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 CHAPTER - IV 

VEDIC RITUALS AND THE CLASSICAL 

SANSKRIT LITERATURE 

 

4.1. Concept of the Rituals: 
 

Rituals are an important part of our Indian society as they are 

representative of our Vedic culture.  Generally, the rituals are divided into two 

categories namely the Śrauta and Smārta.1 The Śrauta rituals were always 

performed with the grand priestly ceremonies celebrated in honour of the gods 

and offerings to them during scarifies or Yajñas. The motive of these rituals 

was purely on ‘give and take’ basis i.e. gods give plenty of things to the 

mankind and therefore to honour the gods different ceremonies were 

performed and offerings were given to the gods. These sacrifices accompanied 

by the mantras collected from the three principal Saṁhitās. On the other hand, 

the Gṛhya or Smārta rituals are known as the house-hold ceremonies. They are 

related to the various events of domestic life. The Śrauta rituals are performed 

in the three or more sacred fire and the service of a number of priests as many 

as sixteen.2 Gṛhya ceremonies are performed with a single gṛhya-fire by the 

house-holder and sometimes by his wife, sons or a Brāhmaṇa priest as his 

representative. According to the Gobhila Gṛhyasūtra, Brahmā is the only 

priest in the sacrifice that is termed as Pākayajñas and Yajamāna is himself of 

Hotṛ priest.3 We know that the Brāhmaṇa texts are the store house of the 

Śrauta ceremonies but they rarely deal with the gṛhya rites whereas the 

Gṛhyasūtras describe the gṛhya rites. However, the mantras of the house hold 

ceremonies are generally taken from the Saṁhitās and their respective schools.  

  Vedic rituals have seen gradually diminishing scenario in the social 

lives of Indians and so as the study of these rituals. Yet, they are connected 

with a particular dogma in the society.  J.E. Harrison Says:  

                                                           
1 KāŚ., Intro. pp.30-31  
2 गाहᭅप᭜याहवनीयदिᭃणािᲨस᭤याᲨचतु᳥यस᭥पादकम ्। Ibid, Intro. P.32 
3 ᮩᳬैवैक ऋि᭜वक् । पाकय᭄ेषु ᭭वयं होता भवित । GoG., I.9.8-9 
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“Ritual is a frequent and perhaps universal tradition stage 

between actual and that peculiar contemplation of or emotion 

towards life.”4 

 Every religion has two sides: one is the theoretical and the other is 

practical. Religion embodies the beliefs of a particular society which is about 

the supernatural world in its theoretical aspects. In its practical aspects, 

religion has two modes of expression:  ritual and prayer. The Vedic rituals had 

also practical side of the religion which it attained such an extension that 

religion became synonymous at a time. 

 Ancient Indian literature is comedown to us in many forms and with 

many branches of learning e.g. Vedic, Śmṛti, philosophical, classical and many 

more. The authors of the classical literature have represented the Vedic and the 

Smārt rituals in their works on many occasions which reflect the Indian society 

prevailing at the time of classical literature. These rituals reflecting in their 

texts have been distorted by the passing time. The scope of the study of the 

various rituals reflecting in the classical literature is wide hence 

Raghuvaṁśam, Kumārasambhavam, Medhadūtam, Kirātarjuniyam, 

Śiśupālavadham and Kirātārjunīyam have taken in to consideration. However, 

the detail analytical study of the various rituals from the Vedic and Śmṛti 

periods are studied in this chapter.      

  

4.2. Sources of Rituals : 
 

 The knowledge of rituals is found mainly in the Saṁhitās, Brāhmaṇas, 

Kalpasūtras and to some extent in the Āraṅyakas. Further, Upaniṣads like 

Iśopaniṣad, Bṛhadāraṇyakopaniṣad etc. which are derived from the 

Brāhmaṇas, also give us the spiritual significance of certain rituals. Apart from 

the above sources, the cognition of the rituals have also come down to us from 

Śmṛti, Tantras, Āgama etc. They bear much information about the methods 

and the way in which the Vedic sacrifices were meant to be performed so that 

their purity and efficacy could be secured. The knowledge was very essential 

for the continuation and conservation of Dharma, the performance of the priest 

and of those who depended upon it for their survival and success. 

                                                           
4 AAR., p. 205 
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 Since Vedic period to get the intended result of the Vedic hymns or the 

power of gods, priests had to take extra forethought to preserve their reputation 

and secure. As a result, it must be right results of the sacrifices which 

performed by their. In the probability it also conducts to the idea of Karma 

yoga that one should engage in ritual without the desire for their result. To 

maintain the sacredness of the rituals the priests go to extreme lengths and take 

elaborate precautions. Therefore, the rituals were performed under strict 

supervision and with extreme carely and purity.  

 The time period of classical Sanskrit literature is believed to be of 500 

B.C. - 1000 A.D. which is a reflection of Vedic ideals, beliefs and practices 

prevailing in the Indian society. It is evident that there pertain various 

references of Vedic rituals in the classical Sanskrit literature. The point of 

concern of this thesis is indicated through the literary meaning of Vedic rituals 

in the work of the classical Sanskrit poets. It is also an exercise to explore a 

hermeneutic interpretation to certain regularities regarding the Vedic sacrifices 

and many rituals noted in the Classical Sanskrit literature. It will involve 

historicity and contextuality of the Classical texts in this exercise. The rituals 

of the classical Sanskrit literature which the poets have taken from Veda are 

shown here in two parts, one is sacrifice and other is Saṁskāra.  

 

4.3. Concept of Sacrifice :  
  

 The Vedas provide guidance for the performance of the sacrifices which 

were very much essential for the welfare and life of the people. The sacrifices 

were very important for the Vedic people. It was believed that the world itself 

was created and caused because of principle sacrifice. It is the main essence of 

the Vedic culture. The efficiency of the Yajñas depends on the correct 

pronunciation of the mantra and the precise execution of the prescribed 

ceremony. 5  Vedic sacrifices were to be performed carefully without any 

mistake. In Vedic thought the sacrifices were more powerful than the gods 

themselves. S.N. Dāsgupta says: 

“The utterance of the chanting of the stanzas of Vedic 

hymns with specially prescribed accents and 

                                                           
5 Klaus K. Klostermaier, Hinduism, pp. 42-44. 
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modulations, the pouring of the melted butter in the 

prescribed manner into the sacrificial fire with rigorous 

exactness was called sacrifice.”6 

They bear a significant role in the Vedic Karmakāṇḍa and the religious 

ceremonies. The people of the Vedic age believed that the entire world, the 

creation and the whole life also depend on the sacrifice. Hence the 

Śuklayajurveda cites that the sacrifice is the best action in the world.7  

 The sacrifice is the main medium of conveying human desires to the 

god. A major part of the Vedic literature is devoted to the explanation of 

sacrificial system. Sacrifice is not only the part of the religious; it has also 

great scientific and environmental importance in the world. Sāyaṇācārya 

mentions in his introduction to the Taittirīya Saṁhitā that, “वेदस् तावत् 

का᭛ड᳇या᭜मकः तᮢ पूरवि᭭मन्.....इित उभयम ्ᮧितपा᳒त”े. The sacrifice is known as 

Dharma, according to the Mimāṁsakas as in the Purvamīmaṁsā of Jaimini, he 

begins with the very first Sūtra ‘अथातो धमᭅिज᭄ासा’ and explains the sacrificial 

institutions. However, many sacrifices became defunct over the time as the 

Vedic civilization grew. And people had a wide range of options to choose 

their way of life and work for their salvation. 

 

4.3.1. Etymology of Yajña : 
 

 The Sanskrit word ‘Yajña’ is derived from the root ‘yaj’ with the affix 

naṅ means to worship, to sacrifice, to bestow.8  It is also used in the sense like 

worship, music and offerings. In the Niruktam, Yāska defines the Yajña as 

Yajana. Yajña is performed for the creation of particular fruit.9 Fifteen names 

of Yajña have been told in the Nigaṇṭu.10  Although, these names are not 

mentioned in the Vedas but the Brāhmaṇas and Āraṇyakas widely mention 

these names. Matsyapurāṇa gives the definition of the Yajña as, “the special 

                                                           
6 HM., p.6  
7 ŚuV., I.1 
  नराणां ᮰े᳧तमं कमᭅ त ुय᭄ एव य᭄ो व ै᮰े᳧तमं कमᭅ । ŚB, I.7.1.5 
8 यज दवेपूजास᭑गितकरणदानेषु ।   - Laghusidhanta-kaumudi, p. 505 (ed. Darananda Śastri) 
9 ᮧ᭎यातं यजित कमᱷित नैᱧᲦाः। या᭒ञो भवतीित वा । यजुᱧ᳖ो भवतीित वा । Ni., III.19 (p.152) 
10 य᭄ः । वेनः । अ᭟वरः । मेधः । िवदधः । नायᭅः । सवनम ्। होᮢा । इि᳥ः । दवेताः । मखः । िव᭬णुः ।  इ᭠दःु । 
ᮧजापितः । धमᭅः । इित पᲱदश य᭄नामािन । Nigh., III.17  (p.239) 
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action in which there is a combination of the five elements like gods, things, 

Vedic mantra, priest and Dakṣiṇā is called Yajña.11 

   

4.3.2. General Characteristics of the Sacrifice: 
 

 Sacrifice is not only redemptive like other religious but it is also creative 

act. Maurice Phillips says that “Yajña is the soul of the Veda”12. The Vedic 

sacrifice is either eternal or non eternal. The eternal sacrifices were inevitable. 

These sacrifices must be introduced at a specified time or in a particular 

program. The non-eternal sacrifices were not essential. They could be 

performed according to the wishes of the sacrifice, especially when he has a 

vow for the attainment of a wish with the rules of a religious order. 13 The 

sacrifice is an act of respect to the deities that involved offering gift or havans 

to receive the blessings of prosperity, health, long life and so on. However, the 

main purpose of the ritual is “to establish a communication with the divine 

world and to obtain some benefit.”14  

  The term Yajña is widely used for sacrifice. The other terms such 

as Yāga, Kratu, Adhvara are also in practice Sacrifice has been performed for 

the welfare of human beings. Therefore, from the point of view of human 

welfare, there arises a social need for sacrifice at every stage. Therefore, in the 

Aitareya Brāhmaṇa it is mentioned that Yajña is performed for the welfare of 

the people.15 Sacrifice is composed with three elements like Dravya (oblatory 

materials), Devatā (deity) and Tyāga (giving away the materials). 16 

Mīmāṁsakas are equivalent it with the Yāga, Iṣṭi and Yajña.17 Sacrifice is also 

called Āyudha.18 The Yajurveda and the Brāhmaṇās describe the method of 

performaing of the sacrifices. The Āraṇyakas along with the Upaniṣads bring 

out their inner significance. The Vedic people worshiped the gods through 

chanting and offerings to the god of fire. The prayers and the other homages 

were also very essential part of the sacrifice. Normally, Vedic sacrifice and its 

                                                           
11 दवेानां ᮤ᳞हिवषां ऋ᭍सामयजुषां तथा । ऋि᭜वजां दिᭃणानां च संयोगो य᭄ उ᭔यते । MP., 144.44 
12 TV., p.190. 
13 FTV., PP.178-179. 
14 Mariasusai Dhavamony, Classical Hinduism, P.186. 
15 य᭄ोऽिप त᭭यै जनतायै क᭨पते । AiB., I.7 
16 KauŚ, I.2.2 
17 MīS., IV.2.27 
18 DVS, p.100 
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utility may be provided by the gods to the worshipers for the purpose of future 

benefits. The human beings are trying to achieve happiness of Ihaloka (world) 

and Paroloka (the beyond) through sacrifice.  

 

4.3.3. Establishment of the Agnis in the Sacrifice :  
  

 A sacrifice is the offering of an object in favour of a deity by an 

individual in Vedic and classical eras. The object is offered through fire. 

Therefore, fire is an essential element in the sacrifice. The process of offering 

an object into the fire is called havis. Thus, the central deity is fire in the Vedic 

sacrificial ritual.  It is the mediator between sacrifices and the gods. The ideas 

of sacrifices are not only confined to ritual in the Veda. A patient study of the 

Brāhmaṇas reveals that the concept of sacrifice extends beyond the ritualistic 

form. It has a deep and wide significance; the life can be considered a 

sacrifice.  

 Only three fires are compulsory namely the Gārhapatya, the Āhavanīya 

and the Dākṣiṇātya in the sacrifice.  Apart from these, the other two fires 

Sabhya and the Āvasatya are not to be considered as compulsory in the 

sacrifice. According to the Śrautasūtras,19  the Gārhapatya fireplace is the 

round-shaped, the Āhavaniya is square shaped and the Dakṣiṇa fireplace is 

semi-circular. The Gārhapatya fireplace is dug about below the central beam 

and is sprinkled with water. The Āhavaniya fireplace is a separate chamber. It 

is dug to the east and of Gārhapatya fireplace. The Dākṣiṇātya should be near 

the Gārhapatya and it must be dug southeast side to the Gārhapatya. So, in 

short, one third the distance between the Gārhapatya and the Āhavaniya is 

covered thereby. The Sabhya is dug out on the eastern side of the Āhavaniya 

and this is dug out the east to the Sabhya.     

 

4.3.4. The Yajamāna : 
 

 The sacrifice must have a specific purpose which determines the object 

of the sacrifice offered by the Yajamāna. All the sacrifices have great 

supernatural potency. The Yajña is performed for the benefits of the Yajamāna 

                                                           
19 ĀŚ, V.17.1 (commentary) 
    



95 
 

or the one who pays for the sacrifice. The Yajamāna can make arrangement for 

the Yajña in the same way as a householder performs it at home. Traditionally 

it is believed that the virtue and benefit of the Yajña multiplies according to 

the amount of Dakṣinā or gift given to the priest performing the Yajña A.B. 

Keith says : 

“In the present life, the sacrificer can gate many desired things by 

the sacrifice and its manipulations.”20 

 

4.4. Types of Sacrifices :  
 

 Sacrifices are broadly divided into two parts i.e. Śrauta and Smārta. 

Śrautayajña is based on the Śrautasūtras whereas Smārtayajña is based on  

Gṛhyasūtras and Smṛtis. They are also comprised of the Pākayajña. As per 

A.B. Keith21 “The Sūtras lays down the principle that sacrifices should be 

distinguished as Prakṛtis and Vikṛtis.” According to the Aitareya Brāhmaṇa, 

Śrauta sacrifices are divided into five parts such as Agnihotra, 

Darśapūrṇamāsa, Cāturmāsya, Paśu and Soma. But their number is 

considered to be twenty-one by combining the Śrauta and Smārta sacrifices.22 

  Thus, there have been several classifications in the Śrautasūtras and 

Gṛhyasūtras. On the basis of practice, Yajñas are classified as Nitya, 

Naimittikya and Kāmya. 23  The essential rituals performed daily are called 

Nityakarma. Due to exigencies (nimitta), the performances of Yajñakarmas are 

called Naimittika. Kāmyakarmas are optionally performed for attaining certain 

specific desires. Nitya and Naimittikya sacrifices are considered essential. 

They are not performed out of a desire to obtain personal material gain. They 

are performed to avoid disruptions caused by their non-performance. 

Sāyaṇācārya says “िन᭜यनैिमिᱫकानु᳧ानाद ्अकरणे ᮧ᭜यवायᱨपम ्अिन᳥ ंᮧᳯरि᮳यते।”. 

The sacrifices like Āgnyādheyam, Darśapurṇamāsa etc. are considered as 

eternal.24 These sacrifices have to be performed by the sacrificer till his death. 

                                                           
20 RPVU., p.463 
21 Ibid, P., 313 
22 Dvivedi, Kapildeva. Vaidik Sāhitya and Saṁskṛti,  P. 313 
23 िᮢिवधािन कमाᭅिण िन᭜यािन का᭥यािन निैमिᱫकानीित । ĀśvaŚ., II.10.1 (commentary) 
24  तᮢ आ᭏᭠यधेयम् अिᲨहोᮢं दशᭅपूणᭅमासौ आᮕयणिम᭜यतेािन िन᭜यािन ᳞ा᭎यातािन । Ibid, II.10.1 
(commentary)  
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The Naimittika sacrifices are prescribed by the Śrutis.25 Kāmya sacrifices are 

those which are prescribed for fulfilling the desires of sacrificer.26 Apart from 

the above sacrifices, Prāyaścitta is also performed by the people. According to 

the Jaimini and Śabar,27 there are two types of atonement, some are ordered to 

rectify the defects and others are prescribed as a part of the Yajñas to be 

performed under certain contingencies. 

 There are many sacrifices in the Vedic literature such as Agnigotra, 

Cāturmāsya etc.  Agnihotras are done every day with two times viz. the early 

morning and the evening and offering the hovi into the fire in twice daily.28 

Cāturmāsya should be done four-monthly e.g. seasonal sacrifices like the 

Vaiśvadeva is done in the spring,29 the Varuṇapraghāsa should be performed 

in the rainy season, 30  and the Sākamedha is done in the autumn. 31   The 

Śunasīrīya takes place around new-year.32  

 There are numerous iṣṭis which are performed to achieve specific 

desires, which are collectively known as Kāmyā iṣṭis or wish offerings.33 

Paśubandhan is one of such Iṣṭis commonly known as animal sacrifice.34 

Though this is technically a Haviryajña, the actual killing of an animal or 

animals brings the risk of auspiciousness and therefore requires additional 

ritual machinery and participants.  

