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N THE MIRROR IN VEDIC INDIA:
ITS ANCIENT USE AND ITS PRESENT
RELEVANCE IN DATING TEXTS

Asko Parpola
University of Helsinki

The major first part of the paper collects as exhaustively as possible all mentions of words for
‘mirror’ occuring in Vedic literature (c.1200-300 BcE). The occurrences are presented with suffi-
cient context in Sanskrit and English in order to show how and why the mirror was used in Vedic
rituals and Vedic culture in general, and what meaning was ascribed to it. The second part of the
paper discusses a fact of major significance that emerges from this documentation: in the extensive
older Vedic literature of the Samhitas, Brahmanas, Aranyakas and Srautasiitras (excepting the late
Katyayana-Srautasiitra), there is no reference to the mirror at all. This suggests that the mirror was
not known in Vedic India until it was introduced to South Asia by the Persian Empire at the end of
the sixth century Bce. The later Vedic literature, starting with the early Upanisads and comprising
also the Grhyasiitras and Katyayana-Srautasiitra, would therefore postdate 500 BcE. In other words,
the ‘mirror’ words seem to offer a criterion that for the first time enables a division of the Vedic
literature into two clearly separate phases of development. Equally important is the firm historical
basis that the mirror provides for dating the transition point.

1. INTRODUCTION: THE OCCURRENCES OF WORDS DENOTING ‘MIRROR’ IN
VEDIC TEXTS

As was the case of an earlier essay on the Vedic term prakasa- (Parpola 2018), the prompt to
write the present paper came from my Danish colleague Toke Lindegaard Knudsen, who studies
ancient Indian mirrors.' At the end of September 2018, Toke asked me: “Were mirrors ever used
in Vedic rituals?” Shortly thereafter, I sent him in reply the manuscript of this study of references

1 Tthank the editor Dr Albion M. Butters for kindly checking my English and two anonymous peer reviewers of the
article, whose constructive comments helped me in its revision.
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to ‘mirror’ in Vedic literature, which has been rather ignored in more general studies of ancient
Indian mirrors.?

In the first part of this paper, I have endeavoured to cite every occurrence of every word
denoting ‘mirror’ in the Vedic literature. Presenting these with sufficient contextual quotations
in Sanskrit and English, [ have sought to show how and why the mirror was used in Vedic rituals
and in Vedic culture in general, and what meaning was ascribed to it. This latter aspect comes to
the fore especially in the mantras (ritual formulae) accompanying the use of the mirror.

Charting every occurrence of the words denoting ‘mirror’ in Vedic texts revealed a highly
significant fact that has not been previously noticed, or at least not sufficiently emphasized and
exploited: there are no references to ‘mirror’ at all in the extensive Samhita and Brahmana texts,
which constitute the earliest part of the Veda. Excluding the Katyayana-Srautasiitra, which is
generally recognized to be a rather late text, also the Srautasiitras form a major textual category
that lacks any mention of the mirror. References to the mirror therefore constitute an important
new means to fix a terminus post quem for “later Vedic texts”, where words meaning ‘mirror’
do exist, starting with the early Upanisads and including the Grhyasitras. In the second part
of the paper, I argue that the mirror was not known in the realm of Vedic culture until it was
introduced by the Persian Empire at the end of the sixth century BCE.

Macdonell and Keith’s Vedic Index of Names and Subjects (1912: 1, 58) deals with the mirror
under the lemma a-darsa, which indeed is almost the only Vedic word for ‘mirror’, stating that
it “is a term found only in the Upanisads and Aranyakas”. To this they give (incomplete) refer-
ences. While it is true that the word @darsa occurs in the Sankhayana- and Aitareya-Aranyakas,
these occurrences actually belong to the Samhitaya Upanisad, which has been included (in two
recensions) in these texts at the time of their final redaction (see below Section 1.1.2), and to
the Kausttaki-(Brahmana-)Upanisad, which is similarly included in the Sﬁﬁkhéyana—Arar)yaka
(see below Section 1.1.1). The Aranyaka texts form a transition from the Brahmana texts to
the Upanisads (see Gonda 1975: 423-432) and thus (with the exceptions just mentioned) still
contain no mention of the mirror. The Grhyasiitras are left totally unaccounted for by Macdonell
and Keith, though the word ‘mirror’ occurs many times in them. Jan Gonda’s Vedic Ritual: The
Non-Solemn Rites (1980) is the best and most comprehensive study so far of the references to
the mirror in the Grhyasitras.?

R.L. Turner’s Comparative Dictionary of the Indo-Aryan Languages (1966: 52 no. 1143)
misleadingly mentions that Sanskrit ddarsa- m. ‘mirror’ occurs already in the Satapatha-
Brahmana and thus ascribes it to the vocabulary of the older Vedic Brahmana literature.
Turner’s ultimate source is Bohtlingk and Roth’s great Sanskrit dictionary (1855: I, 628), which
accurately states “Cat. Br. 14,5,1,9 (= Brh.Ar.Up. 2,1,9)”. While following Béhtlingk & Roth,
Monier-Williams (1899: 138a) changed this to “SBr.; BrArUp.”. The given SB reference actu-

2 There is only a fleeting quotation of the ChU and the KBU (without exact references) in the article of Naudou
(1966), which surveys the representations of the mirror in ancient Indian art (with 11 illustrations) and literature,
with an emphasis on the philosophical texts of Buddhism and Kashmir Saivism. The mirror is a metaphor of the
mind and a simile for the emptiness of all phenomena in the Buddhist tradition (Wayman 1974). The Buddhists
have also used the mirror in divination and contemplative exercises, and in some rituals, such as the establish-
ment (pratisthd) of a Buddha or jiianasattva in an image or a stiipa (Bentor 1995). Passing references to the mir-
ror and its symbolism in India are to be found in many books and articles, but a major monograph on the topic is
missing. Papers on the archaeology and manufacture of mirrors are quoted in the second part of the present study.
3 See the page references in Gonda’s index (1980: 492b s.v. ‘mirror’). Occasionally Gonda takes note of refer-
ences to ‘mirror’ in later Sanskrit texts and religion. Particularly useful is his hint regarding Meyer (1937: 111,
321 s.v. Spiegel), who recorded various uses of the mirror in Hindu festivals.
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ally denotes only the Brhad-Aranyaka-Upanisad, which is a later text subsequently added to the
Satapatha-Brahmana as an appendix.

The word prakasa- occurs once with the meaning ‘mirror’ in a later Vedic text (KGS 38,5;
see below Section 1.2.9). This word is very common in earlier Vedic texts, yet its meaning there
is not ‘mirror’, but ‘shine, lustre, fame’. For example, the phrase ksatrasya prakdsa-, occur-
ring many times in the Paficavimsa-Brahmana (2,8,2; 3,9,2; 13,4,17; 15,3,31; 19,1,5; 19,17,3),
means ‘the lustre of might, fame among the nobility’. It is glossed by the commentator Sayana
as ksatrasya ksatriyajater prakasah kirtih, and it is paralleled by the phrase brahma-varcas(a)-,
‘divine splendour’, which refers to the priest’s ‘pre-eminence in sacred knowledge’.

While adarsa-, the usual term for ‘mirror’ in later Vedic texts, occurs (though only once)
in a Brahmana text (in the proper sense of the word) — namely, in the TaittirTya-Brahmana —, it
does not yet denote ‘mirror’ but is an attribute of ‘fire (altar)’, meaning something like ‘gaze-
able, visible’. The medieval commentator Sayana glosses it with sarvato darsaniya-, meaning
‘visible from everywhere’:

TB 3,12,9,2 adar§am agnim cinvanah / piirve vi$vasfjo ‘mftah /
$atam varsasahasrani / diksitah sattram asata //

Building the fire-altar (as) an image (of Agni, the fire-god), the ancient creators of the universe,
the immortal ones, having been initiated (having accomplished the rites of the Diksa), performed a
Sattra (a great Soma sacrifice) for one hundred thousand years. (Transl. Dumont 1951: 673b)

Although the Sama-Vidhana is usually called the Sama-Vidhana-Brahmana, despite its name it
is not a proper Brahmana text but belongs to later Vedic literature. It is written in the Sttra style,
but it is partly post-Vedic in date, like its Rgvedic counterpart, the Rgvidhana (Gonda 1951;
1975: 320). This text will be discussed at the end of the Sttra section (1.2.8).

At this point it can be concluded that there is no reference to the mirror in the Samhita and
Brahmana texts, which form the earliest part of Vedic literature, while copious references to the
object appear in the earliest texts of later Vedic literature.

1.1 The early Upanisads

The word akasa- in the sense of ‘mirror’ occurs a number of times in four early Upanisads. One
of these is the lesser known Samhitaya Upanisad, which is included in two versions in the two
Aranyakas of the Rgveda (see below 1.1.2).

1.1.1 The ‘man’ (purusa) in the mirror as a manifestation of the universal ‘soul’ (brahma,
atman)

The Kausitaki-Upanisad (= Kausitaki-Brahmana-Upanisad) has been included as chapters
3-6 in the Sankhayana-Aranyaka, which in most parts is an older text.* One passage records
the views of the learned Brahmin Gargya Balaki concerning the ‘universal soul’ or ‘mystic
power (behind everything)’ (brahma) and how these views are confuted by King Ajatasatru of
Kasi. After the introduction on the context of their discussion, the KBU gives an (afterwards
added) abbreviated summary of the beliefs of these two persons, divided into two parts, the

4 The teachers Sankhayana and Kausitaki belong to the same Rgvedic school; there are texts ascribed separately
to these two teachers that are often almost identical. Such is largely the relation between the Grhyasiitras of
Sankhayana and Kausitaki (Gonda 1977: 606-607), as will be noted below in connection with the $GS.
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first dealing with the macrocosmos (namely, divinities), the second with the microcosmos (the
body). Then follows the actual discussion, where Balaki finds brahma in the ‘person’ (purusa,
literally ‘man’) in the sun, in the moon, and so forth, but time and again the king gives a more
rational explanation. In each case the same set phrases are used, so that it is sufficient to record
here only the passage relating to the mirror.

