-system into which the ori-
ginal varņa theory of the Hindus has come to be evolved. 
The jvQrd "jāti" originates from the Samskrit word 
"jaņ" " t o take b i r t h " , while the word " varņa'' would 
mean " c o l o u r " . Varņa has also been derived from "vrļ" 
''to-choose'', meaning accordingly, '''choice of vocation' ' . 
Anyway it has nothing to do, in its origin, to the purely 
hereditary principle involved in the word jāti. 

The view that "varņa" and "jāti" are Histinct and 
''essentially independent'', though ''by the reaction of 
principles on fact the two institutions may have become 

i N. K. D u t t : "The origin & Growth of Caste in India" , p. i. 
Also, P. Masson-Oursel & Others: "Ancient India and 
Indian Civilization", p. 78. 

3 D u t t : ibid. p. 3. 
38 
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fused together" later on,1 was put forward by E. Senart; 
this is generally accepted by both Iranian and Vedic 
scholars like Geldner and Oldenberg, as well as by Indo-
logists like Barth and Jolly. ž This theory "supposes a dis-
tinct value for the two terms , , jāti and^arņa. 3 Senart has 
shown how the Āryans first used the word "Ārya Varņa" 
in Rigvedic literature to distinguish themselves from the 
"Dāsa Varņa", the enemies of the Ā r y a n s 4 . l n the 
opinion of Senart, the word varņa was used to denote 
the distinction between the Āryas and the non-Āryas ; 
but it "was later split up, if I may so express it, so that 
it might apply no longer to these two primitive vārnas, 
but to more numerous categories. It has not lost all traces 
of its origin. It does not signify caste in general and in 
the strict sense, but only 'the four castes' ''5 while the 
castes which are actually found in practice and which do 
not truly correspond with this theoretical fourfold division 
into vārnas, were designated by the law-books by the term 
"jāti". 6 The water-tiffht compartments of the jati-svstem 
therefore are due to later Brāhmanic interpretation_of the 
term varņa and, " t o interpret the Vedic testimony by 
the Brāhmanic theory of a more recent age, is to reverse 
the true order of things. , , T 

I I I 

(0 
Let us next take into consideration the classification of 

duties with reference to the varņa scheme. Bhīshma, with 
an obeisance to the Dharma Deity, opines that the control 

1 Senart: Caste in India (Tr. by Ross, 1930), p. 153. 
2 Masson-Oursel: Ancient India & Indian Civilization, p. 83, 
3 ibid. p. 33. 
4 Senart: Caste in India, pp. 122-23 (following Zimmer). 
5 Senart: ibid. p. 128. 
6 Senart: ibid. pp. 128-29. 
7 Senart: ibid. p. 126. 
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of anger, speaking the truth, justice or equity or fair-
mindedness (samvibhāgah), forgiveness, begetting child-
ren of one's own married wife, pure conduct, avoiding 
quarrel, uprightness (ārjavam), and the maintenance of 
one's dependents (bhritja),—these are the nine duties,  
common to all the four varņas (sārvavarņikah).1Then fol-
lows the familiar division of dharmas among the four 
vārnas /Thus, teaching, self-control and the practice of 
tĀpas (austerities) are the specific (kevalam) duties of the 
Brāhmaņas ;study, protecting people, performing sacri-
fices, making gifts, are the specific duties of a Kshatriya ; 
study, making gifts, celebrating sacrifices and acquiring 
wealth by fair means are the specific duties of a Vaisla ; 
and/the Šūdra, created "as the servant of the other three 
vārnas should never amass wealth (samchajam) for 
himself, for then "he makes the members of the three 
superior orders obedient to him. By this he would incur 
s i n . " 2 He is to be maintained by the three other vārnas.9 

Whatever he possesses, belongs to his master.4 Sacrifice, 
the Šūdra can perform ; but he is not held competent to 
recite. svāhā and sadhā, or aņy other Vedic mantra5 

"Sacrificing, of course, is as much sanctioned for the 
Sūdra as for the other three.'' There are two kinds of 
sacrifices which are common to all vārnas,—the sacrifice 
in the form of faith or belief (šraddhāyajna) in god and 
dharma, and what may be called the mental sacrifice 
(yajno manīshajā)1 in the sense of cultivating a discipline 
of non-attachment to material possessions.3 Therefore, 

1 Šānti. 6o, 7. 
2 ibid. 60, 3-29. 
3 ibid. 60, 31. 
4 ibid. 60, 36. 6 ibid. 60, 37. 
5 ib id. 60, 40. 7 ibid. 60, 44-45. 
8 Nīlakaņtha comments: "tathā cha manase devatoddešena 

drauyatyāgātmake yajne sarve varņā adhilkriyante, 
ityarthah". 

3 3 * 
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says Bhīshma, the m o r a l (nirņayah) of varņa-dharma is 
that members of al l the vārnas should always, and by 
every possible means in their power, per form yajna,1 

T h e r e is n o t h i n g in the three worlds equal to yajna; 
therefore, it is said that every one, w i t h his heart free 
f r o m malice, and w i t h impl ic i t faith as the sacred founda-
t i o n of his acts, should per form yajna to the best of his 
abilities and fullest satisfaction. 2 

T h e Great G o d Mahesvara gives a similar account of 
the d iv i s ion of duties for the vārnas : T h e duties c o m m o n 
to al l the vārnas are : hospitabi l i ty towards al l (sarvā-
tithjam), the pursuit of the three-fold objects of life (v iz . , 
Dharma, Artha and Kārna), and g i v i n g alms and gifts 
according to one's means.3 T h e n , some of the specific 
duties of the Brāhmaņa are observance of fasts, l i s tening 
to the intricacies of dharma, observance of vows laid d o w n 
in the Vedas, a t tent ion to the sacred fire in the home, 
constant reci tat ion of the Vedas, performance of sacri-
f ices, and complete abstention f r o m i n j u r i n g any creature. 4 

In addi t ion to the specific duties of the K s h a t r i y a already 
referred to above (p . 299), he should also have "perse-
verance in acts that have been u n d e r t a k e n " 5 by h i m , he 
should give punishment to offenders proport ionate to the 
offences commit ted, and he should not hesitate to inter-
fere for he lp ing the distressed. 6 T h e Vaišva 's m a i n d u t y 

1 ib id. 60, 53; "Sarvathā sarvadā varņair yashtavyamiti 
nirņayah/na hi yajnasamam kinchit trishu lokeshu vidyatef //. 

2 ib id. 60, 54; "Tasmād yashtavyamityāhuh purusheņā-
nusūyatā / šraddhāpavitramāšritya yathāsakti yathechchh-
ayā//'' 

3 Mahā. A n u . 141, 61-79. 
4 ibid. 141, 36-41. 
5 ib id. 141, 49. 
6 ibid. 141, 51-52. 
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is honest trade ; and as usual, the Šūdra's duty consists 
in attendance upon the three other vārnas.1 

For the Smritis the common dharmas for the four 
vārnas are : abstention from injury to any living creature 
(ahimsā), pursuit of truth (satyam), abstaining from un-
lawfully a p p r o p n a t i n g what belongs to another (asteyam),  
purity of conduct and life (saucham) and control of sense-
organs {indriyanigrahah, indriyasamyamah) ;2 to this, are 
also added self-restraint (damah), forgiveness (kshamā), 
uprightness (arjavam) and generosity ( d ā n a m ) . 3 T h e 
specific dharmas of each of the vārnās are the same as 
noted above by us from other sources.4 Manu summarizes 
them by saying : " A m o n g the several duties, the most 
commendable (visishtāni) are, teaching the Veda for the 
Brāhmaņa, protectinģ the people (rakshaņam) for a 
Kshatriya, and trading (vārta) for a Vaišya". 5 

In times of distress (āpatsu), however, the Brāhmaņa 
may follow the occupations of the Kshatriyas ; or he may 
even follow the occupations of the Vaišyas, if he is not 
capable to perform the duties of Kshatriya (asaktah 
kshātra-dharmeņa).6 Only, there are certain reservations 
in this rule ; the Brāhmaņa should not, even when follow-
ing the Vaišva's occupations, sell wines, salt, sesamum 
seeds, animals having manes, bulls, honey, meat and 
cooked food, under any circumstances.7 It follows, of 
course, that a Kshatriya could follow the Vaišya's occupa­
tions in such times of distress. Whether the three higher 

1 ib id. 141, 55-57: "Sušrūshā cha dvvjātishu" /. Sušrūshā 
means, l i teral ly, 'desire to hear'. 

2 M a n . x, 63; Yāj . i , 122; Vis . i i , 16-17. 
9 Y ā j . i , 122. 
4 M a n . i , 33-91; and x, 74-30; Yāj . i , 113-19; Vis . i i , 5-9 etc. 

cf. supra. pp. 293-300. 
5 M a n . x, 30. 
6 Mahā. Šānti. 73, 1-2. 
7 ibid. 73, 4-5. 
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varnas could follow the Šūdra's occupation of service is 
not mentioned at all ; but, it seems that they could not do 
so under any circumstance. In all such relaxations of rules 

.of dharma, the particular time and place is viewed as of 
fundamental importance For, says Bhīshma, dharma 
may become •adharma and adharma may" become dharma 
according to time and place (dešakāla) : such is the signi-
ficance and power of time and place. 1 

The Dharmašāstras, too, have similar relaxations on 
the prescribed occupations and duties of the four varnas 
in times of distress. Thus, a Brāhmaņa who cannot main-
tain himself by means of the occupations specially pre­
scribed for him alone, may adopt the Kshatriva's mode 
of life. If he is unable to subsist even by this, he may 
adopt the Vaišya ,s mode of life, i. e., trade, agriculture 
and cattle rearing. The Kshatriya of course can adopt 
the Vaišya ,s mode of l iving during times of distress. But 
here again there are reservations ; the Brāhmaņa and 
the Kshatriya, when living upon agriculture, must care-
fully"avoid injury to animals ; and, when they have to 
take to commerce, they may sell the commodities which 
the Vaišya sells, with the exception of cooked food and 
sesamum, stones, salt, cattle, human beings, dyed cloth 
as well as cloth made of hemp or flax or wool, fruits, 
roots, medical herbs, water, weĀpons, poison, meat, 
soma, perfumes of all kinds, milk, butter, oil, wax, sugar, 
beasts of the forest, birds, liquors, indigo, lac, and all 
one-hoofed beasts.* Further, a Vaišya who is unable to 
subsist by following his own duties and occupations (sva-

\dharmema) of trade and agriculture, may maintain him­
self by following the Šūdra's mode of l i fe. 3  

1 ib id. 73, 3 2 : ' 'bhavatyadharmo dharmohi dharmādharmā-
vubhāvapi/kāraņād dešakālasya dešakālah satādrišah //. 