 The Somayajña is the most important sacrifice among the various Vedic 

sacrifices. The one hundred fourteen hymns are dedicated to the god Soma. It 

is divided into three classes. One is the Ekāha which lasts for one day. The 

second is the Ahīna that lasts from two to twelve days. The third one is called 

the Satra, which lasts for more than twelve days. In this sacrifice, Havi is 

                                                           
25 व᳡ैानर ᳇ादशकपालं िनवᭅपेत् पुᮢ े जाते   – TaiS, II.2.5 
26 यो लं ᮧजायै सन् ᮧजां न िव᭠दते ....  Ibid, II.1.1 

    का᭥याः ᭭वगᭅ आयुः ᭭व᭭᭜ययनं पुᮢ ा इ᭜येवमादयः कामाः तेष ुिनिमᱫेषु ᳰᮓयमाणा इ᳥यः का᭥याः । ĀśvaŚ, 
II.10.1 
27 MīS, Śabara Bhāṣya XII.3.6 
28 अिᲨहोᮢं नाम अ᭏᭠यु᳎ेशेन सायं ᮧातः ᳰᮓयमाणो होमिवशेषः। KāŚ., intro.,  p.33  
29  फा᭨ग᭠ुया ंचै᯦ या ंवा पᳶूणमाया ंव᳡ैदवेपवᭅणोऽनु᳧ानम ्। फा᭨ग᭠ुयामेविेत का᭜यायनः। YP., p.45 
30 आषाᲿा ं᮰ाव᭛या ंवा पᳶूणमायां वᱧणᮧघासानु᳧ानं कुयाᭅत्। Ibid, p.47  
    आषाᲿा ंकतᭅ᳞ाः। KāŚ., intro.,  p.37 
31 काᳶत᭍या ंमागᭅशी᭬याᲈ वा अनु᳧ान ंकुयाᭅत्। YP., p.49 
     काᳶत᭍या ंसाकमेधा᭎यपवाᭅनु᳧ानम्। KāŚ., intro.,  p..37  
32  चतुषुᭅ वा मासे᭬ वतीतेष ुफा᭨ग᭠ुयामेव कुयाᭅत्। YP., p.51  
33 TaiS, Kamya Iṣṭi Prakaraṇa 
34 KāŚ., intro.,  p. 39 
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offered to Agni in the morning and in the evening. The Sacrifice becomes a 

cure and sin, during the time of Brāhmaṇas.   

 

4.5. Vedic Sacrifices in the Classical Sanskrit Literature: 

4.5.A. Influence of Sacrifices in the Laghutrayī :     
  

 Kālidāsa, the legend of the 3rd century B.C., in his compositions 

Raghuvaṁśam (RV),  Kumārasambhavam (KS) and Meghadūtam (MD) which 

is known as Laghutrayī, has  cited various kinds of  sacrifices. The detailed 

study of these works reveals that Mallinātha, the commentator has 

corroborated the authenticity of such sacrifices by providing direct and indirect 

procedural references from Śruti and Smṛti literature in his commentary. Such 

references of various sacrifices and rites from the Laghutrayī and Mallinātha’s 

comments on them have been noted here and detail explanation with the 

relevance of those ceremonies have been given in this chapter. The study will 

bring out the facts that how Indian society was sincerely and faithfully 

following the Vedic dharma prescribed in the Śāstras.   

 Kālidāsa has aptly shown the Vedic culture prevailing in the first canto 

of the RV35 and also mentions that Vaśiṣṭha offered clarified butter in the fire 

so that havi turns into water and as a result dry crops are revived due to 

drought in the kingdom of Dilīpa. Mallinātha says in his commentary that 

“वृि᳥ᱨपेण श᭭या᭠युपजीवयतीित”.  Naturally at the period of Śruti and Smṛti, 

kings performed various Yajñas for the welfare of the people. The result of one 

of such performances is elaborated by Manu who says in Manusmṛti that when 

Āhuti is given in the fire, the fire is transferred it to Sūrya, Sūrya is converting 

into rain, rain nourishes the crop and people survive on it.36   

 Śatapatha Brāhmaṇa says that it Yajamāna desires rain then the 

Parjanyeṣṭi should be done.37 It is also mentioned in this Brāhmaṇa text the 

rice is the place of origin of all and how is it originate?38  Hence it is said by 

                                                           
35 हिवरावᳶजतं होत᭭᭜वया िविधवदिᲨषु । वृि᳥भᭅवित स᭭यानामवᮕहिवशोिषणाम् ।। RV., I.62 
36 अᲨौ ᮧा᭭ताᱟितः स᭥यगाᳰद᭜यमुपित᳧ते । आᳰद᭜याᲯायते वृि᳥वृᭅ᳥रे᳖ं ततः ᮧजाः ।। MS., III.76 
37 स यᳰद वृि᳥कामः ᭭यात् । यदी᭬Ჷा वा यजेत्... ŚB I.5.2.19/1.8.3.12 
38 ŚB., “अ᳖ं वा अ᭭य सवᭅ᭭य योिनः (VI.14); अ᳖ा᭞भूतानाम᭜ुपिᱫः (VI.37)” ; इतः ᮧदाना व ैवृि᳥ᳯरतो  
᳭िᲨवᳲृ᳥ वनुते स एतैः...... वषᭅि᭠त । III.8.2.22 
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Aitareya Brāhmaṇa says how to make the vegetable by doing the sacrifice. 39 

In the Bhagavad-gītā, lord Śrīkṛṣṇa holds the concept of Manu and says that 

all living beings originated with the help of the sacrifice.40  

 In this same way, Kālidāsa has again mentioned the process of the rain 

and vegetable comes through the rain in the KS. 41  Mallinātha has also 

explained that “यूयाᭅय ᱟतं हिवᳶनध᭭ते िनधानᱨपतया ददािस । अतः सोऽकᭅ ः पयᭅ᭠यः 

स᳖िभवषᭅित । ततो वषᭅणाद᳖ा᭠य᭜ुप᳒᭠ते ।” From these verses we observe the 

scientific knowledge of people that how the rain happens upon the earth in 

which various crops, grains, plants etc. grow and people get their food from it. 

Thus, the importance of havi through Yajña is mentioned in Śruti and Smṛti 

period also which is reflected clearly in Kālidāsa’s epic.  

 Kālidāsa used to give the detailed description of the Yajña and the 

activities related to the Yajña directly and indirectly. He is accepted its 

importance in the same way as the importance of fire has been described 

everywhere since the Vedic period. The importance of the fire in sacrifice has 

existed in the all Āśramas. Kālidāsa has said in the RV42 that Raghu was a 

Yajñaśālā. It is cleared by the explaining of Mallinātha that there are three 

Agnis were in the sacrificial house of Raghu, because Raghu said to the 

Dīkṣita Brāhmaṇa that you are staying three days in the Agniśālā as the fourth 

fire. Mallinātha has explained here “अᲨागारे ᮢेतािᲨशालायां चतुथᭅऽिᲨᳯरव वसन”् 

There are main three fires in the sacrificial place like Gārhyapatya, 

Dākṣiṇātya and Āhavanīya. This place is called Vedi. It is very important part 

of sacrifice where sacrificial fire is established. Agni is bringing the deities to 

the place of Yajña. These fires have explained in the Vājasaneyi Saṁhitā. This 

Saṁhitā says that if a Yajamāna wants to do the sacrifice then firstly he should 

be established there fires with the Vedic Mantra.43  

 That is why Kālidāsa’s sacrificial rituals and religious acts are fulfilled 

in the importance of fire. The plan of all supernatural and transcendental 

creations in also included in his work. Brahmacārī has completed daily bases 

                                                           
39 वृि᳥वᱺ या᭔या िव᳒ुदवे िव᳒ु᳍ीद ंवृि᳥म᳖ा᳒ं संᮧय᭒छित। AiB., II .41  
40 अ᳖ा᳊वि᭠त भूतािन पजᭅ᭠याद᳖स᭥भवः। य᭄ा᳊वित पजᭅ᭠यो य᭄ः कमᭅसमु᳊वः।। BhaG., III.14  
41 िनध᭜से  ᱟतमकाᭅय स पजᭅ᭠योऽिभवषᭅित । ततोऽ᳖ािन ᮧजा᭭ते᭤य᭭तेनािस जगतः िपता ।। KS.,X.20 
42 स ᭜व ंᮧश᭭ते मिहते मदीये वसं᳟तथुᲃऽिᲨᳯरवा᭏᭠यगारे । RV., V.25 (ab) 
43 अ᳖ादम᳖᭭य ᱟत᭭याᱫारमिᲨ गाहᭅप᭜याᳰदᱨपमादधे ᭭थापयािम । VāS, III.5-6 
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sacrificial through the fire. He also entrance with his wife in the 

Gṛhasthāśrama witnessing the fire. Thus, the fire is the most importance for 

doing everything.    

 Kālidāsa has mentioned the Vaitānika-agni. He says in the first canto of 

RV44 that the king Dilīpa came back from the forest with the Samidhā. Agni 

has hidden into the Samidhā, it is said by the poet. Here Kālidāsa has used the 

word अदृ᭫ यािᲨ. Here the commentator has explained about it 

“अदृ᭫ यैदᭅशᭅनायो᭏यैरिᲨिभ-वᱺतािनकैः”.     

  The classification of Śrauta sacrifices like Āśvamedha, Viśvajita, 

Jyotiṣṭoma, Putreṣṭi, Pañcamahāyajña etc. from the  epic poem are noted 

hereunder with the special comments by Mallinātha on them. Mallinātha’s 

commentary has acted as a torch in the darkness because it has helped to trace 

out the references of the sacrifices and other rituals cited by various Smṛtis, 

Brāhmaṇas, Purāṇas etc. By taking the support of such Śāstras they are also 

shown here. Thus, this study shows that the post Vedic period too followed the 

Vedic Sacrifices or rituals or Iṣṭis for the welfare of the people.   

        

(i) Aśvamedha Sacrifice :  
 

 In RV, Dilīpa smoothly performed 99 Aśvamedha sacrifices and 

attempted to perform the hundredth sacrifice. He appointed his all-powerful 

prince Raghu as the guardian of the sacrificial horse (RV. III.38, 39).  Indra, 

secretly carried away the sacred horse. In the verse, the adjective used by 

Kalidasa for the horse is उ᭜सृ᳥मनगᭅलं तरू᭑गम.् Mallinātha elaborates this word 

as उ᭜सृ᳥ ं मᲦुमनगᭅलमᮧितब᭠धनम् । अ᳞ाहत᭭वैरमितिम᭜यथᭅः। and cites the 

reference from Āpastamba “अपयाᭅवतᭅय᭠तोऽ᳡मनुचरि᭠त”.  

 Some scholar point out that the problem of the Aśvaamedha is its 

number i.e. hundred and the duration required to perform it. According to the 

procedural details of this great sacrifice, Aśvamedha requires thirteen months 

for its completion. Hence, Dilīpa would require approximately one hundred 

and ten years of life-span to perform the 99 sacrifices. It is difficult to accept 

that anyone could survive for such a long life-span. Therefore, the probable 

                                                           
44 वना᭠तरादपुावᱫैृः सिम᭜कुशफलाहरैः । पूयᭅमाणमदृ᭫ यािᲨᮧ᭜यू᳒ातै᭭तपि᭭विभः ।।  RV., I.49 
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conclusion employing factual data is that Kālidāsa was not aware of the 

duration of Aśvamedha sacrifice.  

 Firstly one question comes in our mind that who is entitled to this 

sacrifice and when has this sacrifice done? About this matter, Kātyāyana in his 

Śulvasūtra says that this sacrifice is for a Kṣatriya. If a Kṣatriya wants to get 

the Mokṣa then he must perform this sacrifice and he will obtain all his desires 

through this sacrifice.45 But it is mentioned in the Yajñatattva Prakāśa46 that 

Kṣatriya, Brāhmaṇa or Vaiśya have right to perform this sacrifice. This 

sacrifice begins in the Śuklapakṣa’s aṣtamī or navamī tithi of Phālguna month 

and the 47 timing of doing this sacrifice is eighth or ninth day of Śukla-pakṣa 

between the month of Jyesṭha to Āṣāḍha.48  

 Kālidāsa, further gives reference of the Aśvamedha sacrifice in the sixth 

canto of RV.49 Who is the performer? In this verse, he also mentions one more 

sacrifice which is called Avabhūtha Yajña. Mallinātha elaborates  importance 

of  the bath in Avabhūtha “अ᳡मेध᭭यावभृथे दीᭃा᭠ते कमᭅिण” meaning  Yajamāna 

should take  bath after completing the Asvamedha ? Sacrifice is called 

Avabhṛtha bath. Amarakoṣa says दीᭃा᭠तोऽवभृथः य᭄े ।50. Yajñatattvaprakāśa 

says that the Yajamāna takes the bath with his wife and priest after completing 

the sacrifice.51 And Kātyāyana also says that one can be freed from all kinds of 

sins by this Avabhṛtha bath.52 Mīmāṁsakas53 give their opinion that Avabhṛtha 

does not mean a sacrifice but it is a place of bathing where performance of 

sacrifice, the priest and the sacrificer with his wife go to bathe and throw the 

used materials of the sacrifice into the water. So, Avabhṛtha is only a 

Pratipatti i.e. a final act for disposal of sacrificial materials. There are three 

Sautya days in the Aśvamedha sacrifice. The commentator says that Avabhṛtha 
                                                           

45 रा᭄ोऽ᳡मेधः सवᭅकाम᭭य । KāŚ, XX.1.1 
46 ᭃिᮢय᭭य ᮩाᳬणवै᭫ ययोवाᭅ त᭭य अिधकारः । YP., p.115 
47  अ᳥᭥यां नव᭥यां वा फा᭨गुनीशु᭍᭨य । ᭔ये᳧ाषाढसोर᭠यतर᭭य शु᭍ला᳥᭥यां नव᭥यां वाऽऽरभेत् । KāŚ, 
XX.1.2, 1.3 
48 Ibid, XX.1.3 

 
50Ak, II.1407 
51  दीᭃाकाल े धृतािन यो᭍ᮢमेखलाव᮲जालकृ᭬णािजनािन जले ᮧिव᭟य तᮢैव जले यजमानः प᳀ी च 
ᳩायाताम्......तदा अवभृथᳩानाथᭅमागतानां सवᱷषा ं िशरिस यजमानोऽᲳिलना जलमुि᭜ᭃपेत् । तत᭭ते ᳩानं 
कुयुᭅः इित स᭥ᮧदायः । YP., p.81 
52  ᮩᳬह᭜याᳰदपापकताᭅर᭭त᭒छ᭞᭟यथᲈ अ᳡मेधावभृथस᭥बि᭠धिन जले ᭭मायुः । KāŚ., XX.8.17 
(commentary) 
53 ᮧितपिᱫवाᭅ त᳗याय᭜वा᳎ेशाथाᭅऽवभृथ᮰ुितः । MīS., IV.2.22 
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bath is done after doing the sacrifice during all three days.54 So Avabhṛtha bath 

is for removal all sins after doing the sacrifice. 

  Kālidāsa describes the fruit of the Aśvamedha sacrifice in the third 

canto of RV. 55  In this verse, Raghu says that if my father can make the 

Aśvamedha sacrifice completely successful then he can get all the fruits of this 

Yajña. Here Kālidāsa is mum about the exact fruits of this sacrifice. However, 

Yajñatattvaprakāśa throws light on the fruit of Aśvamedha which says that as 

a king will along be able to rule the whole earth.56 

 The tradition of performing Aśvamedha is shown continued by Kālidāsa 

in RV as the king Rāma of Ayodhyā also successfully completed this 

sacrifice,57 further the king Atithi.58In this verse, Kālidāsa has used the word 

महाᮓतौ for which Mallinātha has explained that,“महाᮓताव᳡मेधः”. Kālidāsa 

also says in the seventeenth canto of RV59 that a king should go to all state for 

Digvijaya before doing the Aśvamedha sacrifice. 

 

(ii) Viśvajita Sacrifice : 
 

 Kālidāsa refers to the Viśvajita sacrifice in the fifth canto of RV.60  It is 

clearly understood through this verse that the king Raghu is the performer of 

this sacrifice. He has also donated all his possessions i.e. सवᭅ᭭वदिᭃणम् after 

performing the sacrifice.61 Mallinātha has explained in his commentary that, 

“सवᭅ᭭वं दिᭃणा य᭭य तं सवᭅ᭭वदिᭃणम्”. He has coded the Śruti.  Kātyāyana cites 

that there is a shortage of money by donating everything, hence it is called 

Viśvajita.62  Thus, the special feature of this sacrifice is that everything is 

donated after performing this sacrifice. In the Kaṭhopaniṣad, Uddālaka has 

donated all his possessions after doing this sacrifice. 