KBU 4,2,1 (= SA 6,1,1) atha ha vai gargyo balakir aniicanah sarhsprsta dsa / so ‘vasad u$inaresu
savasamatsyesu® kurupafcalesu kasividehesv iti / sa hajatasatrum kasyam avrajyovaca brahma

te bravaniti / tamh hovacajatasatruh sahasram dadmas ta ity etasyam vdaci janako janaka iti va u
jand dhavantiti / 2 aditye brhafi candramasy annam vidyuti tejah stanayitnau sabdo vayav indro
vaikuntha akase plirnam agnau visasahir ity apsu satyam ity adhidaivatam / athadhyatmam / adarse
pratirfipa$ chayayam dvitTyah prati$rutkayam asur iti $abde mrtyuh svapne yamah $arire prajapatir
daksine ‘ksini vacah savye ‘ksini satyasya / ... 11 sa hovaca balakir ya evaisa adarse purusas tam
evaham updsa iti / tarh hovacajatasatrur ma maitasmin samvadisthah / pratiriipa iti va aham etam
updsa iti / sa yo haitam evam upaste pratiriipo haivasya prajayam ajayate napratiriipah /

IV,1 Now Gargya Balaki was a learned man who had many contacts. He had lived among the
USinaras, the Matsyas and the associated Vasas, the Kurus and Pafcalas, the Kasis and Videhas.
He went to Ajatasatru, the (king of the) Kasi(s), and said to him: “Let me teach Brahman to you.”
To him said Ajatasatru: “We give you a thousand (cows). (I say this because, or in order that) to

a statement like this people come flocking in, thinking ‘A Janaka, a Janaka’.” [IV,2 In the sun the
lofty one, in the moon food, in lightning splendour, in thunder noise, in wind Indra Vaikuntha, in
space the full[ness], in fire the conquering one, in the water truth. So far concerning the cosmic
entities. And now the microcosmic aspect. In the mirror the image (soul), in the shadow the
double (‘Doppelgédnger’), in the echo the external soul, in the sound (following a walking man)
death, in a dream Yama (the god of death), in the body Prajapati, in the right eye the (purusa) of
speech, in the left eye the (purusa) of truth.] ... IV,11 Balaki said: “The person in the mirror

I regard (as Brahman or Atman).” To him Ajatadatru said: “Don’t make me discuss him. I only
regard him as the reflection (pratiriipa).” He who regards him as such, in his offspring will be born
someone who is his reflection and not someone who is not. (Transl. Bodewitz 2002: 59—64; see
Keith 1908: 36, 38; Olivelle 1998: 355, 357)

Bodewitz (2002: 64 n. 220) aptly observes that here “primitive” conceptions of the soul are
rejected as equivalents of [Brahma or] Atman. He points out that in the Jaiminiya-Upanisad-
Brahmana (1,27,5), the person in the sun is taken as the pratiripa, referring apparently to the
person in the eye. One can indeed see in JUB 1,25-27 an older discussion of the topic dealt
with in the above texts. This could be expected from the conclusion of Masato Fujii (2004) that
the JUB, belonging to the Jaiminiya school of Samaveda, is the very earliest Upanisad — and
a text where the word @kdsa- ‘mirror’ does not yet occur. Along with the Aranyakas, the JUB
represents the transition from the Brahmanas to the Upanisads.

The Brhad-Aranyaka-Upanisad has been included (as a later addition) in the older
Satapatha-Brahmana as its final sections. Both the BAU and the SB have been handed down
in slightly different versions belonging to the Kanva (K) and Madhyandina (M) schools of the
White Yajurveda (see Olivelle 1998: 29-35, including a concordance). BAU 2,1 (= SBM 14,5,1)
deals with the same topic as KBU 4,2. Here, however, there is no summary after the introduction.
Also, Ajajasatru explains the ‘man’ in the waters as pratiriipa (translated as ‘resemblance’ by
Olivelle), calling the ‘man’ in the mirror rocisnu ‘the shining one’. The Paraskara-Grhyasutra,
which like the BAU belongs to the White Yajurveda, in 2,6,28 has rocisnur asi ‘you are shining’
as its peculiar mantra addressed to the mirror in the samavartana rite (see below 1.2.1).

5 savasa- is an emendation for savasa(n)- in the manuscripts.
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BAU 2,1,1 drptabalakir haniicano gargya asa / sa hovacajataatrum kasyam brahma te bravaniti /
sa hovacajatasatruh sahasram etasyam vaci dadmo janako janaka iti vai jana dhavanfiti/ ... 9 sa
hovaca gargyah / ya evayam adarse purusa etam evaham brahma upasa iti / sa hovacajatasatruh /
ma maitasmin samvadisthah / rocisnur iti va aham etam upasa iti / sa ya etam evam upaste rocisnur
ha bhavati / rocisnur hasya praja bhavati / atho yaih samnigacchati sarvams tan atirocate / ...

1. There was once a learned Gargya named Drpta-Balaki. He said to Ajatasatru, the king of

Kasi: “Let me tell you the formulation of truth (brahman).” Ajatasatru replied: “We’ll give you a
thousand cows for such a speech! People are sure to rush here, crying, ‘Here’s a Janaka! Here’s a
Janaka!’” ... 9. Gargya then said: “It is the person here in a mirror that I venerate as brahman.”
Ajatasatru replied: “Don’t start a discussion with me about him! I venerate him only as the shining
one. Anyone who venerates him in this way will shine, his children will shine, and he will outshine
everyone he meets.” (Transl. Olivelle 1998: 59, 61)

In Brhad-Aranyaka-Upanisad 3,9, the famous authorities Yajfiavalkya and Vidagdha Sakalya
(see also below 1.1.2) debate on the identities of the deities connected with the various
manifestations of self (atman). The following list mentions first the manifestations named by
Yajiiavalkya, then in parentheses the corresponding deity named by Sakalya; the translations
are Olivelle’s (1998: 95, 97). After the list follows the passage with ‘mirror’ in full.

10 $arTrah purusah, ‘bodily person’ (amrtam, ‘the immortal’)

11 kamamayah purusah, ‘person immersed in passion’ (striyah, ‘women’)

12 aditye purusah, ‘that person up there in the sun’ (satyam, ‘truth’)

13 $rautrah purusah, ‘this person connected with hearing and echo’ (di$ah, ‘the quarters”)
14 chayamayah purusah, ‘this person consisting of shadow’ (mrtyuh, ‘death’)

15 adar$e purusah, ‘this person here in a mirror’ (asuh, ‘life’)

16 apsu purusah, ‘this person here in the waters’ (varunah, ‘Varuna’)

17 putramayah purusah, ‘this person associated with the son’ (prajapatih, ‘Prajapati’)

BAU 3,9,15 riipany eva yasyayatanam caksur loko mano jyotir yo vai tam purusam vidyat
sarvasyatmanah parayanar sa vai vedita syad yajnavalkya / veda va aham tam purusarn
sarvasyatmanah parayanam yam attha / ya evayam adarse purusah sa esah / vadaiva sakalya tasya
ka devateti / asur iti hovaca /

“The person whose abode is visible appearances, whose world is sight, and whose light is the
mind—should someone know that person, the final goal of every self, he would be a man who
truly knows, Yajiavalkya.” “I know that person, the final goal of every self, of whom you speak.
He is none other than this person here in a mirror. But tell me, Sakalya—who is his god?” “Life,”
Sakalya replied. (Transl. Olivelle 1998: 97)

The Chandogya-Upanisad, belonging to the Kauthuma school of Samaveda, tells in its chapter
8,7 of the creator-god Prajapati’s teaching concerning the self (atman):

ChU 8,7,1 ya atmapahatapapma virajo vimrtyur visoko vijighatso ‘pipasah satyakamah

yas tam atmanam anuvidya vijanatiti ha prajapatir uvaca /

“The self (atman) that is free from evils, free from old age and death, free from sorrow, free from
hunger and thirst; the self whose desires and intentions are real—that is the self that you should try
to discover, that is the self that you should seek to perceive. When someone discovers that self and
perceives it, he obtains all the worlds, and all his desires are fulfilled.” So said Prajapati. (transl.
Olivelle 1998: 279, 281)

The god Indra and the demon Vairocana, having become aware of Prajapati’s words, came to
Prajapati with firewood in their hands and lived as celibate students in Prajapati’s abode for
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thirty-two years in order to learn that self from him. Then Prajapati asked what they wanted,
and they told him.

ChU 8,7,4 tau ha prajapatir uvaca ya eso ‘ksini puruso drSyata esa atmeti hovaca / etad amrtam
abhayam etad brahmeti / atha yo ‘yam bhagavo ‘psu parikhyayate yas cayam adars$e katama esa iti
/ esa u evaisu sarvesv antesu parikhyayata iti hovaca /

Prajapati then told them: “This person that one sees here in the eye—that is the self (atman); that
is the immortal; that is the one free from fear; that is brahman.” “But then, sir, who is the one
that’s seen here in the water and here in the mirror?” “It is the same one who is seen in all these
surfaces,” replied Prajapati. (Transl. Olivelle 1998: 281)

The Katha-Upanisad already belongs to the younger layer of verse Upanisads.

KU 6,5 yathadarse tathatmani yatha svapne tatha pitrloke /
yathapsu pariva dadrse tatha gandharvaloke chayatapayor iva brahmaloke /

As in a mirror, so (Brahman may be seen clearly) here in this body;
as in a dream, in the world of the Fathers; as in the water, he is seen about in the world of
the Gandharvas; as in light and shade, in the world of Brahma. (Transl. Miiller 1884: II, 22)

As in a mirror, so in the body (atman);

As in a dream, so in the fathers’ world;

As in water a thing becomes somewhat visible, so in the Gandharva world;

Somewhat as in shadows and light, so in brahman’s world.” (Transl. Olivelle 1998: 400—401)

1.1.2 Incomplete mirror-image of one'’s self as a sign of death

Chapters 7 and 8 of the Sankhayana-Aranyaka and chapter 3 of the Aitareya-Aranyaka
contain two versions of the Samhitaya Upanisad (AiA 3,1,1 = SA 7,2,1 athatah samhitaya
upanisat). The two Aranyakas represent the two main $akhas of the Rgveda, and the Samhitaya
Upanisad deals with the esoteric meaning of the various recitational forms of the Rgveda-
Samhita existing at the time of its composition, namely, the samhita-patha, the pada-patha
and the krama-patha (Gonda 1975: 16-17, 426; Keith 1909: 39-45). As it contains little of
philosophical interest, it is not widely known and studied (therefore, for example, it is not
included in Olivelle’s The Early Upanisads, 1998). Among the many teachers quoted in it are
Jaratkarava Artabhaga, who in BAU 3,2 questions Yajiiavalkya, and Sakalya, apparently the
same Vidagdha Sakalya connected with Yajiiavalkya and King Janaka of Videha in SB 11,6,3
and BAU 3,9 and 4,1 (see above 1.1.1). Sakalya is supposed to be the author of the Rgveda-
Padapatha (Macdonell & Keith 1912: 11, 368-369). According to Keith (1909: 44-45), the
Sambhitaya Upanisad is posterior to the Brahmana texts, but possibly earlier than the BAU. The
reference to the mirror figures in a passage of this Samhitaya Upanisad, which deals with omen
signs foretelling an imminent death.