2 M a n . x, 31-39; Yā j . i i i , 32-39; Vis . L i v , 18-21. 
3 M a n . x, 93. 

file:///dharmema
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But the noteworthy point for Manu is that one should 
under no circumstances adopt the mode of life prescribed 
for the vārna or varnas 'higher' than his own. 1 " I t is 
better to discharge one's own dharma incompletely [or 
imperfectly] (viguņah), than to perform completely that 
of another (na pārakjah Swanushthitah)" 2 

In general, during times of famine or in dire necessitv 
when one is in danger of dying for want of food, accept 
ance of such a thing as a dog, 3 or a cow,4 from even a 
Chāndāla.5 for the purpose of eating, is no sin. A person 
accepting such food on such occasions ”is no more tainted 
by sin than the sky by m u d . “ 6 Manu further given “ten 
modes of subsistence” (dasa jivanahetavah) open to all 
men in distress. These are : learning, mechanical arts, 
work for wages (bhritih), service (sevā)} rearing cattle, 
trade (vipaņih), agriculture, contentment (dhritih), alms 
(bhaikshyam) and receiving interest on money (ķusidam).7 

The rishi Mārkandeya narrates the story how a 
Brāhmaņa ascetic named Ķaušika was taught the princi-
pleš of the varnas and their dharmas by a dutiful fowler 
(Dharmavyādha) of Mithilā. 8 This man, whose occupation 
was selling meat, was actually found “selling venison and 
the flesh of the buffalo”. 9 The Brāhmaņa was surprised 
to find that this person was acclaimed to have been a most 
virtuous man even though he followed ‘such a dishonour-
able profession’ ! 1 0 But Dharmavyādha retorts to the 

1 M a n . x, 95-96:—na tveva jyāyaslm vrittim abhimanyeta 
karhichit/. 

2 M a n . x, 97. 
5 M a n . x, 106. 
4 M a n . x, 107. 
5 M a n . x, 103. 
6 M a n . x, 104. 
7 M a n . x, 106; also Yā j . i i i , 42. 
8 Mahā. Vana. 205, 44. 
9 ib id. 206, 11. 

10 ib id. 206, 19. 
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In Mahešvara’s opinion, also, a person of lower varņa 
may attain the status of a higher varņa in the next birth 
by following his own dharma in this b i r th . 1 The person 
who does not follow his own dharma wil l be born again 
in a lower varņa. Thus, deeds may succeed in securing 
higher varņa for one, but not in this life, according to this 
theory. The duties which befall one in this life are due to 
one’s past deeds ; therefore they must be carried out and 
also atoned for by discharging the present dharmas in a 
just manner, if a better life is desired in the next birth. 
So that higher varņa is attainable through an evolution of 
births through which the individual attains higher and 
higher merit by dint of his pursuit of dharma. 

( 2 ) 

But there is another view also in the Mahabhārata itself 
expressed in clear and unmistakeable terms, that the. 
varna of a preson at the present is in accordance wiith what  
he does in the present and not merely-with refprence to 
his brith, K i n g Yudhishthira, who had earned the title 
of Dharmarāja by virtue of his strict adherence to 
Dharma, expounds this view to king Nahusha in the 
Vanaparva. In his opinion, that person is a Brāhmaņa in 
whom are found the virtues of truthfulness, charity, 
forgiveness, good conduct, benevolence, complete self-
control and mercy.2 “He who is distinguished by these 
qualities is a Brāhmaņa ; and he who does not possess 
them is a Š ū d r a . ” 3 T h e Šūdra who possesses these 
characteristics is no Šudra but a true Brāhmaņa ; and the 
Brāhmaņa who lacks these is no Brāhmaņa but a Šūdra.4 

Vudhishthira further points out that it is very difficult to 

! A n u . 143, 1-59. 
2 Vana. 130, 21. 
3 ibid. 130, 26. 
4 ibid. 130, 25. 
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classify persona in the four groups of the. varnas unless 
we have a knowledge of the persoal character of indi­
viduāls as the guiding principle, rather than the mere 
facts regarding their birth ; for, there is “promiscuous 
intercourse amongst all the varnas;” and, “men of all 
the four varnas have been, without restriction, constantly 
begetting children of women of all the varņas” ;and, 
also, because “speech, cohabitation, birth and death of 
men of all the orders are similar in all respects.” “It is 
on this account,” says Yudhisthira, “that the wise have 
asserted that the personai character of an individual is the 
chief and needful t h i n g . , ” 1 o n this theory, further, every 
person is born a Šūdra ; aņd he would attain the status 
of one of the three varņas not by merely gojng through the 
purificatory rites—the various samskāras.—but also, in 
addition,if thereafter he regulates his conduct in accord-
ance with the rules laid-down for the respective vārna. 
We are told that Nahusha was very pleased to see that 
Yudhishthira’s talk evinced his acquaintance vvith the 
proper knowledge about the subject.3 

In the Bhāgavata also we are reminded of the fact that 
vārna is to be known and desigņated by the deeds of a 
person rather than his birth “if the mārks of COnduCt 
(lakshaņam), already explained as indicative of the varņa 
of a man be (absent in one person and) found in another, 
then call that person by the varņa as denoted by these 
mārks (lakshana),”4, and not by that of his birth. This 
‘lakshaņa'’also evidently refers to the nature of the person 
as indicated by his deeds. 

The Šukraniti gives us a similar basis of the four 
1 Vana. 130, 31-34. 
2 ibid. 180, 34-36. 
3 ibid. 180, 38. 
4 Bhāg. Pūrā. Skanda vii, x i , 35: — 

“Yasya yallakshanam proktatn pumso varņābhivyanjakam . 
yadanyatrāpi drišyeta tat tenaiva vinirdišetf . 

39* 
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varnas. Thus, “ N o t by birth are the Brāhmaņa, 
Kshatriya, Vaišya, Šūdra and Mlenchchha1 separated, but 
by their respective virtues and deeds."2 A n d further, 

in the description of the dharmas of different varnas, the 
Šukranīti classifies men in accordance with what they do, 
and not their duties in accordance with their already de-
fined posit ion.Thus, one who can protect men, who is 
valorous, is a Kshatriya for the Šukranīti. And similarly 
about the other varnas.3 

We have already referred to Mahešvara’s view of how 
good deeds would lead to higher varņa, by evolution, 
in the next birth. But during the course of the same dis-
cussion on vārna, Mahešvara has_aļso opined that 'all 
the Brahmanas in this world could be really called 
Barhmanas only on the merit of their conduct or mode of 
l iving (vnttam) ; and, a sūdra, if he is of good conduct, 
is considered to have attained to a Brahmana 
Even a Šūdra, we are told, who has purified his soul by 
pure deeds and who has controlled all his senses, deserves 
to be waited upon and served with the respect due to a 
Brāhmaņa—this is what is said by Brahmā himself.5 And, 
his own opinion also, says Mahešvara, is the same.6 

“Neither birth, nor samskāra, nor learning, nor begetting 
could be considered as cogent grounds for conferring a 
varņa of the dvija kind ( i . e. one of the first three varnas) 

1 A fifth “varņa” is here added. 
2 Sukra. i , 75-76. 
» ib id. i, 77-33. 
4 Mahā. A n u . 143, 51 : “sarvo’yam brāhmaņo loke vrittena 

tu vidhlyate vritte sthitastu šūdro’pi brāhmanatvam 
n i y a c h c h h a t i . ” 

5 ibid. 143, 48: “karmabhih šuchibhir devi šuddhātmā 
vijitendrivah šūdro’pi dvijavatsevya iti brahmā’bravlt 
svayam”. 

6 ib id. 143, 49. 
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upon a person ; his mode of behaviour (vritti) only could 
be the basis of conferring such dignity upon h i m . ” 1 

In the Mahābhārata, once more, we find Riski Bhrigu 
lecturing on varnadharma to Bharadvāja ; and his view 
is noteworthy here in that he explicitly bases the varnas 
on the dharmas, and not the dharmas on the varnas. Thus 
for Bhrigu, he who has been sanctified (samskritah) by 
Jātakarma and other samskāras, who is pure in conduct, 
who is devoted to the Vedic study, and who is always 
mindful of his vows (nityavrati) and of truth,—he with 
whom truth, charity, abstention from injury to others 
(adrohah), mercy, modesty (trapā), benevolence, and 
penance are associated—such a person is called a 
Brāhmaņa.2 He who follows the duties proper for a 
Kshatriya, studies the Vedas, makes gifts, and captures 
wealth, is called a Kshatriya. 3 He who tends cattle, is 
engaged in agriculture and the means of acquiring riches, 
who is pure in conduct and attends to the study of the 
Vedas is called a Vaisya.4 Lastly, “one who accepts any 
sort of food indiscriminately (sarvabhaksharatih), who is 
prepared to do any work (sarvakarmakarah), who does 
not study the Vedas, and whose conduct is generally indis-
criminate (anāchārah) and impure (asuchih)5 is a Sūdra. 
Bhrigu further adds : If those mārks as described so far 
of a Šūdra are not to be seen in a so-called Šūdra, and 
those mārks described regarding a Brāhmaņa are not 
observable in a so-called Brāhmaņa, then, such a Šūdra is 
no Šūdra, and such a Brāhmaņa, too, is no Brāhmaņa at 
a l l . 6 This last, is a clear declaration to the effect that a 

1 ibid. 143, 50: “na yonir nāpi samskāro na šrūtām na cha 
santatih kāraņāni dvijatvasya vrittāveva tu kāraņam”. 

