LECTURE V
THE ASRAMA SCHEME

Varpa Scheme Comprehends Arama.

The system of warpas is the pivot on which all duties of human
beings revolve, This is the reason why the sages are represented as
approaching Manu and praying him to ¢ declare to them in due order
(anupirvasal) the duties (dharman) of all the varpas, including those
of the mixed castes (anfaraprabhavandm) (1), (Manusmrti, I, 2),t and
the recital includes not only those of varnae-dharina, pure and simple, but
of déramas, etc. The sage Yajfiavalka is sinularly besought (1, 1)
to expound to the assembled sages the duties of varnas, asramas and
other (varna$rmétarandm ca dharman brihi), and he gives a
comprehensive account of all duties. A person must belong to a
varya, according to the cosmic scheme expounded by Manu., The
warnas are only four, and there is no fifth (nasti tu poficamah, X, 4),
The place of the mixed castes is un the varpa, so far as their duties
are concerned, if they are of pratiloma birth, and between the castes
of their respective parents, if through-out of anulome descent
Before a person can enter an @srama, therefore, he must have a varna.

Classes of Dharma based on them.

In classifications of duties, Dharma is taken as of five or six
kinds : the five on which there is general agreement are varnadharima,
asrama-dharma, varnpdsrama-dharma, gunadharma and naimitiika-
dharma. The sixth is nitya-dharma or sadharapa-dharma or duties
common to all men, .e common ethical precepts, of which Manusmrti
is full, but the sysiematic treatment of them is not attempted
by the great smrtis, with the result that superficial observers,
who have looked for the Indian moral code only in the smrtis
and in the literature of Indian darfanas, have made absurd
statements denying the existence of moral rules in Hindu literature !
Guna-dharma sprmgs from office or positi In the classification:
no separate place is found for the duties peculiar to women, and
a code for them should be regarded as coming under both
guna-dharma and naimittika (specific or occasional, like expiatory
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duties) dharina as well as under @Sramae and varna dharma, in regard
to marriage, etc. In effect the comprehensive consideration of warna
and a$rame will exhaust the entire field of human duty, which
Dharma$astra regatds as eternal (sanatana)

Four ASamas.

ASrama means literally a stopping or halting place. [t is
appropriate to describe the stages in the passage through life as those
which one is asked to remain at for a considerable time. The stages
are invariably described as four, and the order of their enumera-
tion generally is that given by Manu (VI, 87) those of the
student (brafunacdrin), the householder (grhastha), the hermit or
forest-dweller (vanaprastha) and the ascetic (yati). A synonym for
the hermit’s name is vaikhanasa, and the ascetic 1s described also
as sannydsin, bhiksu, muni, and parivrajaka, terms derived from
some of the features of the ascetic’s enjoined life. Manu adds to his
enumeration the significant declaration that all the four spring from
the householder (grehastha-prabhavah). Without family life there
will be no people for any dérama, and as all the other three are
dependent for their support on alms given by the grkastha they
are economically dependent upon him. Even the gods look to
him; for it is only the householder who is authorized to perform
sacrifices on which the gods depend. This is probably the basis of
the ancient legend retailed by Baudhdyana that  originally
there was only the grhasthasrama, and the Asura Kapila,

the son of Prahlida, and a foe of the gods,
oiggend of creation ingtijuted the other three dframas in order

that the gods may lose some of their offerings.
The story may mean nothing more than the ratiomal suggestion
that the only natural organization of society is the family,
centering round its head (the householder), and that later on, for
enabling the disciplined life, which is necessary for the iulﬁlmgnt of
the spiritual pilgrimage of man, the other three were added. Manu’s
position is that like the varnas they represent the primordial regulation
springing from the Supreme Being, and thiat they rest also on divine
sanction. One may find the tendency to form social groups, on a
hereditary or occupalional basis, more nabural, as stratification in
classes is pretty universal, whereas the division of life into definite
periods and the imposition of special duties and discipline to each
warna within the new grouping suggests artificial creation. If it
was‘ so, it was in very remote times, as the Vedic literature knows
the stages, though the name d$rame does not occur in the Swithitas
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and Brahmanas, The term Vaikhanosae (Tandya Mahabidhinana,
14, 4. 17) appears, as pointed out by MM P.V. Kane 4, to refer to
vanaprastha  The yati (the name given to the member of the fourth
asrama in Manusmyti, X11, 48), who is declared to have incarnated
from the lowest type of Satteiku qualily, appears in Vedic literature
as an enemy whom Indra delighted to “throw to the wolves”
(Salavrkap). Can therc be any connection between the Vedic yati
being one who did not honour Indra by sacrifices, and the freedom
from the karina-mdrga claimed for samnyasms?

In Manusmyti the d@Sramas are made sequential in the order of
their enumeration by it. It indicates for each

anﬁsé\?ﬁ?:,éiy“""“‘ one-quarter of the span of human life. the first is
to be devoted to brakmacarya (IV, 1) 2 dwelling

with the teacher (wsitvddyam gurain),the second to gdrhasthyae
(family life), the third (which is to be accepted only when the
hair begins to turn gtey, wrinkles appear on the skin and sons have
Dbeen born to sons, VI, 2) to forest-ife (arapyam samasrayet) 3, and
the last to cutting away from society altogether by becoming a mendi-
cant ascetict Manu is definitely of the view that one should
progress to sannydsa stageby stage (sarvepi kramasasivete yathasastram)
and in accordance to the rules of each stage.5 There was an ancient
view, to which reference is made in the Jabalopanisad® (which is also
upheld by Samkara)7 that one can proceed to the last stage straight
from the first, after that stage is covered. No one can become an
ascetic without undergomg the full period of studentship, even in
this view. The interpretation is criticised on the ground that the
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Vedic injunctions to perform all one’s life the Agnihotra, and to
repay the triple natal debt (rnatraya) can be discharged only in
family life, which cannot theiefore be skipped. It may be noted
that the apologists for the short-cut to sannydsa support their plea on
the ground that some are constitutionally desireless and ascetic n
temperament, and to such persons entry into the last aframa after
finishing the first is permissible. The verse of Manu (VI, 38),1 which
appears to give an option is really a description of the ritual for
abandoning the house-holder’s life.