SA 8,67 sa ya$ cayam asarirah prajiatma yas casav aditya ekam etad ity avocama tau yatra
vipradrsyete // 6 // candrama ivadityo drSyate na ra§mayah pradur bhavanti / lohint dyaur bhavati
yatha mafjisthah / vyastah payur bhavati / sampareto ‘syatma na ciram iva jivisyatiti vidyat / sa yat
karanTyam manyeta tat kuryat / athapy adarse vodake va jihmasirasam vasirasam vatmanam pasyen
na va pasyet / tad apy evam eva vidyat / athapi cchidra chaya bhavati na va bhavati tad apy evam
eva vidyat / athapi cchidra ivadityo rathanabhir ivakhyayet tad apy evam eva vidyat / ...

“This incorporeal self here and yonder sun are one,” we have said. When these two are seen
apart, (6.) the sun appears like the moon, its rays do not shine forth, the sky is leaden like madder,
the anus is gaping, “the self is on the point of death, it will not live long,” so one should know.
Again, if he sees himself in a mirror or water with a crooked head or without a head, or cannot
see himself, he should know that it is so. Again, if his shadow is pierced, or he throws no shadow,
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he should know that it is so. Again, if the sun appears pierced like the nave of a chariot wheel, he
should know that it is so. ... (Transl. Keith 1908: 53-54)

AiA 3,2,4 sa ya$ cayam asarirah prajiiatma ya$ casav aditya ekam etad ity avocama / tau yatra
vihiyete candrama ivadityo drdyate na raSmayah pradur bhavanti lohinT dyaur bhavati yatha
mafijistha vyastah payuh kakakulayagandhikam asya $iro vayati sampareto ‘syatma na ciram iva
jivisyatiti vidyat / sa yat karanTyam manyeta tat kurvita yad anti yac ca diiraka iti sapta japed
adityapratnasya retasa ity eka yatra brahma pavamaneti sal ud vayam tamasas parity eka / athapi
yatra chidra ivadityo dr$yate rathanabhir ivabhikhyayeta chidram va chayam pasyet tad apy evam
eva vidyat / athapy adarse vodake va jihmasirasam vatmanam pasyed viparyaste va kanyake
jihmena va dréyeyatam tad apy evam eva vidyat / ...

We have said that this incorporeal conscious self and that sun are one and the same. Where these
two are separated, the sun is seen like the moon, its rays do not manifest themselves, the sky is red
like madder, the wind is not retained, his head smells like a raven’s nest, and a man should know
that his self is gone and that he will not have long to live. Let him do then whatever he considers
must be done, and recite seven verses beginning, “What is near, what is far” (RV.,, IX,67,21-27),
the single verse, “Of the ancient seed” (RV., VIIL6,30), six verses beginning, ‘Where purifying
Brahman’ (RV.,, IX,113,6—11), and the single verse, “We from the darkness” (RV., 1,50,10). Next
when the sun is seen pierced, and looks like the nave of a cart-wheel, or he sees his shadow pierced,
let him know that this is so. Next when he sees himself in a mirror or in the water with a crooked
head or without a head, or when his pupils are seen inverted or crooked, let him know that this is
s0. ... (Transl. Keith 1909: 251-252)

1.2 The Siitras

1.2.1 Katyayana-Srautasitra

The Brahmana texts were followed by a new category of prose texts called Sttra, which endeav-
oured to codify the Vedic ritual systematically and compactly by using increasingly short rules,
also called siitra (Gonda 1977: 465-466). The Srautasiitras constitute the oldest class of Sitra
texts, prescribing how the srauta sacrifices should be performed (Gonda 1977: 489—-545). The
complex srauta rites, the main topic of the older Brahmana texts, require three sacrificial fires
and often more than one priest. They contrast with the simpler griya (or “domestic” or life-
cycle) rites, which are usually performed by the householder himself or by his family priest;
they require just one sacrificial fire or no fire at all, and are described in the younger class of
Sttras, the Grhyasitras (Gonda 1977: 546—615).

The word ddarsa- ‘mirror’ is attested just once in the Srautasitras. This single occurrence is
in the Katyayana-Srautasiitra, which is known to be a very late text, probably younger than
most of the Grhyasiitras: it can be dated to about 300-250 Bce (Gonda 1977: 528-529; Parpola
1994). In a passage describing the sacrificial utensils used in srauta rites, the KSS tells us about
the shape of the Vedic mirror:

KSS 1,3,40 adarsakrti prasitraharanam / 41 camasakrti va /

The vessel for the prasitra (i.e. the portion of the sacrificial food to be eaten by the Brahman priest)
has the shape of a mirror, or it has the shape of a (wooden) goblet (for drinking Soma).

Thite (2006: I, 13) incorrectly translates akrti as ‘size’ instead of ‘shape’. The medieval
commentator Yajiikadeva glosses adarsakrti with adarsasadyrsam vartulam ‘similar to mirror,
i.e. circular’. The goblets for drinking Soma are square or rectangular and have handles with
different shapes for different priests (see Ranade 2006: 178, 233, 241). The prasitraharana also
has a handle, but the illustrated examples (Ranade 2006: 246; Caland & Henry 1906: 1, pl. 111
no. 15) are oval at the base but ending in a sharp top. They thus agree with the description of
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Sayana’s commentary on SB 1,3,1,6: prasitraharanam gokarnakrti patram, “prasitraharana is a
vessel that has the shape of a cow’s ear”. In the funeral of an @hitdgni (one who has established
the three sacred fires for srauta rites), a prasitraharana is placed near both ears of the deceased
before he is cremated (SB 12,5,2,7 and JB 1,48).

1.2.2 The bath (snana) and return (samavartana) from Veda study

Technically there is another Srautasitra besides the KSS with mirror references, namely the
Baudhayana-Srautasiitra (Gonda 1977: 514-518). For some unexplained reason, when the
corpus of ritual Sitras ascribed to Baudhayana was compiled, the chapter dealing with the
domestic rite of samavartana (referred to in BGS 2,6,1 as: vedam adhitya snasyann ity uktam
samavartanam) was moved from the Baudhdyana-Grhyasiitra to BSS 17,39-42. These
chapters form part of the supplement called uttara tatih (BSS 17-18), which otherwise deals
with Srauta topics (Caland 1907: 11, ii—iv, vii—viii). “How it occurred to the diasceuasts of
the $rautasttra to insert the samavartana among the subjects treated in the $rautasitra, I am,
however, at a loss to explain” (Caland 1907: I1, iv). That the saumavartana chapters of the BSS
originally belonged to the BGS is clear from their similarity to the corresponding passages of
the other Grhyasiitras, and also from their mention of the mirror (adarsa), which is otherwise
lacking in the Srautasiitras.

The life-cycle rite called snanam ‘bath’ or samavartanam ‘return’ deals with ceremonies
marking the end of many years of learning the Veda as a celibate student living an ascetic life
under an authoritative teacher. The youth has his hair and beard shaven, donates a cow to his
teacher, takes a bath, dons new clothing and adorns himself with decorations like earrings, a
garland and facial make-up. As a sndataka, or ‘one who has taken the bath (that ends life as
a student)’, he is now entitled to the privileges of adult life. He is no longer obliged to walk
barefooted or sleep on the ground; he can use a parasol to protect himself from sunshine and
rain. When he has returned home, he may marry and become a householder. The Grhyasitras
usually start the description of the samavartana with an extensive list of the requisites to be
procured for the ceremony (cited below in extenso from the BSS); then they discuss the choice
of the calendrical star under which the bath may taken in order to achieve the specific wishes of
the graduate with regard to his future life. The BSS passage on the use of the mirror is also cited
below more extensively, while parallel other Siitra texts are quoted more selectively.

BSS 17,39 vedam adhitya sndsyann upakalpayata erakam copabarhanam ca napitam ca ksuram

ca dartini copastaranam ca vrkalams ca dantadhavanam usnas capah §1tas ca sarvasurabhipistam
cafijanam ca srajam cadarsam cahatam ca vasah pravaranam ca vasanantaram badaram manirh
suvarnopadhanarm siitram ca pravartau ca dandam copanahau ca chattram anaduham carma sarvaro-
hitam iti / ete ‘sya sambhara upaklpta bhavanti / snanasya mimarsa / rohinyam snayad ity ekam ...
One who is going to take a bath after having completed the study of the Veda procures a bed of
grass and a pillow, a barber, a razor, pieces of wood, a carpet, splinters, teeth-cleanser, hot and cold
water, powder of fragrant substances, collyrium, garland, a mirror, a new piece of cloth, a bead

of jujube set in gold, thread, two earrings, a staff, foot-wear, an umbrella, and the skin of fully red
ox. These substances are procured for him. The discussion about the bath: There is a view that one
should take bath under the Rohini constellation ... (Transl. Kashikar 2003: III, 1125)

BSS 17,41-42 atha srajam pratimuficate // 41 // subhike Sira aroha Sobhayantt mukham mama /
mukham hi mama sobhaya bhityamsam ca bhagam kuru // yam tva jahara jamadagnih sraddhayai
kamayanyai / tam tvemam pratimuiice ‘ham varcase ca bhagaya ceti / traikakudenafjanenankte
yvad anjanam traikakudam jatam himavata upari / tena vam anje mayi parvatavarcasam astv iti

/ adars$e paripaSyate yan me manah pardagatam dadarse paripasyatah / idam tan mayi pasyamy
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ayusyam varcasyam me astv iti / athopanahav upamuficate dyaur asiti daksine pade prthivy asity
uttare / atha dandam adatte sakha ma gopayeti / chatram adatte divyo ‘si suparno antariksan

ma pahiti / athoditesu naksatrestipaniskramya disa upatisthate ... naksatrani ... candramasam /
samupasthaya yatra yatra kamayate tad etity etat samavartanam // 42 //

Then he suspends the garland with the two verses: “O garland, do thou ascend my head adorning
my face. Do thou decorate my face; promote my fortune. ... I suspend for splendour and fortune
thee whom Jamadagni carried for faith and desire.” He puts into his eyes the collyrium from
Trikakud with the verse, “The collyrium from Trikakud which is born of the Himalayas, with that I
anoint (my eyes); may it grant me the splendour of the mountain.” He looks into the mirror with
the verse, “My mind which has gone astray while I am looking into the mirror, I recall within me;
may it grant me long life and splendour.” He then wears the footwear with the formula, “Thou art
heaven” on the right foot, “Thou art earth” on the left one. He takes up the staff with the formula,
“Do thou, my companion, guard me.” He takes up the umbrella with the formula, “Thou art the
divine eagle; do thou guard me in the midregion.” He stays there until the stars rise. As soon as

the stars rise, he goes out and prays to the quarters ... to the stars ... to the moon ... After having
prayed together, he may move according to will. This is the Samavartana rite. (Transl. Kashikar
2003: III, 1131; 1133)

Interestingly, the mirror mantra follows its source TS 6,6,7,2 in the beginning, but in the latter
part adjusts it, adding the word for ‘mirror’. On this and parallel mantras, see 1.3 further below.