                                                           
54 ᮢयाणाम᭡य᭮ना सिम᳥यजुर᭠ते पृथक् पृथगवभृथो भवित। Ibid, XX.8.19 (commentary) 
55 अमो᭒यम᳡ं यᳰद म᭠यसे ᮧभो! ततः समा᳙े िविधनैव कमᭅिण । अज᮲दीᭃाᮧयतः स म᭞गᱧुः ᮓतोरशेषेण 
फलेन यु᭔यताम् ।। RV., III.65 
56  यो नामैक᭒छᮢािधपितः सावᭅभौमः । समᮕ᭭य भूम᭛डल᭭य शािसता ,य᭭य वशेऽ᭠ये साम᭠ता राजानो वतᭅ᭠ते 
तेनैवायमनु᳧येो य᭄ः । YK, p.115 
57 RV., XV.,58-59 
58 ऋि᭜वजः स ताथाऽनचᭅ दिᭃणािभमᭅहाᮓतौ । Ibid, XVII.80 (ac) 
59 परािमस᭠धानपरं य᳒᭡य᭭य िवचेि᳥तम् । िजगीषोर᳡मेधाय ध᭥यᭅमेव बधूव तत ्।। Ibid, XVII.76 
60 तम᭟वरे िव᳡िजित िᭃतीशं िनःशषेािव᮰ािणकोषजातम् । Ibid,V.1 (ab) 
61 स िव᳡िजतमाज᮳ ेय᭄ं सवᭅ᭭वदिᭃणम ्। आदानं िह िवसगाᭅय सता ंवाᳯरमुचािमव ।। Ibid, IV.86 
62  सवᭅ᭭वे दᱫे ᮤ᳞᭭याभावात् तद᭠तो दिᭃणादाना᭠तो िव᳡िज᳒ागः । KāŚ.,  XXII.1.12 (commentary)  
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 Here, Kālidāsa uses the simile of clouds and saints to compare the 

Viśvajita sacrifice performed by Raghu. He says that the way clouds draw up 

water for people’s good and the saints collect money for act of giving away 

similarly Viśvajita is performed. He has further mentioned that Raghu also 

donated his all money to the Brāhmaṇa except the pot of soil after performing 

this sacrifice. 63  About this sacrifice, Mallinātha has explained that the 

“िव᳡िज᳒ाग᭭य सवᭅ᭭वदिᭃणाक᭜वात्”। which means this sacrifice is fulfilled by 

donating Dakṣinā. There is a law to donate everything in the Śāstra, which is 

called religion or Dharma. “िव᳡िजता यजते᭜ेयननेो पᮓमᮧभृ᭜या᭏वगᭅᮧय᭠त᭭य याग᭭य 

िविहत᭜वात्।” And everything should be donated in this sacrifice. 64  Thus, 

Kālidāsa has shown the quality of heroism of Raghu who donated everything 

he possessed through this sacrifice. 

 

(iii) Jyotiṣṭoamayajña : 

 Kālidāsa cites about the Jotiṣṭomayajña in the tenth canto of KS65. In the 

given verse it is mentioned that one who offers the havi in the fire, he will be 

relieved from all sins and will get the heaven. Commenting on this verse, 

Mallinātha picks up the reference given in the Veda which says that human 

will get the heaven through the Jotiṣṭomayajña. About its performance the 

commentator Karkācārya says in the KāŚ that this sacrifice should be done in 

the spring season “᭔योित᳥ोमो वस᭠ते कᱫᭅ᳞ इ᭜यथᭅः।”66 This sacrifice has four 

parts viz.  Agniṣṭoma, Ukthya, Ṣoḍaśī and Atirātra.  Āpastamba also opines 

that heaven is obtained by performing this sacrifice.67  

 

(iv) Putreṣṭi-yajña : 
 

 Kālidāsa has mentioned about the Putreṣṭi sacrifice. As the name 

suggests, it is performed to get son. In the tenth canto of RV the verse says that 

                                                           
63  पुᮢ  रघु᭭त᭭य पद ं ᮧशाि᭭त महाᮓतोᳶव᳡िजतः ᮧयोᲦा । चतु᳸दगावᳶजतसंभृतां यो 
म᭜ृपाᮢशेषामकरोि᳇भूितम ्।। RV., VI.76 
64  सवᭅ᭭वं ददातीित च सवᭅ᭭वदानम ्। KāŚ., XXII.1.15 (commentary) 
65 ᭜विय जु᭮ वित होतारो हवᱭिष ᭟व᭭तक᭨मषाः । भᲳुि᭠त ᭭वगᭅमेक᭭᭜वं ᭭वगᭅᮧा᳙ौ िह कारणम ्।। KS., X.18 
66 KāŚ., VII.1.5 (commentary) 
  वस᭠ते ᭔योित᳥ोमेन यजेत । ĀŚ, X.2.1 
67 ᭭वगᭅकामो ᭔योित᳥ोमेन यजेत । Ibid, X.2.1 
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the sage Ṛṣyaśṛṅga and other sages performed Putreṣṭi sacrifice for Daśaratha 

who was childless and wished for a male child.68 This sacrifice falls in the 

category of Kāmayeṣṭi. Āśvalāyana mentions that a wish for the son is called 

Putreṣṭiyajña.69 Thus, childless Daśaratha has done this sacrifice for getting 

son.   

 Kalidasa, in detail mentions the procedure of the sacrifice in the ninth 

canto of RV70. The king Daśaratha took initiation of the sacrifice after wearing 

the cloth made from the skin of deer. He carried staff in his hand and tide the 

girdle of Kuśa around his waist.  Explaining these two words Mallinātha says 

that the Ajina and Daṇḍa mean Kṛṣṇājina and Audumbara “अिजनं कृ᭬णािजनं 

द᭛डमौद᭥ुबरम्”. This explanation is supported by him with the help of the Śruti 

which says that, “कृ᭬णिजनं दीᭃयित औद᭥ुबरं दीिᭃतद᭛ड ं यजमानाय ᮧय᭒छित”and 

“शरमयी मौᲳी वा मेखला तया यजनाम ंदीᭃयित ।” 

 

(v) Pañcamahāyajña : 
 

 The Pañcamahāyajña consist of Brahmayajña, were performed during 

Vedic period for various reasons.  Among these five Yajñas, Kālidāsa has 

referred to Brahmayajña,   
 

(a) Brahmayajña : 
 

 According to Manu teaching of the Vedas is Brahmayajña71 whereas in 

the Śatapatha Brāhmaṇa, the study of the Vedas is called Brahma-yajña.72 

Even Vājasaneyisaṁhitā, Chāndogyopaniṣad and Taittirīya Āraṇyaka believe 

that the study of Vedas is Brahamyajña.73 Gṛhyasūtra cites that the daily study 

of various subjects like Veda, Brāhmaṇa, Kalpa, Gāthā, Itihāsa and Purāṇa is 

                                                           
68 ऋ᭬यश᭑ृगादय᭭त᭭य स᭠तः स᭠तानकाि᭑ᭃणः । आरेिभरे िजता᭜मानः पुᮢ ीयािमि᳥मृि᭜वजः ।। RV., X.4 
69 पुᮢ काम᭭य इि᳥ः पुᮢ कामेि᳥ः । ĀśvaŚ, II.10.8 
70 अिजनद᭛डभृतं कुशमेखला ंयतिगरं मृगश᭑ृगपᳯरᮕहाम ्।  
    अिधवसं᭭तनुम᭟वरदीिᭃतामसमभासमभासयदी᳡रः ।। RV., IX.21 
71 अ᭟यापनं ᮩᳬ य᭄ः । MS., II.70 (ab) 
72 अथ ᮩᳬय᭄ । ᭭वा᭞᭟यायो वै ᮩᳬय᭄᭭त᭭या वा । ŚB., XI.5.6.3 
73 VāS., XXIII.9.12 
    ChāU., VII.1.1 
    ᭭वा᭟यायमधीयीतैकाम᭡यृच यजु᭭साम वा त᭞ᮩᳬय᭄ः । TaiĀ., II.10.10 
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called Brahmayajña.74 As per Gautama, worship of Ṛṣi and daily study is 

called Brahmayajña .75 Yājñavalkya and Śaṅkha also agree to them.  

 Considering the above background of the Brahamyajña, Kālidāsa has 

described the Vedādhyayana in the fifth canto of RV.76 Vedādhyāyana is a one 

type of sacrifice which is known as Brahma-yajña also. Further, in the same 

canto, 77   Kālidāsa refers to the Dakṣiṇā that was asked by the preceptor 

Kautsa from the disciple Varadantu as the teaching was his Dharma. Vālmikī 

also taught six Vedāṅgas to Lava and Kuśa and thus performed 

Brahmayajña. 78  Kālidāsa again gives reference of the sages who gave 

education of the Veda to Dilīpa and in term Dilīpa taught the armament to his 

son Raghu.79 Thus, according to the Vedic tradition, education was nothing but 

the Brahma-yajña. Considering it as a primary duty of the the sages, Kālidāsa 

also following the footsteps of Veda, treats Vedādhyāyana as Brahma-yajña. 

All the kings in RV, are seen performing their duties towards the sages aily by 

taking lessons in various Śāstras and similarly the preceptors by teaching to 

their students. Thus, Kālidāsa has shown the importance of studies through 

Brahma-yajña and kept the Indian tradition of education alive through his 

writing. 

 

(b) Devayajña : 
 

 The havi offered into the fire for the gods is called Devayajña. 

According to the Gautama, Āpastamba and Baudhāyana,80 the utterance of the 

words Svāhā in the names of the deities, homa of samidhā in the fire is called 

Deva-yajña. The Havidravya is called Devayajña which is given daily to the 
                                                           

74 यत् ᭭वा᭟यायमधीयते स ᮩᳬ य᭄ः । ĀśvaG., III.3.1 
    SāG, I.4.1 
75 ऋिषपूजा ᮩᳬय᭄ः । ऋिषय᭄ो ᮩᳬय᭄ इित पयाᭅयः । GauD., I.5.3 (commentary); िन᭜य᭭वा᭟यायः। 
Ibid, I.5.4 
76 उपाᱫिव᳒ो गᱧुदिᭃणाऽथᲆ कौ᭜सः ᮧपेद ेवरत᭠तुिश᭬यः ।। Ibid, V .1  (cd)  
77  समा᳙िव᳒ेन मया महᳶषᳶव᭄ािपतोऽभूद ् गᱧुदिᭃणायै । स मे िचराया᭭खिलतोपचारां तां 
भिᲦमेवागणय᭜पुर᭭तात् ।। RV., V.20 
78 सा᭑गं च वेदम᭟या᭡य ᳴किचद᭜ुᮓा᭠तशैशवौ । Ibid, XV., 33 (ab) 
79 अथोपनीतं िविधवि᳇पि᳟तो िविन᭠युरेनं गुरवोगᱧुिᮧयम् । अव᭠᭟यय᳀ा᳟ बभूवुरᮢ ते ᳰᮓया िह व᭭तूपिहता 
ᮧसीदित ।। Ibid, III.29 
80  दवेय᭄᭭य अिᲨस᭥ब᭠धः ᮧिस᳍ः । अ᭏᭠याᳰदिभः ᭭वाहाकार᭠तैरᲨौ जुᱟयात् । GauD.,  I.5.8-9 
(commentary)  
   दवे᭤यः ,᭭वाहाकारेण ᮕदानम् आका᳧ात् अशनीयाभावे का᳧मिप ताव᳎ेयम् । व᳡ैदेवोᲦᮧकारेणैवैष 
दवेय᭄ः । ĀD., I.4.13.1 
   अहरह᭭᭭वाहाकुयाᭅदा का᳧ात् तथैतं दवेय᭄ं समा᳘ेित । BauD, II.6.4 
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fire for the gods. Manu and Śaṁkha have also given the definition of the 

Devayajña.81 Yājñavalkya agrees with the definition given by Manu. In this 

way the sacrifice and worship performed for the duties is called Devayajña. 

Kālidāsa gives reference of Devayajña in RV.82 It is said by Kālidāsa that the 

king Aja has lustred by the education, doing the sacrifices and having birth of 

son. He was also freed from the debts of the Devayajña, Ṛṣi-yajña and Pitṛ-

yajña through the sacrifices and giving the birth of son.  

 Here the king Aja got rid of debt of Ṛṣi through the study, and he also 

got rid of the Deva-ṛṇa and the Pitṛ-ṛna through the sacrifices and giving birth 

to a son. Then the commentator has explained in his commentary that “ऋषीणां 

दवेगणानािम᭠ᮤादीनां ᭭वधाभुजां िपतृणामनृणा᭜वमृणिवमᲦु᭜वमुपािय-वा᭠ᮧᮧवान्”. He 

also quotes the Veda “ऋण ं दवे᭭य य᭄ेन िपतृणा ं दानकमᭅणा । संत᭜या िपतृलोकाना ं

धारिय᭜वा पᳯरᮯजेत”्.  

 Here Kālidāsa has explained about the Devayajña from liberation from 

above verse. Following the Vedic traditions given in the scriptures, Kālidāsa 

has presented the Devayajña in his poem. 

 

(c) Pitṛyajña : 
 

 The pitṛyajña is a daily ritual to show reverence to the ancestors. Manu 

refers to three types of this sacrifice e.g. Tarpan 83 , Valiharaṇa 84  and 

Śrāddha 85 . Yājñavalkya considers svadhā to be a Pitṛyajña. 86  Therefore, 

probably Kālidāsa has used the word ‘᭭वधाभूजम्’ for the pitṛ. Gautama says 

that the water given to the ancestors is called Pitṛyajña.87 In the Gobhila-smṛti, 

the ritual of Tarpaṇa, sacrifice (balidāna) and Śrāddha have been called 

Pitṛyajña.88 Piṇḍadāna is known as Pitṛ-yajña, according to Śaṁkha.89 In this 

                                                           
81 अᲨौ होमो व᭯यमाणो दवेय᭄ः । MS., III.70, (bhāṣya)  
   A daily performance of homa is called Deva-yajña. “होमो दवैः” ŚS., V.4 
82 ऋिषदेवगण᭭वधाभुजा ं᮰ुतयागᮧसवैः स पाᳶथवः । अनृण᭜वमुपेियवान् बभौ पᳯरधेमुᭅᲦ इवो᭬णदीिधितः ।। 
Ibid, VIII.30 
83 िपतृय᭄᭭तु तपᭅणम ्। MS., III.70 (ab) 
84 िपतृ᭤यो बिलशेषं तु सवᲈ गिᭃणतो हरेत् । Ibid, III.91 (cd) 
85 िपतृ᭠᮰ा᳍ै᳟  । Ibid, III.81 (cd) ;  
86 ᭭वधा िपतृय᭄ः । YāS., I.102 
87 िपतृ᭤य᳟ोदकदानं यथो᭜साहम᭠यत् । GauD., I.5.5 
88 िपतृय᭄᭭तु तपᭅणम्  ,᮰ा᳍ ंवा िपतयृ᭄ः ᭭याि᭜पᮢोबᭅिलरथािप वा ।  GoS., II.28 
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way, the great poet has presented the work to be done with reverence in many 

places with the aim of the ancestors in the form of Pitṛyajña. 

 

(d) Bhūtayajña : 
 

 The sacrifice of the animals and birds is often considered as Bhūtayajña. 

Manu has described this sacrifice in detail in Manusmṛti.90 Yājñavalkya also 

supports the word of Manu.91 Yājñavalkya says “दवेे᭤य᳟ ᱟताद᳖ा᭒छेषा᭞भूतबᳲल 

हरेत् । अ᳖ं भूमौ ᳡चा᭛डालवायस᭤ेय᳟ िनिᭃपेत् ।।”92 Āpastamba has also given the 

system of sacrifice for the dogs and candālas.93. Śaṁkha mentions that the 

Balikarma is Bhūtayajña.94 And Gautama also uses the word “बिलभौतः” for 

Bhūtayajña. Kālidāsa too uses the word ‘बिल’ in MD95. The word bali is also a 

sign of worship during the sandhyābali of Mahākāla. In the Uttaramegha, 

Kālidāsa has described the grim state of Yakṣiṇī who is suffering from the 

sorrow of separation.  She is described as Balivyakula .96  That signifies the 

meaning of bali as worship of ghosts? This means worship to ghosts is only 

Bhūtayajña.  Thus, having followed the Vedic tradition; Kālidāsa has used the 

word ‘Bali’ in his poetry.  