Premature entry into ascetic life of one whose passions have not
been conquered, and who is physically still subject to rdjasa or
tamase 1mpulses, can only spell disaster From a social standpoint,
the moral is that one should not fly away from his responsibi
to society (and to the gods, manes and seers) and seek refuge in

asceticism. The two last aéramas are parasitical
mé‘::‘j‘:“e‘:&‘“‘“l“”‘ in the sense that their sustenance, even under

the safeguards limiting it to irreducible mini-
mum, is an obligation cast on the earning members of society. From
an economic and materialistic standpoint a monk is a mere drone in
the hive and the limitless multiplication of monks can spell ruin to
the community, It is for this reason that asceticism is not commended

to the economic members of society. In a famous
no\?';’édﬁ'{ﬂlﬁ-f& o apologue in the Mahabharata his queen f:hides

King Janaka, who had become a sannydsin, for
desertion of his duties.2 It was prohibited to women (Yama, in
Swmyticandr ika, Vyavahira, p. 596).3 Kautilya makes it an offence to
persuade a woman to embrace the ascetic mode of life.4 Manu holds
oul the assurance of the attainment of supreme bliss only to the
person who becomes a sannydsin after going through the earlier stages.
From the slandpgint of the interests of the community, the first
a$rama is vital, as no one should remain uneducated, and the second
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(grhasthasrama), is equally vital to society. While studentship is
. lauded, a prejudice grew against prolonging it' to
de%,’.:g‘::d. celibacy 36 and 48 years, on the plea of fully studying
Veda after Veda, [t isthe reason for the con-
demnation of prolonged celibacy (dirghakala-brahmacarya) as unsuit~
able for Kaliyuga. The institution of lifelong Brahmacarye of the
Naisthika,* who isto spend hislife in the family of the teacher
(dcarya) and which is commended by Manu (II, 243, 249)? as
ensuring the student-celibate the highest spititual destiny, is thus
held to be barred. As a celibate studeni cannot be a teacher, his
Services are lostto the community by his vow (wvata). A similar
social purpose may he seen in the discontinuance of upanayana for
girls and the consequential life in the teacher’s house, A woman has
a higher use for society than to become a hlue-stocking.

While it is the aim of every one to strive for finalliberation and to
do all in his power to ensure his progress to the goal, the discipline of
two last aframas obviously provides a better approach to it than the
second, which can be regarded as a suitable preparation for the two
last. In the scale of values, artha and kama are suitable to the
grhastha, while that of moksa is the one and only aim for the hermit
and ascetic. It is on this ground that sennydsa is termed moksaSrama.

The Life of the Sannydsin.

Baudhiyana indicates seventy years as the proper time for one to
enter the last @rama, Tt roughly corresponds to the prescription of
the stage in the fourth quarter of a man’s life. Entry into the dsrama
is by formal rites, which are detailed by Baudbdyana and other
siirakaras. An important and symbolic act in the ceremony is the
grant of abhoys (assurance of freedom from fear) to all created
beings (abhayam sarvabhitebhyo dativd, VI, 39). After his formal
entry, the ascetic is to provide himsell with a drinking vessel,
a staff made up of three bamboos tied together (iridanda),
a water jarand tattered ochre colored garments, He is debarred
from using metal vessels, owning money, having any contact with the
world or worldly affairs, recalling his old name or associations,
speaking to women, and from remaining in the same place for over

1. B. Bhattacharya, Kalivarjyas, 1943, pp. 46-48.
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three days except during th® rainy season. He must pursue the
steps in meditation, which are indicated in outline in the twelfth
book of Manu, so as first to withdraw his mind from the world and
then concentrate it on the Self. He should live abstemiously on cooked
food collected after the householder’s hearth has been extinguished,
ic,in the afternoon. Fle should wander alone, remain celibate and
spend his time in reciting or calling to his recollection Vedic texts.

Manusmyte speaks of a type of renunciation, which allows the
informal sannyasta to remain in his own house under the protection
of his son (IV, 257-258, VI, 94-96). He gives up the performance
of enjoined rites, assumes the ascetic role but remains m the
house, without becoming a wanderer.*

The Hermat,

Manu allows entry into the order of hermit only after one has
fulfilled his duties in domestic life and is satiated with it. He must
no longer be nceded for his family or for his community. His
renunciation is only of his associates and his dwelling, and the choice
of an arapye (forest) for dwelling is to enable him to practise
undisturbed different forms of austerities. (VI, 20-28), He takes
his household fires with him, and, in at least the earlier stages of his
hermit life, he maintains the five fires. He must bathe thrice a day
(VI, 22, 24), and his inhibitions include the eating of flesh, grain
grown on cultivated land, honey, and intais domestic utensil
and some of the periodical sacrifices also. He may end his life by
starvation or by walking on till he drops dead. (VI, 31). He may go
alone to the forest, leaving his wife under the care of his sons, or
she may follow and serve him in the hermitage. He is allowed to
beg his food in the adjoining village (VI, 27-28), He must accepl
no gifts (VI, 8).2 He is exhorted to be compassionate to all
creatutes, to cultivate a mood of serenity, to study the Pedania
(i.e. the Upanisads) and recite the Veda. Unlike the two types
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of ascetics, described already, he does not altogether renownce the
world; he onle #etives from it He does not lead a wandering
life. He keeps up the lifelong obligation to perform enjoined
Vedic 1ites, The dedication for social service that some modern
students have seen in his life is not inferable from the descrip-
tion in the smrtis.

The two last @ramas have more value to their own members
than to society, except in removing from active life men who had
grown too old foi efficient conduct of affairs, and thereby provided
a natural mode of superannuation. The third @rama was not only
open to Ksatriyas but was perhaps open to Vaisyas also, as Manu
uses the word dzyja as regards entrants to the aframa. According
to the Vaikhanasa Dharmasitra (XIV, 117-118), however, all four
a$ramas are open to the Brihmana, all except Sannyase to the
Ksatriya, all but the last two lo the Vaidya and only Garhasthye to
the Sidra

The selection coincides with the lay mterests of soctety, which
can ill afford to lose the services of its economic classes,

Unlike the sannydsin, the zanaprastha is not inducted into his
a$rama by any special ceremonial, The option to leave his wife behinds
when he retires to the forest, or take het with him, is interpreted by
Medhitithi as implying that she is to be left behind if still 2 mairon
(tarunt) and taken o the forest if she is also aged (VI, 3).1 Doth
have to observe the vow of continence,2 The time for departure to
the forest is Uttardyapa. The appearance of grey hair and the
birth of a grandson are to be taken as alternatize indications of the
approach of the time for departuie from household life, according to
Vijfidnedvara, but Mitramiéra dissents from this view. He should
observe a vow of silence as far as possible (.Tpasiambe, XXII, 18,21).
He may build a hut for his fire, but should himsell live in the open
and sleep on the bare ground (/5. XXII, 24). He can eat only the
salt he himself prepares (VI, 12). He should not, according to a
dictum "ascribed by Mitramiéra to Vasistha but not found in the
printed text of the smrti, re-enter his village. Dut he is not cut off
from his old family and friends. Gautama prohibits his stepping on
land that has been ploughed (III, 32-33). He may hoard his food
but not for more than a year (VI, 15; Gautama, III, 35). He must
become impervious (by his training) to sensation, pleasant or unplea-

i
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sant; be the same whether hus body 1s shampooed with sandal paste
or torn by thorns (Y& #avalkya, III, 53) * The hard life that he
leads will take hun to the realm of Brahman (Brahmaloke mahiyate,
VI, 32) «“free from sorrow and fear” (vitaSokabhayalr). The
general view is that the hermut has the same access to moksa as the
yati, through his mode of life, but Medhatithi holds (after a long
discussion) that he attatns only the inferior end of Brahmaloka. In
two respects the ascetic and the hermit differ. The latter is allowed
to commit sutcide by starvation or by mahdprasthana (the great
joutney), while the asectic must await his natural end, and the hermit
apparently has no penance to do or punishment to undergo if he
reverts to his house, while the ascetic who gives up sannydsa becomes
for life the slave of the king.2