In the Bharadvaja-Grhyasiitra, the list of requisites is somewhat different, but those
mentioned in close association with the mirror are the same. The mantra with which the mirror
is looked into is slightly different and lacks the word for ‘mirror’:

BhGS 2,18 vedam adhitya snasyann upakalpayate palasim samidham udapatram cairakam
copabarhanam ca snaniyapindam ca sarvasurabhipistam candanam ca stitram sopadhanam manim
sapasam badaram manim uttarasangam ca santaram ahate ca pravartau ca srajam cafjanam
cadar$opanahau dandam ca chatram ca / atha naksatrani ...

BhGS 2,22 ... atha srajam pratimuficate ... athankte yad anjanam traikakudam ... adarsam
aveksate yan me varcah parapatitam atmanam paripasyatah / idam tat punar dadade bhagena saha
varcaseti / vagyata asta a naksatranam udayat / uditesu naksatresiipanahav upamuicate ... dandam
adatte ... chatram adatte ...

... He looks at the mirror (saying,) “My splendour which has flown away while I am looking at
myself, this I take back with good fortune and splendour.” ...

In the Hiranyakes$i-Grhyasiitra, there is no list of the requisites in the beginning; the mirror
mantra is cited by its initial words, implying that it follows TS 6,6,7,2.

HGS 1,9,1 adhitya vedam snanam 2 tad vyakhyasyamah 3 udagayana ...

1. After he has studied the Veda, the bath (which signifies the end of his studentship is taken by
him). 2. We shall explain that (bath). 3. During the northern course of the sun ... (Transl. Oldenberg
1892: 11, 161)

HGS 1,11,1 ... kundale pratiharate daksine karne daksinam savye savyam /2 ... kundale
samgrhnite / 3 ... grivayam manim pratimuficate / 4 ... srajam pratimuficate / S yad aijanam
traikakudam ... iti traikakudenafjanenankte tasminn avidyamane yenaiva kena cit / 6 yan me
manah paragatam ity adar$e ‘veksate / 7 ... vainavam dandam pratigrhya ... trir trdhvam unmarsti
/ 8 ... trih pradaksinam upary upari $irah pratiharate / 9 ... upanahav adhyavarohati / 10 ...
cchattram pratigrhnati / 11 ... dandam punar adatte yady asya hastat patati /

1. He puts on the two earrings, the right one to his right ear, the left one to his left ear ... 2. ... he
clasps the two earrings. 3. ... he ties the pellet (of wood, mentioned [in HGS 3,10,6]) to his neck.
4. He puts on a wreath ... 5. “The salve coming from the Trikakud (mountain) ... “ ... with (this
verse) he anoints himself with Traikakuda salve, (or) if he cannot get that, with some other (salve).
6. With (the verse) “My mind that has fled away” (Taitt[irTya-]Samhita V1,6,7,2), he looks into a
mirror. 7. ... he takes a staff or reed ... and he thrice wipes it off, upwards from below. 8. ... he
swings (the staff) three times from left to right over his head. 9. ... he steps into the shoes. 10. ...
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he takes the parasol. 11. ... he takes up his staff, if it has fallen from his hand. (Transl. Oldenberg
1892: 11, 167-169)

In the Agnive$§ya-Grhyasiitra, the mantra is closer to that of Baudhayana (containing the word
for ‘mirror’), but still differs from it slightly. In this text, applying the collyrium comes after
looking at the mirror.

AgnivGS 1,3 (p. 18) vedam adhitya snasyann upakalpayate ... malam cadar$am cafijanam ca
dandam ca chatram copanahau canaduham carma sarvalohitam ity ete ‘sya sambhara upaklpta
bhavanti ... (p. 22) adarse samaveksate yan me manah paragatam atmanam adarse paripasyati /
idam tat punar adade ‘ham ayuse ca bhagaya ceti / athafijanenankte yad arijanam traikakudam ...
(p. 23) ... dandam adatte ... chatram adatte ... athopanahav upamuficate ...

The available manuscripts of the Vadhiila-Grhyasiitra have not preserved the passages where
the word adarsa is expected to occur, but the lost parts are likely to be similar to the closely
related Agnive$ya-Grhyasiitra (see Ravi Varma 1940: iii; Gonda 1977: 592-593). Already the
list of the requisites is missing after the beginning, which runs as follows:

VadhGS 2,10,1 vedam aniicya snasyann upakalpayate /

In the modern ritual manual of the Badhiilakas in Kerala, written in the Malayalam language
(Nampdtiri 1978), the mirror figures in the list of the requisites for the samavartana (274,10—
13): ... uttariyam, candanam, afijanam, cantu, mala, vennirum paccanirum, katti, valkkannati,
muttu kortta caratu, kundalannal it” ellam orumiccum tottu. This can be translated as: “after
having collected together an upper garment, sandalwood paste, collyrium, ointment, a wreath,
hot water, cold water, a knife, a mirror provided with a tail (i.e. handle), a cord stringed
with pearls, and earrings, all this”. The mirror is also mentioned in the description of the rite
(281,10): pinne kannati etuttu mukham tisntm nokki kannati veccu, in translation “then taking
the mirror, looking silently at the face, putting down the mirror”.

The Apastamba-Grhyasiitra skips the mantras because these have been given in the
separate mantra collection called Apastamba-Mantra-Patha, stating that they are to be used
‘according to the keywords’ (yathalingam). Here the mantra does not mention the mirror; it
is parallel to the mantra of the BhGS in having the word varcas ‘splendour’ in the initial part.

ApGS 5,12,1 vedam adhitya snasyan ... 11 evam uttarair yathalingam srajah $irasy afijanam
adarsaveksanam upanahau chatram dandam iti ...

1. Having studied the Veda, when going to take the bath (which signifies the end of his student-
ship), ... 11. In the same way he should with the following (formulas, M. 11,8,9-9,5), according

to the characteristics (contained in them), (put) a wreath on his head, anoint (his eyes), look into a
mirror, (put on) shoes, (and should take) a parasol and a staff. ... (Transl. Oldenberg 1892: 11, 277)

See Section 1.3 below on the mantra for looking at the mirror (ddarsaveksanam), which is:

ApMP 2,9,2 yén me varcah paragatam atmanam upatisthati /
idam tat punar a dade dirghayutvaya varcase //

The Vaikhanasa-Grhyasiitra is perhaps the youngest of the Grhyasitras. Here the original
mantra of looking into the mirror accompanies the salving of the left eye with collyrium, while
the mirror is looked at with the mantra generally used for many different actions.

VaikhGS 2,13 atha samavartanam vyakhyasyamabh ... 15 ... yad anjanam iti daksinam caksur
yan me mana iti vamam cafjanenaijayitvemah sumanasa iti srajam adaya devasya tvety adarsam
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aveksate / tenaiva vainavam dandam rjum grhniyat / indrasya vajo ‘siti vegavejam iti trir unmarsti /
upanahayv ity upanahav aruhya prajapateh saranam bhuvah pundtv iti dvabhyam chattram grhntyat
/ yo me danda iti punar dandam pramade saty aharet ...

Now, we shall explain the returning home. ... With the mantra: “The salve from Trikakud”, he
anoints with salve his right eye, and with the mantra: “My mind that has fled away”, his left eye.
Having taken, with the mantra: “These delightful flowers, ...” a wreath (and having put it on his
head or around his neck), he looks, with the formula: “On the impulse of the god Savitr I take thee
...”, into a mirror. With the same formula he takes a straight staff of bamboo and wipes along it
thrice (from the bottom to the point), repeating the mantras ... Having, with the mantra: “I step
into the sandals”, stepped into the sandals, he takes the parasol, with the two mantras ... With the
mantra: “may staff, which has fallen down,” etc., he takes the staff again, in case any mishap to it
should occur (e.g. if it falls from his hand). ... (Transl. Caland 1929: 58; 61-62)

All of the texts cited so far that deal with the samdavartana belong to the TaittirTya school of the
Black Yajurveda. The Grhyasitras of the other schools of the Black Yajurveda (MGS, VarGS,
KGS) do not mention the mirror.

The Paraskara-Grhyasiitra belongs to the White Yajurveda; among other things it differs
in terms of the mantras. The mantra addressed to one’s self seen in the mirror (rocisnur asi,
‘you are shining’) is based on BAU 2,1,9, a text also belonging to the White Yajurveda, where
the “man” seen in the mirror is said to be rocisnu, see above, 1.1.1). Jayarama in his commen-
tary on the PGS glosses rocisnuh with prakasakah, ‘shining’.

PGS 2,6,1 vedarh samapya snayat ... 25 usnisena $iro vestayate yuva suvasa iti 26 alamkaranam
asi bhityo ‘lamkaranam bhiiyad iti karnavestakau 27 vrtrasyety ankte ‘ksinT 28 rocisnur asity
atmanam adarse preksate 29 chatram pratigrhnati ... 30 ... upanahau pratimuficate 31 ... vainavam
dandam adatte ...

1. When he has finished the Veda, he should take the bath (by which he becomes a Snataka). ... 25.
He binds a turban to his head with (the verse [RV 3,8,4; PGS 2,2,9]), “A youth, well attired.” 26. (He
puts on) the two earrings with (the words), “An ornament art thou; may more ornaments be mine.”
27. He salves his two eyes with (the formula), “Vrtra’s” (Vaj[asaneyi-]Samh[ita] IV,3b). 28. With
(the words, “Brilliant art thou,” he looks at his image in a mirror. 29. He takes a parasol ... 30. ...
he puts on the two shoes. 31 ... he takes a bamboo staff. ... (Transl. Oldenberg 1886: II, 312; 316)

No reference to a mirror is found in the samavartana descriptions of the Rgvedic Grhyasttras
and the Samavedic Grhyasitras of the Kauthuma and Ranayaniya schools, while the other
paraphernalia of the rite are more or less the same as in the Yajurvedic Grhyasiitras.