2 Šānti. 139, 2-4. 
3 ibid. 189, 5. 
4 ibid. 189, 6. 
5 ibid. 189, 7. 
• ibid. 189, 8. 
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man’s varņa has to be measured by his deeds and mode 
of behaviour, and not merely by his descent or b i r t h . 

Riski Parāšara t o o gives a similar cr i ter ion of the basis 
of varņa as B h r i g u has g iven above, when he advises 
K i n g Janaka on the problem of the varnas . “Brāhmaņas 
learned in the V e d a s " , says he, " r e g a r d a v i r tuous 
Šūdra as equal to Brāhmaņa himself. I , however, regard 
such a Šūdra as the effulgent Vi shņu of the universe, the 
fore most one in al l the worlds .” 1 M e m b e r s of the lower 
varnas (nihīnāh) may, w i t h the intent ion and purpose of 
rais ing their o w n souls to higher Ievels (uddidhīshavah), 
fol low the conduct of the higher varnas, t h o u g h w i t h -
out mantras.2 To the question of Janaka, whether i t is 
b i r t h (jāti) or the deed (karma) which pollutes (dūshajati) 
man, Parāšara answers, that in a sense, b o t h may equally 
pollute m a n . 3 H o w e v e r , there is a difference (visesham) 
between the t w o : T h e man w h o is sullied by b i r t h , but 
does not commit low acts (papam), is not really sullied 
by the taint of mere low b i r t h ; on the other hand, the 
man who, thought b o r n in a h i g h family (jātyā pradhā-
nam), yet perpetrates censurable (dhikkritam) deeds, is 
pol luted by such deeds. 4 Of the t w o , b i r t h and deed, 
there fore, it is more or less deeds that pollute man. 5 

T h e r e are various instances recorded of the varņa of 
persons being k n o w n by their deeds : 

T h e story of Vi švāmit ra . a K s h a t r i y a , becoming a 
Brāhmaņa by dint of his o w n efforts (balāt), is recorded 

1 Šānti. 297, 23: "vaidehakam šūdramudāharanti dvijā 
mahārāja šrutopapannāhaham hi pašyāmi narendra devām 
višvasya vishņum jagatah pradānam” (The above t r . is 
Dutt ’ s ) . 

2 Šānti. 297, 29-30. 
3 ib id. 297, 31-32 (ubhayam doshakārakam”). 
4 ib id. 297, 32-34. 
5 ib id. 297, 34. 

file:///vorlds."1
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both in the Mahābhārata1 and in the Rāmāyaņa.2 It has 
been suggested that the great difficulties which Višvāmitra 
had to undergo in order to attain the position of a 
Brāhmaņa are indicative of the fact that such a change 
of vārna was not countenanced with much favour. But, 
if we take into consideration the division of varnas as 
based on the dominance of one or the other psychological 
qualities called sattva, rajas and tamas, the difficulties 
which Višvāmitra had to undergo will have to be inter-
preted and assessed in psychological terms rather than in 
terms of the social colour and prejudice which is usually 
given to them.3 It is indeed the most difficult task to 
change one’s innate psychic equipment. The actual 
barriers described as being agajnst Višvāmitra’s changed 
were not socīal but psychic, since he had to undergo 
severe mental discipline and training in order to transform 
his rajas nature into a life of sāttvica gualities. It was not 
merely the question of change of functions or occupa-
tions ; it was rather a problem of spiritual transfo 
And, this view is further confirmed by the nature of the 
several “tests” which Višvāmitra had to undergo in order 
to prove his Brāhmaņahood. 

The story of Parašurāma, a Brāhmaņa, who became 
a Kshatriya by profession is too well known to be related 
here.4 There are other notabilities in the Mahābhārata, 
who were Brāhmaņas by birth but were Kshatriyas by 
deeds, viz., Dronāchārya, Kripāchārya and Ashvatthā-
man. A l l these three attained the positions of Command-
ers-in-Chief in the Kaurava army. T w o _ Kshatriya 
princes, Devāpi and Sindhudvipa attained Brāhmaņa-

1 Ādi. 71, 79. 
2 Bālakāņda L V I I , ff. 
3 The implications of these qualities are discussed below 

PP- 313 ff. 4 Mahā. Vana. 115. 
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h o o d . 1 So also, prince V i t a h a v v a was able to attain 
B r ā h m a ņ a h o o d . 2 I n d r a , again, t h o u g h son of a Brāhmaņa 
by b i r t h , became a K s h a t r i y a due to his deeds (karmaņa). 3 

In the Bhāgvata Purāņa many other instances o f the 
change of varņa are recorded : G ā r g y a , the son of a 
K s h a t r i y a attained B r ā h m a ņ a h o o d . 4 D u r i t a k s h a y a , Push-
karāruni , T r a i y y a r u n i and Ķ a v i became Brāhmaņas l ike-
w i s e . 5 So again, K i n g Šarvāt i became a great Brāhmaņa 
(brahmishtha) and officiated as a sacrificial priest. 6 A n d 
Nabhāga, another K s h a t r i y a Prince, became Vaišya 
f o w i n g to his deeds (karmaņa). 7 Prishadhra, a K s h a t r i y a 
prince, became a Šūdra. 8 N o t only individuāls, but whole 
families and comrrmnitles are said to have attained a 
change of varņa jn this m a n n e r . T h u s in the same Purāna, 
a whole clan or group of people (gotram) k n o w n by the 
the name_Maudgalya i s recorded to have at ta ine Brāhmaņa-
h o o d , t h o u g h it descended frome one Mudgal w h o was a 
K s h a t r i y a . T h e n , out o f the hundred sons of K i n g 
Rishabha-deva, eighty-one became Brāhmaņas. A n d , a 
whole c o m m u n i t y of Brāhmaņas is said to have descended 
(brahmakulam jātam) f r o m a K s h a t r i y a named D h r i s h t a . 
T h e Padma-Purāna tells us that Vyāsa and Vaibhāņdaķa, 
t h o u g h b o r n of very low o r i g i n asatkshetrakule) ,were 
r e s p c t e d and honoured as dvijātis; and so was Vasishtha 
who was the son of a courtesan ( vessyāputrah ) l0 

T h e r e are several other ‘instances recorded of change 
of varņa, for instance, in the M a t s y a Purāņa ( L . 33), 

1 Mahā. Šalya. 40. 
9 Mahā. Anu. 30. 
3 Mahā. Šānti. 22, 11. 
4 Bhāg. Pu. ix, xxi, 19. 
5 ibid. ix, xxi , 20. 
6 ibid. ix, i i i . 
7 ibid. ix, i i . 
8 ibid. ix, i i. 
9 ibid. ix, xxi , 33. 

10 Padma Pūrā. xLvi, 47-43. 
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the Vāyu Purāna ( X C I X , 273 and L V I I . 121) and in 
the Harivamsa ( X X V I I 1469 and X X X I I , 1773). 

l n . the Mahābhārata, there are instances recorded of 
intermarrinages also between the varnas, K i n g santanu 
married SatyavatI, who was apparēntly the daughter of 
a Šūdra. K i n g Dushmanta (or Dushyanta) married 
Šakuntaļā, supposed to be the daughter of rishi Kaņva 1 

who was a Brāhmaņa. And, K i n g Yayāti similarly marries 
DevayānI the daughter of a Brāhmaņa priest 
Šukrāchārya.2 In the Vanaparva,,rishi Chyavana is said 
to have married princess Sukanyā.3 A n d two rishis, 
apparently Brāhmaņas, called Nārada and Parvata 
have a quarrel over the daughter of a Kshatriya K i n g 
Srinjaya whom each of the two sought to marry . 4 Such 
instances of intermarriages are many in the Mahābhārata, 
and once more suggest that the varma-barriers were not 
regarded as insurmountable even in such an important 
guestion as-marriage. 

Of all the attempts of the Hindu thinkers on the 
organisation of the varnas (yarņa-vyavasthā), the attempt 
made by the. Bhagawadgitā is perhaps the most out-
standing and specific ; we shall therefore review this 
theory of the Gitā here. The theory classifies society into 
four varnas (chāturvarņyam) in terms of the dominant 
guņas, that is to say, in accordance with one or the other 
of the synthetic moulds arising out of different psychic 
energies innate in the biological and psvchological 
Āpparatus of man. ln this sense, the guņas may be said 
to be the psycho-moral basis of the varņa organisation. 

1 Ādi. 71. 
2 ibid. 81. 
3 Vana. 122. 
4 Droņa. 55. 
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Before we take up the structure of varnas, therefore, Iet 
us here try to envisage the guņa-theory as propounded 
by the Ģīta : 

The whole karma-kāņda or the world of activities is 
said to be a result of the complex intermingling of the 
three guņas, viz., sattva, rajas and tamas,1 according to 
Šrī Krishņa in the Gitā. He also says : " T h e whole 
world knows Me not, since they are deluded by 
the effects produced by these guņas.”2 The world of 
human beings is but a part of the whole creation, and, as 
such, it is also fettered by these three guņas.3 Now, of 
the Gunas, sattva is characterised by purity (nirmalatvāt) ; 
consequently it is of an enlightening and healthy nature ; 
and, it binds the soul by an attachment to ease or peace-
fulness and to knowledge.4 Rajas is in essence passion ; 
it is the source of yearnings and clingings ; and it fetters 
the soul in the body with attachment to activity. 5 Tamas is 
born of ignorance ; it is the source of delusion of all 
souls, binding them by the fetters of heedlessness, sloth 
and sleep.6 Sattva, then, bids for a life of ease and peace-
fulness, rajas for restless activity, and tamas, veiling right 
perception, leads to misapprehensions or follies.7 By 

1 ( i i . i i , 45 : “ traiguņyavishayā veda nistraiguņyo bhavurjunaf 
ib id. v i i . 12: “ Ye chaiva sāttvikā bhāvū rājasastāmasašcha 
yematta eveti tān viddhi na tvaham teshu te mayi”. 

2 ib id. v i i , 13: “ t r ibhirguņamayair bhāvairebhih sarvamidam 
jagat mohitam nābhijānāti māmebhyah paramavyayam”.. 

3 ib id. x iv , 5: “sat tvam rajas tama iti guņāh prakritisam-
bhavāh nibadhnanti mahābāho dehe dehinamavyayam”. 