Mere entry into the two dframas will not assure one mukti, The
steps to imukii are usually stated as five* loss of illusions; extinction
of all desire; overcoming the feeling of personality; complete dis-
appearance of any tinge of attachment to the world; and absolute
isolation. All these may be obtained even when one is in the second
aframa, but the isolation in the forest or the life of the ascetic offer
greater facilities for oblaining them While the two first stages of
life were compulsory [or all dwijas, beng sanskaras, and the second
obligatory for all but the very few who elect to remain celibate-
students £6r life (nasthika), the last two a§ramas are only commenda-
tory and optional The third @frama (from the instances in the
epics) seems to have been more for Ksatriyas than for Biahmanas, and
its gradual disappearance, after inclusion among the inhibitions of
Kaliyuga, is intelligihle. It is noteworthy that it continued to be
described in medimval digests as available. It was harder than the
last, because of the obligation to continue the prescribed sacrifices.
If life is viewed as a sequence of symbolic sacrifices (yajiia), the
life of the first aframa provides for brahma-yajfia, of the second for
karma-yajiia and the last two for jiana-yajiia. R

If the aSramas are viewed from the standpoint of the relation
of the individual and the community, in the first d@§rama the group
looks after the individual Bralsmacirin and his teacher, the mainte-
nance of both becoming a social obligation: in the second, the
individual, as pater familias has to look after groups, family, society,
etc; in the third the individual becomes independent of the group,

1. @ avahtigais wedar fesa |
Rl TRgEA GHEE T O T || (4190,3,48)
2. SERAEMA TR AT Aonfane | (d19e R,2¢8)



144 THE ASRAMA SCHEME

and becomes absorbed in himself; and in the fourth, though slightly
dependent still on the support of society, the individual is only
concerned with the ultimate end and not the immediate present,
beng virtually not only out of society but of this life. From the
first to the last, all effort and training for it are to gain the supreme
end, and in the progress to it individual and society co-operate.
The abhayadana, with which the entry into sannydse is symbolized,
is, like the vmsvadeva offering, a reminder of the one-ness of life
and the kiship of self,

The First ASrama,

Eatry into the initial stage of life was to be after one has under-
gone the saiiskara of wupanayana  Upanayane means literally
«leading to aperson or object” In the case of the initiation of 4
dvija, for which it stands as a denomination, it means both; leading
the student to Savitri-mantra, and to the dcdrya, who will initiate him
into S@vitri and be his teacher throughout the period of studentship
(brah ya). 'The upanayana marks not the beginning of educa-
tion, but of Vedic instruction. After the swiitskdra of caula (tonsure)
comes a ceremony named vidyarembha, initiation into learning, i.e.
literacy. The canle or cadakarman was obligatory for dwijas, and
it was to be done for the sake of spiritual merit (dharmatafp) between
the first and third years of the child. Vidyarambha is not a sawitskara as
it is teaching a child only his letlers. According to Aparirka,® it
was to be done in the fifth year of the child, and in any case before
the upanayana. The performance of the ceremony, in spite of its
not hemg a samskira, indicates the desire for uniyersal literacy in
ancient India. For, according to the smrtis (e.g., Manu, II, 66)
every, sumskdra was to be done for a girl as for a boy, but (with the
exception of marriage,) it was to be done without mantra, Similarly,
Stidras, though pronounced as not needing sacraments for which they
lacked the worth, are allowed by Manu (X, 126-127) to go through
the ritual of the duijes, <without incurring sin but winning praise,”
without repeating the presribed mantras, There is a statement of
Kautilya that a prince (ie, Ksatriya) was to be taught reading,
writing and arithmetic before his upamayanc and after his caula
(L, 5:0r lakarmid lipim sarikhy ca upayuiijita), but as the
upanayana of the Ksatriya is three years later than that of a Brihmana
boy, the duration of lay-schooling must be longer in the case of the
former. Manu makes no reference to lay learning, and it must not
he presumed from it that in the case of the first varna especially, the

2. pp.20-2L,
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initiation into the three “R’s” was omitted. It was probably done in
the case of girls and $iidras also, without a formal ceremony, as it 1s
still done.

Universal literacy was the ideal. Just as we find that a king
(in the Mahabhdrata) boasts that there are no beggars in his king-
dom, so king Aévapar boasts (Chdndogya Upamsad, V, 115) that
there was no illiterate person in his kingdom.1 In the case of the
three first var nas atleast some advance m literacy must be postulated
before upanayana, which every boy m these zarnas must undergo,
unless physically defective. The edicts of Agoka are mcised on rocks
or pillars, which were placed on frequented highways and places. They
are in the vernacular It is open to presume that in his far-flung
dominions there must have heen widespreard literacy, as without it
they would be purposeless ~We have in Vatsydyana references to the
literacy of girls.2

The purpose of #panayana, from a cosmic standpoint, 1s to enable
a dvija to discharge the first of the three natal debts. The institution
is ancient and goes back to the Veda. The time for 1t is the eighth
year from conception in the case of the Brahmana, the eleventh in the
case of the Ksatriva and the twelfth mn the case of the Vaiya. These
ages may be advanced, according to Manu (II, 37), to the fifth,
sixth and cighth years in the three varnas respectively, if the father
desires that the son should be proficient in the chief activity of the
warpa, viz Vedic learning, power, or success in business.® It does not
mean that the education of the children in the casie-pursuits will
begin earlier, hut it is expected that the spiritual merit will give
the advantage specified in each case. Initiation must be completed
before a certain age, if the boy ismot to become a wraiye the limit
1s the 16th year for the Brahmana, the 22nd for the Ksatriya and the
twentyfourth for the Vaiéya. The later start end longer mterval
for upanayana without loss of caste, in the case of the second and
third vargas, may reflect a view of their spiritual immaturityyat the
same age as a Brihmana child, or the absence of any necessity for such
children to be proficient in the same Vedic learning as the latter.
The curriculum for a prince was probably also that for a Ksatriya
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generally; and it included subjects like philosophy, economics, and
politics in addition to the Veda, and had to be completed before
the age of majority or soon after. In the case of a piince it would
be unreasonable to expect the continuance of education beyond the
period absolutely necessary for his future responsibilities,