Thus, Sankhayana-Grhyasiitra 3,1 prescribes among other things two (new) garments, a
golden ornament, a turban, a parasol, shoes and a bamboo staff.

Agvalayana-Grhyasiitra 3,8,1 enumerates “a jewel (to be tied round the neck), two earrings,
a pair of garments, a parasol, a pair of shoes, a staff, a wreath, (pounded seed of the Karaiija
fruit) for rubbing with, ointment, eye salve, a turban; (all that) for himself and for the teacher”
(transl. Oldenberg 1886: 1, 226).

In Gobhila-Grhyasiitra 3,4-5, the things put on after the bath include just two garments (an
undergarment and an upper garment) which have not yet been washed, a garland, two shoes
and a bamboo staff (GGS 3,4,25-27, Oldenberg 1892: 11, 84). The same applies to the Khadira-
Grhyasiitra (KhGS 3,1,24-26; Oldenberg 1886: I, 408—409).

In its samavartana chapter, the Jaimini-Grhyasiitra of the Jaimintya school of Samaveda
includes the mirror in its enumeration of requisites, but not in the description (given below in
translation only) of how the garments and decorations are put on and the staff taken up. The
explanation for this seeming discrepancy is that the use of the “paste for the bath, ointment,
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flowers, collyrium and mirror” and their mantras has already been explained in the preceding
chapter on the godana or kesantakarana rite (JGS 1,18; see 1.2.3 below), the proceedings of
which are included in the samavartana. Thus, the mirror appears to be used in the samavartana
of the Jaiminiyas, but not in the same way as in the samavartana of the Yajurvedins.

JGS 1,19 (Caland 1922: 17,3-5) vedam adhitya vratani caritva brahmanah snasyan sambharan
upakalpayate ‘hatam vasa erakam snanam anulepanam sumanasa afijanam adar$am ahate vasasi
trivrtam manim vainavam dandam $ukle upanahau ... ke$antakaranena mantra vyakhyatah
parivapanam ca

After he has studied the Veda and observed the observances, a brahmin, being about to take the
(absolving) bath, gets ready the (following) requisites: a new garment, a mat of eraka-grass, paste
for the bath, ointment, flowers, collyrium, a mirror, two new garments, a three-stringed amulet, a
bamboo-staff and two white shoes. ... The mantras (for the shaving) are the same as those of the
shaving (I.18); the shaving also takes place. (Transl. Caland 1922: 29)

He (i.e. the teacher) should invest him with the new garment with the verse: “We clothe, O Soma,
this boy” etc. [the mantra is given in full in JGS 1,12]. Then he should salve his eyes, first the left
and then the right, with the verse beginning: “With glory me” [JaiminTya-Samhita 2,2,2]. The three-
stringed amulet, which must be made of palasa-wood if he is desirous of averting evil, he (i.e. the
student) fastens to his neck with the formula: “Thou art the one averting evil”, of bilva-wood, if

he is desirous of spiritual lustre with the formula: “May I become possessed of spiritual lustre”, of
arka-wood, if he is desirous of getting food with the formula: “May I eat food.” With the formula:
“Thou art the Gandharva Vi§vavasu; protect thou me, guard thou me” he takes the bamboo staff. He
should put on the two shoes with the formula: “You are the leaders, lead me.” First he fastens on
the right one. (Transl. Caland 1922: 31)

1.2.3 First shaving of the beard (godanam)

The Jaimini-Grhyasiitra is the only text where the mirror is expressly mentioned as belonging
to the godana (alias kesantakarana) rite. However, it is implied in other descriptions of the
godana rite (e.g. in SGS 1,28, where it is stated that “the godanakarman is identical with the
cidakarman’; see 1.2.4 below).

JGS 1,18 (ed. Caland 1922: 16,9-17,2) sodase godanakaranam / tat kesantakaranam ity acaksate

/ caulakaranena mantra vyakhyatah / upanayanenadesanam / ... sarvani lomanakhani vapayec
chikhavarjam ity audgahamanih / uptake$ah snayat / ... snanfyena tvacam unmrdnite / ...
snatvanulepanena kurute / ... srajam abadhnite / ... ddarso ‘sity adarsa atmanam vikseta / adarso
‘sy a ma drsyasan devamanusyda ubhaye sobho ‘si Sobhasam aham devamanusyesu roco ‘si rocasam
aham devamanusyesv iti / apoddhrtya srajam adesayita / ukta dharmah samvatsaresu / gaur daksina /

In the sixteenth year the godana (finds place), that means: “the cutting of the beard.” The mantras
are the same as those used for the tonsure (I.11). The undertaking of the observances is the same
as that of the initiation (I.12). Here, however, no new garment is prescribed. He causes to shave
off all the hair of his body and to cut his nails, according to Audgahamani with the exception of
his toplock. When he has been shaved, he should bathe. ... he rubs himself with paste prepared
from (the bark of) trees. ... he rubs, after having bathed, his body with ointment. ... he fastens a
garland on (his head). With the formula: “Thou art a mirror (adarsa); may both gods and men
look (adr§yasan, sic!) at me. [Thou art splendid, may I be splendid among gods and men.] Thou art
shining, may I shine among gods and men” he should look at himself in the mirror. Having taken
away the wreath he (i.e. the teacher) should give him directions (to put fuel on the fire etc.). The
ordinances (to which the student is subjected) during the years (of the study following after godana)
are treated. A cow is the fee. (Transl. Caland 1922: 29)
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1.2.4 First tonsure (caulam or cidakaranam)

In the description of the godana rite (see 1.2.3 above), the Jaimini-Grhyasiitra (1,18) refers
to the rite of first tonsure as the model from which the mantras of the godana are taken. While
the mirror does not figure in the godana descriptions of the other Grhyasiitras, in the case of the
first tonsure the mirror is found in several texts. In the Jaimini-Grhyasitra, the rite is described
in chapter 1,11:

JGS 1,11 (ed. Caland 1922: 8,16-9,15) trtiye samvatsare jatah kurvita / ... ksuram adatte / ...
udakam adatte / ... daksinam ke§antam abhyundyat / ... tasmims tisro darbhapifijulir upadadhaty
ekam va /... dharayet / ... irdhvam trir adar§ena sprstva yena dhateti ksurena chindyat / ...
pascat tathottaratah / pratimantram kesams ca darbhapifijuliSesams canaduhe gomaye ‘bhiimisprste
nidadhyat / ...

In the third year (after the day of birth) he should shape the twisted hair (of his son) (i.e. he should
perform the cidakarman) ... he takes up the razor ... He takes the water ... he should moisten the
hair near the right ear. In this (hair) he puts three darbha [grass] blades or a single one. He should
hold (the hair and the blade in his left hand) with the verse: “Prajapati hold again and again, for
good shaving.” Having touched with a mirror thrice (the hairs and the grass blades) in upward
direction, he should shave off (some hair together with parts of the blades) by means of the razor,
muttering (the three mantras) ... In the same way the back and left side of the head. At each mantra
he should deposit the hair and the rest of the darbha blades on bull’s dung, which should not be put
on the bare ground ... (Transl. Caland 1922: 16)

The corresponding passage of the Gobhila-Grhyasiitra belonging to the Kauthuma school
of Samaveda reveals that in this rite the mirror has replaced ‘a razor made of the wood of the
udumbara fig’ (audumbarah ksurah). In the mantra it is equated with the tusk of Visnu (as
a wild boar), a harmless tool used by the boy’s father in a simulated haircut with mantras,
which precedes the actual shaving done with a metal razor by a professional barber without
mantras. The grhya mantras are given in full in a separate collective text called the Sama-
Mantra-Brahmana (SMB) = Chandogya-Brahmana.

GGS 2,9,1 athatas trtTye varse ciidakaranam / 2 purastac chalaya upalipte ‘gnir upasamahito bhavati
/ 3 tatraitany upaklptani bhavanti / 4 ekavim$atir darbhapifijulya usnodakakamsa audumbarah
ksura adar$o va ksurapanir napita iti daksinatah / 5 anaduho gomayah krsarah sthalipako
vrthapakva ity uttaratah / ... 12 daksinena paninapa adaya daksinam kapusnikam undaty ... 13
visnor damstro ‘sity audumbaram ksuram preksata adarsam va / 14 osadhe trayasvainam iti sapta
darbhapifijulir daksinayam kapusnikayam abhisirogra nidadhati / 15 ta vamenabhigrhya daksinena
paninaudumbaram ksuram grhitvadarsam vabhinidadhati svadhite mainam himsir iti / 16 yena
piisd brhaspater iti trih praiicam prohaty apracchindan sakrd yajusa dvis ttisnim / 17 athayasena
pracchidyanaduhe gomaye nidadhati / 18 etayaivavrta kapucchalam etayaivottaram kapusnikam /
1. Now follows the tonsure of the child’s head, in the third year. 2. To the east of the house on a
surface besmeared (with cow-dung) wood has been put on fire. 3. There the following things have
been placed: 4. To the south (of fire) twenty-one Darbha blades, a brass vessel with hot water, a
razor of Udumbara wood or a mirror, and a barber with a razor in his hand; 5. To the north, bull’s
dung and a mess of boiled rice with sesamum seeds, which may be more or less cooked. ... 12.
Drawing water (out of that vessel) with his right hand he moistens the patch of hair on the right side
(of the boy’s head) ... 13. With (the Mantra), “Vishnu’s tusk art thou” ([SMB 1,6,]4) he looks at
the razor of Udumbara wood or at the mirror. 14. With (the Mantra), “Herb! Protect him!” (([SMB
1,6,]5), he puts seven Darbha blades, with their points turned towards (the boy’s) head), into the
patch of hair on the right side of his head. 15. Pressing them down with his left hand, and seizing
with his right hand the razor of Udumbara wood or the mirror, he touches it (the Darbha blades)
with the (Mantra), “Axe! Do no harm to him!” ([SMB L,6,]6). 16. With (the Mantra), “With which
Piishan has shaven Brhaspati’s head” ([SMB 1,6,]7), he moves forward (that razor or the mirror)
three times towards the east without cutting (the hair); once with the Yajus, twice silently. 17. Then
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(the barber) with the razor of metal cuts the hair and throws (the cut off hair ends) on the bull’s
dung. 18. In the same way (after the same rites have been performed), he cuts the patch of hair on
the back-side; 19. And that on the left side. ... (Transl. Oldenberg 1892: 11, 60—62)

In the Khadira-Grhyasitra, which is a later abridgement of the GGS made for the Ranayaniya
subschool of Samaveda, the mirror is already the preferred alternative (being mentioned first)
instead of the wooden razor, which is still mentioned (although in second place). Here a more
complex earlier act could be replaced (in KhGS 2,3,23) with a simple glance at the mirror, the

act naturally expected in the case of that object.