4 ib id . x iv, 6: “ l a t r a sattvam nirmalatvāt prakāšakamanā-
mayam sukhasamgena badhnāti jnānasamgena chānagha”. 

5 ib id. x iv , 7: “rajo rāgātmakam viddhi trishņāsamgasamud-
bhavam tam nibadhnāti kaunteya karmasāmgēna dehi-
nam”. 

6 ib id . x iv , 8 “tamastvajnānajam viddhi malumam sarvade-
hinām pramādālasyanidrābhistannibadhnāti bhārata”. 

7 ib id. x iv, 9: “sat tvam sukhe sanjayayti rajah karmaņi 
bhārata jnānamāvritya tu tamah pramāde sanjayatyuta”. 
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suppressing rajas and tamas in a man, sattva rules 
supreme ; by supplanting sattva and tamas, rajas p r e d o 
minat.es ; while tamas dominates in a man by suppressing 
sattva and rajas.1 The sattva quality can be known to 
have been fully developed in man when the light of know-
ledge shines in his body, through all its gates ( i . e. sense-
organs) ;2 that is to say, all his activitiel; show him to be 
a man with understanding. On the other hand, a man in 
whom rajas has waxed full shows signs of greed, under-
takes and plāns various schemes of works, and expresses 
restlessness and longings.3 A n d tamas, when it gets the 
upper hand in an individual, manifests itself through 
ignorance, slothfullness, misapprehension, and a state of 
perplexity.4 Šrī Krishņa tells us further about the 
effects of such a development of the guņas upon the in­
dividual : The person who dies with the sattva-guņa 
fully developed in him, wil l attain the pure worlds of the 
most exalted who know the Highest. 5 I f , however, he 
dies with the rajas quality developed in him, he will be 
born again amongst those that are bound down to karma.6 

A n d , if he dies full of tamas, then he would be born 
amongst the most deluded.7 The fruit of good deeds, it 
is said, is sāttvika and pure; of actions full of rajas, the 

1 ib id. x iv, 10: “rajastumašchābhibhūya sattvam bhavati 
bhārata rajah sattvam tamašchaiva tamah sattvam rajas 
tathā”. 

2 ib id. x iv, I I : "sarvadvāreshu dehesmin prakāša upajāyate 
jnānam yadā tādā vidyādvivriddham sattvamityuta”. 

3 ib id. xiv, 12:“tobhah pravrittirārambhah karmaņāmasamah 
sprihā rajasyetāni jāyante vivriddhe bharatarshabha”. 

4 ib id. x iv , 1 3 : “ a p r a k ā š u ’ p r a v r i t t i š c h a pramādo moha eva 
chatamsyetāni jāyante vivriddhe kurunandana”. 

5 ib id, x iv , 14: “yadā sattve pravriddhe tu pralayam yāti 
dehabhrit tadottamavidām lokānamalān pratipadyate”. 

6 ib id . x iv , 15: “rajasi pralayam gatvā karmasangishu jāyate 
tathā pralinastamasi mūdhayonishn jāyate”. 

7 ibid. 
40* 
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f ru i t or end is misery ; and, the result of actions ful l of 
tamas is ignorance. 1 F r o m sattva, again, is achieved 
knowledge, f r o m rajas arises greed, and f r o m tamas only 
misunderstanding, de lus ion and ignorance can g r o w . 2   

N o w , w h e n a person is able to realise that the doer of 
actions is not himself but the interplay of guņas w i t h i n 
h i m , and he also fathoms T h a t w h i c h is beyond the 
guņas, then, says the L o r d , is he able t o at ta in to M y 
B e i n g . 3 W h e n the soul of such__a person transcends _the 
three guņas which are the cause of the body, he enjoys 
i m m o r t a l i t y a n d becomes- free f r o m b i r t h , d e a t h , a g e and 
sorrow. 4 sr i K r l s h ņ a further describes the mārks of such 
an indiv idual w h o has transcended the guņas (guņātīta) : 
Such a man hates not enl ightenment, ac t iv i ty or delu­
s i o n , — i . e., f r o m the context, sattva, rajas and tamas,— 
w h e n they are at w o r k or befall h i m , nor desires t h e m 
when they have ceased their operations ; he is in fact, u n -
concerned, undisturbed by the guņas, remains unshaken, 
unperturbed, t h i n k i n g that the guņas do and must but 
act according to their natures ; for h i m , h a p p i n e s s and 
misery are al ike ; he abides in himself, i . e., is self-con-
tained and content w i t h what he is and has ; for h i m a 
clod of earth, a stone and go ld are all al ike ; to such a m a n 
what is l iked and what is dis l iked, praise and censure, are 
the same ; he is the same w h e n honoured or dishonoured, 
the same w i t h friends and foes ; he has abandoned all 

1 ib id. xiv, 16: “karmauuh sukrutasyāhuh sāttvikam nir-
malam phalam rajasastu phalam duhkhamajnānam tumasah 
phalam”, 

3 ib id . x iv, 17: “sattvātsanjāyate jnānam rajaso lobha eva 
cha pramādamohaū tamaso bhavato’jnānameva cha”. 

9 ib id. x iv, 19: “nānyam guņebhyah kartāram vadā drashtā-
’nupašyati guņebyašcha parani vetti madbhāvam so’dhi-
gachchhati ”. 

4 ib id. x iv, 20: “guņānetānatitya trin dehī dehasamudbhavān 
janmamrityujarāduhkhair vinmukto’mritamašnute”. 
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personai claims of actions ; and, he serves Me with the 
unswerving disciplinē of devotion (bhakti-yogena)—Such 
a person is said to have transcended the rule and sway of 
the guņas ; thereafter he becomes fit to attain the eminence 
of Brahman Tyāga (renunciation) of karma, again, does 
not mean the absolute giving up of doing anything 
(parityāga) or inaction ; such a giving up of all activity 
would partake of the quality of tamasa nature.2 On the 
other hand, when karmas are abandoned from fear of 
physical sufferings and pain, it is called rājasa tyāga, and 
will never yield the fruit of a real tyāga.3 The real tyāga 
is the sāttvika tyāga, which is accomplished when karmas 
are performed because they have but to be performed, 
abandoning all attachment as also the desire for their 
f rui t . 4 

Now, just as Srī Krishņa tackles the problem of the 
individual, his inclinations, expressions and aspirations 
in terms of the gaņas innate in him, so also does he pro-
pound and settle the problem of social organisation, social 
relations and social characteristics in terms of the guņa-
theory. The guņas, we may say in the Hght of our dis-
cussion so far, are normally inherited from father to son ; 
they get co-ordinated and settled, due to occupational 

1 “prakāšam cha pravrittim cha mohameva cha pāņdava na 
dveshti sampravrittāni na nivrittāni kānkshati” 
“ udāsinavadāsīno guņairyo na vichālyate gunā vartanta 
ityeva yo’vatishthati nengate” 
“samaduhkhasukhah svasthah smnaloshtāšmakunchanah 
tulyapriyāpriyo dhīras tulyanindālmasamsiulih”. 
“ mānāpamānayostulyas tulyo mitrāripakshuyoh sarvaram-
bhaparityāgl guņātītah sa uchyate” 
mām cha yo’vyabhichāreņa bhaktiyogena sevate sa gunān 
samatītyaitān brahmabhūyāya kalpate” 
—ibid. xiv, 22-27. 

2 ibid. xvii i, 7. 
3 ibid. xvii i, 3. 
4 ibid. xviii, 9. 
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traits, in the individual ; and through the individuāls they 
get stabilised in the family and the group or the communi-
ty. This kind of stabilisation of one dominant guņa or 
another in social groups through common environment, 
tradition, home and occupation have their own part to 
play in regard to the settling of emotions, and, ultimately 
in an organised manner, making them permanent in terms 
of the dominance of one guņa or the other. Such stabili­
sation of the predominence of the guņa-trait affects the 
heredity of the individual, biologically, psychologically, 
intellectually and spiritually. And this factor is to be taken 
into account when the i n d i v i d u l a relations with the 
society and for the purposes of social order and organisa-
tion are to be considered. A l l the karmas necessary for 
the social organisation, upkeep and progress are classifīed 
in accordance with these psychological apparatuses in the 
individual called guņas (guņa-karma-vibhāgašah) 1 

Again, just as the predominant guņa in an individual 
determinēs the general trend of his nature, so also the 
different types of karmas are expected of and imposed 
(karinām pravibhaktāni) upon different types of men 
according to the guņas with which each type is naturally 
endowed (svabhāvaprabhavair).2 Thus, the karmas of a 
Brāhmaņa in accordance with his natūrai inclinations are, 
leading a life of serenity, self-restrain, austerity, purity, 
forgiveness, straightforwardness, knowledge, wisdom and 
belief in God ;3 the Kshātra-karmas, in view of the 
natūrai inclinations of a Kshatriya, are connected with 
expressions of valour, prowess, courage, alertness, 
bravery, generosity, and giving protection to the weak.4 

The Vaišya-karmas, again, considering his nature, are 
connected with agriculture, trade and merchandise ; and 

1 Gi. iv, 13. 
2 Gi. xviii, 41. 
3 Gi. xviii, 42. 
4 ibid. xviii, 43. 
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the karmas of the Šūdra are of the nature of service and 
attendance of the other varnas1 in respect to the fulfilrnent 
of their karmas as noted above (paricharyātmakam 
karma). 