 

(e) Nṛyajña :     
 

 The Nṛyajña is known as a guest rite. This Yajña has been mentioned by 

Kālidāsa in the fifth canto of KS.97  Pārvatī has worshiped the lord Śiva in 

disguise of Brahmacārī with all due respect. Since Brahmacārī is treated as a 

guest it is called Nṛyajña. Mallinātha has explained that “अितिथषु 

सा᭟याितथᭅयी”. Further, in the sixth canto of KS98, Kālidāsa has mentioned that 

                                                                                                                                                                                     
89 िप᯦यः िप᭛डᳰᮓया ᭭मृतः । ŚS., V.4 
90 भूतबलीः भूतय᭄ः । MS., III.70 
91 बिलकमᭅ भूतय᭄ः । YāS., I.102 
92 YāS., I.103 
93 ĀD., III.87-93 
94 बिलभᲆतः । ŚS., V.4 
   GoS., II.28 
95 कुवᭅन् स᭠᭟याबिलपटहतां शूिलनः ᳣ाघनीया  माम᭠ᮤाणां फलमिवकलं ल᭡᭭यसे गᳶजतानाम् ।। MD, I.38 
(cd) 
96 आलोके ते िनपतित पुरा सा बिल᳞ाकुला वा । Ibid, II.25 (ab) 
97 तमाितथेयी बᱟमानपूवᭅया सपयᭅया ᮧ᭜युᳰदयाय पावᭅती । KS., V.31 
98 Ibid, VI. 50, 52 
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Himālaya welcomed the sage after coming near to them. After that he took 

them in his house. Kālidāsa again referred to this sacrifice in the KS.99 In this 

verse, when the lord Śiva arrives to the house of Himālaya for his marriage 

with Pārvatī, Himālaya worshiped lord Śiva with gem, new clothes, honey etc. 

This gesture of Himālaya is nothing but Nṛyajña. 

 In the fifteen canto of RV,100 after reaching the hermitage, Śatrughna is 

welcomed by the sage Valmīki with many ornaments. Thus, Kālidāsa has 

shown the importance of Nṛyajña. In the fifth canto, the king Raghu was 

gratefully worshiped by the sage Varatantu’s disciple. “स भृ᭛मयᭅ 

वीतिहर᭛मय᭠ता᭜पᮢे िनधाया᭐यᭅमनघᭅशीलः”. Similarly, Śarabhaṁga welcomed 

Rāma.101 In Purvamegha of MD, Kālidāsa sets the example of Nṛyajña by 

worshipping Megha through the Yakṣa.102 

 Thus, Nṛyajña is very important in Pañcamahāyajña. This is a Vedic 

tradition as the worship of a guest is given very much importance in the Vedic 

literature. Even Manu, Śaṁkha and Gobhila,103 in their Smṛti works, refer to 

the worship of the guest which is well known as Nṛyajña. The grains etc. given 

to the Brahmacārī is also called Nṛyajña. Kālidāsa, the staunch follower of the 

Vedic tradition, reflects this tradition in his poem. 

 

4.5.B. Influence of Sacrifice in the Bṛhattrayī : 
    

 Vedic Sacrifices also influenced Kirātārjunīyam (KJ), Śiśupālavadha 

(ŚP) and  Naiṣadhīyacaritam (NC). The great poet Māgha in the thirteenth 

verse of the ninth canto of Śiśupālavadha104 says that one who is famous for 

three qualities his wife enters in the fire after her husband’s death and she 

replaces her luminaries in the society. This thought of Māgha in form of 

Rupaka has Vedic influence. As per the Vedic reference, the sun, the reservoir 

                                                           
99 Ibid, VII.72 
100 तमृिषः पूजयमास कुमारं ᭍ला᭠तवाहनम् । तपः ᮧभाविस᳍ािभᳶवशेषᮧितपिᱫिभः ।। RV., XV.,12;  
Ibid, V.2  
101 KS., XIII.46 
102 स ᮧ᭜यᮕैः कुटजकुसुमैः कि᭨पताघाᭅय त᭭मै । ᮧीतः ᮧीितᮧमुखवचनं ᭭वागतं ᳞ाजहार ।।  MD., I.4 
103 नृय᭄ोऽितिथपूजनम् । MS., III.70;  
     नृय᭄ोऽितिथपूजनम् । ŚS., V.4 
    GoS., II.28 
104  ᱧिचधािᲨ भतᭅᳯर भृशं िवमलाः परलोकम᭤युपगते िविवशुः । ᭔वलनं ि᭜वषः कथिमवेतरथा 
सुलभोऽ᭠यज᭠मिन स एव पितः ।। ŚP., IX.13 
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of the energy, disappears for a long time from the earth, its pure radiance 

enters into the fire and it takes place on the earth in form of fire after sunset. 

The commentator Mallinātha’s comment “अᳲᲨ वा आᳰद᭜यः सायं ᮧितशित” and 

“उ᳒᭠तं वा वाᳰद᭜यमिᮕरनुसमारोहित” meaning the fire is Āditya that exists in the 

evening in form of Agni helps us to understand Māgha’s imagination.   

 

(i) Agnihotra Homa:  
 

 The reference of the Agnihotra sacrifice is traced out in the forty-first 

verse of eleventh canto of SP 105 . In this verse, Māgha has described the 

importance of the fire of the Agnihotra sacrifice and the benefits of its 

performance. As per the Vedic tradition sins are destroyed by offering havi in 

the fire. This fire is lit in the every house of Agnihotrī. Referring to this Vedic 

performance, the poet says that when the havi is offered in the fire by reciting 

mantras in appropriate tones like Udātta, Anudātta and Svarita one gets the 

desired fruits. The poet also mentions that Adhvaryu is appointed as a main 

priest for invocation of the fire and doing this sacrifice. To this, Mallinātha has 

explained that “अ᭟वयुᭅवयᱺः ऋि᭜वक् ᮰े᳧ःै ऋि᭜वि᭏वशषेवािचना᭟वयुᭅश᭣दने 

ऋि᭜वᲪाᮢलᭃणाम ् । य᳇ा अ᭟वयुᭅः वयाᭅ म᭎ुयो येषा ं तैर᭟वयुᭅᮧमुखःै, चतुᳶभः 

ऋि᭜वि᭏भᳯर᭜यथᭅः” Further, he has said that Adhvaryu spreads fire by providing 

Samidhā into it while chanting the Vedic mantra “सािमधेनीः ‘ᮧ वो वाज’ 

इ᭜याᳰदका अिᲨसिम᭠धनीऋᭅ चोऽधी᭜य पᳯठ᭜वा”.  

 About the entitlement of the Agnihotra sacrifice and its right time of 

performance Kātyāyana says that Yajamāna and Adhvaryu can perform this 

sacrifice. If Adharyu performs this sacrifice he has to do the homa by chanting 

the Praiṣa-mantra ‘ॐ उ᳃र’. And if Yajamāna performs this sacrifice he has to 

do Homa e without chanting the Praiṣa-mantra.106 The king can also perform 

this homa as a Yajamāna.107 The commentator says that the king can perform 

                                                           
105  ᮧितशरणमशीणᭅ᭔योितर᭏᭠यािहताना ं िविधिविहतिवᳯर᭣धैः सािमधेनीरधी᭜य । कृतगᱧुदᳯुरतौघ᭟वसम-
᭟वयुᭅव᭦यᭅᱟᭅतमयमुपलीढ ेसाध ुसा᳖ा᭦यमिᲨः ।। ŚP., XI.41 
106 उ᳍रेित यजमानो ᮩूया᭜सायं ᮧातरिᲨहोᮢे । KāŚ., IV.13.1 
107 राज᭠य᳟ाऽिᲨहोᮢं जᱟुयात् । ĀśvaŚ., II.1.3 
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this sacrifice on Purṇimā and Amāvasyā.108 This home is done in the morning 

and the evening. It starts in the evening and can be completed in the 

morning.109 Kātyāyana mentions that if this sacrifice is performed according to 

the Vedic rules then, the heaven will be obtained and all the sins will be 

destroyed from the life.110 Thus, Māgha has shown that how gives the name of 

the king who performed this sacrifice to destroy his sins.     

 

(ii) Rājasūya Sacrifice : 
 

 The great poet has mentioned about the Rājasūya sacrifice in the 

fourteenth canto of ŚP. In the tenth verse of this canto, Yudhiṣṭhira asks 

Śrīkṛṣṇa to take bath before is doing the sacrifice then to drink Somarasa when 

he finishes the Rājasūya sacrifice. In the verse, the poet tells to take bath at the 

end of the sacrifice by using the word Avabhṛtha.111  Mallinātha says that 

“अवभृथे य᭄े । ᳩातवित सित” So, it is a bath ceremony. Yajamāna should take 

bath after completing the sacrifice is called Avabhṛtha bath. In Amarakoṣa the 

reference is given thus, दीᭃा᭠तोऽवभृथः य᭄े112. Māgha has also used the word 

Vitāna which means the Rājasūya which is explained by Mallinātha as “िवतानो 

राजसूया᭎यः” 

 Further, in the fourteenth verse of this canto113, the lord Śrīkṛṣṇa has 

replied to Yudhiṣṭhira that he is capable to do the Rājasūya sacrifice as he 

believes that he is one of the best kings in this world. When asked by Kṛṣṇa 

about the king’s entitlement to perform the Rājasūya sacrifice, Mallinātha has 

given the definition of the Rājasūya in his commentary as “रा᭄ः ᭃिᮢय᭭य लᭃणं 

िच᭮नमसाधारणं य᭭य तं ᮓतुं राजसूयिम᭜यथᭅः ।”. And he has also quoted the 

reference from Veda that mentions that, “राजा राजसूयेन यजेत – इित राजा-

                                                           
108 राज᭠यः ᭃिᮢयजाितः । स च अमावा᭭यायां पौरमा᭭यां च अिᲨहोᮢं जुᱟयात् नाऽ᭠यि᭭म᳖हिन । Ibid, 
II.1.3 
109सायमुपᮓमः ᮧातरपवगᭅः । साय᭑काले यदा सूयᭅर᭫मयः भूभाग ंपᳯर᭜य᭔य वृᭃाᮕ एव ᮧकाशमाना दृ᭫ य᭠ते 
तदा सायंहोमाः  ,ᮧातःकाले च ᮧा᭒यं ᳰदिश यदा  र᭫मय आिवभᭅता भवि᭠त तदा च ᮧातहᲃमा अनु᳧येाः। YP., 
p.10 
110 ᮧथमा᭭तिमते पयुᭅदयं च ᭭वगᭅकाम᭭य। KāŚ., IV.15.11  
111 पूवᭅम᭑ग जुᱟिध ᭜वमेव वा ᳩातव᭜यवभृथे तत᭭᭜विय । ŚP., XIV.10 (ab) 
112 Ak., II.1407 
113 त᭜सुरािᭃ भवित ि᭭थते पुरः कः ᮓतुं यजतु राजलᭃणम ्। उ᭞धृतौ भवित क᭭य वा भुवः ᮰ीवराहमपहाय 
यो᭏यता ।।ŚP., XIV.14 
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िधकारता᮰वणाᮤाजा ᭜वमेविेत भावः ।” Thus, a king can definitely perform this 

sacrifice 114 . Yajñatattvaprakāśa 115  also says “ᮓतुरय ं रा᭔येऽिभिषᲦेन रा᭔यधरंु 

वहता ᭃिᮢयेणाऽनु᳧येः ।” that means a Kṣatriya should perform this sacrifice. A 

king’s consecration ceremony is called Rājasūya sacrifice.116  But when can 

one do this sacrifice? At this juncture, Baudhāyana Śrautasūtra says that it is 

performed on new-moon day, prior to the full-moon of Phālguna or Caitra.117 

Yajñatattvaprakāśa and Kātyāyanaśautasūtra also say that this sacrifice 

begins at the time of the Śukla-pratipada in Phālguna month.118 The poet 

wants to mentions through the verse that only the king is entitled to this 

sacrifice.  

  The poet Māgha uses the words Vākyalakṣaṇavidaḥ, Anuvākyayā, 

Yājyāya in the twentieth verse of fourteenth canto of ŚP119 . These words 

signify that the priests, who are well versed in Mīmāṁsaśāstra, invoke the 

deity like Indra etc. by loudly chanting the mantras. Then they do homa by 

offering vrīhi etc. into the fire. Here Māgha has used the word 

Vākyalakṣaṇavidaḥ for the expert in Mīmāṁsaśāstra. Maliinātha has explained 

in his commentary that “अनु᭒यत इित अनुवा᭍य” by citing the reference from the 

Veda “अनु᭒यया या᭔यया जु᳎ोित”. Further, in the verse, the next word is Yājyā. It 

is explained by the Mallinātha that “दवेतािम᭠ᮤाᳰदकामुपᳰ᳎᭫य ᮤ᳞जातं 

पशपुरोडाशाᳰद हिवः समुह ंइ᭔यतेऽनयेित या᭔या”. 

  In the twenty-first verse of fourteenth canto of ŚP120 Magha mentions 

about the priests sing the mantras from the Sāmaveda loudly in seven tones 

with their special hand gesture. Mallinātha commented here that 

“करिव᭠यासभेदाᳰद-िभ᳞ाᭅिᲳतस᳙᭭वरिम᭜यरथᭅः” While, other priests like Hotā  

                                                           
114 राजसूयेन यᭃमाणो भवित । BauŚ, XII.1 
115 YP., p. 108 
116 VaiK., P.444 
   रा᭄ा राजसूयय᭄ं कुयाᭅत् । KāŚ., XV.2 (commentary) 
117 स पुर᭭ता᭜फा᭨ग᭠ुयै वा चै᯦यै वा पौणᭅमा᭭या आमावा᭭येन हिवषे᭬᭗वा दीᭃते । BauŚ., XII.1 
118 य᭄᭭यऽ᭭य फा᭨गुनश᭍ुलᮧितपᳰद आर᭥भः कतᭅ᳞ः । YP., p.109 
     KāŚ., intro., p.59  
119  शि᭣दतामनप᭫᭣दमᲬुकैवाᭅ᭍यलᭃणिवदोऽनुवा᭍यया । या᭔यया यजन कᳶमणोऽ᭜यज᭠ᮤ᳞जातमपᳰद᭫य 
दवेताम् ।। ŚP.,  
     XIV.20 
120 स᳙भेदकरकि᭨पत᭭वरं साम सामिवदस᭑गमᲯुगौ । तᮢ सूनृतिगर᳟ सूरयः प᭛ुयमृ᭏यजुषम᭟यगीषत ।। 
ŚP., XIV.21 
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recitesthe mantras from the Ṛgveda and the Yajurveda. Song is sung in the 

seven tones during the sacrifice. Thus the invention of the Svaras is found in 

the Sāmaveda.121 By citing such references by Māgha in his poem, it can be 

said that in the Māgha’s period, the Vedic sacrifices were in vogue in their 

purest form and he was also well versed in Veda. 

 From this it is clear that the great poet Māgha has tried to hold on the 

Vedic tradition in the society by presenting these thoughts in his epic poem. 

Then it is cleared that he is very familiar with the Veda. Hence he has applied 

the thoughts of Veda in this poem. 

 

(iii) Āhuti : 
 

 The great poet Bhāravi who is famous for Arthagauravam says in the 

fourth canto of the KJ122 that the Āhuti is the creator of the world and it is 

maintained the sanctity of the world by the sacrifice. Mallinātha has explained 

that “आᱟितरिप जग᭜ᮧसूितजᭅगदकेपावनी च।” that means the sacrifice is the cause 

of world creation.  This Vedic tradition was also continued in the period of 

Śruti and Smṛti. During this period also kings used to perform various Yajñas 

for the welfare of the people and his kingdom. This reference we find in MS 

that says, when Āhuti is given in the fire, the fire is transferred to Sūrya, Sūrya 

converts it into rain, rain nourishes the crop and people survive on it.123   

 Śatapatha Brāhmaṇa says that if Yajamāna desires rain then the 

Parjanyesṭi should be done. “स यᳰद वृि᳥कामः ᭭यात् । यदी᭬Ჷा वा यजते्... ।”124 It 

is also mentioned in this Brāhmaṇa text that the rice is the place of origin of all 

and how is it originate?125   Hence it is said in Aitareya-brāhmaṇa 126  that 

Vanaspati grow to protect the living beings and by doing sacrifice they are 

grown.127 In the Bhagavadgītā, the lord Śrīkṛṣṇa holds the concept of Manu 

                                                           
121 िनषादषᭅभगा᭠धारष᭙जम᭟यमधैवताः पᲱम᳟े᭜यमी स᳙ । Ak., I.363 
122  जग᭜ᮧसूितजᭅगदकेपावनी ᮯजोपक᭛ठं तनयᱧैपेयुषी । ᳒ुᳲत समᮕा ं सिमितगᭅवामसावुपैित म᭠ᮢैᳯरव 
संिहताᱟितः ।। KJ., IV.32 
123 अᲨौ ᮧा᭭ताᱟितः स᭥यगाᳰद᭜यमुपित᳧ते । आᳰद᭜याᲯायते वृि᳥वृᭅ᳥रे᳖ं ततः ᮧजाः ।। MS., III.76 
124 ŚP., I.5.2.19 
125 ŚB., “अ᳖ं वा अ᭭य सवᭅ᭭य योिनः (VI.14); अ᳖ा᭞भूतानाम᭜ुपिᱫः (VI.37)” ; इतः ᮧदाना व ैवृि᳥ᳯरतो  
᳭िᲨवᳲृ᳥ वनुते स एतैः...... वषᭅि᭠त । III.8.2.22 
126 AaiB., XI.4.3-6 
127 वृि᳥वᱺ या᭔या िव᳒ुदवे िव᳒ु᳍ीद ंवृि᳥म᳖ा᳒ं संᮧय᭒छित । Ibid, II .41  
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and says that all living beings originated with the help of the sacrifice.128 Thus, 

the importance of havi through the sacrifice is mentioned in Śruti and Smṛti 

period that reflects in Bhāravi’s poem.  