KhGS 2,3,16 trtiye varse caulam / 17 tatra napita usnodakam adarsah ksuro vaudumbarah pifijulya
iti daksinatah / 18 anaduho gomayah krsarasthalipako vrthapakva ity uttaratah / ... 22 apa ity

untte / 23 visnor ity adar§am preksetaudumbaram va / 24 osadha iti darbhapifijulth saptordhvagra
abhinidhaya / 25 svadhita ity adarsena ksurenaudumbarena va / 26 yena piseti daksinatas trih
praficam prohet / 27 sakrd ayasena pracchidyanaduhe gomaye ke$an kuryad / 28 undanaprabhrty
evam pascad uttarata ca / ...

16. In the third year the tonsure (of the child’s head is performed). 17. There the barber, warm
water, a mirror, or a razor of Udumbara-wood, and (Darbha)-blades (are placed) towards the south.
18. A bull’s dung and a mess of boiled rice with sesamum seeds which may be more or less cooked,
to the north; ... 22. With (the Mantra), “May the waters” ([SMB L,6,]3), he moistens (the boy’s
hair). 23. With (the Mantra), “Vishnu’s” ([SMB 1,6,]4), he should look at the mirror or at the razor
of Udumbara-wood. 24. With (the Mantra), “Herb!” ([SMB 1,6,]5) he puts seven Darbha-blades,
with their points upwards (i.e. towards the boy’s head?), into (his hair). 25. With (the formula),
“Axe!” ([SMB 1,6,]6) (he presses them down) with the mirror or with the razor of Udumbara-
wood. 26. With (the Mantra), “With which Ptshan” ([SMB 1,6,]7), he should move forward (the
razor) three times towards the east on the right side (of the boy’s head).® 27. Cutting (the hair) once
with a razor of metal he should throw the hair on the bull’s dung. 28. The same rites, beginning
from the moistening (of the hair, are repeated) on the left side and on the back side (of the child’s
head). ... (Transl. Oldenberg 1886: 1, 397-399)

All the above three texts belong to the Samaveda. In the Rgvedic Sankhayana-Grhyasiitra, the
first tonsure is described in chapter 1,28 (excerpted below). There is a largely identical variant
of the SGS called the Kausitaki-Grhyasatra, where this rite is described in chapter 1,21 with
some variant readings; while these are not so important as to warrant a separate treatment, it
may be noted that the words adarsam and adarsena occur in Kausitaki-Grhyasitra 1,21,6 and

1,21,11. In the $GS and the Kausitaki-Grhyasiitra, no reference is made to a wooden razor.

SGS 1,28,1 samvatsare ciidakarma / 2 trtiye va varse / ... 5 agnim upasamadhaya / ... 7 anaduham
ca gomayam kus$abhittam ca kesapratigrahanayadar§am navanitam lohaksuram cottarata
upasthapya /... 9 ... §ttosnabhir adbhir daksinam kesapaksam trir abhyanakti / 10 $alalyaike vijatan
krtva / 11 navanitenabhyajya / 12 osadhe trayasvainam iti kusatarunam antardadhati / 13 ke$an
kusatarunam cadars$ena samsprsya / 14 tejo ‘si svadhitis te pita mainam himsir iti lohaksuram
adatte / 15 ... kesagrani chinatti kusatarunam ca / 16 evam dvitiyam evam trtiyam / 17 evam dvir
uttaratah / 18 nikaksayoh sasthasaptame godanakarmani / 19 etad eva godanakarma yac ctidakarma
/20 solase varse ‘stadase va/ ...

After one year the Clidakarman (i.e. the tonsure of the child’s head); 2. Or in the third year; ... 5.
Having placed the fire (in the outer hall; see chap. 5,2) — ... 7. And having put down northwards
bull-dung and a layer of Kusa grass for receiving the hair, a mirror, fresh butter, and a razor of
copper, ... 9 ... he sprinkles the right part of his hair three times with lukewarm water. 10. Having
loosened the tangled lock, according to some (teachers), with a porcupine’s quill, 11. And having
anointed (his hair) with fresh butter, 12. He puts a young Kusa shoot among (the hairs) with the
words, “Herb, protect him!” 13. Having touched the hair and the Kusa shoot with the mirror, 14.

6 Corrected from Oldenberg’s inadvertent translation of ‘hair’ instead of ‘head’.
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He takes up the copper razor with the words, “Sharpness art thou; the axe is thy father. Do not harm
him!” 15. ... he cuts the tips of the hairs and the Kusa shoot. 16. In the same way a second time; in
the same way a third time. 17. In the same way twice on the left side. 18. Under the armpits a sixth
and a seventh time at the Godanakarman (ceremony of shaving the beard). 19. The Godanakarman
is identical with the Caidakarman. 20. (It is to be performed) in the sixteenth or in the eighteenth
year. ... (Transl. Oldenberg 1886: I, 55-57)

While the Samavedic texts use the word darbhapirijuli for the grass mixed with hair, the
SGS here uses the word kusataruna ‘tender kusa blade’, which recurs in SGS 4,15,11 as the
instrument with which collyrium is applied in the sarpabali just before the snakes are made to
look in the mirror (see 1.2.7 below).

Other Grhyasttras (e.g. BhGS 1,28; VaikhGS 3,23) do not mention the mirror in their
descriptions of the first tonsure and first shaving. In Manava-Grhyasttra 1,21,3—8, the father
or family priest moistens the child’s hair, puts a blade of darbha grass next to the hair, touches
the blade and hair with the copper razor, shaves off parts of the hair, hands the razor over to
the barber, and then addresses the hair falling to the ground with a mantra. In the AgniveSya-
Grhyasiitra (2,2,5), too, only a metal razor is used, and here the barber does not figure at all.

1.2.5 Binding with a protective thread (kautuka-bandha)

After the first tonsure (2,2,5), the AgniveS$ya-Grhyasiitra prescribes the nandimukha-sraddha,
an offering to the deceased ancestors to be performed in connection with happy family rituals
such as marriage (2,3,2-4). Thereafter (in 2,3,5), AgniveSya prescribes the rite of binding
a protective thread (kautuka-tantu) around the right arm of a male youth or around the left
arm of a maiden. This should be done in all those rites that include the nandimukha-sraddha
(vatra nandisraddham tatra kautukam ity aha bhagavan agnivesyah). This is the only elaborate
description of the ceremony, and the only one to mention a mirror, though other texts occasion-
ally do prescribe the tying of such a protective thread (usually called pratisara- or pratisara-)
around the wrist or neck’ (see Gonda 1937).

AgnivGS 2,3,5 (ed. p. 58) atha kautukam vyakhyasyamah / paramasvamisarmanah kumdrasya
kautukabandham karisya iti sankalpya tandulam udakumbham varahavisanam ca kantakinam ca
$ankham adar$am afijanam kautakatantum cadaya ... (p. 59) matulah kumarasya samipa upavisya
trini $alalyadisankhaparantany adaya kumarasya daksinam bahum anvavahrtya trih pradaksinam
avartayate / athafijanam adaya daksinenankte / adar§am adaya mukham darsayati / tantum adaya
... tantum prabadhya ... raksam karoti ...

Now we shall explain [the rite of tying] the protective thread. After having declared the intention
“I shall perform the tying of a protective band for Master Paramasvami Sarman”, after having
taken [rice] grains, a water pot, a wild boar’s tusk and a porcupine’s quill, a conch shell, a mirror,
collyrium, and the protective thread ... the maternal uncle seats himself near the boy, takes the
three things beginning with the porcupine’s quill and ending with the conch shell [i.e. including the
tusk as the third thing], lowers the boy’s right arm and turns it sunwise around three times. Then
with his right hand he anoints collyrium [around the boy’s eyes]. He makes [the boy] look at his
[i.e. the boy’s own] face with a mirror. He takes the thread ... binds the thread [around the boy’s
wrist] ... and [therewith] protects him ...

7 Mayrhofer (1992: 1, 364) discusses the etymology of Sanskrit -kutuka- and kautuka-, but only in the mean-
ing ‘desire, curiosity, interest’ (finding it unclear). If kautuka- as a ‘protective thread’ was originally tied around
the neck, it may go back to Dravidian (Telugu kuttika, kutika, kutuka ‘throat, neck’ and cognates; see Burrow &
Emeneau 1984: 157 no. 1718).
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1.2.6 Marriage (vivaha)
The Agnivesya-Grhyasiitra includes the mirror in a rite rarely included in marriage ceremonies:

AgnivGS 1,7,1 (p. 40) athatah sthagaram alamkaram vaksyamah / adar§am cafijanam cahatam
vasah sarvasurabhitam vrihin drsadupale ity ete ‘sya sambhara upaklpta bhavanti / (p. 41)
panigrahanad trdhvam $vobhiite ... etasmin kale varasya bhaginy ... sarvasurabhitam pistva
devatabhyo nivedyafijanenankte / adarsam aveksa(yi)tva $esena duhitaram alamkrtya mukhe
“agnir yajurbhih” “senendrasya” iti pa$caj jamataram (alamkaroti) / yac catra striya ahus tat
kurvanti / sa priya bhavati / priyo haiva bhavati- [TB 2,3,10,4] iti brahmanam //

Now we shall describe the sthagara alamkara [marking the foreheads of a newly wedded couple
with a fragrant powder called sthagara]: A mirror, ointment, an unwashed (i.e. new) garment,
everything fragrant, rice-grains, the upper and lower mill-stone, these are the necessaries ready
for this (rite). After the ceremony of the hand-taking (marriage), in the next morning ... At the
(same) time the sister of the newly married husband ... having with the upper and lower millstone
... ground everything fragrant and offered (it) to the gods, anoints (them) with ointment. Having
made (them) look at the mirror and having with the remainder “adorned” the daughter on the face
with the mantras (beginning with) “Agni with the yajuh formulas” and “Sena is Indra’s (spouse)”
subsequently she “adorns” the son-in-law. And what on this occasion the women say that they do.
She becomes dear. “He indeed becomes dear”, thus a brahmana. (Transl. Gonda 1977: 594)

Gonda (1977: 594) notes that this ceremony included in the marriage by Agnive$ya belongs to
“rites that are foreign to the sitra tradition or have at least no parallels in the older griya works”.
However, in Gobhila-Grhyasiitra 4,2, pounded sthagara, pounded collyrium and sesamum oil
are offered to the ancestors at the anvastakya rite. Furthermore, the Taittiriya-Brahmana not
only speaks of the sthagara alamkara rite, but it is also the text quoted by the AgniveSya-
Grhyasiitra at the end of the above passage: TB 2,3,10,1-4 ... tasya u ha sthagaram alamkaram
kalpayitva ... priy6 haiva bhavati /. That said, neither the GGS nor the TB mentions the mirror.