It would be interesting to note the importance assigned to educa-
tion in ancient Indian social thought. Education came first. It was
every one’s birthright, If vidydrambha was the beginning of literacy,
upanayana marks the induction into sacred and redeeming loie. The
training for other warpa functions like direction and teaching ($ikga)
for the Brahmana, protection (raks@) for the Kyatriya, and productive
activity (fivikd) for the Vaifya are involved as corollaries to the
education that starts with both the ceremonies. Receptiveness to the
urge of social duty is what Hlindu educational discipline aimed at,
The boy was made from' the beginning to realize his dependence on
others for both matetial sustenance and for moral and spiritual
food, The rule that marriage should come after the completion
of education, in the case of dwijas, carried the implication that
those on whom the main duties of bearing the burden of the com-
munity fell, iz. the householders, should not remain an uneducated
or untrained section. An educated parent implies an educated child,
A father, who had undergone the discipline in gurukula, will appreciate
the value of the training for his own children. In Manw's system, no
citizen, atleast no dvijo, can remain uneducated, undisciplined and
impervious to his social and spititual duties, In both a narrower and
a broader sense, education, according to the smrtis, implied a complete
training. In the larger sense, it was held to comprehend all the
preparatory processes for making the body, the mind and the spirit
respond to the call for the task of moulding activity to the ultimate
end of existence. The body must be sanctified for the residence of
the purified self. The sasitskaras, which punctuate life, are designed
to this gnd. Manu is clear on the point. Lf this human frame is to
be made a suitable mansion for the Soul (Brakmiyam kriyate tenuh,
11, 28), the preparation must be made with the holy rites laid down by
the Veda, in the due performance of the rites of sacrament (surivskaras)
like garbhadhana, the homas during pregnancy, the jatakarma, canla
and mauiijibandhana (initiatory ceremony), They remove the taint
received from hoth the parents at birth; and the self must be made fit
by the study of the Veda, by the practice of vows, by homas, by the
acquisition of Vedic learning, by offerings to the gods, sages and the
manes, by begetting sons, by performing the greal sacrifices and by
Srauta rites. The body and the mind, * the physique and the psyche,”
are to be freed from the contamination to which the human birth is
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subject. The transfiguration of man is to be accomplished by a
process, spread throughout life, m which the culture of the mind and
the spirit are not more essential than the training of the body. The
ascetic habits of studentship, which anticipate the greater rigors of
the last two aframas, and the discipline of vows (wrata) spread
throughout family life, mark the beginning of the process of the
sublimation of body and spitit, which is the purpose of lifelong educa=
tion of both (Manu, I1, 26-28),2

What the body 1s to the spitit that secular studies are to spiritual,
When a boy, aiter itiation, takes his place along with boys of his
age, 1 {he house of the teacher (@cdrya), he becomes a member of a
brotherhood in which social inequality is obliterated. In submission
to a common code of conduct (which begins with the collection of fire
sticks, samidh, for his daily offering to the fire, and is continued in
his collection of alms both for himsclf and fellow pupils and members
of the family of the dcarya) and to an abstemious mode of life, from
which every trace of luxury and comfort has been removed, the
Brahmacdrin learns many lessons: the higher value of the spirit over
the body, the pettiness of the grusser appetites, the subordination of
self to the call for work for others, the interdepend of all I
of society, the transitory nature of family bonds as compared with
spiritual bonds, the duty owing to the teacher and guide, who, without
remunetation, leaches and cherishes him, the power of continence, and
the cultivation of good manners as well of good morals, and vision
of ultimate and real values. It begins with the gift of the Sawitr3,
to every foot of which mystic virtue 1s attached (II, 76-79).2 The
mother is the author of mere physical birth; the teacher and Savitri
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are the the authors of spiritual birth (If, 170) + The teacher who
initiates the student is as much a father as his parent (II, 171).2
But for the initiation he would have remained a Siidra—for all are
horn as Stidras—till reborn through initiation into Savitii (LI, 172) 8
A third bitth for the twice-botn comes when a duvijg is initiated as
a sacrificer. It is not mere memorizing of the Veda that he must
learn; he must master the secret behind the Veda (rahasya), i.e the
philosophy of existence that one finds in the Upanisads. Thatis
Veda§asira, Mcre yower in the hands of persons who are ignorant of
Reality will only be put to improper and ruinous use. Not so when
it is vested in men who have mastered the hidden tinth of the Veda.
A general or a king may conquer this world, and lose it and his
soul; but he who has mastered the truth behind existence and has a
sense of tiue values has secuted union with Brahman, even though he
still seenus to be in our midst. It is he, declates Manu proudly, who
merits the command of armies and the kingsbip of the world, not
the men who get it, without the knowledge, balance and penetration
(XII, 100).¢ The magnification of the fiist varna which we find in
Manusiny t and i smriis generally is not the laudation of a caste as
of those in whom this redeeming knowledge, that is used from genera-
tion to generation for the education and spiritual uplifi of all, is found,
It is the teacher of adhyatmavidyd, actual or potential, not the class
to which one belongs, that secures vencration. The {rotriya (learned
Brahmana householder) is the only person competent to give this
teaching. If the class is starved out, society perishes. The §rotriya
is not an ordinary Brihmana. lIn a familiar definition, he is one
who has many devoted disciples ($i0tarah), who follow him, and who
unites learning to a blameless life Tt is he who cannot be drawn away
from his higher duty by being summoned as a witness in court ( VIII,
65). It is he who is free from taxes (VII, 133), for he pays society
by his unremunerated educational and spiritual services. It is his
property that cannot be lost by adverse possession (VIIL, 149).5
Tt is e whom the king must delight to honour and support (VI1,
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134-136), for he is thespiritual stay of the community.! Honour and
veneration are his due, and are shown vicariously even to those of his
blood (III, 184),2 who carry his tradition of Vedic learning, Itis
the apotheosts of the teacher. Manu is not unaware of Brihmanas,
who neglect learning and sink to the Stidra level (11, 168).8

The significant change in the position of the Brafmacain that
upanayana brings about may be scen from a few results, During.
studentship, the student is cut off from his family His is a life of
dedication for study and service to the teacher Birth and death
impurities in his family do not touch him, for he 1s one under a vow
(wratin). 4 Though he may be of opulent parentage, his first act,
after his initiation, 1s to ask for alms, and it significantly begins with
his mother, and neatest female relations, who ate addressed as
Bhawati (Lady), as il they were strangers, But afterwards he should
collect alms only from strangers, and never exclusively for himself,
His membership in society however asserts itself, as his Vedic
studies are intertupted by the death of the king or during an
interregnum.5  Though moderation in food is advised for the
student, the amount that he may consume is not 1estricted (amitam
brahmacaripah, Vasistha, 6, 20). The intimate relationship established
between the teacher and pupil is indicated by both being regatded in
fact as members of the same family Misconduct with a teacher’s
wife (gurutalpaga) is an inexpiable sin, equal to the worst foim of
incest. The teacher and pupil observe death pollution if one of them
dies They can inherit to one another. Speaking 1ll of a teacher is
like doing so of one’s parenis The terms of affection established
between them is indicated by the teacher repeating towards the pupil,
during 1panayana virtually the same formula of address, as the bride-
groom uses towards the bride: «] place thy heart unto duty to me;
may thy mind follow my mmnd, may you attend on ”my words
single-mindedly; may Brhaspati appoint thee unto me.” (In the
formula used by the hushand Prajapati is substituted for Brhaspati).6
The relationship is permanent. Casting off one’s teacher is not merely
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indecorous and ungrateful; it is an offence. Each lesson begins with
a benediction and prayer which both recite, and which symbolizes
their union.!

The solemnity of the ceremonial and the way of life in the
teacher’s house are such as must model the plastic mind of the boy
and attune it to the high purposes of life. By making gurukulavasa
obligatory, the distiactions of the hoy’s family life aie avoided. To
lead the pupil from daikness to light was the function of the teacher,
for which both prayed, A pupil could never forget that the obligation
was all on one side, 1 the relations between lum and bis @carye, and
fike the duty to parents it could never be forgotten. Among students,
merit alone counted. In learning, its own weight alone counted;
neither age nor position, Manu illustrates it by the apologue of
young Kavi, who was so learned that he used to address his older
relations as *children’ and was upheld by the gods on appeal on the
seore of his superior erudition (I1, 151-153).