 Bhāravi has mentioned Upaṁśu-Japa in the twelfth canto of KJ.129 The 

meaning of the Upāṁśu is silence in which chanting of the mantras are done 

silently. In this verse, Arjuna dose penance by silently chanting. Mallinātha 

has also given the meaning of this word as “उपांशु गुढिम᭜यथᭅः”. The Vedas 

speak of the mantras chanting in silence. Thus, Bhāravi’s verse reflects Vedic 

tradition. 

 The poet Śrīharṣa says in the ninth verse of fifth canto of NC that Indra 

served the guest Nārada with reverence.130 It is said that whoever serves a 

guest with due respect, he is freed from all sins. Serving guests is a kind of 

sacrifice. One of the fifth sacrifice (Pañcamahāyajña) is Nṛyajña or 

Atithiyajña. The worship of a guest is given the importance in the Vedic 

literature. This is a Vedic tradition. This tradition also reflects in MS. 

According to Manu, serving guest with due respect is Nṛyajña. 131  Even, 

Śaṁkha and Gobhila hold the same opinion.132 Yājñavalkya also opines in 

similar way by saying. “अितिथसि᭜ᮓया मनु᭬यय᭄ः” Thus, keeping the Vedic 

tradition alive, Śrīharṣa in his verse reflects the roots of Vedic tradition by 

illustrating the arrival of Nārada as a guest and  Indra treated the guest with 

his due devotion. Hence Śrīharṣa has presented the Vedic sacrificial view in 

his poem. 

 

 

 

 

                                                           
128 अ᳖ा᳊वि᭠त भूतािन पजᭅ᭠याद᳖स᭥भवः। य᭄ा᳊वित पजᭅ᭠यो य᭄ः कमᭅसमु᳊वः ।। BhaG., III.14  
129 जपतः सदा जपमुपांशु वदनमिभतो िवसाᳯरिभः । त᭭य दशनᳰकरणैः शुशुभ ेपᳯरवेषभीषणिमवाकᭅ म᭛डलम् 
।। KJ., XII.8 
130  अचᭅनािभᱧिचतोᲬतरािभः चाᱧ तं सदकृताितिथिम᭠ᮤः । यावदहᭅकरणं ᳰकल साधोः ᮧ᭜यवायधुतये न 
गुणाय ।। NC., V.9 
131 अितिथपुजनं मनु᭬यय᭄ः ।   MS., III.70; 
132 ŚS., V.4 
    GoS., II.28 
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4.6. Vedic Ritual (Saṁskāras) as Depicted in the Laghutrayī 

and Bṛhattrayī : 

4.6.1 Introduction to the Saṁskāra: 
 

    Cultural progress and development of human being society 

begins with the sacraments (Saṁskāra). Saṁskāras make the first conflict of 

humanity to the human child. The word Saṁskāra is derived from the root Kṛ 

with prefix sam. The word has many meanings purifying act in which mind 

and soul of a human are purified etc. In the Hindu tradition, the word 

Saṁskāra is generally used to denote different types of rites connected with a 

human being.  According to the Vedic tradition, Saṁskāra refers to those 

actions in which many initial ideas, religious ritual and their concomitant rules 

are embodied. It is a clear belief of Smṛti that unique and indescribable 

qualities emerge in a person by performing various rituals. Mitramiśra has also 

fully supported this assumption and he defines it as: “This high quality in the 

body or soul is produced by the performance of a particularly blissful 

ritual.”133 He says that it is of two types. It provides suitability for other rites or 

functions such as an Upanayana. By that one makes a person fit to study the 

Vedas. 

 The other only removes an evil stigma which may be present in the 

person. There are flow the defects from the seed and womb in humans, those 

are removed by rites like Jātakarma. The effect is mysterious and attaches 

itself to the Saṁskāra.  

 

4.6.2. Types of Saṁskāra : 
 

 The sages of the Vedic period and Smṛtikāras have insisted upon a great 

need for the rituals required for various Saṁskāras. Follwing the Vedic 

traditions the rituals laid down by Manu, Yājñavalkya etc. are followed by the 

people largely in the society. Some of the important rituals are noted here. 

According to Manu, defects of semen and uterus of bisexual parents can be 

removed by Saṁskāra of Garbhādhāna, Jātakarma, Cuḍākaraṇa and 

                                                           
133 आ᭜मशरीरा᭠यतरिन᳧ोिविहतᳰᮓया-ज᭠योऽितशयिवशेषः सं᭭कारः । Vīramitradaya, P.132 
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Upanayana. 134   A person is made worthy of attainment of Brahma by 

Vedādhyayana, Vrata etc.135 Yājñavalkya has supported Manu and he cites 

that defects of inside and outside the womb are eradicated through the 

Saṁskāras.136  Vīramitradaya also has supported Manu and Yājñavalkya.137 

Apart from this, it has been recognized in the world that everyone Śudra and 

impure at the time of birth.138 And over a period of time, everyone gets the 

Dvijatva by the Saṁskāra of Garbhādhāna and making them as a Brāhmaṇa 

after realizing Brahman by the Vedādyāyana rite. There are sixteen 

Saṁskāras in the Smṛtis. Many of the Saṁskāras have been referred by 

Kālidāsa, Māgha, Bhāravi, Māgha, Śriharṣa and other poets of the Classical 

Sanskrit Literature in their works from Gṛhyasūtras, Manusmṛti and 

Yājñavalkyasmṛit. Many domestic rituals which are known as Saṁskāras and 

different types of Sacrifices which are traced out in the works of the poets of 

the ancient time have become the subject of study currently. The elements of 

Gṛhyasūtras are in vogue throughout the several centuries. These impressions 

and the beliefs are reflected the life style of the people of India till now. The 

people can achieve their primary aims significantly by performing rites. The 

great poets of that time have jolted down such prevailing rituals, ceremonies; 

sacrifices etc. in their works which would have been very difficult to 

understand, But, the commentaries of Mallinātha and others are very important 

for thorough understanding of the Vedic tradition. 

 

4.6.3. Saṁskāras in the Laghutrayī Mahākāvyas : 

(i) Garbhādhāna: 
 

 Garbhādhāna is the first among sixteen rites. In KS 139 , Indra tells 

Kāmadeva to arouse love between the lord Śiva and Pārvatī as she was capable 

of bearing lord’s child. In the verse, the word Niṣeka used by Kalidasa is 

                                                           
134 गाभᱺहᲃमैजाᭅतकमᭅचौडमौᲳीिनब᭠धनैः। बैिजकं गाᳶभकं चैनो ि᳇जानामपमृ᭔यते ।। MS., II.27 
135 वᳰैदकैः कमᭅिभः पु᭛यैᳶनषेकाᳰदᳶ᳇ज᭠मनाम् । कायᭅः शरीरसं᭭कारः पावनः ᮧे᭜य चेह च ।। Ibid, II.26 
136 ᮩᳬᭃिᮢयिव᭗शूᮤ ा वणाᭅ᭭᭜वा᳒ा᮲यो ि᳇जाः । िनषेका᳒ाः ᭫मशाना᭠ता᭭तेषां वै म᭠ᮢतः ᳰᮓयाः । YāS, 
I.10 
137 बीजगभᭅसु᳊वैनोिनवᭅहणो जाजकमाᭅᳰद ज᭠यः । Vīramitradaya, p.132 
138 ज᭠मना जायते शुᮤः । 
139 योिष᭜सु त᳇ीयᭅिनषेकभूिमः सैव ᭃम᭜ेया᭜मभुवोपᳰद᳥म ्।। KS., III.16 (cd)  
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significant. Niṣeka140 is the other name of the Garbhādhāna. In the other epic-

poem RV141, Sudakṣiṇā conceived descendent of the king Dilīpa by the grace 

of the cow Nandinī. The word Garbhamādhatta resembles to the 

Garbhādhāna. Mallinātha has explained in his commentary that, “आधाᱫ 

इ᭜यनेन ᳫीकतृᭅकधारणमाᮢम᭒ुयत”े. Three important things have been discussed 

about Garbhādhāna in the Smṛtis e.g. its literary meaning, timing, and the 

subject (kartā). With a desire of progeny, a man, ejaculates his semen in a 

woman, which is called Garbhādhāna. This same idea has been kept in the 

Purvamīmāṁsā as well.142 According to the Vīramitradaya, a woman wears 

the venus given by a man for fulfilment of karma, it is called Garbhadhāraṇa 

or Garbhālambana.143  In the Ṛgveda it is mentioned that, the way fire is 

ignited by churning of two woods, similarly, the wife holds the Virya of her 

husband in her own womb. And that semen produces child in the tenth 

month.144 

 It is the same opinion of all scholars about the timing of Garbhādhāna 

that says, a wife conceives during the menses time. Therefore the conception 

can be done from the fourth night of the ṛtu period to the sixteenth night 

except in the condemned nights.145  Expressing a more critical view in the 

Gobhila-gṛhyasūtra, it is said that the conception should be done only after the 

stoppage of impure blood.146 

 About the performance of Garbhādhāna ceremony, only a husband has 

right to do so.  But in special circumstances, this ceremony can also be 

performed by the method of planning through husband’s brother.147 Kauṣītaki-

gṛhyasūtra quotes the mantra “आ त ेयोᳲनगभᭅ......जायतां ᮰े᳧तम᭭वानम ्(I.12.6)”.  

It is said that by chanting of this mantra g, a child is born with good strength. 

                                                           
140 (i) िनषेकाᳰद᭫मशाना᭠तो म᭠ᮢैयᭅ᭭योᳰदतो िविधः । MS., II.16 (ab)  
        प᭛ुयैᳶनषेकाᳰदᳶ᳇ज᭠मनाम ्। Ibid, II.26 (ab) 
     (ii) िनषेको गभाᭅधानमा᳒ो यासां ता᭭तथोᲦाः । YāS., I.10 (commentary) 
141 नरपितकुलभू᭜यै गभᭅमाधᱫ रा᭄ी गᱧुिभरिनिव᳥ ंलोकपालानुभावैः ।। RV., II.75 
142 गभᭅः संधायᭅते येन कमᭅणा तद ्गभाᭅधानिम᭜यनुगताथᲈ कमᭅनामधेयम ्। Pūrvamīmaṁsā, I.4.2 
143 िनिधᲦो य᭜ᮧयोगेण गभᭅः स᭠धायᭅते िᳫया । त᳄भाᭅल᭥भनं नाम ᮓम ᮧोᲦं मनीिषिभः ।।  
144 तं ते गभᲈ हवामह ेदशमे मािस सूतवे । ṚgV., X .184. 3 
145 गभᭅधानमृतौ । YāS., I.11(ab) 
146 िवᱧजाया᭭ति᭭म᳖ेव दवेा । GoG., II.5 
147 योऽᭃेिᮢणो बीजव᭠तः परᭃेᮢᮧवािपणः । ते वै स᭭य᭭य जात᭭य न लभ᭠ते फलं Ფिचत् ।। MS., IX.49 
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 Kālidāsā has also followed the words of Smṛtikāras regarding 

conception and its period of time as mentioned in the verse, as conception is 

not possible without ṛtu period. 

 

(ii) Puṁsavana : 
 

 According to the Vedic method, the pregnant child is anointed with the 

Puṁsavanan ceremony after the pregnancy is decided. The fetus is made as 

male child by this ceremony. Then Vīramitradaya says that “पुमान् ᮧसूयते यᮢ ते 

कमᭅणा तत् पसुवनमीᳯरतम”्.148   Kālidāsa has mentioned this ceremony in the 

tenth verse of the third canto of RV149. Mallinātha has also explained in his 

commentary that, “पुमान् सूयते अनेन इित पुंसवन”. Son is born by this ceremony 

hence the name of this ceremony is Puṁsavana. According to the 

Atharvaveda150, to be got a son one has to grind the roots of Aśvattha tree that 

is grown on the Śamī tree in water. This is given   to a pregnant woman who 

then gives birth to a son. Thus, with this Saṁskāra a male child is born. 

According to Pāraskara, this ceremony is performed in the second or third 

month.151  

  According to Kauṣītaki and Śāṁkhāyana Gṛhyasūtra, Puṁsavan should 

be done in third month after Garbhādhāna.152 Jātakarṇya and Śaunaka have 

supported the opinion of  Kāuśitaki153  Manu and Yājñavalkya are of  opinion  

that this procedure is  done when the foetus starts  movement inside the 

mother’s womb.154 Thus, Kālidāsa has mentioned in the verse that king Dilīpa 

performed his  penance by  serving the cow  with  strong desire of a son. And 

after getting the boon, a son was born to them by performing all these 

Saṁskāras as mentioned by Kālidāsa in his poem.  

  

 

                                                           
148 Vīramitradaya (part -1), p.166 
149 यथाᮓम ंपुंसवनाᳰदकाः ᳰᮓया धृते᳟ धीरः सदशृी᳞ᭅधᱫ सः ।। RV., III.10 (cd) 
150 शमीम᳡᭜थ आᱧढ᭭तᮢ पुंसुवनं कृतम ्। तद ्व ैपुᮢ ᭭य वेदनं तत् ᮲ी᭬वा भरामिस ।। AV, VI.11.1 
151 अथ पुंसवनम् । पुरा ᭭प᭠दत इित मास ेि᳇तीय ेतृतीये वा । PāG., I.14.1-2 
152 (i) तृतीये मािस पुंसुवनम् । KauG., I.12.7 
   (ii) तृतीये मािस पुंसवनम् । ŚāG., I.20.1 
153  Vīramitradaya, p.166 
154 गभाᭅधानमृतौ पुंसः सवनं ᭭य᭠दना᭜पुरा । YāS., I .11 (ab) 



117 
 

(iii) Sīmantonnayana : 
 

 According to the Gṛhyasūtras and various Dharmagranthas, the third 

rite is Sīmantonnayana. Vīramitradaya says that “सीम᭠त उ᳖ीयते यि᭭मन् कमᭅिण 

तत् सीम᭠तो᳖यनिमित कमᭅनामधेयम्”155. The purpose of this rite is that it is done 

to protect the pregnant wife from the effects of evil forces. Kālidāsa does not 

mention it clearly but he meant it in the tenth verse of third canto of RV156 

which is understood by the clarification given by Mallinātha. He says that 

“पुमा᭠सूयतेऽनेनेित पुंसवनं तदाᳰदयाᭅसां ताः ᳰᮓया यथाᮓम ंᮓममनितᮓ᭥य ᳞धᱫ कृतवान् 

। आᳰदश᭣दनेानवलोमनसीम᭠तो᳖यने गृ᳭ ेते” The Āśvālāyana Gṛhyasūtra 157 

prescribes that it should be done in the fourth month from the pregnancy. 

Whereas Yājñavalkya158 says that it can be done in the sixth or eight month. 

Pāraskara also supports Yjājñavalkya.159 Sāṅkhāyana Gṛhyasūtra states that it 

should be performed in seventh month.160 Śaṁkha says that “चतुथᱷ मािस गभᱷ 

सीन᭥तो᳖यनम”्. So, we can say that this ceremony must be done in the month 

of fourth or sixth or seventh or eighth from the pregnancy. 

 

(iv) Jātakarma : 
 

 The fourth rite is the Jātakarma. This Saṁskāra is done as soon as the n 

child is born for its physical development, good health, longevity and good 

nutrition. Kālidāsa mentions about this ceremony in the eighteenth verse of the 

third canto of RV.161 Regarding the time period of performing of this birth 

ceremony? Mallinātha comments by citing the reference of Manu, 

“ᮧा᭑नािभवधᭅना᭜पुंसो जातकमᭅ िवधीयत”े. Manu elaborates the ceremonial 

performance thus: म᭠ᮢव᭜ᮧशनं चा᭭य िहर᭛यमधुसᳶपषाम ्।।162 meaning Jātakarma 

                                                           
155 Viramitradaya Saṁskāra Prakāśa (Bhaga-1) P. 172  
156 यथाᮓम ंपुंसवनाᳰदकाः ᳰᮓया । RV., III.10 (cd) 
157 चतुथᱷ गभᭅमासे सीम᭠तो᳖यनम् । ĀśvaG. ,I,14.1  
158 ष᳧ऽे᳥म ेवा सीम᭠तो । YāS., I.11 (cd) 
159 PāG., I.15.1 
160 स᳙मे मािस ᮧथमगभᱷ सीम᭠तो᳖यनम् । SāG., I.22.1 
161  स जातकमᭅ᭛यिखले तपि᭭वना तपोवनाद᭜ेय……..ᳰदलीपसूनुमᭅिणराकरो᳊वः ᮧयुᲦसं᭭कार इवािधकं 
बभौ।। RV., III.18 
162 MS., II.29 (cd) 
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ritual is performed by chanting Vedic mantras before cutting the navel.163 And 

it must be applied only for a male child. After that the child should be fed with 

gold, butter and honey. Āśvālāyana has accepted Manu’s statement.164 The 

Bṛhadāraṇyaka Upaniṣad also mentions the mixing of curd, honey and ghee 

with a spoon of pure gold without interference from any substance before 

reciting the mantra.165 

 Kālidāsa refers to this rite in the tenth canto.166 In this verse, Kālidāsa 

mentions that Daśaratha completed all Saṁskāras of his son. And Jātakarma 

rite has been mentioned in the thirty-one verse of the fifteen canto of the 

RV.167 It is told in this verse that Vālmikī performed Jātakarma etc. rites as 

per the Śāstras. In the Vedic age and later Vedic age, a family priest used to 

perform all kinds of religious ceremonies for the family.  