We have also seen elsewhere, how in the Mahābhā-
rata too there are theories according to which varnas 
were dētermined accordinģjo the karnms and not by the 
niere fact of one’brith. There is much semblance of 
this way of determining the varņa with the varņa theory 
based on the psychological principle of guņas. In the 
Vishņu Purāņa, once more, we meet with this psychologi-
cal basis of varņa. It is said there that when the.Crea.tDJl  
Brahmā clesired to create, those in whom sattva guņa 
waš predominant sprang from his mouth and were known 
as Brāhmaņas. Those in whom rajas predominated origi-
nated from his breasts and were known as Kshatrivas. 
Those in whom both rajas and tamas predominated 
originated from his thighs, and were knovvn as Vaišyas. 
Lastly, the Šūdras sprang from his feet, and their pre-
dominant psychological characteristic was tamas (tamah-
pradhānāh). 2 the Vāyu Purāņa gives the account of 
varnas in the same psychological terms.5 In the same 
Purāņa, the division of means of subsistence (vārtāyām) 
between the four varnas is said to have been done by the 
Svayambhu_,'“accordjņg to _their tendencies” (yathā-

hose of them vvho vvere rapacious and des-
tructive, he ordained to be Kshatriyas, the protectors of 
others. The men vvho attended on these, fearlessly speak-

1 ibid. xviii, 44. 
ž Vishņu. Furā. i, 6, 3-5; (—from Muir’s Ori. Sanskr. Texts, 

Vol. i , p. 60). 
3 Vāvu-Purā. ix, 36-42; (—Muir’s Ori. San. Texts, i, pp. 

31-32). 
4 The Mark. Pūrā. has “yathānyāyam yathāguņam”, “accord­

ing to finess and other qualities.”—As noted by Muir. i, 
p. 97 note. 

http://the.Crea.tDJl
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ing the truth, and propounding the sacred knowledge with 
exactness (yathābhūtam), were made Brāhmaņas. , ” Those 
engaged in cultivation, etc. were Vaišyas, the providers 
of subsistence (vritti-sādhakān) ; and, those who did 
menial works were Šūdras.1 Similarly, in the Bhāgawata-
Purāņa we are informed that the four varnas are meant 
to follow the four classifications of duties and obligations 
which we have already noted elsewhere.2 

The Šukra-nīti speaks the same thing in different 
words. Men are said to be of three classes according to 
their nature and characteristics—sāttvika, rājasika, and 
tāmasa.3 It is these characteristics, and not mere birth, 
that determinē a man’s varņa. But, for Šukranīti, these 
characteristics determinē a mans varņa even before his 
birth, influencing his destiny (prāktana), and yielding for 
him birth in a particular varņa.4 What the Šukranīti 
really seems to say is that an individuāla birth in a varņa 
is not the original determinant of his varņa, but that this 
birth itself has been determined by his sāttvika, rājasika 
or tāmasa kind of tapas (disciplinē) of his actions in his 
former births. A n d , what is more, his “intellectual dis-
position" in this birth too is determined "according to 
the effects of his deeds in the previous births” (prākkar-
mĀphala),5 This is similar to the theory that we have 
met with at one place in the Mahābhārata, where it is 
explained by Mahešvara. 

V 
We may now consider modern views on the classifī-

cation of a Society into different groups in general, and 
1 Vāyu-Purā. ix, 160-165;—from M u i r . O r i . Sansk. Texts, i, 

pp. 36-37. 
3 Bhag. Pūrā. v i i , 11, 14-24. 
3 Šukra. i, 69-72; etc. 
4 ib id. 73-92. 
5 ib id. i , 39-92. 
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on the castes in particular. This will serve to enlighten 
us regarding the genesis of social classes and their effect 
upon the social organisation ; on the other hand, our 
view of the H i n d u conception and theory of the varnas 
may also offer criticisms against the opinions generally 
held in modern times on the problēm of social classes. A 
mutual criticism of the Hindu view of social classification 
into the varnas and the modern views of social classifica­
tion in the West, may thus enable us to arrive at a proper 
formula of society such as is likely to function with the 
best possible results. 

Western students of social institutions have been 
recently pointing out that some sort of social classification 
has always been present and is found to exist in any 
society, āncient or modern, which is not too crude or 
primitive.1 Ward, for example, has pointed out how 
social classes similar to castes in India were in existence 
in European society. “ T h e four so-called ‘Estates’ of 
European History, so clearly recognised in the eighteenth 
century, correspond so well to the four great castes of 
I n d i a . " 2 Thus, the First Estate vvhich consisted of the 
clergy, the Second Estate consisting of the warrior or 
ruling class—the nobility, the T h i r d Estate consisting of 
the merchants and the business-class, and the Fourth 
Estate consisting of the commons of England or the 
bourgeouisie of France—the labourers and artisans, 
correspond to the Brāhmaņa, Kshatriya, Vaišya and the 
Šūdra varnas of India. In Ward’s view, castes exist in 
all countries which have undergone the strugglēs between 
different races through h i s t o r y . l n support of this view, 

cf. e. g. M a c l v e r : “ C o m m u n i t v , ” pp. 124-5; also Coolev : 
“Social Organization,” pt. iv—"Social Classes." 

2 Ļ- F. W a r d : “Social Classes and Sociological T h e o r y ” in 
Amer. Jour7 of Socīo., V o l . x i i i , pp. 617-27. Cf. also Ralph 
L i n t o n : “ T h e Study of M a n , ” pp. 127-123, Āppleton— 
Centurv, 1936. 

41 



,322 H I N D U SOCIAL INSTITUTIONS 

he adduces evidence f r o m the forms of social organisat ion 
in Greece, R o m e , Polynesia and other countries. 
S imi la r ly , Smal l also opines that in every society, there 
exists the tendency to create social classes and further 
their stratif ication i n t o castes—especially in to the three 
r i g i d classes, v iz . , the pr iv i leged, the middle class, and 
the lower unpr iv i leged class w i t h o u t proper ty r ights or 
inf luence. l The privileged classes make all attempts and 
try all methods to perpetuate this kind of social 
differentiation in order to retain their privileges ; and 
thus, the process of social stratification once started, con-
tinues to persist for a long time and is even intensified 
by passage of time.2 And, MacIver and Coolev have 

pintedly drawn our attention to the fact that in the West 
today ‘weaļth’ is a determinant of social classes as against 
‘birth’ in the East ; and we may add, that to some extent 
at least, in the West to-day, birth also is a determinant 
of the social class to which the individual is to belong. 
However, wealth may be said to be a less rigid deter­
minant of social class than birth ; because wealth is con-
crete, acquirable and alienable, while birth is not so.3 

And here, therefore, may be said to be the fundamental 
distinction between social class and caste, more or less 
similar to the distinction between varņa and jāti. A caste 
is comparatively a more rigid social class, to which transi-
tion from another class becomes well-nigh an impossibi-
lity. The still-prevailing distinction between the nobilitv 
and the common people in some Western countries is an 
instance of caste-consciousness, where even wealth or 
intellect could not yield that status which birth may yield. 
As Kroeber has said, “castes are a special form of social 
classes which, in tendency at least, are present in every 

1 A. W. S m a l l : (general Sociology (1920), pp- 275 ff. 

3 M n c l v e r : “ C o m m u n i t y ” , p. 124, note. 
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society.” 1 While social classes are comparatively flexible, 
castes are rigid groups, permanently separated trom each 
other by tradition, custom or even law. 

As we have said, then, some kind of classification is 
bound to exist in all societies. Social classification is a 
phenomena which it would be impossible to abolish in 
any society. Men differ from each other in their naturai 
endowments. Howsoever much we may cry for equality 
amongst humanity, we cannot avoid differences between 
man and man in terms of natūrai abilties, capacities, in-
telligence, and apti tudes. In social aftairs and social Com­
munications, such individual differences are apt to give 
rise to the formation of social groups, each of which con-
sists of individuāls who find themselves agreeable to each 
other because of similarity of tastes, vocations, likes and 
dislikes, social status, and such other factors.2 a p a r t 
from this similarity of views and tastes which brings in­
dividuāls together, there is another factor referring to 
social utility that binds men together into different 
groups. A human being is able to accomplish skill, 
mastery and success better and more efficiently in 
company and in co-operation with a group of persons 
engaged in common occupations. Such co-operation of 
a group of minds is, on the one hand, due to common 
calling, common problems, common solutions ; and, on 
the other hand, it is fostered and nurtured by all these, 
and by a feeling of common bond underlying their 
activities and their minds. Here, we must also reckon 
with another factor which is closely allied with the above, 
viz., a feeling of being different from other social groups 

1 4 4 Ency. of Soci. Sc.“ E d . bv E. R. A. Seligman and A. 
Johnson, V o l . i i i — A r t . “ C a s t e ” , bv A. L. Kroeber. 

2 See, e. g . , R. S. E l l i s : " T h e Psychology of Indiv idual 
Differences", Ch. x v i — I n d i v i d u a l Differences and Social 
Differentiation (1030), pp. 336-404. 

4 1 * 
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on account of differences in callings, giving rise to different 
problems and difficulties from those other groups. 

There is yet another force which may foster and per-
petuate class-differentiations. This force works through 
the family institution. It is not only most likely that the 
father may transmit his occupation and calling to the son,  
but it is in most cases also advisable that this should be 
so. The father is conversant with the secrets as well as 
the difficulties of his own occupation or craft and their 
solutions, due to long experience ; and the son can take 
advantage of this knowledge and experience without any 
special efforts or trouble or expense of energies on his 
part. So again, the son’s constant contact with the family 
occupations is naturally likely to create in him a predis-
position towards them. It is therefore naturai as well as 
desirable, in the ordinary course of events, that family 
trades and occupations should be carried over from father 
to son. 