Chapter 1,12 of the Sankhayana-Grhyasiitra corresponds to the almost identical chapter
1,8 of the Kausitaki-Grhyasiitra (adarsam there in siitra 1,8,7):

SGS 1,12,1 snatam krtamangalam varam avidhavah subhaga yuvatyah kumaryai ve§ma
prapadayanti / ... 3 tabhir anujfiato ‘thasyai vasah prayacchati raibhy asid iti / 4 cittir a
upabarhanam ity anjanakosam adatte / 5 samarijantu visve deva iti samanjaniya / 6 yatheyam Sacim
vavatam suputram ca yathaditim / avidhavam capalam evam tvam iha raksatad imam iti daksine
panau $alaltm trivrtam dadati / 7 ripam ripam ity adar§am savye /

1. The bridegroom, who has bathed and for whom auspicious ceremonies have been performed, is
escorted by happy young women, who are not widows, to the girl’s house. ... 3. having obtained
their permission, he then gives her the garment with (the verse), “The Raibhi was” (Rig-veda X,
85,6). 4. With (the verse), “Mind was the cushion” (ibid. 7), he takes up the salve-box. 5. The verse
for anointing is, “May the Visve devas anoint (or, unite),” (ibid. 47). 6. “As this (has protected) Sact
the beloved one, and Aditi the mother of noble sons, and Apala who was free from widowhood,
may it thus protect thee, N.N.!” — with these words (the bridegroom) gives her into her right hand
the quill of a porcupine (and) a string of three twisted threads. 7. With the verse, “Shape by shape”
(Rig-veda VI, 47,18) a mirror into the left. (Transl. Oldenberg 1886: I, 32-33)

The verse with which the mirror is given is given in full as follows. It contains the word
pratiripa, which is connected with the mirror in the Upanisads (see 1.1.1 above).

RV 6,47,18 riipam ripam pratirtipo babhiiva tadd asya rlipadm praticaksanaya /
indro mayabhir pururiipa Tyate yukta hi asya harayah $ata dasa //
He has a form corresponding to every form; this form of his is for display.

Indra keeps going about in many forms through his magical powers, for ten hundred fallow bays
are yoked for him. (Transl. Jamison & Brereton 2014: 11, 837)
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The mirror does not figure in the marriage descriptions of the other Grhyasitras. For example,
according to Baudhayana-Grhyasiitra 1,1,24, the bride holds an arrow (isu) in her hand.

1.2.7 Offering to snakes (sarpabali) during the Sravana month

The beginning of the rainy season in the sravana month means an added danger of snakebites,
as reptiles are forced to leave their underground burrows when they fill with water. The mirror
figures in the Sankhayana-Grhyasiitra’s description of the snake offering performed on this
occasion.® It is nearly identical with that of Kausitaki-Grhyasiitra 4,3 (the word adarsena
is found in KausGS 4,2,3.) On the word kusataruna connecting this passage with SGS 1,28
(where a mirror is used during the first tonsure), see 1.2.4 above.

$GS 4,15,1 $ravanam $ravisthiyayam paurnamasyam aksatasaktiinam sthalipakasya va juhoti / 2
visnave svahd sravanaya svaha sravanyai paurnamasyai svaha varsabhyah svaheti / 3 grhyam
agnim bahyata upasamadhaya lajan aksatasaktims$ ca sarpisa samniniya juhoti / 4 divyanam
sarpanam adhipataye svaha divyebhyah sarpebhyah svaheti / 5 uttarenagnim pragagresu navesu
kusestidakumbham navam pratisthapya / 6 divyanam sarpanam adhipatir avaneniktam divyah

sarpd avanenijatam ity apo ninayati / 7 divyanam sarpanam adhipatih pralikhatam divyah sarpah
pralikhantam iti phanena cestayati / 8 divyanam sarpanam adhipatih pralimpatam divyah sarpah
pralimpantam iti varnakasya matra ninayati / 9 divyanam sarpanam adhipatir abadhnitam divyah
sarpd abadhnatam iti sumanasa upaharati / 10 divyanam sarpanam adhipatir achadayatam divyah
sarpd achadayantam iti siitratantum upaharati / 11 divyanam sarpanam adhipatir anktam divyah
sarpd anjatam iti kusatarunenopaghatam afijasya karoti / 12 divyanam sarpanam adhipatir iksatam
divyah sarpa tksantam ity adarseneksayati / 13 divyanam sarpanam adhipata esa te balir divyah
sarpd esa vo balir iti balim upaharati / 14 evam antariksanam / 15 di§yanam / 16 parthivanam iti/ ...
1. The Sravana (oblation) he offers on the full moon day that falls under (the Naksatra) Sravisthas,
of the flour of fried barley, or of cooked food, 2. With (the words), “To Visnu svaha! To (the
Naksatra) Sravana svaha! To the rainy season svaha!” 3. Having established the (sacred) domestic
fire outside, and having mixed together fried grain and the flour of fried barley with butter, he
sacrifices 4. With (the word), “To the Lord of the celestial Serpents svaha! To the celestial Serpents
svaha!” 5. Having placed to the north of the fire a new water-pot on eastward-pointed, fresh Kusa-
grass, 6. With (the words), “May the Lord of the celestial Serpents wash himself! May the celestial
Serpents wash themselves!” he pours water into it. 7. With (the words), “May the Lord of the celes-
tial Serpents comb himself! May the celestial Serpents comb themselves!” he makes movements
with a comb. 8. With (the words), “May the Lord of the celestial Serpents paint himself! May the
celestial Serpents paint themselves!” he pours out portions of paint. 9. With (the words), “May the
Lord of the celestial Serpents tie (this) to (himself)! May the celestial Serpents tie (this) to (them-
selves)!” he offers flowers. 10. With (the words), “May the Lord of the celestial Serpents clothe
himself! May the celestial Serpents clothe themselves!” he offers a thread. 11. With (the words),
“May the Lord of the celestial Serpents anoint (his eyelashes)! May the celestial Serpents anoint
(their eyelashes)!” he spurts out (small portions of collyrium) with a young Kusa shoot. 12. With
(the words), “May the Lord of the celestial Serpents look (at himself)! May the celestial Serpents
look (at themselves)!” he makes them look in a mirror. 13. With (the words), “Lord of the celestial
Serpents, this is thy Bali! Celestial Serpents, this is your Bali!”” he makes a Bali-offering. 14. In the
same way for the aérial (Serpents). 15. For those dwelling in the directions (of the horizon). 16. For
the terrestrial ones. ... (Transl. Oldenberg 1886: I, 127-129)

The Manava-Grhyasiitra (2,16,3) is very laconic in prescribing a bali offering of unhusked barley to
snakes with three verses in the sravana month. The Gobhila-Grhyasiitra in its Sravana chapter (3,7)
just prescribes a bali offering to each of the four kings of the serpents living in the four cardinal
directions (GGS 3,7,13-15). The sravana chapter (2,1) of the A§valayana-Grhyasiitra likewise

8 For a thorough study on Indian snake worship, including the sarpabali, see Winternitz 1888.
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only prescribes a bali offering to the terrestrial, aerial and celestial serpents and those that dwell in
the cardinal directions. The Hiranyakes$i-Grhyasiitra (2,16) prescribes a bali offering to these same
four kinds of serpents during the Sr@vana month; in addition, they are given water, collyrium and
ointment. In its sravana chapter (2,14), the Paraskara-Grhyastitra has a more elaborate description
of the worship of different kinds of serpents (the terrestrial, aerial and celestial ones belonging to
Agni, Vayu and Siirya, respectively); they are asked to wash themselves, have their bali offering,
comb themselves, salve their eyes with collyrium, anoint themselves with ointment, and put on
garlands, but they are not asked to look into a mirror.

According to Apastamba-Grhyasiitra 18,10—12, the Sravana bali offering to the serpents is made
in the following way: “he ... goes out in an easterly or northerly direction, prepares a raised surface,
draws on it three lines directed towards the east and three towards the north, pours water on the
(lines), and lays (an offering of) flour (for the serpents on them, with the [formula of Apastamba-
Mantra-Patha II, 17,8]. Silently (he lays down) unground (?) grain, roasted grain, collyrium, oint-
ment, (the fragrant substance called) Sthagara, and U$ira root. With the next (formulas, II, 17,9-26)
he should worship (the serpents), should sprinkle water round (the oblations), should return (to his
house) silently without looking back, should sprinkle (water) a water-pot from left to right, thrice
around the house ...” (Transl. Oldenberg 1892: 11, 288).

Here, too, the mirror is lacking. Nonetheless, the passage is interesting, as it mentions the
rare substance called sthagara discussed in 1.2.6 above.

1.2.8 Divination by means of a mirror

As already mentioned in the introduction, the Sama-Vidhana alias Sama-Vidhana-Brahmana,
in spite of being usually called a “Brahmana”, is a relatively late text in Sttra style. It explains
how the chants (saman) of the Samaveda can be used for “magical” purposes, with the parallel
Rg-Vidhana explaining the similar use of Rgvedic verses. Both texts include passages with post-
Vedic practices, and they have a lot in common with the definitely late Atharvaveda-PariSistas
(Gonda 1951: 3-5). Though the SVB is supposed to be a Kauthuma text, the verse quoted in the
following passage is not found in the Samaveda-Samhita of the Kauthuma-Ranayaniya school.
However, it is found in the Jaimintya-Samhita (JS 1,12,9), and the Gramegeya-Gana of the
Jaiminiya school records two songs (saman) composed upon it, called agneh Sraisthyam and
adityasya rucih / rocanam (JGG 12,15-16).