 It is observed that Sūtra and Smṛti periods favoured a male child than a 

girl child and all most all the ceremonies told in Veda are insisted upon and 

people also observe them faithfully. 

 

(v) Nāmakaraṇa: 
 

 Nāmakaraṇa is a very important and popular ritual that has been come 

down to us from the Vedic period. The glory of the name is very touching is 

mentioned in the Bṛhadāraṇyaka Upaniṣad.168 Kālidāsa gave the reason for 

naming Dilīpa’s son Raghu in RV169. Dilīpa thought that his son will become 

proficient in all Vedas and go ahead before defeating all the enemies. It is 

significant in Vedic tradition that the name of a father was attached with the 

name of a son. But here, Dilīpa kept the name of his son on seeing the valor of 

his son. Thus, a person   gets the fame through the name. Hence this ceremony 

                                                           
163 जात᭭य कूमार᭭याि᭒छ᳖ायां नाᲽा ंमेधाजननाऽऽयु᭬ ये करोित । PāG., I. 16.3 
164 कुमारं जात ंपुराऽ᭠यैरालभा᭜सᳶपमᭅधुनी िहर᭛यिनकाष ंिहर᭛येन ᮧाशयेत् । ĀśvaG., I.15.1 
165 भू᭭ ते दधािम भुव᭭ते दधािम ᭭व᭭ते दधािम.... BṛU., VI.4.25 
166 कुमाराः कुतसं᭭ कारा᭭ते धाᮢी᭭त᭠यपाियनः  । RV., X.78 (ab) 
167 सखा दशरथ᭭यािप जनक᭭य च म᭠ᮢकृत् । संच᭭कारोभय ᮧी᭜या मैिथलेयौ यथािविध ।। Ibid, XV.31 
168 य᳖ायं पᱧुषो ि᮫यते ᳰकमेनं न जहातीित नाम᭜ेयन᭠तं वै नामान᭠ता िव᳡ेदवेा अन᭠तमेव स तेन लोकं 
जयित । BṛU., III.2.12 
169  ᮰ुत᭭य यायादयम᭠तमभᭅक᭭तथा परेषा ं युिध चेित पाᳶथवः । अवे᭯ य धातोगᭅमनाथᭅिवᲬकार ना᳜ा 
रघुमा᭜मस᭥भवम् ।। RV., III.21 
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is very expansive.170 The Āpastamba prescribes that the name of a boy can be 

of two-letters or four-letters.171 

 For the right of a naming ceremony, Śatapatha Brāhamaṇa172mentions 

that it must be performed after the birth of a son. Manu clarifies e that the 

Nāmkarana ceremony is done on the tenth or twelfth day after the birth and 

should be according to the astrology. This ceremony has to be performed on 

the auspicious muhurat and the stars.173  Yājñavalkya and Bhaviṣyapurāṇa 

consider the eleventh day for this ceremony. .174 

 Further, Manu mentions, the procedure to determine the form of the 

name to be given to the child. The Kṣatriyas are connected with power.175 

Vyāsa has also fully supported Manu.176 So, having known the meaning the 

root Lagha, Dilīpa thought that his son would be very strong and he will 

protect his kingdom from enemies and adverse situations. So he named him 

Raghu. Naming of Daśaratha by the king Aja in the second place,177 naming of 

Rāma by Daśaratha178 and naming of Lava and Kuśa by the sage Vālmīki179  

 In the Kumārasambhavam epic, Himavāna named his daughter as 

Pārvatī according to the tradition.180 The Āpastamba also prescribes that the 

name of the girl should be kept by the latter of pair “अयुजािन ᳫीणाम”्.181  And 

Manu182 also says that a girl’s name should be pleasant to pronounce. It should 

be clear and meaningful. It should have a long letter at the end. 

                                                           
170  ना᳜ैव कᳱᳶत लभते मनु᭭ततः ᮧश᭭तंखलु नामकमᭅ । Viramitradaya, Saṁskāra Prakāśa (Bhaga-1) 
P. 241 
171 नाम चा᭭मै द᳒ुः । ᳒ᭃरम् । चतुरᭃरं वा । ᳈ᭃरं ᮧित᳧ाकामः चतुरᭃरं ᮩᳬवचᭅसकामः । यु᭏मािन ᭜वेव 
पुंसाम् । ĀśvG., I.15.4-8 
172 त᭭मात् पुᮢ ᭭य जात᭭य नामकु᭦याᭅत् । ŚB, VI.1.3.9  
173 (i) नामधेयं दश᭥यां तु ᳇ाद᭫यां वाऽ᭭य कारयेत् । प᭛ुये ितथौ मᱟुतᱷ वा नᭃᮢे वा गुणाि᭠वते ।। MS., II.30 
    (ii) आशौचे तु ᳞ितᮓा᭠ते नामकमᭅ िवधीयते । ŚS., II.2 
174 अह᭠येकादशे नाम । YāS., I.12 
175 म᭑ग᭨यं ᮩाᳬण᭭य ᭭या᭜ᭃिᮢय᭭य बलाि᭠वतम्। MS., II.31 
176  शमᱷित ᮩाᳮ᭭योᲦं वमᱷित ᭃिᮢय᭭य तु । गु᳙ दासातमकं नाम पशᭅ᭭तं वै᭫यशूᮤ योः ।  
177 दशरि᭫मशातोपम᳒ᳲुत यशसा ᳰदᭃु दश᭭विप ᮰ुतम् । दशपूवᭅरथं यमा᭎यया दशक᭛ठाᳯरगᱧंु िवदबुᭅधा ।। 
RV., VIII.29 
178 राम इ᭜यिभरामेण वपुषा त᭭य चोᳰदतः । नामधेयं गुर᳟ᮓे जग᭜ᮧथमम᭑गलम् ।। Ibid, X.67 
179 Ibid, XV.32 
180 तां पावᭅती᭜यािभजनेन ना᳜ा ब᭠धुिᮧयां ब᭠धुजनो जुहाव । KS., I.26 (ab) 
181 अयुजा᭠ययु᭏माᭃरािण ᳫीणां नामािन भवि᭠त। ĀśvaG., I.15.9  
    अयु᭏मवदद᭠᭜यं कुमायᱺ । KauG., I.16.11 
182 ᳫीणां सुखो᳒मᮓूरं िव᭭प᳥ाथᲈ मनोहरम् । म᭑ग᭨यं दीघᭅवणाᭅ᭠तमाशीवाᭅदािभधानवत् ।। MS., II.33 
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 Kālidāsa has nowhere explicitly termed these naming procedures as 

sacrament. However, it is clear Kālidāsa’s inclination is towards observances 

of this Saṁskāra. 

   

(vi) Cūḍākaraṇam : 
 

 The subsequent rite is Cūḍākarma. This ceremony is also known as 

Cūḍākaraṇa and Caula. Longevity, beauty and well-being for a male child is 

attained through this ceremony. Āpastamba has explained the importance of 

Cūḍākarma in detail.183  Kālidāsa has used the word वᱫृचूलः in the twenty 

eighth verse of third canto of RV184. Vṛttacūlaḥ is a religious ceremony which 

is also known as Cūḍākarma. It is also called Muṇḍana-saṁskara. The 

commentator Haradatta says in the Āpastmba Gṛhyasutra that after the birth 

for the first time the hair of a baby is cut by this ceremony which is done with 

the Vedic mantras.185  In its ritual, a bunch of hair is left uncut on the centre 

part of a head while shaving the head. About the right to perform this ritual 

Mallinātha has commented on Manu’s citation that says that it should be done 

on the first year or the third year.  Manu refers to the Vedas.186   

 Whereas, e Āśvālāyana, Āpastamba, and Viṣṇu Gṛhyasūtras mention 

that, this ceremony should be performed in the third year. 187  Pāraskara 

Gṛhyasūtra remarks that it may be done at the end of the year.188 In addition, 

Śāṅkhāyaṇa also says in Śāṅkhāyaṇa Gṛhyasūtra that this rite is performed on 

the completion of the first year or in the third year. “संव᭜सरे चूडाकमᭅ ततृीये वा 

वषᱷ ।” 

 Kālisāsa has only mentioned about the name in relation to the 

Cūḍākarma. Therefore it is not clear that what was the perception of the great 

poet about the influence and time of Cūḍākarma ceremony. But it is known 

that this ceremony has been done for Raghu’s personality development, 

                                                           
183 तेन त आयुषे वपािम सु᳣ ो᭍याय ᭭व᭭तय े। ĀśvaG., I.17.12 
184 स वृᱫचूल᳟लकाकपᭃकैरमा᭜यपुᮢ ैः सवयोिभरि᭠वतः । RV., III.28 (ab) 
185 य᭭मान् कमᭅिण केशाः ᮧथमं ख᭛डयते तत् चौलम् । ĀG., VI.16.3 
186 चूडाकमᭅ ि᳇जातीनां सवᱷषामेव धमᭅतः । ᮧथमेऽ᭣द ेतृतीये वा कतᭅ᳞ं ᮰ुितचोदनात् ।। MS. III.35 
187 तृतीये वषᱷ चौलं यथाकुलधमᲈ वा । ĀśvaG., I.17.1 
    ज᭠मनोिध तृतीये वषᱷ चौलं पुनवᭅ᭭वोः । ĀG., VI.16.3  
  तृतीयेऽ᭣द ेचूडाकरणम् । 
188 संवा᭜सᳯरक᭭य चूडाकरणम् । तृतीये वाऽᮧितहते ।। PāG., II.1.1-2 



121 
 

longevity and progress for Raghu had become worthy of other Saṁskāras by 

this ceremony. Regarding the time, Kālidāsa clearly mentioned that Raghu 

entered the eclipse of scripture after this ceremony. Therefore, it must have 

been the third year of his Cūḍākarma and he would have started alphabets for 

scripting in the fourth year. 

 

(vii) Vidyārambha : 
 

 After the child’s mind become capable of education, his education is 

started by this Saṁskāra. Therefore, this rite is a very important which may be 

examined as the first educational Saṁskāra. It is a permit given to a child to 

enter the portals of the educational system. This ceremony is known as 

Akṣarāmbha, Akṣarasvikaraṇa etc by various Smṛtikāras. 189  Raghu was 

initiated into the river of script  to enter the ocean of learning with his friends 

in  RV190 Kauṭilya cites in Arthaśāstra that a prince should begin his education 

with Vidyārambha so that  he would know the script and numbers. 

Smṛticandrikā mentions education should be started from the fifth year.191 

Viśvāmitra has considered the fifth year suitable for this ceremony.192 The 

Smṛtis recommend the fifth year for the Vidyārambha of a child.193 Vīmasen 

Śarmā mentions fifth and seventh year for this rite in the Ṣoḍaśa-saṁskāra-

vidhi. “पᲱमे स᳙ते बा᭣द”े. 

 The great poet Kālidāsa speaks about the learning of alphabets in the 

early life for the most majestic king Raghu that was immediately after his 

Cūḍākarma. Following the words of Smṛtikāras, Kālidāsa has edited this rite 

of Raghu after the Cūḍākarma and before the Upanayana. Therefore, it could 

be assumed that Raghu was five years old and at that time his education was 

started. Considering the step of entry into Vedic literature, its importance has 

been published.   

 

 

                                                           
189  VīD (Vol. -2), p. 321 -322 
       SR., p. 904 
190 िलपेयᭅथाव᳅हणेन वाङमयं नदीमुखेनेव समुᮤमािवशत् । RV., III .28  
191 ᮧा᳙े तु पᲱमे वषᱷ िव᳒ार᭥भं च कारयेत् । 
192 Vīramireadaya, (part 1) p.321 
193 Ancient Indian Education, pp. 173-174 
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(viii) Upanayana : 
 

 The word Upanayana was prevalent in the Vedic age. It is first used in 

the Atharvaveda where it means Brahmacarya. 194  It is obvious that 

Upanayana is one of the foremost Saṁskāras in the later Gṛhyasūtras the 

Smṛtis. It is an educational ceremony. This rite serves a spiritual and cultural 

purification, so it is a sacred thread ceremony. This rite is very essential than 

the other rites. The word Upanayana means a Guru draws a boy near him for 

learning of the Veda. But later it acquired the meaning that the boy is taken to 

the Ācārya by this rite.195 Kālidāsa also gives more important to this ritual. He 

says in his RV. 196  Āpastamba 197  cites in Dharmasūtra that this rite is a 

sacrament of a person desirous of learning. Maharṣī Pāṇini has considered the 

acceptance of the disciples for the study by the guru as Upanayana.198 Kāśikā 

has also supported to the word of Pāṇini.199   

 Thus it is clear that the child becomes capable of acquiring knowledge 

and is engaged in the education of Vedas through this ceremony. Another 

name for this ceremony is ‘मौिᲳब᭠धन’ 200 . A child is supposed to learn 

religious literature and chanting of the Vedas after his Upanayana ceremony. 

Yājñavalkya has considered the teaching of the Vedas, ethics and modesty 

through the Guru after upanayana of the disciple from the Mahāvyāhṛts. 

“उपनीय गᱧुः िश᭬यं महा᳞ाᱡितपूवᭅकम् । वेदम᭟यापयेदनें शौचाचारां᳟ िशᭃयेत् ।।” 

 In this way, Upanayana ceremony was an important rite in Śruti and 

Smṛti period for the intellectual development of a child. Āśvalāyana201 cites 

that a Brāhmaṇa should do this ceremony in the eighth year from his birth and 

Kṣatriya in eleventh year. Manu says that a Brāhmaṇa should perform at the 

eighth year from his mother’s womb, a king (Kṣatriya) in the eleventh year 

and the Vaiśya in the twelfth year.202 Yājñavalkya supports Manu by saying, 

                                                           
194 उपनयमानो ᮩᳬचाᳯरणम ्। AV., XI.5.3 
195 उपसमीपे आचायाᭅदीनां वटोनᱮितनᭅयनं ᮧापणमुपनयनम् । Vīramitradaya (part-1) Bhāruci – p.334 
196 अथोपनीतं िविधवि᳇पि᳟तो िविन᭠युरेनं गुरवो गᱧुिᮧयम् । RV., III.29 (ab) 
197  उपनयनं िव᳒ाथᭅ᭭य ᮰ुितत᭭सं᭭कारः । ĀD., I.1.9 
198 उपनयन᭭यापरं नामाचायᭅकरणमि᭭त।Ad, I.3.36 
199 Kāśikā, I.3.36 
200 ि᳇तीयं मौᲳब᭠धनात् । YāS., I.39 (ab) 
   मौᲳीब᭠धनिचि᭮नतम् । MS., II.170 (ab) 
201  अ᳥मे वषᱷ ᮩाᳬणमुपनयेत् । गभाᭅ᳥मेे वा । एकादश ेᭃिᮢयम् । ĀśvaG., I.19.1-3 
202 गभाᭅ᳥मेऽ᭣द ेकुवᱮत ᮩाᳬण᭭योपनायनम् । गभाᭅदकेादशे रा᭄ो गभाᭅᱫु ᳇ादशे िवशः ।। MS., II.36 
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“गभाᭅ᳥मेऽ᳥मेे वाऽ᭣द ेᮩाᳬण᭭योपनायनम ्। रा᭄ामेकादश ेसैके िवशामेके यथाकुलम् ।।”203 

It has been cited in the Śaṇkhalikhitau, that the Upanayana ceremony of a king 

should be performed in the eleventh year.204  

 Therefore, Kālidāsa has described Upanayana of Raghu in a very 

traditional way. After this ceremony, the preceptor gave training in the Vedas 

to Raghu at his hermitage. In the fifteen canto of RV205, the great poet felt 

religious about Vālmīki’s editing of all the rites for Lava and Kuśa and 

teaching the Vedas to both the babies. In this way, the poet Kālidāsa has 

described the meaning, method and purpose of Upanayana ceremony by 

following up Vedic tradition.  

 

(ix) Keśānta : 
 

 The ceremony of Keśānta is the next after Upanayana. Kālidāsa 

mentions the word Godāna Anantaram in RV 206 indicates the view of the 

prevailing rite of गोदान. It implies ‘chopping of hair’. According to some 

household sources207, Keśānta is also known as Godāna rite.  Mallinātha in his 

commentary explains that, “गोदानं नाम ᮩाᳬणादोना ंषोडश ेवषᱷषु कᱫᭅ᳞ केशा᭠ता᭎यं 

कमᲃ᭒यत”े. This ritual has to be completed before entering in to Gṛhasthāśrama 

and after completion of Brahmacaryāśrama. 