The psychological factors which go to make the social 
classifications an accomplished fact have been interpreted 
in terms of the modern theory of ‘sentiments’1 Now 
sentiments "are systems of emotions or emotional dis-
positions centering around a common object or having a 
common nucleus.” The sentiments which form the basis 
of class-formation are of three kinds : ( i ) The first im-
portant psychological factor in this connection is what is 
called “a consciousness of k i n d ” 2 in relation to the 

1 Ency. Soci. Sc., vol . i i i — A r t . “Class Consciousness", by M. 
Ginsberg. 

2 N o t e : This term was first coined by Giddings and explained 
by h i m in his Principles of Sociology (pp. 16 f f . ) . T. N. Carver 
in his “Essential Factors of Social Evolu t ion” remarks that 
this is “one of the most c lar i fy ing concepts ever introduced 
in sociological discussions. It is the key to understanding a 
great many problems of both theoretical and practical nature” 
(p. 164). The phrase was coined by Giddings to express his 
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members belonging to one’s own social class, “a confi-
dence that one can meet on equal terms and that one's 
mode of behaviour will be in harmony with the behaviour 
prevalent in the group” (2) The second psychological 
factor which enters into class-formation of a rigid 
nature is a feeling of superiority in relation to the 
members belonging to the social classes which stand 
below in the social hierarchy. l Now, we can easily 
see here that this does not apply to the original 
varņa theory as expounded by us through the pre-
ceding pages. For, in strict accordance with the 
basis of varņa theory, there can be no question of superi-
ority or inferiority of status between the varnas, Each 
varņa has its due and ligitimate place with reference to 
specific as also general social ends. (3) The third factor, 
that forms part of the characteristics of class-formation of 
a rigid kind, is the feeling of inferiority complex in relation 
to the members belonging to the social classes which stand 
higher in the social hierarchv. 2 This characteristic also 

conception of the basis of group life.“ Giddings explams 
the term t h u s : “ T h e or ig ina l and elementary subjective fact 
in society is the “consciousness of k i n d " . By this term I 
mean a state of consciousness in which any being, whether 
low or h igh in the scale of life, recognises another conscious 
being as of l ike k i n d w i t h i t s e l f . . . I n its widest extension, 
the consciousness of k i n d mārks off the animate f rom the 
inanimate. W i t h i n the wide class of the animate it next 
mārks off species and races. W i t h i n racial lines the concious-
ness of k i n d underlies the more definite ethnical and polit ical 
groupings, it is the basis of class distinctions, of innumer-
able forms of alliance, of rules of intercourse and of peculi-
arities of policy. Our conduct towards those whom we feel 
to be most l ike ourseives is instinctively and rationallv diffe-
rent f rom our conduct towards others, w h o m we believe to 
be less l ike ourseives”. (Giddings : “ P r i n . of Socio.” pp. 
17-13, quoted by T. N. Carver, op. c i t . ) . 

1 IEncy. Soci. S c , op. c i t . 
2 ibid. 
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cannot in any way be said to be part of the pure vārna 
theory as explained by us. 

Such criticisms, therefore, though applicable to the 
social classes which have attained permanence and fixity 
purely on the basis of descent, cannot be applicable to 
the strict vārna theory. For, it has to be specially noted, 
that the varņa organisation is so conceived that there 
could be no room for any varņa to consider itself as having 
been placed in a position of greater or less advantage or 
disadvantage with reference to another. Each varņa is 
designed to occupy a particular position in the society, 
not with reference to any advantages or special rights, 
but with reference to its capability and likelihood to carey 
out a particular portion and aspect of social obligations ; 
and what may appear to be advantages or special privi­
leģēs of a varņa are primarily intended only to secure the 
best possible environment and circumstances in order to 
enable that class to carry out its obligations to the best 
of its abilities. To take a concrete illustration : The 
Brāhmaņa is entrusted with the duty, pre-eminently, of 
transmitting the intellectual and the spiritual culture of 
the people, and also to keep it unsullied by generally 
maintaining its sterling quality. W i t h this end in view, 
he may have been granted certain apparently advantage-
ous rights and privileģēs, as say, for instance, a right to 
start education at an earlier age than members of the 
other varnas, or an easy access to the K i n g , or a general 
respect and honour at the hands of all the other varņas. 
But it would be wrong therefore to suppose that he stands 
in a specially advantageous position as compared to the 
other varņas, when we take into consideration the 
dharmas of a Brāhmaņa defining his obligations and duties 
which refer almost entirely to the general, material and 
spiritual well-being of the whole group ; and also that he 
is called upon, more than any other varņa, to cultivate 
a spirit of selflessness and self-surrender with a view to 



T H E FOUR VARNAS 327 

maintaining general social stability. Upon his shoulders 
rest the highest responsibilities ; and failures, and errors 
of omission or commission on his part make him more 
severely liable to punishments than any other vārna.1 

Similar responsibilities with their attendant privileģēs and 
liabilities are defined for each of the other varnas. In 
fact, the entire varna-scheme is devised to coordinate and 
assemble the best and the utmost Of group Welfare by 
yoking each section of the grpup on to duties and responsi-
bilities in terms of the efficiency of the specific work and 
service each of the sections is able to render unto the com-
munity-Iife, 

the vārna scheme could be said to promote social 
organisation in another direction also. It seeks to build 
up and promote social equilibrium and solidarity through 
the economic organisation. Thus, the varņa-dharma 
denies the accumulation of wealth to the Brāhmaņa ; his 
main dharma lies in spiritual and intellectual quests. The 
Kshatriya may accumulate wealth so much as is necessary 
for the upkeep and protection of the people dependent 
upon him ; his principal dharma lies in directing his 
energies towards expression of valour, bravery and even 
might, but with a view to give protection to the weak. 
The Vaišya is allowed to accumulate wealth, but with a 
view to strengthen mainly the economic resources of the 
society of which he is a member and not for the purposes 
of hoarding merely for personai use. In this way, the 
three varnas are expected to make their efforts towards 
a constructive contribution to the social well-being. But 
there is always bound to be, in any society, a class of in-

1 See: e. g. Man. vi i i , 337-33, where, in the case of theft, the 
Sūdra is required to repay eight times more in value of the 
goods stolen, the Vaišya sixteen times more, the Kshatriva 
thirty-two times more, while the Brāhmaņa is to repay “sixty-
four times, or a hundred times, or even twice sixty-four 
times" in value. Cf. also, Gaut. x i i , 15-17; Yāj. i i , 206. 
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dividuals, which is by nature incapable of contributing 
any constructive efforts for the society ; such class, desig-
nated as the Šūdras, may yet help the others who are 
doing actual constructive work, by directing their energies 
towards the service of the other varnas. That there was 
no question of prestige and dignity involved in such classi-
fication is evident from the fact that according to the 
theory, each person is said to be born a Šudra ; and, we 
may say, he should be so regarded unless he shows his 
hand in any of the higher departments of constructive 
social work. On the whole, therefore, the varna-theory 
was devised with a view to engage the different types of 
human energies in different channels suitabīe to each of 
them, and all towards the one end of social organisation 
and social stability. 

V I 
Now the question before us is : if it is not possible to 

demolish the natūrai human tendency to create classes in 
society, could it be possible in any way to demolish or 
check the segragative and separatist tendencies to which 
these social classes may give rise? In other words, if the 
rise of social classes is an unavoidable phenomena in the 
society, in what way could it be possible, in the interest 
of social solidarity and social organisation, to avoid the 
stratification of the classes, to check the tendency to turn 
these classes into water-tight compartments with rigid 
restrictions on the Communications between any two 
classes ? 

The remedy, one may be allowed to say, could be 
found in our own “sociological heritage”. If only we 
try to look back, through the hundreds of years, to the 
original spirit in which our social institutions were con-
ceived and formulated, we shall find much light on the 
very vexed problems confronting the stability of our 
society today. 
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The first point to be made in this connection is that 
the greater evil of the present caste-system is a pro-
duct of the uncompromising rigidity of the heredity 
principle involved in i t . In the system of castes now in 
vogue,—in India, and all over the world in some form or 
other,—we have gone far astray from the original 
principles which governed the varnas. The original 
principles on which the varnas used to be based were, 
as we have already noted, either the principle of choice 
of the duties prescribed for any of the varnas, or the 
principle of the guņas—the innate psychological dis-
position of man determining his inclination towards one 
of the four kinds of vocations and duties. We must try 
to fix varņa on the basis of what man does, or rather 
what he is actually capable of doing, amongst his fellow-
beings and for them, and not merely on the basis of whom 
he is born of. Social classes, on such understanding, 
should be so flexible, so open, as to admit transition of 
individuāls from one to the other if desired and deserved 
without any undue respect to descent. 

There is another very pertinent and noteworthy con-
sideration in this connection. The idea of “ r a n k ” and 
the consequent ideas of status aught never to be associ-
ated with the idea of varņa. There aught to be no special 
rights, no special privileģēs and no special dignities 
which may be considered as advantageous prerogatives 
over others, associated with any varņa. The ideas of 
“social distance” of ‘higher’ and ‘lower’ among the 
varņas aught never to find place in the practice of varņa-
theory. In other words, if the formation of social classes 
is an inevitable phenomena in any societv, it must work 
on the basis of co-operation and equality, and not of com-
petition and inequality. A co-operation among the varņas 
based on the principle of division of labour in accordance 
with natūrai capacities and apti tudes wil l preserve the 
social energy and therefore is sure to make for progress. 

42 
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On the other hand, the separatist tendencies at present 
w o r k i n g a m o n g the castes are sure to create d i s rupt ion 
in society. Social u t i l i t y , and not class-dignity, should be 
the pr inciple g o v e r n i n g social dif ferentiation into classes. 

O n e t h i n g must be made very clear here. I t must be 
remembered that here, as elsewhere, equality of status 
does. not mean and has not to be confused_with ident i tv 
of occupation. ca l l ing or vocat ion. A n y honest occupation 
is to be deemed as w o r t h y of respect and honour as any 
other. We must t r y to forget ent irely the idea of associat-
i n g part icular vocations w i t h respect, and part icular other 
vocations w i t h disrespect. ( A l l persons must be deemed 
equal in the eyes of law and m o r a l i t y . T h e r e must be 
equality of o p p o r t u n i t y to al l in the social, p o l i t i c a l as 
wel l as economic f ields. In the place of degenerate descent 
and heredi ty, honour must be g i v e n to abi l i ty and i n -
tell igence. Descent should not be al lowed necessarily 
to come in the way of any person’s social status. In 
order to achieve these results, we must take the aid of 
k n o w ļ e d g e . t h e _ s p r e a d o f k n o w l e d g e irrespective o f 
caste and o n equal bases, w i l l cure many a social disease. 
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The studies in Hindu Social institutions which we have 
made in the pages that precede have been offered with 
the hope that thereby we may be enabled to envisage, in 
answer to contemporary social quest, the material, 
moral and spiritual background of the drāma of social life 
and institutions as conceived by the Hindu. 

And, as the main purpose we have set to ourselves 
concerns with a scientitic consideration of the fundamental 
ideology and spirit around which social order, institu­
tions and purposes have been sought to be formulated 
and reared, the sources of our presentation must, of 
necessity, be limited to the older Sanskrit lore. What 
specifically that lore is, has already been dealt with by 
us in the Prologue, the introductory part of our survey. 