The salient feature of brakmacarya was 1ts combining spiritual
and moral tiaining with intellectual. Deportment and behaviour
received great attention, and the rules of salutation were scrupulously
taught and enforced The strict regimen, combined with constant
employment in spiritual and mental activity, tended to keep the
adolescent student from succumbing to the urge of the senses.
Virginity in the student was not less prized than in the girl, and nam-
ing celibacy brahmacarya mdicates the high honour in which personal
purity was held as equal to ‘living in Brahma®, (11, 180, 175).
Purity in thought and action must accompany mere bodily purity
Rectitude, abstemiousness, cleanlinvss and modesty were the virtues
that the student imbibed under the teacher’s roof. e went out of
it, master of not only learning but of his self.

It has been stated that the principle of equality is not held up as
a source of natural rights in India. It is recognized, however, in the
treatment accorded in the family group, and in the guiukula, where
no differenece is made between brakmacdrin and brahmacdrin on the
score of their family and economue position. To share in poverty is
to leatn to feel for those who suffer from it. That riches and poverty
are accidental, that in long range vision they have no value, apart
from their repercussion on character, are the lessons driven by the first
arama into the receptive minds of the young pupils in their most
plastic age. One’s duty to one’s {ellow beings, and to one’s own self
(afman), were the things that were taught him. Our advance in
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educational psychology and the psychology of adolescence has not
carried us farther than the rules of the first aframa, which sought to
create the foundation for the life that was to make a man ultimately
realize his self.

The life of the brahmacirin had two sides of activity : that
devoted to the acquisition of knowledge in the highest sense (vidya)
and that in which the mind, soul and body were disciplined by a
course of rigorous adherence to vows (orata) of contmence, truthful-
ness and poverly The termination of a sacrifice (ydga) is signified
formally by a ritual bath (smana). The end of studentship was
similarly marked. If the student had satisfied himself that he had
acquired both widyd and the fruit of the fulfilment of his vows
(vrata), he was a vidyd-vrate-snataka. He was qualified to enter
upon the next stage of life. He had come back to the bosom of his
family and the community from which he had been separated as a
boy. A new set of vows and discipline awaited him, as one who had
shown his capacity and Iearning. The duties of a sndtaka are the
duties of the citizen. He who had accomplished the aims of his
studentship was a valuable potential member of the community. He
was welcome as a guest (atithi) everywhere and was received with
the rare honour of the madhuparka (honey - mixture).l He could
take precedence even over the king in a road block, when way was
to be made for both (1I, 139).2

Ile is no more under tutelage. His life of disciplined asceticism
is over, and he is free to use flowers and unguents, His ethical, civic
and social duties descend on him the moment he marks the termination
of bralmacarys. Even hefore he marries, he becomes liable to these
duties. The Hindu ethical code is summed up in the duties of the
snataka. Much space is given by Manu and the sifras and smrtis to
their detailed enumeration. The most important of them from a
public standpoint, as noted by Manusmyti are these. He should not
beg for his livelihood of any one but his pupils and the king—a Sugges-
tion of their obligation to maintain him.3 He cannot accept help
from a non-Ksatriya king or a ruler who sets at naught the injunc-
tions of the $dstras (IV, 84, 87),4 nor remamn in the territory of
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a Stdra king (1V, 61).2 He should avoid contact with sinnes,
mlecchas, and purse-proud people (IV, 79).2 He should control the
organs of sense gratification (IV, 177).% Many of the tules imply
ihe married state of the snatake. The Gyhastha is a sndtaka, in the
sense of having successfully graduated in the first dS1ama.

Education does not requue upanayona, Women and Stdras
oblain 1t without undergoing the rite, for which they are denied the
competence, Both are asked to have the samsk@as done for them
without the recitation of Vedic mantias. (I, 66).4 Just as a child,
though born of dwija parents, is treated as a Stdra till he undergoes
initiation, a woman 15 also treated as regards her adhikdra (religious
competence) to perform Vedic iites like a Sidra (str1 Sidravat).
There is, however, a great difference in the position of dwija women
and Sddras. Inall his Vedic rites and vows the dwije householder is
associated m their performance with his wife. When a dvija loses
his wife, he loses his 4gni (Fire) and cannot do the fire-rites unless
he marries again. No gift is valid unless the wife pours water over
the husband’s out-stretched palm. By necessity, therefore a Bidhmana
wife must be conversant with Vedic 1itual and the meaning of many
mantras, though she may not be authorized to repeat them. She was
expected 1o learn their meaning from her husband or her father.
Manu, consistently with his rule against women’s samskaras being done
with Vedic mantras (with the exception of the samskara of marriage
or vivdha) considers that she can be purified by one dcamana, even if
she is a Brahmapd, like any Siidra, instead of having to make three
acamanas like a Brihmaga (V, 139).5 He considers that marriage
1s the rite of inibation (upanayana) for women, and the contingent
duties of living with the teacher and of tending the household Fire,
which 2 Brahmacirin bas to do, may be done by her by serving her
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husband and attending to her domestic duties (II, 67).1 The
anupanite (uninitiated) boy of dvija parenlage is treated as a
Siidra.2 Accordingly, as an un-married girl is treated by Manu as an
anupanta, she must be treated also as a Sidra for ritual purposes. In
older literature we read of women who did Vedic rites. Verses,
ascribed to Harita and Yama, are cited in some digests3 to show that
once upon a time, the rite of upanayana was prescribed for girls also,
but that such girls did the alms collection (bkiksa) within their own
homes and had their Vedic instruction from the male elders of the
family. The division of women into brehmavadini and sadyovadha,
both of whom underwent upanayana, on the ground that if no such
initiation ceremony took place for women they will remain Siudrast
and dwijas could not be born of Siidra wombs, is not endorsed by
Manu. Manu definitely rejects the p of a woman to perform
a sacrifice (IV, 205).5 In the case of men, upanayana precedes, as an
essential qualification for the marriage of duijas; inthe case of women,
according to the rule of Manu cited above, it ‘will coincide with
marriage, and obviate the objection that the offspring of such unions
will be born in $tdra wombs. In Manu’s scheme women have varya,
not asrama. They were shut out, in Hinduism, from sannydse. The
pravrajita (female ascetic) with whom iniercourse is punishable
(VIIL, 363) is obviously one belonging to a heretical sect.®
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The Householder,

Society is1ooted in the family, which is formed of the union of
the sexes, Marriage is the foundation of social existence. A celibate
is anti-social. If celibacy became universal mankind will cease to
exist. This is the reason for the Hindu disapproval of an un-
married state for women, and for the cold attitude even to lilelong
celibacy of men. We aie familiar, especially after the enormous
wastage of man-power in the War, of the dread that creeps on nations
in which the birth-rate shows a downward tiend, and the encourage-
ment that statesmen offer to motherhood. The attitude of Arthadistra
and Dharmadistra was the same. They hold up the married state as
an 1deal, and extol the state of the householder (g1/hastha). The first
and last @§ramas are not authorized to cook their own food and have
to subsist on alms provided by the householder. Manu permits the
hermit also to live on alms that householders provide (VI, 27-28).%
Garhasthya is the source of support for the other three dSramas.
According to the doctrine of sequence of @ramas, and the option to
become an ascetic either after the life asa hermit or after that of
the grhastha, the second aSrama is the siepping stone to the foutth,
Manu places the life of the householder above those of the others,
because he bears the burden of supporting them (bibliarii), and states
that as all rivers find their rest in the ocean, so all @ramas find their
abode in that of the houscholder (VI, 89-90).2 This laudation of
family life is ancient. Gantama extols it as the source of the others,
and as superior to them, as they are by themselves sterile and unable
to perpetuate themselves. (IIT, 35).8 e asserts that it is the only
aérama (111, 36).4 The redemption of the ancestors from detention in
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put, and the three natal debts are possible only to those of this arama.
The magnification of the life in the family represents a reaction to an
ancient tendency to set up asceticisin as the only foim of spiritual
life.  Dharmasastra saw in grhasthasrama a support of the ordained
system of the universe as well as of human society. Arthadastra saw in
it the foundation of social and economic life. Religious and political
considerations converged in appreciation of it.