 Mallinātha further quotes Manu who says that this ceremony should be 

done for a Brāhmaṇa in his sixteenth year from his mother’s womb. It should 

be applied to Kṣatriya in his twenty-second year and to Vaiśya in his twenty-

fourth year.208  According to the Kauṣītaki Gṛhyasūtra,209  ritual of Godāna 

karma is held in the sixth or seventh year and like Cūḍākarma it can be done 

in sixteenth or eighteenth year. Yājñavalkya cites the hair-cut must be done in 

                                                                                                                                                                                     
    ĀśvaG., I.19.1-4 
203 YāS., I .14  
204 गभाᭅदकेादश ेरा᭄ो गभाᭅि᳍ ᳇ादश ेिवशः । Śāṅkhalikhitau, II.7 
205 सा᭑गं च वेदम᭟या᭡य ᳰकिᲱद᭜ुᮓा᭠तशैशवौ । ᭭वकृᳲत गापयामास किवᮧथमप᳍ितम् ।। RV., XV.33 
206 अथा᭭य गोदानिवधेरन᭠तरं िववाहदीᭃां िनरवᱫᭅयद ्गᱧुः । Ibid, III.33 (ab) 
207 गोदानिमित कमᭅनामधेयम् । ĀG., VI.16.12 (commentary)  
    Mānava-gṛhyasūtra, I.21.13 
208 केशा᭠तः षोडशे वषᱷ ᮩाᳬण᭭य िवधीयते । राज᭠यब᭠धो᳇ाᭅᳲवशे वै᭫य᭭य ᳈िधके ततः ।। MS., II.65 
209 िनकᭃयोः ष᳧स᳙मे गोदानकमᭅिण । एवदेव गोदानकमᭅ य᭒चूडाकमᭅ षोडशे वषᱷऽ᳥ादशे वा । KauG., 
I.21.16-17 
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the sixteenth year for a Brāhmina.210 From the Kālidāsa’s verse in RV, it can 

be assumed that Raghu’s this ritual was performed at the age of eighteen.  

 However, some other scholars dispute the name of the rite by saying that 

it is e Samāvartana which marks the termination of the Brahmacāryāśram. 

The Vīramitrodaya corroborates in his treatise.211  

 Kālidāsa mentions that Raghu’s family had prepared for his marriage 

ceremony after his Godāna rite. Mallinātha quotes from Manu to substantiate 

that after the learning of the Veda, when once enter in Gṛhsthaśrama, the state 

of Brahmacarya gets over. 212  Mentioning sixteenth year, Āśvalāyana has 

spoken in the Gṛhasūtra about editing at the time of marriage.213  

 Thus, mentioning the last time limit of this rite, Kālidāsa has clarified 

that it is necessary to perform this ceremony before marriage. It becomes 

completely clear that the character Raghu as described by the poet is certainly 

an endorsement of Vedic tradition.   

 

(x) Samāvartana : 
 

 The time of returning from the Gurukula to the home at the end of 

Vedādyāyana is called Samāvartana. Many treatises deal on this domestic 

ritual called Samāvartana which marks the termination of studentship. This 

rite is a kind of a passport prepared   for the next stage of life as Gṛhastha. 

And the preceptor teaches to the disciple about sense control, charity and 

human welfare through this ceremony. 214 The Gṛhasūtra speaks of three types 

of Snātaka like Vidyā, Vrata and Vidyāvrata. The student is expected to offer 

Gurudakṣiṇā before leaving his preceptor.215 Kauṣītaki216 gives the method of 

this ritual that says: Brahmacārī should take bath in the Gurukula by 

renouncing his hair, beard and , knells t after finishing  the study of Veda.  

                                                           
210 केशा᭠त᳟ैव षोडश े। YāS., I .36  
211 मौᲳीᮯतािन गोदानसमावᭅतिववाहकाः । Vīranutrodaya, Saṁaskāra Prakāśa, Vol., I, P.564 
212 वेदानधी᭜य वेदौ वा वेद ंवाऽिप यथाᮓमम् । अिव᭡लुतᮩᳬचयᲃ गृह᭭था᮰ममािवशेत् ।। MS., III.2 
213 ĀśvaG., I.22.3 (Narāyaṇa commentary)  
214 युवा सुवासाः पᳯरवीत आगात् स उ ᮰ेयन् भवित जायमानः । तं धीरासः कवय उ᳖यि᭠त ᭭वा᭝यᲂ मनसा 
दवेय᭠तः ।। ṚgV., III.8.4  
215 िव᳒ा᭠ते गुᱧमथᱷन िनम᭠᯦य कृ᭜वानु᭄ान᭭य वा ᳩानम् । ĀśvaG., III.9.4 
216 ᳩानं समाव᭜᭭यᭅमान᭭य  .........। KauG., III.1.1-2 
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 Kālidāsa was very well aware of this practice though he does not 

mention it in the case of Raghu. He mentions it in the case of Kautsa who is 

the disciple of Varatantu, and Varatantu approaches Raghu for a favour.217 The 

word Upāttvavidyā appears to point out Vidyāsnātaka. Giving Gurudakṣiṇā is 

an integral part of Samāvartana. In fact, the student is so much indebted to the 

teacher that nothing will suffice Gurudakṣiṇā, says the Laghuhārīta. 218 

Therefore,   a disciple gives Gurudakṣiṇa to his preceptor before leaving his 

hermitage. Influence of this concept is reflected in Kālidāsa’s poem. However, 

the student does not have anything to give then he must go to his teacher and 

formally take his permission like the king Raghu. Whether Kautsa has been 

permitted to leave by his guru.219 In case of there is nothing to give Dakṣiṇā to 

guru, the guru says that he is satisfied with the merits of the student.220 It was 

more or less the same tone in which Varatantu spokes to Kautsa.221 

 

(xi) Vivāha : 
 

 In the Indian culture, where Saṁskaras are  necessary for the  reforms a  

human being, the  four Āśramas such as Brahmacarya, Gṛhastha, Vānprastha 

and Saṁnyāsa are given credit that have  helped arranging and  organizing  the 

society. Marriage is one type of ritual. From the Vedic texts that are the 

exponent of Indian culture, the Indian society has accepted marriage as the 

important sacrament. Marriage is also viewed as most important institution 

that carries socio-cultural significance, among all other domestic ceremonies. 

There are eight types of marriages   mentioned in the Manusmṛti.222 They are: 

Brahma, Daivata, Ārṣa etc. The Āśvalāyana and Yājñavalkya also considered 

these eight forms of marriage.223 

                                                           
217 उपाᱫिव᳒ो गᱧुदिᭃणाऽथᲃ कौ᭜सः ᮧपेद ेवरत᭠तुिश᭬यः । RV., V.1 
218 एकम᭡यᭃरं य᭭तु गुᱧः िश᭬ये िनवेदयेत् । पृिथ᳞ां नाि᭭त त᳞᳐ं य᳎ᱬवा ᭜वनृणी भवेत् । Pandey, 
Rajabali, Hindu Saṁskāra,  pp. 149-151 
219  अिप ᮧस᳖ेन महᳶषणा ᭜व ं स᭥यि᭏वनीयानुमतो गृहाय । कालो ᳭यं संᮓिमतुं ि᳇तीयं 
सवᲃपकारᭃममा᮰मम् ।। RV., V.10 
220 असमथᱷन मे व᭜स ᭜व᭞गुणैरि᭭म तोिषतः । Pandey, Rajabali, Hindu Saṁskāra,, Op.cit.150 
221  समा᳙िव᳒ेन मया महᳶषᳶव᭄ापतोऽभूद ् गᱧुदिᭃणायै । स मे िचराया᭭खिलतोपचारां तां 
भिᲦमेवागणय᭜पुर᭭तात् ।। RV., V.20 
222 ᮩᳬो दवै᭭तथैवाषᭅः ᮧाजाप᭜य᭭तथासुरः । गा᭠धवᲃ राᭃस᳟ैव पैशाच᭭᭜व᳥मोऽधमः ।। MS., III.21 
223 ĀśvaG., I.6.1 
     YāS, III.58-61 
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 According to Kālidāsa, marriage is the union of male and female for 

social welfare. This union is not only physical or heartfelt but it is a unique 

combination of both. Kālidāsa says in the sixth canto of KS224, Pārvatī won 

over Śiva with her undaunted and severe penance, lord Śiva appeared casting 

aside his disguise in front of her as a Brahmacārī. Even he declared that 

Pārvatī has literally purchased him with her power of penance. However, 

subsequently Pārvatī sent her friend to Śiva in private with a message that he 

should seek her hand through the proper channel, namely to approach her 

father who is the authority to decide the marriage. 

 Kālidāsa has shown the marriage of Prājāpatya through the above verse 

and the eighty-seventh verse of RV’s sixteenth canto225. Here the marriage of 

Kuśa is also known as Prājāpatyai. Kālidāsa also holds that the wedding of 

Śiva and Pārvatī falls under the Prājāpatya type226 that is told in the seventh 

canto of KS227 as it was conducted in the presence of Agni and Himavān 

instructing them to practise Dharma together. “अयं ᮧाजाप᭜यो िववाहो ᭄ेय”ं. 

Prājāpatya marriage is paramount. According to Manu, the girl is given by her 

father to the bride after giving an advice that ‘both of you should practice 

religion together’. 228   Āśvalāyana Gṛhyasūtra cites “सह धमᲈ चरेᳰदित 

ᮧाजाप᭜यः”229. That means if the bride and bridegroom observe the nuptial rites 

together, the marriage is called Prājāpatya. Gautama and Yājñavalkya have 

supported the word of Manu and Āśvalāyana.230 Vijñāneśvara has explained 

that “सह धमᲈ चरतािमित पᳯरभा᭬य क᭠यादानं स ᮧाजाप᭜यः” In this way, by 

equipping the girl with the order of co-religion, her donation by the girl’s 

father is Prājāpatya marriage. In this way, the marriage of Śiva and Pārvatī 

was given the name of Prājāpatya. Thus, the marriage of Śiva and Pārvatī, 

                                                           
224 अथ िव᳡ा᭜मने गौरी सि᭠ददशे िमथः सखीम् । दाता मे भूभृतां नाथः ᮧमाणीᳰᮓयतािमित ।। KS.,VI.1 
225  त᭭याः ᭭पृ᳥  े मनुजपितना साहचयाᭅय ह᭭ते  मा᭑ग᭨योणाᭅवलियिन पुरः पावक᭭योि᭒छख᭭य । 
ᳰद᳞᭭तूयᭅ᭟विनᱧदचरद ᳤्᳞ुवानो ᳰदग᭠ता᭠ग᭠धोदᮕं तदनु ववषृुः पु᭬ पमा᳟यᭅमेघाः ।। RV., XVI.87 
226 There are eight types of marriage Brāhma, Daiva, Prājapatya, Ārṣa, Gāndharva, Āsura, 
Paisāca and Rākṣasa. 
227  वधूं ि᳇जः ᮧाह तवैष व᭜से वि᭮नᳶववाह ं ᮧित कमᭅसाᭃी । िशवेन भᮢाᭅ सह धमᭅचयाᭅ कायाᭅ ᭜वया 
मᲦुिवचारयेित ।। KS.,VII.83 
228 सहोभौ चरतां धमᭅिमित वाचाऽनभुा᭬य च । क᭠याᮧदानम᭤य᭒यᭅ ᮧाजाप᭜यो िविधः ᭭मृतः ।। MS, III.30 
229 सह धमᲈ चरत इित ᮧाजाप᭜यः । ĀśvaG, I.6.1  
230 संयोग᭠ᮢः ᮧाजाप᭜ये सहधमᭅ᳟यᭅतािमित । GauD., I.4.5 

     सह धमᲈ चरताम् इित पᳯरभा᭬य क᭠यादानं स ᮧाजाप᭜यः । YāS, I.60 (commentary) 
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Himālaya   handed over his daughter to him according to the prescribed 

Dharmācāra. From this instance it can be said that Kālidāsa has given much 

recognition to this marriage on the basis of the Śāstras.   

 Second is, in the matter of marriage, Śiva says to the seven sages that the 

women fare much better, while sending them on such a mission. (KS., VI.32) 

It is only by consulting them that the head of the family decides on the 

marriage of his daughter. A highly delighted Himavān eagerly looked at his 

wife Menā before giving a reply to the sages on their proposal.231  

 According to Yājñavalkya, a man without a wife is not fit for religious 

act.232 In fact the Gṛhasthāśrama itself is hailed as the best among the four 

stages of life.233 Kālidāsa has corroborated this view through Raghu.234  

 Kāidāsa has used the word ‘dīkṣā’ in the first verse of the KS’s first 

canto. 235  The commentator Mallinātha has explained about it that 

“दिुहतुᳶववाहदीᭃा िववाहसं᭭ कारः सैव िविधः”. It is clear that ‘dikṣa’ involves the 

observance of rituals because marriage was considered to be Upanayana for 

women. Manu says about this idea that marriage is the Upanayana rite for 

women. 236 Kullūkabhaṭṭa has explained in his commentary that marriage 

ceremony is the Vedic Saṁskāra recognised by Manu etc. is known as 

Upanayana. “िववाहिविधरेव ᳫीणां वᳰैदकः सं᭭कार उपनयना᭎यो म᭠वाᳰदिभः ᭭मृतः”  

 The rituals pertaining to Umā's marriage were started on auspicious 

lagna or time. ‘Jāmitraśuddhrlagnadharma’ this is elaborated by Mallinātha 

with the help of Jyotiṣa texts in this verse. In the Kālavidhāna, it is said about 

the auspicious time that “अकᱷ ककᭅ टक᭠यकाघटधनुमुᭅᲦे भृगौ मि᭠ᮢिण ᭭फᳱत᭔योितिष 

शीतरोिचिष बलोᳰᮤᲦे िवᳯरᲦे ितथौ ।।”237 

 The commentator points out that this lagna aspect of Jāmitra of the 

seventh house being free of planets is loosely applied to the day in this context. 

                                                           
231 ᮧायेण गृिहणीनेᮢाः क᭠याथᱷषु कुटुि᭥बनः । KS., VI.85 (cd) 
232  प᳀ी धमाᭅथᭅकामानां कारणं ᮧवरं ᭭मृतम् । अप᳀ीको नमे भूप कमᭅयो᭏यो न जायते ।। YāS,  I. 51 
233 यथा वायुं समाि᮰᭜य वतᭅ᭠ते सवᭅज᭠तवः । तथा गहृ᭭थमाि᮰᭜य वतᭅ᭠ते सवᭅ आ᮰माः।। MS., III.77 
234 अिप ᮧस᳖ेन महᳶषणा ᭜वं स᭥यि᭏वनीयानुमतो गृहाय । कालो ᳭यं संᮓिमतुं ि᳇तीय ंसवᲃपकारᭃममा᮰मं 
ते ।। RV., V.10 
235  अथौषधीनामिधप᭭य वृ᳍ौ ितथौ च जािमᮢगुणाि᭠वतायाम् । समेतब᭠धᳶुहमवा᭠सुताया िववाहदीᭃा-
िविधम᭠वित᳧त् ।। KS.,VII.1 
236 वैवािहको िविधः ᳫीणां वैᳰदकः ᭭मृतः । औपनायनकः इित पᲹते । MS., II.67 
237 Kālavidhāna, V.144 
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“ितथौ च जािमᮢं लᲨा᭜स᳙मं ᭭थानं त᭭य गुणः शुि᳍ः सा च ᮕहरािह᭜य ं तनेाि᭠वतायां 

स᭜याम् ।” Hence it is clear that Jāmitra signifies the seventh astrological house, 

counted from the lagna. So according to this, Kālidāsa in his verse mentions 

that all the friends and relatives were gathered at the place of Śiva and 

Pārvatī’s marriage on the auspicious time.  

  Further, Kālidāsa says that the maitra muhūrtas which was the third 

muhūrtas of the day, was considered as an auspicious time for bedecking Umā 

as seen in the sixth verse of seventh canto of KS238. Mallinātha also explains 

“मैᮢ े िमᮢदवै᭜ये मᱠुतᱷ। उदयमᱟुताᭅᱫृतीयमᱠुतᭅ इ᭜यथᭅ” and it is substantiated with this 

quotation from Bṛhaspati “आᮤᭅः साᮤᭅ᭭ तथा मैᮢ ः शभुो वासव एव च।” Mallinātha 

also quotes in the same verse that the choice of the star Uttaraphālgunī is in 

accordance with Jyotiṣaśāstra “फा᭨गुनीᮧ᳧पदानां च नᭃᮢे”. Kālidāsa has told 

that after the passing up of the three muhūrtas from the sunrise, when the 

moon joins the Uttarphālgunī constellation, fortunate women of the family of 

Himālaya adorned the body of Pārvati. It is fully understood that Kālidāsa has 

believed on the auspicious muhurta system laid down by the Jyotisasāstra. 