In addition to what is said in the Prologue, the 
considerations which have pursuaded us to undertake the 
task may be noted here as below : There has been a hue 
and cry, during recent days, on the one hand, by some 
of us who have been openly seeking to re-form social 
institutions by considerably or altogether doing away with 
Hindu ideas, traditions and forms ; this they call ‘Social 
Reform’. On the other hand, there are many am6ngst us 
who have been vehemently crying against such rejections ; 
they proclaim : Whatever is Hindu in practice, in ideas, 
in ideāls, and in institutions, must be kept up and pre-
served as the most sacred heritage of our forefathers! 
The conflict between these two extremes has become 
extremely pointed and acute during our own times. To add 
to this, issues like untouchability and inter-caste marriages 
have been creating bitterness between these two extreme 
groups ; each group has its own pundits to hold up its 
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doctrines. At such a juncture, a cool-headed, dispassion-
ate, scientific piece of work that investigates into the basic 
principles of Hindu Social Sciences will considerably help 
the clarification of ideas and issues, and may even point 
us the way for the future. 

It would be wrong to suppose that we wouid deprecate 
the efforts of the social reformers, in this work. We 
admit that, in view of the enthusiasm created by the new 
learning of the West, the old type of Hindu life and 
institutions must have been proving, for these men,rather 
a groundļess formalistic, insipid and deadenīng mass of 
traditions, formalities and impositions, thwarting the ex-
pression and_expansion of the Inner-most longings of the 
individul and the group. At the same time, we must not 
hesitate to state that the ideological and mental apparatus 
with which these reformers worked was rather shallow 
and superficial ; nor was the spiritual basis behind Western 
life and learning sufficiently understood and appreciated 
in all its bearings by these well-intentioned men. Their 
understanding of Western thought and culture was mainly 
on the mere intellectual planē ; and, the deeper spiritual 
and psychological baekground behind this, if and when at 
all attempted to be understood, was only superficially dis-
cerned by them. Therefore, the ideology of our Social Re­
formers has proved to be vague, shows lack of a spiritual 
content, though it is full of enthusiasm and even good will 
on the part of those that thought it out and fostered it . 
Without fully grasping the implications of European 
values which had evolved out of spiritual struggles for 
centuries of human effort, our Social Reformers abandon-
ed the institutions of their forefathers, in whatever decad-
ent conditions they found them, without sufficiently under­
standing or delving into the spiritual principles underlying 
the foundations of their own social heritage. A l l this has 
resulted in creating fresh social problems which Hindu 
India has now to solve ; for, the ‘reform movement’ has 
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failed to tackle the evils it sought to remedy ; and, it has 
rather created complexities and angularities in social life 
and outlook which have really become very acute during 
our own days. 

On the other hand, Iet us also point out that the 
champions of orthodoxy were not altogether vvithout 
their own shortcomings. They could not and would not 
understand the incoming and the onrush of the new issues 
that contact and even conflict with an alien civilisation 
was incessantly bringing on Hinduism, in terms of a new 
learning and a strange economic order which was slowly 
but surely seeking to hold its sway on the mind and 
ideology of the best and the most enthusiastic members 
of the Hindu community. The Hindu priest had lost his 
power of vivifying and revivifying the spiritual life of his 
flock due to the decadence of the old learning with 
great deal of which he was often not even aware. 
Due to such decadence of knowledge, Sāstric in-
junctions tended to be misconstrued and misinterpreted 
as if they were inflexible masses of taboos, heaven-
born and therefore unmodifiable ; and yet they were 
hailed as spiritual inspite of this inflexibility. The 
result of all this was that the Hindu social institutions of 
today are not exactly, even generally ļn accordance with 
the picture of human life, conditions and control, present-
ed by the original Šāstras. They deviate from their ori-
ginal Šāstric concepts, sometimes in fundamental respects, 
and sometimes in minor details. Such deviation is parti-
cularly noticeable in the matter of regulations regarding 
the āsrama system and the varna-organisation. The 
deviation of the actual Hindu social institutions of today 
from the original Šāstric bases became the more magni-
fied, in view of the disparity, and sometimes even opposi-
t ion, between precept and practice in the actual life of 
those that loudly upheld orthodoxy and the social institu­
tions that it supported. Orthodoxy had, and has, little 
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understanding or care that something has been wrong 
with itself, that underneath its citadel of learning and life 
and practice and rēligion and morāls lāy a founda-
tion that was decaying or that wāš tēnding towards decay. 
Their fundamental mistake šeems to be their comfortable 
undisturbed attitude towards things that should have 
really mattered out of the cry of reform, even though that 
cry came from the ‘Social Reformers’ They should have 
tried to look into every bolt and nut, every nook and 
corner, eyery piece of their social and spiritual structure 
from its foundāion to roof, to find out if the good 
old house was quite in order, if it needed rēpairs, even 
drastic, in answer to the call of the human spirit that 
hungered and thirsted for solutions of the inmost pro-
blems of life, generated by the new Western intellectual 
enlightenment. 

While such criticisms may generally stand well against 
orthodoxy, we may point out that the reformers, on their 
part, could not, would not and did not put their case 
either properly, that is to say, in terms understandable 
to orthodoxy, or with any faith in the ideāls of the fore-
fathers. In the midst of hurry and enthusiasm, the Re­
formers failed to realizē what the Sāstras have actually 
done towards preserving, in theory at least, the best and 
the noblest in the Hindu culture. It is true, though in a 
limited sense, that every phase of the individual‘s life is 
marked out by the Šastras in all its details. apparently 
little was left for the individual to think out for himself or 
herself. Coupled with this, there was the demand of meek 
obedience to the letter of these injunctions, taking them 
to be unmodifiable and unalterable, under any circum-
stances. A l l this seemed to be so oppressive and unjust 
to the votaries of the new learning. In the midst of these 
circumstances, the virtues and excellences of the old 
Hindu theory and conception of human life and organisa-
tion came to be overlooked. In their attempts to do away 
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with some of the degenerated practices and theories in 
Hindu life of their own days, the Reformers ignored the 
possibilities of resuscitating the ancient lore ot the fore-
fathers and take the advantage of their wisdom, preserv-
ed, accumulated and enriched by experience and reflec-
tion through centuries ; and instead, they sought to adopt 
the ways and outlook of the West more or less half-
heartedly. Thus they failed to estimate the value of the 
Dharma-šāstras on the intrinsic merits of their contents, 
without minding that the undesirable forms into which 
Hindu practices have come to be today were due, of 
course, to certain historical causes. The intrinsic merit, 
even in practical life, of our ancient heritage, has the testi-
monies of foreign travellers in India like Megasthenese 
and Houen-tsang, at a time.when the real spirit of Hindu 
Dharma-šāstra was actuaļly translated into pracctice. To 
this may also be added the ēvīdence afforded by our 
literature of old times i. e. in the drama the poetry and. 
the folklore, of the times. The Dharma-šāstras were 
obeyed not under coercion, but with a high sense of duty, 
and with a view to maintain and further the good of the 
community. A n d it is evident that the good of the com-
munity was made quite practicable by this attitude of the 
ancients as envisaged by the Dharma-šāstras. It is no 
wonder, therefore, that the Šāstras should have such a 
great influence over the psychology and ethos of our fore-
fathers. Instead of reminding ourselves of our noble herit­
age, and trying to live up to i t , we have been either 
misconstruing it, or otherwise trying to ape blindly the 
ways and methods of alien cultures and peoples. 

I I 
We may now direct our efforts to state shortly and in 

general what a useful and valuable heritage the ancient 
Hindu seers have given us towards the solutions of 
human problems which we are now facing even more 

43 
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acutely than the ancients must have done. I f our descrip-
t i o n of the āsrama and the vārna schemes in the preceding 
pages has sufficientlv made out that b o t h these schemes 
were devised as instruments of life, as the best means to-
vvards the fulfilment of what was conceived to be the fullest 
and the most efficient management of the indiv idual , and 
of the social and economic orders as a whole, then, in this 
sense, these t w o schemes are the unique gifts of H i n d u i s m 
to the w o r l d . 

It may be that to us of the present age the scheme of 
the āsramas in a l l its detailed curricula as laid d o w n by 
the ancients may not be ful ly acceptable. B u t i f order, 
progress and social equ i l ib r ium have to be sought, the 
modern w o r l d may profitably accept the spir i t behind the 
t h i n k i n g out and formulat ion of the āsrama system as a 
whole in order to solve problems connected w i t h the 
nurture of the indiv idual w i t h reference to the specific 
and general conception of human life and labour w h i c h 
forms the background of community- l i fe . I t may be, that 
details w i l l differ w i t h different peoples, and, in difīerent 
reģions. But , w i t h o u t doubt, the general frame-work of 
the scheme w i l l prove efficient and of eternal values for 
those that seek and hold i t hard into their breast. T h e 
y o u n g boy-student w o u l d be certainly well-advised to l ive 
a disciplined order ly life, l ike the one laid d o w n for the 
brahmachārl. A f t e r his studies are over, he is enjoined 
to m a r r y , and enjoy the gifts of life, but only w i t h i n the 
meaning and l imits of the obligations and duties expected 
of a grihastha as member of a family and of a c o m m u n i t y . 
W h e n after these obligations and duties are executed in 
the midst of the fulness of the joys of l i v i n g , the person 
may wel l spend his decl ining years in ret irement, in a 
spir i t of less and less of attachment to the things of the 
w o r l d ; instead of s t rugg l ing w i t h the strifes of existence, 
he should now quite advisedly direct his a t tent ion more 
and more to a life of i n w a r d peace and medi tat ion ; at the 
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same time, he must always be will ing to give the benefit 
of his experience of the world, and of his moral presencē, 
to the younger folk when they neēd it and seek i t . If this 
is the general statement of the āsrama-scheme, there must 
be a universal acceptance of the moral and the higher 
basis of the āšrama-dharma. If properly grasped and 
worked out, it should be reasonably acceptable to any 
society, at any Ievel of its development, in any age and 
country. 