In apopular view, one becomes a grhastha only in order to marry.
This is an inversion of the truth. He marries to become a grhastha,
as compelence for many ieligious acts springs only from the associa-
tion of hushand and wife. The birth of the child completes marriage,
by fulfilling 1ts ptimary object. The Hindu unit of society is a triad,
consisting of father, mother and son. On the completion of
by akmacarya and the lustral bath, one is qualified to become a house-
holdet, and 1t is only by taking a wife ol his own warza, in accordance
with Dharma, that he can set up as a householder. In the pilgrimage
through life (lokayatra), 1e. of worldly activity, the companionship
of the wife is necessary not only for happiness and the satisfaction of
desire, but for the performance of enjoined rites and for the full dis-
charge of the duties of the new @frama. For religious duties marriage
is necessary, and a single marriage, resulting in the birth of a son, is
sufficient to mect the requirements. This is why smrtis view with
disfavour the taking of more than one wife, Apastamba prohibits the
taking of a sccond wife by a Gyhastha, who has already a wife who
has borne him a son (11, 11,12-13) 2 From the standpoint of religious
obligation, a sccond marriage is pointless and unneccssary. The
satisfaction of the sex-urge in a lawful way is but one of the many
gains of marriage, as pointed out by Manu (IX, 28): progeny, life-
long service, the highest pleasure, and heaven for himself and his
anceslors are the gains?, Bolh service and sex-pleasure can be
obtained by unions outside wedlock, bul not the ritual and spiritual
gains, to Wwhich the trained mind will attach more valug, The
sadtaka is virtually a houscholder, and is treated as one in the smrtis
in the specification of the duties laid on him, which makes no distinction
between the two. For example, Manu prohibits a sndtaka from
Jooking at a nude woman, except during sex-intercourse3 and eating
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in company with his wife (IV, 43).2 The chapter on the
religious duties of the householder is headed, for instance, in
Lakymidhara’s greal digest, sndtakavratdni. There was usually so
little interval between the completion of studentship, the bath
(snana) and marriage that it was difficult to distinguish hetween
snataka and grahastha. There must have heen an interval between
the return of the student home (samadvartana), after he became a
snataka, and his marriage; for tune must have been needed {for
the enquities that must be made into the fitness of various possible
brides, before the wedding can be settled. Nowadays, as brekmacarya,
in the sense of living for many years with the teacher, has
disappeared as a practice, there 1s an ample terval between
upanayana and mariiage, and the performance of the riles of
samdvartana, godane and sndna are dome as a matter of routine,
without any under ding of their ing and purpose. The
termination of one stage of life and the eniry into another were
solemn matters, which had to be marked by ceremonies that would
impress the entrant with the gravity of his new responsibilities. This
was the purpose of Lhe institution of the three ceremonies, and of
the ranking of marriage as a switskdra—a perfecting and purifying
rite. Life is fncomplete withont matrimony. Marriage is the way
to heaven (ddral svargasya saimkramal), because a wife has to be
associated m the libations to ancestors and the sacrifices to the gods.
Even in the married state, 1f the wife is temporarily incapacitated by
ceremonial impurity, the rites have to be stopped till she is again pure.

Marriage is theoretically optional for the man, but in practice it
was probably not; for women it was obligatory, The insistence of
the marriage of girls before they attain puberty was not only to
ensure marriage ala time when sex purity can be absolutely assired
in a girl, but was due to the pressure of competition among eligible
brides. This is the reason for the permission to a girl to choose
a partner for herself and marry him, if she is kept unmarried for
three years after she becomes nubible.2 The woman who remains a
spinster incurs both sin and loss of caste, according to the legend of
Dirghatamas in the Mahdbharata (I, 113, 36-37 )3 To be mothers
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were women created, and to be fathers men. Husband and wife
should do Vedic rites together (IX, 96); and the unmarried have no
spiritual capacily (adhikdra) to do them, nor wife or husband apart
from each other. The religious obligation to marry lies on both
sexes. The strict rules restricting begging to stated occasions and
purposes are relaxed in favour of a Brihmana soliciting help for his
mariiage expenses (XI, 1), but it must be only for his first marriage.2
If he has a wife already, and gets help for marrying a second wife,
it will be only help given to procure him sensual gratification, and
donor and donec lose the merit of the gift (XI, 5).3 This is a
discouragement of polygamy, which Manu, like other smrti writers,
views with disapproval, though he could not prohibit it altogether, as
it was an old but disappearing custom. Its survival is shown by the
rules regarding seniority among wives of equal caste, and of the rule
that all the wives are mothers if one of them begets a son
(IX, 183).4 Marriage is eternal, and neither by sale nor by
repudiation can a wife be released from the marriage tie (IX, 46),5
and he who takes such a woman cannot become her husband. The
sale of a wife is sinful (XI, 62).6 If a wife bears no son, the
martiage is, from the religious standpoint, a failure, and a hushand
will be at liberty to take another wife, but the first wife cannol be
put away, after the second marriage, or lose the right to act in all
sacramental functions with her husband. A barren wife can be
superseded only after seven years, she whose children have all died in
the tenth, and she who bears only daughters in the eleventh year. A
wife of character, who is an invalid, cannot be superseded or disgraced
without her own consent (IX, 81-82).7 Wives of lower castes are
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sacramentally unnecessary, and taking such wives is discouraged by,
Manu, The custom could not be condemned outright, but disapproval
of it is evident in the rules lad down by Manu. Among wives of
different castes, the wife of the same caste as the husband is alone
competent o officiate in religious rites (IX, 86). 1fa man gets
that wife's duty done by a wife of a lower varna, he is to be despised
as a capdala (IX, 87).1 Custom apparently allowed a man to marry
wives of lower varnas, but he could do so only in the order of the
varpes and only after he had talen a sevarpa wife (IIT, 12-13).2
Manu disapproves of such unions, and cites rules to show that the
husband sinks to the level of his lower caste wife by cohabiting with
het and having sons by her. He denounces taking a Siidra wife by a
dvija  (III, 12-17)3  Notwitl i the cond tion, the
practice persists in Kerala, and we have a historic record of the
Brihmana poet Bana’s having a brother by  $tdra wife of his
father, who is still described as a $rolriya.

Marriage.