Thus, his knowledge of astrology is seen in his writing.   

  Kālidāsa in the fifth and seventh canto of RV 239  refers to the 

Svayaṁvarsabhā of Indumatī in which she choose Aja as her husband. After 

that the marriage of Aja and Indumatī, was done according to the prescribed 

rituals. Kālidāsa has endorsed the system of the Gāndharva marriage through 

the marriage of Aja and Indumatī. According to Gautama, Gāndharva 

marriage is in which the woman herself chooses her husband.240 The definition 

of Manu is the most comprehensive about this marriage. According to him, 

when the bride and the groom voluntarily mingle with each other under the 

influence of sexuality, then this method of marriage is called Gāndharva.241 

Yājñavalkya also supported Manu’s view.242 Āpastamba considers that a union 

of bride and groom with mutual relationship for staying together is called 

                                                           
238  मैᮢ े मᱠुतᱷ शशला᭖छनेन योग ं गतासूᱫरफ᭨गुनीषु । त᭭याः शरीरे ᮧितकमᭅ चᮓुबᭅ᭠धुिᳫयो याः 
पितपुᮢव᭜यः ।। KS.,VII.6 
239 RV., V.39-40 ; Ibid, VII.20 
240 इ᭒छ᭠᭜याः ᭭वयं संयोगो गा᭠धवᭅः । GauD., I.4.8 
241 इ᭒छयाऽ᭠यो᭠यसंयोगः क᭠याया᳟ वर᭭य च । गा᭠धवᭅः स तु िव᭄ेयो मैथु᭠यः कामस᭥भबः ।। MS., III.32 
242 गा᭠धवᭅः समयाि᭠मथः । YāS.,  I.61 
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Gāndharva. 243  Thus, it becomes clear that the great poet Kālidāsa has 

illustrated this marriage ceremony in his poem accepting the views of the 

Dharmaśāstras. 

 After the marriage of Aja and Indumati, Kālidāsa in thirty verse of 

seventh canto of RV244 says that the parents of the girl to give wealth (harana) 

to them according to their ability. The commentator Mallinātha explains the 

meaning of the word haraṇa thus, “हरणं क᭠यायै दयें धनम्”.  Amarkośa also 

mentions the synonym of the word haraṇa. In the Ṛgveda, 245  there is a 

description of sending gifts along with the bride to the house of the groom. 

Śaṁkha has clearly stated that the girl should be given ornaments and other 

valuable things as Strī-dhana in all the types of marriage.246 According to 

Manu, Kanyādāna is done by covering a girl with ornaments etc., this is 

belonging to the Brahma marriage. 247   Vasiṣṭha has discussed in his 

Dharmasūtra about the wealth received at the time of marriage in the order of 

division on the property of the mother. 248  Manu, while mentioning about 

women’s wealth, has mentioned that it should be given in presence of the fire 

in marriage.249  Yājñavalkya has also reiterated the point of wealth to be given 

in front of the fire in marriage. 250  While following the views of Manu, 

Kātyāyana has told that the money given in presence of the fire at the time of 

marriage is called Adyāgni and the wealth given by the parents at the time of 

going to the husband’s house is called Adyāvāhanika.  
 Kālidāsa, again told about the marriage ceremony in the twelfth canto of 

RV. This means that the system of giving of money at the time of marriage 

and farewell of the girl was prevalent tradition which has come down to the 

society since Vedic period. Later on, Manu, Yājñavalkya etc Smṛtikāras have 

also approved the above arrangement. It seems that in Kāidāsa’s period also 

the parents used to give the wealth as per their capacity to their daughters 

                                                           
243 ĀG., V.2.11.20 
244  भताᭅऽिप ताव᭜ᮓथकैिशकानामनुि᳥तान᭠तरजािववाहः । सᱬवानुᱨपाहरणीकृत᮰ीः 
ᮧा᭭थापयᮤाघवम᭠वगाᲬ ।। RV., VII.32 
245 ṚgV., X.85.13; X.85.38 
246 Saṁskāra Prakāśa, p.851 
247 आ᭒छा᳒ चाचᭅिय᭜वा च ᮰ुितशीलवते ᭥वयम् । आᱠयं दानं क᭠याया ᮩाᳬो धमᭅः ᮧकᳱᳶततः ।। MS., III.27 
248 VD., XVII.46 
249 अ᭟य᭏᭠य᭟यावाहिनकं दᱫं च ᮧीितकमᭅिण । ᮪ातृमातृिपतृᮧा᳙ं षि᭙वᳲध ᳫीधनं ᭭मृतम् ।। MS., IX.194 
250 िपतृमातृपित᮪ातृदᱫम᭟य᭏᭠युपागतम् । आिधवेदिनका᳒ं च ᳫीधनं पᳯरकᳱᳶततम् ।। YāS, II.144 



130 
 

during the marriage. Thus, it is seen that the Vedic tradition too influenced 

Kālidāsa who mentions about the Strīdhana.  

 

(xii) Antyeṣṭi :   

 Antyeṣṭi ritual is an important funeral rite for Hindus, which is also 

called Daśāha and Śrāddha. When a person dies the last rites are performed 

with an intention of his welfare in the Paraloka is called Anteṣṭi ceremony.  

Baudhāyana says in the Pitṛmedha-sūtra that one conquers the Ihaloka 

through the birth ceremony and the Paraloka through the death ceremony.251  

 Kālidāsa has mentioned about this important rite of Indian culture in his 

work. He has said in the twenty-fifth verse of eighth canto of RV that on 

receiving information about the death of the king Raghu, his son has done the 

Anteṣṭi ceremony fireless.252  Further, in the seventy third verse of the eighth 

canto, after the sudden death of Indumatī, Aja has dedicated her body to the 

fire with lamentation. He performed her last important ritual for his beloved in 

the garden after ten days. 253  The Smṛtikāras Manu and Yājñavalkya have 

mentioned about this death ceremony.254 Kālidāsa has followed Smrtikaras in 

his poem as his ideal. But Kālidāsa has mentioned the word daśāha in 

Indumatī’s last ceremony which is controversial. Because, the word Daśāha 

has been legislated for the Brāhmaṇas by Manu and the Dvādaśāha is 

legislated for a Kṣatriya. .255   

 At this juncture, the commentator Mallinātha analyses this aspect which 

appears to be a variant of   Manu’s view. According to him, this ceremony is 

done only after the twelfth day in the case of a Kṣatriya “न चाᮢ दशाहत इ᭜य᭭य 

श᭟ुयेि᳇ᮧो दशाहने ᳇ादशाहने भूिमपः ।”. In this context, the famous commentator 

of Kālidāsa’s poetry has said that Daśāha is not used for ten days; it is used for 

a vidhi. “दशानाम᭮नां समाहारो दशाहः” Here, Kālidāsa did not oppose   Manu’s 

                                                           
251 Baudhāya Pitṛmedha-sūtra, III.1.4 
252 ᮰ुतदहेिवसजᭅनः िपतुि᳟रम᮰ूिण िवम᭒ुय राघवः । िवदधे िविधम᭭य नैि᳥कं यितिभः साधᭅमनिᲨमिᲨिचत् 
।। RV., VIII.25 
253 अथ तेन दशाहतः परे गुणशेषामुपᳰद᭫य भािमनीम् । िवदषुा िवधयो मह᳍ᭅयः पुर एवोपवने समािपताः ।। 
Ibid, VIII.73 
254  िनषेकाᳰद᭫मशाना᭠तो म᭠ᮢैयᭅ᭭योᳰदतो िविधः । MS., II.16  ) ab) 
       िनषेका᳒ाः ᭫मशाना᭠ता᭭तेषां वै म᭠ᮢतः ᳰᮓया ।। YāS., I.10 (ab) 
255 श᭞ु᭟यो᳇ᮧो दशाहने ᳇ादशाहने भूिमपः । MS., V.83 (ab) 
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view which is known from the comment of Mallinātha who has established a 

harmony between Kālidāsa and Manu by mentioning a special theological law 

here. On the other hand, Parāśara allows it on the tenth day itself, in the case of 

a refined Kṣatriya “ᭃिᮢय᭭तु दशाहने ᭭वकमᭅिनरतः शुिच”. 

 The procedure of this rite is done by igniting fire for all castes of people 

are said by Dharmaśāstrakāras. However, Kālidāsa has mentioned that the 

death ceremony of Raghu was done without fire. Baudhāya has presented a 

brief discussion in this regard.256 Referring to it in detail, Smṛtyarthasāra has 

also insisted upon the Anteṣṭi rite with fire. 257  Reiterating the point of 

Smṛtyarthasāra, Nirṇayasindhu and Dharmasindhu have prescribe the law of 

Anteṣṭi rite without fire for monks258  The commentator Mallinatha has quoted 

the view of Śaunaka to prove this Angnividhi of Raghu in the Raghuvaṁśam 

epic that says, “सवᭅस᭑गिनवृᱫ᭭य ᭟यानयोगरत᭭य । च न त᭭य दहन ं कायᲈ नैव 

िप᭛डोदकᳰᮓया ।”   

 Dāha-saṁskāra has been mentioned by Kālidāsa in the twelfth canto of 

RV259in which Rāma has done the Anteṣṭikriyā of Jatāyu as father. Further, 

this ceremony is referred in the fifteenth canto of RV.260      

  

4.6.4. Saṁskāras in the Bṛhattrayī Mahākāvyas 
 

 The system of marriage contributed to the development of society in a 

big way from the very early period of Indian civilization. Marriage or Vivaha 

is looked as a religious practice. 
 

Marriage Ritual : 

 The poet Māgha has mentioned about the marriage ritual in the thirty-

eighth verse of second canto of ŚP.261 There are eight types of marriages. 

Among them, Māgha has described   Rākṣasa-vivāha in his poem.  Rukmiṇī 

was abducted by lord Kṛṣṇa.  Kṛṣṇa wanted to marry her. Mallinātha in his 

                                                           
256 Baudhāya Pitṛmedha-sūtra, III.11 
257 Smṛtyarthasāra, p.98 
258 Nirṇayasindhu, p.634-635 
     Dharmasindhu, p. 497 
259 तयो᭭ति᭭म᳖वीभूतिपतृ᳞ापिᱫशोकयोः । िपतरीवािᲨसं᭭कारा᭜परा ववृितरे ᳰᮓयाः ।। RV., XII.56 
260 इ᭜यारोिपतपुᮢ ा᭭ते जननीनां जन᳡ेराः । भतृᭅलोकᮧप᳖ानां िनवापाि᭠वदधुः ᮓमात् ।। Ibid, XV.91 
261 ᭜वया िवᮧकृत᳟ै᳒ो ᱧि᭍मणᱭ हरता हᳯर । ब᳍मूल᭭य मूलं िह मह᳇ैरतरोः िᳫयः ।। ŚP., II.38 
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commentary refers to Manu and Yājñavalkya. Manu gives the definition of 

this marriage that forcefully kidnapping a girl from her house by killing the 

girl’s sides, cutting their body parts breaking the door etc. is called Rākṣasa 

marriage. “ᮧस᳭ बला᭜कारेण क᭠याया हरण ंराᭃसो िववाह इ᭜येव लᭃणम ्।”262 This 

type of marriage comes from the Vedic period. Yājñavalkya says that the bride 

is abducted through the battle between two persons.263 This marriage is the 

sacramental for the Kṣatriya. The commentator has explained that “पूवᭅिविहतौ 

गा᭠धवᭅराᭃसौ ᭃᮢ᭭य ᮥ᭥यौ म᭠वाᳰदिभः ᭭मृतौ ।”264  Here Māgha has placed the 

Vedic tradition in his epic, referring to the demon marriage.  

 In NC also it is spoken about various marriage ceremonies by Śrīharsa. 

It has been also observed that A priest was appointed to perform all the rituals 

of the marriage. Śrīharṣa mentions about the marriage ceremony of Damayantī 

by Svayaṁvara system in the NC. Yet it is understood that Brahma marriage 

had also some influence here. Nala was invited as groom. Later he was 

respectfully welcomed with ceremony by Damayantī’s father. 265  In the 

Svayaṁvara, a bride selects her husband amongst many suitors. Usually this 

marriage is done in the presence of his family members and relatives. In 

presence of her family members and relatives, Damayantī rejects the four gods 

like Indra, Yama, Agni and Varuṇa and various kings to have Nala as her 

husband. This Svayaṁvara marriage belongs to the Brāhma-vivāha as well as 

Gāndharva marriage. Because, in this marriage, the groom who is learnt the 

Veda was invited by the guardian of the bride. The father of bride has done the 

worship of groom and after that he also gives away the bride with ornaments 

etc.266 Yājñavalka also accepted the word of Manu.267  Yājñavalkya regarding 

the term of Svayaṁvara says that in the absence of parents, an adult girl should 

choose a suitable groom to live with. It is called Svayaṁvara marraige.268 

                                                           
262 ह᭜वा िछᱬवा च िभᱬवा च ᮓोश᭠तᱭ ᱧदतᱭ गृहात् । ᮧस᳭ क᭠याहरणं राᭃसो िविधᱧ᭒यते । MS., III.33  
263 राᭃसो यु᳍हरणात् । YāS., I.61 (cd) The commentator Kullukabhatta commends राᭃसो य᳍ुने 
अपहणात् . 
264 गा᭠धवᲃ राᭃस᳟ैव ध᭥मᲆ ᭃᮢ᭭य तौ ᭭मृतौ । MS., III.26 (cd) 
265  अथायम᭜ुथाय िवसायᭅ दोयᭅगं मुदा ᮧतीयेष तमा᭜मज᭠मनः । सुर᮲व᭠᭜या इव पाᮢमागतं 
धृतािभतोवीिचगितः सᳯर᭜पितः।। NC., XVI.11 
266 आ᭒छा᳒ चाचᭅिय᭜वा च ᮰ुितशीलवते ᭭वयम् । आᱠय दानं क᭠याया ᮩाᳬो धमᭅः ᮧकᳱᳶततः ।। MS., III.27 
267 ᮩाᳬो िववाह आᱠय दीयते श᭍᭜यलंकृतः । YāS., I.58 
268  यदा पुनदाᭅतृणामभाव᭭तदा क᭠यैव ग᭥यं नमनाहᭅमᲦुलᭃण ं वरं ᭭वयमेव वरयेत् । Ibid, I.64 
(commentary) 
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Manu says that the bride and groom accept each other as husband and wife by 

mutual humility, called Gāndharva marraige. 269  Hence Damayantī choose 

Nala as her husband. 

 The poet quotes in the other verse of NC270 that Nala was not afraid to 

do any sin to get Damayantī. Also, he was not ashamed to work as a slave to 

Damayantī. Mallinātha has said here “पापादिप ᮢ᭭यित भीᮢाथाᭅनां भयहतेᳯुरित 

᭜व᭦येव दा᭭यऽेिप ᭜वदिधगतदा᭭यिवषय ेन लᲯते ।” If anybody wants to get married 

after getting addicted in this way, it is called Paiśāca marriage. Manu says 

about this type of marriage that it is sinful to marry a girl by getting 

intoxicated or overly anxious.271 Kullukabhaṭṭa has given explanation about 

this marriage by saying thus, “पापहतेुᳶववाहानां म᭟येऽधम पैशाचः ᭎यातः”. 

However, Yājñāvalkya says about this marriage that if anyone marries a girl 

by deception then this marriage is called Paiśāca.272 Here Nala did not want to 

marry Damayantī by trickery but he was attracted to her. So here, as per 

Manu’s definition it can be said that Nala and Damayanti’s marriage was 

Paiśāca marriage.   

 In such way, the poets of Classical Sanskrit literature have mentioned 

almost all ritual ceremonies from Garbhādhana to Anteṣṭi in their poems as 

per the description given in the Dharmaśāstra. This tradition was followed by 

the Dharmaśāstra from the Vedic period. It is very well observed that various 

sacrifices and Saṁaskāras were in vogue during the period of Kālidāsa, 

Bhāravi, Māgha and Śrīharṣa and they have succeeded putting the thoughts of 

Śruti and Smṛti in their works. Thus, it can be said that the influence of the 

Veda was observed by the poets in classical Sanskrit literature.  

  

   ****************************** 

 

                                                           
269 इ᭒छयाऽ᭠यो᭠यसंयोगः क᭠याया᳟ वर᭭य च । गा᭠धवᭅः स तु िव᭄ेयो मैथु᭠यः कामस᭥भवः ।। MS., III.32 
270  ᭜व᭜ᮧापका᭜ᮢ᭭यित नैनसोऽिप ᭜व᭦येष दा᭭येऽिप न लᲯते यत् । ᭭मरेण बाणैरितत᭯य ती᭯णैः लूनः 
᭭वभावोऽिप ᳰकयान् ᳰकम᭭य ।। NC., III.110 
271 सु᳙ां मᱫां ᮧमᱫां वा रहो यᮢोपग᭒छित । स पािप᳧ो िववाहानां पैशाच᳟ा᳥ोऽधमः ।। MS., III.34 
272 पैशाचः क᭠यकाछलात् । YāS., I.61 (cd) 