Then about the varna-organisation : Modern studies 
and researches in Europe and America tend more and 
more to give importance to the influence of hereditv in the 
affairs of man, Galton adduced proofs and evidence1 that 
genius is hereditary, and that, among humanity, there is 
a genius class which in the man contributes to the real 
progress of a social group. K a r i Pearson and others have 
been collecting great masses of statistical data on the basis 
of biometrics in order to ascertain the effects and influence 
of heredity in man ;2 studies in family pedigrees have 
been carried out with a view to find out how eugenic 
selection of matēs in marriage has been bringing out 
healthy results, not merely in terms of physical efficiency, 
but also in terms of intellectual and moral excellence. It 
is true that nothing like finality can be achieved by such 
studies even for decades to come ; but what has been so 
far found out is enough to convince us that the problem 

1 Galton: “Hereditary Genius” (1892); “Natūrai Inheritance" 
(1889). 

2 Sec e. g. Pearson: “Treasury of Human Inheritance"; 
“Nature and Nurture” ; and other nos. of the "Eugenics 
Laboratory Lecture" Series, London. See also, Gates: 
Heredity and Eugenics; Newman (Ed.): "Evolution, 
Genetics and Eugenics”, (containing excerpts from re-
presentative writers); Schwesinger: “Hereditv and Environ-
ment” Holmes: “Human Genetics and its Social 
I m p o r t ” , — t o mention only a few works explaining the 
significance of heredity in human life. 

43» 
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of heredity is increasingly c o m i n g to occupy its perma-
nent place in regard to the contro l and direct ion of human 
affairs. A n d , what is the varņa theory of the H i n d u s , if 
not, broadly speaking, a huge experiment of the manage-
ment and direct ion of human affairs towards the perfecting 
of human abi l i ty in terms of the pr inciple of hereditv? I t 
may be that sometimes, genius arises out of low or other-
wise unwarranted origins ; nevertheless, it would be but 
wise and proper for any society to f ix certain general 
principles of selection in terms of heredity, for c a r r y i n g 
out the various social responsibilities in the most efficient 
manner possible and practicable. At the same t ime, how-
ever, i t should be remembered that t h o u g h the presump-
t i o n w o u l d ord inar i ly be a long the lines of these general 
principles of heredity, yet, of course, no undue importance 
neēd be g iven to mere heredity so as to t h w a r t h u m a n 
abi l i ty f rom expression. 

In v iew of the great upheaval that European and 
A m e r i c a n eugenists have b r o u g h t about, i t really w o u l d 
surprise us to see that there are wri ters who w o u l d 
have n o t h i n g to do w i t h heredity in regard to the g r o w t h 
of social classes. Says Cooley, for instance, “A low state 
of communicat ion and of enl ightenment are favourable 
to caste, whi le intell igence, specially pol i t ical intell igence, 
and facilities of intercourse antagonize i t , becomes evident 
when we consider what, psychologically speaking, caste 
is. It is an organisation of a social m i n d on a biological 
pr incip le . T h a t functions should fo l low the line of descent 
instead of adjust ing themselves to ind iv idua l cĀpacity and 
preference, evidently means the subordination of reason 
to convenience, of freedom to o r d e r . ” A c c o r d i n g to this 
wr i te r , the “ i d e a l p r i n c i p l e ” w o u l d be “ n o t biological 
but m o r a l , based that is, on the spir i tual gifts of the i n ­
div idua l w i t h o u t regard to descent” T h i s ‘ ideal 
p r i n c i p l e ’ , he says, w o u l d be successfully achieved “ w h e n 
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the population is so mobilized by free training and in-
stitutions that just and orderly selection is possible.”1 

Let us frankly admit that Professor Cooley’s criticism 
would stand well if it refers to the pathological state of a 
social order that depends entirely upon heredity. We have 
given the above extracts from his writ ing in order to put 
his position as clearly and as fairly as possible, in his own 
words. May we now be permitted to consider, one by 
one, the issues our author has raised ? To begin with, his 
statement frankly proposes to discard considerations of 
heredity in the management of social affairs. He thinks 
that a social classification based on heredity, is but an 
organisation of the social mind on a biological principle ; 
he sees, underneath such a social classification, a sub-
ordination of reason to convenience, subversion of free­
dom in the mere interest of maintaining the existing 
social order ; and, he plainly says it out that the ideal 
principle must not be biological but moral, as if the 
biological is necessarily anti-moral. A n d yet, strangely 
enough, he talks of individual cĀpacity and preference, 
spiritual and moral gifts of individuāls, without any re 
gard to descent. Heredity-considerations are for him 
subvērsive of morāls, freedom and reason, and are 
ministrant only to convenience and the upkeep of existing 
social order, as if reason and convenience cannot go to-
gether, freedom and order are opposed to each other, and 
heredity and mobilisation of population by free training 
and institutions are contradictories of each other ! In our 
opinion, these can be seen to be complementaries of each 
other, the more we look into the nature and functions un-
derlying these pairs of supposed opposites. We assert, 
therefore, that a just and orderlv selection is possible and 
attainable only if society looks after both biological and 

1Cooley: “Social Organisation” p. 226 et. seq. 
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nurtural issues relating to the +individual and the social 
group to which he belongs. 

Whatever may have been the source of Professor 
Cooley’ s information, in whatever part of the world he 
may have found such a dictation of the biological princi-
ple, we must say that the varņa system of the Hindus has 
nothing to do with i t . In fact, as we have already made 
out, the vārna system as envisaged by the ancients has 
taken into consideration all the issues—biological and 
moral, social and individual, material and spiritual— 
raised and even missed by our author. Thus, the varņa-
organisation was based not only on biological, but also 
on psychological and even ethical grounds, after a 
rationalisation of the problems of life, individual and 
social, so that a complex coordination of all these factors 
may be made concretely available in terms of organised 
social institutions. In this manner, the varņa theory along 
with the āsrama system seeks to achieve social efficiency 
consistent with, and for the sake of, the physical, mental 
and moral well-being of the community and its members. 
The varņa and āsrama schemes were thus conceived to 
enable the society to make the best of the potentialities 
in the individual, so that through the functioning of the 
best and the finest that individuāls are capable of, the 
best may be formulated and inherited by the group. While 
the asrama-scheme pre-eminently conceives the proper 
nurture of the individual through life, so that the best 
and the noblest may be born out of i t , the varna-scheme 
domihantly envisages a proper coordination of the natures 
of the individual and the group in the interest of social 
efficiency. 

It may be that, due to historical causes, while the 
hereditary aspect of the individual has come to be over-
emphasized, the nurture of the individual in terms of the 
āsrama scheme has come to be overlooked and even 
neglected. And, we humbly suggest that it is due to this 
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mishap more than anything else, viz., the neglect of the 
i n d i v i d u l a ’ s nurture, that the hereditary principle seems 
to have been over-emphasised and has therefore been mis-
understood as even failing us, as if on account of some 
anti-social element which is supposed to be an essential 
part of the same. 

As we have already said, the degeneration of varņa 
and āsrama organisations has come to be so due to histori-
cal causes ; and therefore that in no way can be said to 
be the fault of the basie ideology behind the varņa and 
the āsrama institutions at all. In fact, the ancients had 
envisaged the possibility of degeneration and even of the 
divorce and separation of these two schemes as it has 
come about. Throughout the Hindu seriptures, the possi-
bilities of change and degeneration in all things is a very 
popular theme of discussion. Šrī Krishņa himself talks 
of the cycles of degeneration of dharma and its repeated 
resuscitation and revivification established by the Divine 
Hand. And, if the varņa and āsrama schemes were for-
mulated essentially for the practice and upkeep of dharma, 
certainly the degeneration or mal-adjustments of these 
two schemes in any period of history is part of the theory 
of dharma as laid down by Šrī Krishņa and other Hindu 
seers. Thus Hinduism should entertain every hope for 
the survival and revival of their social institutions. 

The Hindu thinkers saw no opposition between social 
good and social ends on the one hand, and of individual 
good and individual ends on the other. The basis of the 
Hindu social order is dharma; in terms of dharma, all 
human activities—biological and psychological, economic 
and moral, personai and social—are defined and coordi-
nated. The ancient seers had clearly understood the 
intimate relation of these two schemes with each other ; 
and, unless the pristine balance between these two 
fundamenta! contributions of the Hindu sages is secured 
and maintained hereafter, it will not be possible to live 
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life to its fullest stature, not merely for the Hindus but 
also for the peoples of all the world. We venture 
to suggest that the conflict between man and man, com-
munity and community, occupation and occupation, 
politics and economics, economics and ethics, philosophy 
and life, religion and science, that we are witnessing to-
day in terms of war, could be effectively dissolved and 
resolved in terms of peace, if these two great instruments 
of life, of āsrama and varņa, that the ancient Hindus 
found out and practised, are adopted by the peoples of 
the world, if the theory of dharma which these two in-
stitutions manifested in the concrete is accepted by them, 
and if the dharma that definēs human existence as an 
opportunity of self-understanding and self-conquest 
through a self-rendering life of service and devotion to 
duty runs incessantly through their hearts. 

W i t h such findings and belief, we may fitly conclude 
this work with the_memorable Bhāratasāvitri verses with 
which the sage Vyāsa concludes the writ in of the Great 
Epic. 

“Raising up my hand, 
I declare with all my might : 
From dharma follow artha and kama. 
W h y not then practise dharma: 

However, 
So few pay heed to me ! 

But, be it remembered 
That dharma should never be abandoned 
To fulfil the demands of kārna, 
Or, through fear or avarice, 
Or, even when one’s life is at the stake ; 

For, 
Dharma is eternal, 
While the joys and sorrows of life 
Are but fleeting and transitory, 
Even as the soul is eternal, 
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Though the means and instruments it uses 
Are but frail and transient.”1 

Mahā. Svargā. 5, 62-63: ūrdhvabāhurviraumyesha na cha 
kašchichchhruņoti mē 
dharmād arthašcha kāmašcha sa kimartham na sevyate 
na jātu kāmān na bhayān na lobhād dharmam tyajet 
jīvitasyāpi hetoh 
nityo dharmah sukhaduhkhe tvanitye/jīvo nityo heturasya 
tvanityah 
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