So important a step as marriage must be taken only after vigilant
scrutiny of the fitness of the parties. They must be of equal lineage
(kula), conduct and qualities, and the wife must be younger
than the husband. The ancestry, health, and family history must be
thoroughly examined. The rules detailed by Manu provide for the
mating of only parties who have no physical defects, no trace of
heritable disease, and are healthy. Manu recommends the rejection
of a bride, even if her family be wealthy, if it is one in which
religious rites have been neglected and the Veda is not studied, or in
which male children are not born, or in which heritable diseases
appear (IIL, 7)4 As the object of the union is to carry on the
line, Manu recommends the rejection of girl who has no brother (as
there is a risk of her being made a putrika or her son being taken
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by her father asson), or whose father isnot known. The parties
must not be sapindas of the mothers and of the same gofra as the
fathers (IIT, 5).* The rule of gotra and sapindya is laid down by
Manu only for dvijas but Siidias observe the prohibited degree of
relationship, according to tribal or family custom.® The bride must
bea virgin, and oidinarily one who had not attained puberty.
Insistence on marriage within the varpa for religious purposes
1s endogamous; exogamy, comes in the sapinda and sagotra prohibi-
tion. Iiypergamy is discouraged, and pratilomae relations do not
of course constitute marriage. Exclusion by gotra (assumed relation-
ship) applies to dvijas and 1s absolute, that by relationship applies to
all warpas. Manu rules out cross-cousin marriages, (XI, 171-172) and
considers them as likely to lead to loss of caste, but they are allowed as
a local custom for the people of the South by Baudhayana.8 Under the
maxim that an express rule of Manu supersedes those of any other
smrii, the prolubition has been upheld by digests like the Kalpataru.t
The bridegroom should also be {ree from defects, and caution in
marrying a girl to one devoid of character is enjoined by Manu
(1X, 89).5 He must be of attractive appearance, of good character
and of good disposition. Manu does not refer to the question of
his not being impotent, though the purpose of marriage will be
defeated by allowing such a person to marry a girl, but writers like
Nirada insist on tests of potency.8 The rule that a 'dm‘ja should
marry only after his studentship is over, makes a boy—bridegroom
impossible. The rule that a dvija bride should not have attained
puberty before marriage rules out girls of over twelve years of
age. The ideal ages of bridegroom and bride are stated illustratively,
by Manu (IX, 94) ; a man of thirty may marry a girl of twelve, o1
one of twenty-four a girl of eight. The existence of such disparity,
in age, at the outset, has been defended on the ground that a woman
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is at her best when she is about eighteen and a man when he is
about thirty, and that a union at those ages is best eugenically.
Misfits in marriage arise when wives have already built up ideals
of what their future busbands are to be like and find themselves
disappointed. In Indian marriages romance comes ufter marriage
and does not precede it. A girl whose affections are mentally pledged
(manodatta)is regarded as equalto a married girl, and is recommended
for rejection by some smrtis, like any punarbhi. A girl of very
tender age can qualify for wifehood for religious puiposes, says
Laksmidhara®, though not for progeny, and that is sufficient, as
a bridegroom younger than twenty-four is permitted (IX, 94).2
All that is required is that the wife should be younger.

Some aspects of matriage should be noted. Its primary aims are
unworldly and uncarnal. As a bride is required by an accomplished
student (s#dtaka) to enable him to set up as a houscholder and
establish the fires, the gift of a bride is the greatest of all gifts. Tt
must be made without expectation of any return. If conditions are
imposed, they must be only for the fulfilment of the sacramental
purposes of the union. They are stated in kanyddana. The sale of a
bride, 4.e. accepting a bride-price is dsura, not dhdrmika. The ceremony
of marriage involves two main steps: the gift of the bride and the
subsequent ceremony of udvahs. To hoth are ascribed “unseen
fruits” (adrgta-phala). There is no contract belween bride and
bridegroom in a marriage. This is why it cannot be annulled by any
human power. Manu does not recognize divorce. The bond is not
snapped that ties the wife and husband, cven if he sells or abandons
her (IX, 46). Itis opentoa wife to show aversion toa demented,
impotent, or leprous or outcaste husband (IX, 79).3 Manv, who
disallows the remarriage of a widow (V, 162; IX, 65)* appears to
allow the remarriage in proper form of a virgin widow (IX, 176) but
she will still be held to be a punarbhnb Kaulilya, who allows
divorce, will not permit it after the first four forms of marriage (the
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reputal?le forms).1 As these are the common torms, it is tantamount
to a rejection. That marriage isa coniract between the parties will
presuppose capacity to enter into a contract in both parties, which
cannot be upheld at the age of the average ancient Indian bride. What
a wife is entitled to springs fiom Dharma, not {from stipulation at the
time of marriage. The so-called conditions imposed on the bride-
groom in the Prajapatya form of marriage are promises and are not
contractual.

Eight forms of marriage are named by Manu (III, 21), He
rejects the Raksasa and PuiSdca forms for all (ILI,25). The quality of
the form must be suited to the guna of the suitor, as indicated by his
varpa. The restriction of the first two to the Brahmana is due to
their involving kanyadana, for only a Brahmapa may accept a
dana2 The belief is that only marriages suitable to a caste result
in unseen benefits (II1, 36-39).3 As muarriage is a duty, anything
that might diminish the chances of a4 man or a girl discharging it
must be discountenanced by Dharma. This is seen in the rules of
parivedana, i.c., a younger man or girl marrying before the elder
brother or sister is married.4 (III1,171-172), All parties, in such an
alliance, including the officiating priest are condemned as liable to
fall into hell. But the forbidden act is allowed in the case of a
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man, if his elder brother definitely refuses to marry, or has
disappeared from view for many years; it will also be allowed 1f the
brother is an eunuch, or has become an ascetic.

Grhastha’s Rules of Conduct and Life,

Rules of Dharma are classified as yame, what is forbidden, and
niyama, what is imposed or enjoined. Both must be observed by every,
one, according to his d§ramae and varpa, and their detailed enumera-
tion in smrtis makes an ethical code, Manu makes the paradoxical
statement that even in distress one should follow the yamas, though
he need not observe the myamasl (IV, 204), Rules may be stated
in the imperative, or (as in the Christian decalogue) negatively, as
prohibition Buehler has rendered the two as ‘paramount” and ‘minor”
dutics. Manu’s famous rule (which has often been misunderstood)
that one must speak the truth and speak agreeably, must not speak
what is true and unpleasant, and in any case never speak what 1s not
true, isan instance of a yama? (IV, 138). Invasion of the right of
property by theft (steya) is an offence against a yema. As only a
householder can hold property, the griasiha, who violates the rule, acts
suicidally, Niyama is enjoined conduct. To resist natural but wrong
or unsocial impulses brings action under niyama. The duties of the
bouseholder are not exhausted by the two. The Indiun systems of
philosophy have dissected the psychological bases of action, traced the
filiation of motives and evolved a moral code on psychological bases,
which digests and late smrtis reproduce. A wise grhastha will by,
study, meditation and association with the virtuous learn them.
It is when he gets the fecling that he has lived a good life,
in accordance with Dharma, and is no more needed for the
family, or sociely that he can proceed 1o the next alrama.

The Position of, W omen.

We may close the consideration of the position of the aéramas
with @ review of the position of women in Dharmaistra. A
society, is rightly judged by the place it gives to women,

Manu notes that the two sexes are unequal in strength, stamina
and psychology. Each complements the other. The attraction of the
sexes t0 each other 15 deep-rooted in nature. Suppression or repression
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of natural instincts is not; so, canalizing and sublimating them is
the l‘)etter way. Manu does not look down on Kama, and only
pro‘vxdes safeguards against improperly yielding io its urge. Unres-
tratngd sex union might lead to a lowering of the human being;
unt_ramcfl, it may make him its slave. It is on this ground that
cel}hacy is prescribed for the male, during studentship, and both the
bride and bridegroom arc expected to come together in wedlock with-
oul ante-marital sex experience, The passages in Manusmrii which
seem to condemn the nature of women (II, 213-215 and 1X, 17-20)
are in realily warnings against the strength of the sex urgel and
the tendency of both men and women to succumb to it, unless taught
restraint  In the family, in treatment as children,”a girl and her
brothers are equal. In the family, husband and wife are equal part-
ners, and are unable to function independently of each other. The
famous discussions on soil and seed are intended to enforce the
importance of both man and woman. The husband is reborn in
the wife as a son, and hence she is called jayd Fidelity in marriage
is mutual (IX, 101).* The wife is the goddess of the home. Husband
and wife are not two persons but one. If a woman falls itis due
to her husband's lack of care and to want.3 Woman is a social trusts
If a girl has no guardian, the king becomes her guardian. A
defenceless, or destitute woman becomes the king’s charge, Woman's
not being penmitied to study the Vedas is a concession to her different
nature. The high standard of conduct expected of a woman is a
compliment, as she is made the custodian of social morality. The
home is her field. The path to emancipation is made easier and
shorter for her. The prohibition for her to do sacrifices or observe
vows, independently of the husband, or without his approval, is to
prevent her more important duties to her children, hushand and home
suffering by an unbalanced desire to duplicate the work of her
husband. Manu enjoins the entire relegation of the management of the
house to the wife. Vitsydyana elaborates the idea and makes it the
duty of the wife to maintain domestic accounts and frame the family
budget. Woman is not to be kept ignorant or uneducated. Only
her education isto be on lines different from those of man. Her
school must be the home, her teachers her male relations, and her
best teacher her husband. The birth of a son is necessary for the
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the salvation of the ancestors of a man, buta woman’s liberation
(mukti) does not depend on the birth of a son.t Hence a superseded
wife need not re-marry. Even in submilling to miyoga a widow’s
purpose is not to raise a child for herself but to her dead husband,
whose salvation is contingent on the birth. The ascetic life of the
Hindu widow parallels that of the vanaprastha. The more emotional
nature of woman necessitates the prohibition of asceticism to her, as
she may lose herself in it. She needs to be shielded from its
roughness, In the narrow limits of the family, a woman may
find ample scope for her vogue for sacrifice as daughter, sister, wife,
mother and widow. The home 1s her school of service and sufiering.
A wife must bear with even an unworthy spouse, and try to wean
him from his evil courses by her meekness and virtue. Remarriage
is nota haven for a wife deserted for eight years; the injunction of
Manu to her to wait so long for a husband that may return, is not
to be taken as a permission for her to remarry at the end of the
period; its purpose is to make her enter then on the ascetic life of the
faithful widow, as pointed out by Medhatithi (IX, 76). There is
more virtde in resisting the sex-urge than in yielding to it. The
lower rank of a Gandharva marriage, and of penalizing a girl for
giving herself away to a suitor of her own choice, hy denying her
jewellery, (IX, 92) are due lo this truth.2 The idea of the
perpetual tutelage of the Indian woman is a myth, It is contradicted
by the large freedom enjoyed by the wife in the management of the
household,3 (IX, 11), in the wife’s concurrence being necessary for
all gifts by the husband, including the giving away of a daughter in
marriage (kanyadanam), by their enjoying rights of separate property,
and of disposal of it, by the rule that the family estate should not be‘
partitioned between the sons during the lifestime of the widowed
mothert (IX, 104, and Kautilya, ITI, 5),6 by the recognition of a
widowed mother as the natural guardian of her minor children

1. See the elaborate discussion in Medhatithi's Manubhdgya, ed.
Jhia, 1T, pp. 263—265. o
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(Nirada, I, 37)* and by historical instances of women who have
inherited kingdoms and governed them as queens. The famous
declaration of Manu that the wife, the son and the slave (ddsa) are
adhandly (wealth-less, VIII, 416),2 and his statement that a woman
should not be left to herself (na siri svatantaryam arhati, 1X, 3)®
because she has the protection of the father as a girl, of her husband
as a wife and of her son as a mother, have been relied upon to support
the doctrine. Correctly interpreted neither supports the view,
The first is merely a limitation of a woman’s freedom to dispose of
family property, without the sanction of her husband. The second is
only an enunciation of the duty cast on the father, the husband and
the son to protect (and maintain) her. A woman never loses her
lien on some male for support—and in the last resort on the State. , ,

Dharmasastra raised a chaste wife to the rank of a goddess; it
has raised the mother to the rank of divinity (maty-deza), along
with the teacher and the father, and placed them immeasurably below
her in the right to love and veneration (II, 145).4 She is the best
of teachers, and a super~tcacher (ati-guru) according to Visgnusmyii
(XXXI, 1-2)5 So long as one has a mother he never feels old
(Mahabharata XIII, 268, 30)6 Indian history knows of some
royal parricides but of no matricide Abandoning a mother, even if
she be an ottcaste, is both asin (III, 157, XI, 60) and a crime
(VTIL, 389).7 The first earnings of the student must be tendered
to his mother (Apastamba, I, 7, 15).8

1. wadea: ey et |
RER far e AR i
sy AR AT TN g @ | (TR, ed. Jolly, p. 58.)
2. e g S T g T (v es)
3. Frar vafk s vt e Qs
gfr et g @ o el (2, %)
4. SureamET A SO T i
wed g g AForReay u (2,2v4)
5. o qeveiged wfa | R aan s  (Reger, 22,21)
6. FEWEIM, R8¢ R0,
7. = s i T g
TR A ZvE: TR I (¢,3¢8) ) )
Kautilya forbids the abandonment of the mother, even if she is an
outeaste: et g P SRR | (09 V. €, 3,2¢,1)

8, GRS A zan | (3T 9. By, 3,9,24)



166 THE ASRAMA SCHEME

In Manusmyti woman attains her apotheosis, as wife, mother
and dependent relation, serving and radiating her love, The gods
rejoice when women are honoured, and rites in their honour yield no
rewards in homes in which women are not cherished and revered.
The tears of dependent women blight a family; their grateful smiles
make it blossom into fortune; their curse, when treated with
contumely, wither the home. Honour and cherish your wonien,
therefore, for your own good, on holidays and in festivals, with
gifts of dainty fare, raiment and jewels! Joy dwells in the home in
which there is conjugal love. Leta woman cherish her beauty that
she may retain her husband’s love and become fruitful ~With her
radiance the house will be alit, and without it, be dark and dismal. It
is in such terms that Manu, supposed to be the derider of woman,
makes almost a religion of het adoration.* (III, 56-62).

Indian society was kept from disintegration by the sublime
conception of the scheme of varna and dSrama, which gave its women
and men a clear vision of the spiritual winning post, and showed
them how 1o order their lives and mould their actions in order that
they may, in the fulness of time, or even in this life itself,
triumphantly reach i,
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