SVB 3,4,4 kanyam vopavasayed adrstarajasam adarsam cayam agnih sresthatama ity etena /
vyustayarm ratrav etenaivabhigiya parimrjya briyat pasyeti / pasyati ha /

He should spend the night [awake] with a young girl who has not yet menstruated and with a
mirror, (addressing them) with (a song composed on) this (verse): “This Fire, the best” (JS 1,12,9).
When the night has turned to morning, he should chant (upon the girl and the mirror a saman
composed on) this same (verse), polish (the face of the mirror) and say (to the girl): “Look (into the
mirror)!” To be sure, she sees (something in the mirror; he should ask her what does she see, and
she should reply truthfully).

The verb pari + myj- literally means ‘to wipe (all) around’, denoting also ‘to polish’. As the
object of this verb the commentator Sayana supplies the word mukham, which means either
‘mouth’ or ‘face’. My above understanding of this differs from that of Konow (1893: 71),
who translates the latter part of this rule thus: “Bei Tagesbruch soll er dasselbe singen, sich
den Mund abwishen und zu ihr sagen: ‘sieh (ndmlich in die Spiegel)!” Sie wird sehen.” The
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commentator Bharatasvamin (ed. Sharma 1964: 175, 9—10) also supplies the word mukham, but
connects it with the girl:

... abhiglya kanyam pasyan gitva parimrjya tasya mukham adarsam pasyeti bruyat / pasyati ha
kanya adarse striyam va purusam va / tam sa prcchet / sa tattvam briiyat //

He should sing looking at the girl, wipe around her mouth [or face], and say to her: “look into the
mirror!” To be sure, the girl sees in the mirror a woman or a man. She should question him; he
should tell the truth.

1.2.9 Showing the moon to a newborn child

In its short chapter 38, the Kathaka-Grhyasiitra (belonging to the Katha school of the Black
Yajurveda) prescribes the candradarsanam, which consists of showing the moon to a newborn
child. This should take place when two and a half months have passed since the birth. This rite
is also described in the Gobhila-Grhyasiitra (2,8,1-7) and its abbreviated variant, the Khadira-
Grhyasiitra (2,3,1-5), but the mirror does not figure in these texts.

KGS 38,1 evam candradarsanam / ... 5 prakaso daksina /

Likewise (i.e. in the way of the rite of showing the sun to the newborn child, prescribed in chapter
37, should be performed) the (rite of) showing the moon.
... 5. The sacrificial gift (to the performer of the rite) is a mirror.

In Vedic ritual, the gifts (daksina) to be given to the performer(s) of a rite are in some relation
to the contents or nature of the rite; in this case the gift is obviously used to mirror the moon.

This is the only Vedic occurrence of the word prakasa- with the meaning ‘mirror’ (the
commentator Devapala glosses prakasa- with adarsa-). The word is derived from the verb
pra + kas- ‘to appear, become manifest, shine forth’, whose causative means ‘to make visible,
show, display; illumine’. As noted in the introduction, prakasa- does occur already in early
Vedic texts, but with the meaning ‘shine, lustre, fame’.

There is another quite similar early Vedic word, prakasa-, which many scholars have
derived from pra + kas- and interpreted to denote ‘mirror’. However, the single context where
the word prakasa- occurs — prakasa- is given as a gift to the (one or two) adhvaryu priest(s)
at the dasapeya rite of the royal consecration — and especially its synonym pravepd-, recorded
as belonging to the chariot equipment, suggest a different meaning and derivation, from early
Vedic prakasad- ‘whip-lash’ (see Parpola 2018).

1.3 Discussion of the references

In the introduction, I concluded that there is no reference to mirror in the Samhita-, Brahmana-
and Srautasiitra texts, which form the early part of Vedic literature. This conclusion is rein-
forced by the following considerations.

The words denoting ‘mirror’ are represented very unevenly in the later Vedic literature. In
the texts of the Taittirtya school of Black Yajurveda, the mirror occurs in one single context
only, namely the samavartana (1.2.2), where all texts of this school refer to its use. This rite,
signalling graduation from the study of the Veda, marks coming of age, when the youth starting
his adult life is provided with auspicious decorations and symbols of his new status. When
the young man looks at his face in the samavartana rite, one would expect the accompanying
mantra(s) to convey something like the mantras in JGS 1,18 (see 1.2.3 above): “Thou art a

Studia Orientalia Electronica 7 (2019): 1-29



Asko Parpola: The Mirror in Vedic India 20

mirror (adarsa); may both gods and men look at me. Thou art splendid, may I be splendid
among gods and men. Thou art shining, may I shine among gods and men.” In this context,
the Paraskara-Grhyasttra with its mantra also calls the mirror rocisnu ‘shining’, following the
Upanisad of its own school (BAU 2,1,9; see 1.1.1 above).

The mirror mantras used by the TaittirTyas during the samdavartana are totally different,
however. Instead of auspicious content, they contain a sinister reference to the soul’s departure
or journey to the god of death. An explanation for the use of these sombre mantras at such an
auspicious ceremony as the samavartana is that they have been adopted from an earlier ritual
context and an act that resembled looking at a mirror, a ritual belonging to a time when mirrors
did not yet exist in the Vedic world.

The earliest Taittirtya source for the relevant mantra yan me manah paragatam ... is
Taittiriya-Samhita 6,6,7,2. In the Bharadvaja-Grhyasiitra and the Apastamba-Mantra-Patha
(recording the mantra used in ApGS), the corresponding mantra begins yan me varcah ...,
and there are also other variations in the TaittirTya texts on the samavartana. An early variant
is found in the Samhita texts of the other schools of Black Yajurveda (Kathaka-Samhita 29,2;
Maitrayani-Samhita 4,7,1), as well as in the Brahmanas of Samaveda (Paficavim$a-Brahmana
1,5,17; Jaiminiya-Brahmana 1,167): yan me mano yamam gatam ... “My mind that hath gone
unto Yama [the god of death] or hath not fled away, that, through King Soma we put again into
ourselves.” (Transl. Caland 1931: 9)

The original context of these early mantras of the Black Yajurveda (adopted also into the
Samaveda Brahmanas and Srautasiitras) is the looking (aveksanam) at the rice-porridge sacred
to Soma (saumya-caru). This ritual takes place in a Soma sacrifice during the third pressing of
soma, in the afternoon (Caland & Henry §237b, 1906—1907: 364-365; 2015: 252-253):

At the center of the caru, the Adhvaryu excavates a cavity, and pours the liquid ghee [i.e. melted
butter] in it, and gazes in it: if he does not see himself in it, he pours ghee in it in abundance; but
this time, if he still does not see his image in it, it means that his life is at its end. According to

the Man[ava]s, this rite is incumbent only upon the sacrificer; according to Katy[ayana] and the
Taitt[irTya]s, except Baudh[ayana], it concerns only the cantors [i.e. the Samavedic priests] (see
later); nevertheless, a sick [person] can also try the experiment. ... The one who does not see
himself in it, sacrificer, cantor or sick, murmurs T[aittirTya-]S[amhita] VI. 6. 7. 2 = M[aitrayani-|
S[amhita] IV. 7. 2: “If my mind goes to Yama [the god of death], or if my [mind] has not [yet] left,
by the Soma king, we will strengthen it in us.” (Caland & Henry 2015: 252)

In 1.1.2 above, the Samhitaya Upanisad (contained in the Rgvedic Aranyakas) records a
similar idea connected with seeing one’s image incompletely in a mirror or in water — the latter
alternative undoubtedly representing the earlier pre-mirror time.

In the case of the first tonsure (see 1.2.4 above), one can see a gradual change in the ritual
taking place. At first the father or family priest himself shaved the hair with a metal razor,
using some grass blades to protect the child from possible wounds (AgnivGS). Then the father
or family priest came to perform the shaving symbolically, using a wooden razor and mantras,
leaving the actual shaving with a metal razor to a professional barber. Then the mirror followed
as an alternative to the wooden razor (GGS), becoming the primary tool for the symbolic
shaving while the wooden razor is mentioned as an alternative (KhGS). Finally, the mirror
alone is used for touching the hair and grass blades (JGS). In the SGS, the father or family priest
follows the original practice, using the metal razor for shaving, yet the touching of the hair and
the grass with a mirror appears as an additional element.
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In the sarpabali, the mirror has been added to the ritual in the SGS alone, though the rite is
described in many other Grhyastitras. Similarly, in the early Upanisads (see 1.1.1 above), the
soul-man (purusa) in the mirror is clearly a late addition to speculations that earlier involved
the “man” in the sun and the “man” in water.

In the contexts of mirror references, the Sankhayana/Kausitaki school of Rgveda has the
widest distribution, being represented in sections 1.1.1; 1.1.2; 1.2.(3—)4; 1.2.6; 1.2.7. The
Chandogya (Kauthuma-Ranayaniya) school of Samaveda is represented in 1.1.1; 1.2.4; 1.2.8;
the Jaiminiya school of Samaveda in 1.2.2; 1.2.3; 1.2.4; the Vajasaneyi school of White
Yajurveda in 1.1.1; 1.2.1; 1.2.2; the Taittirtya school of Black Yajurveda in 1.2.2 (with the
aberrant AgnivGS alone figuring in 1.2.5 and 1.2.6); the Katha school of Black Yajurveda in
1.1.1; 1.2.9 and the Aitareya school of Rgveda in 1.1.2. On the whole, it can be concluded that
the mirror had not penetrated throughout the domestic ritual of the Veda, though its spread was
considerable.

2. THE ULTIMATE PROVENANCE AND DATE OF VEDIC MIRRORS

Handled round metal mirrors have been excavated from women’s graves at Harappa (Wheeler
1947; 1968: 66—67 & pl. XXV B). The craftsmen of the Indus Civilization (2600—1900 BCE)
used an alloy of copper with a high percentage of tin, sometimes combined with lead, to make
surfaces that would give these mirrors a high degree of polish (McIntosh 2008: 319). During its
urban phase, the Bactria and Margiana Archaeological Complex (BMAC) of southern Central
Asia (¢.2200-1800 BcE) also had round copper mirrors whose handle often featured an anthro-
pomorphic shape; the Egyptian model of this handle came to Central Asia via Syria (Pottier
1984: 39-40 & figs. 38-39 nos. 265-273).

The extensive Samhita and Brahmana texts of the Veda do not refer to the mirror at all.
This strongly suggests that metal mirrors were not known and used in North India in early
Vedic times, from the last quarter of the second millennium BCE onwards. In other words, the
Harappan tradition of making mirrors had not continued until Vedic times, but had died out
there. It seems likely to me that the later wave of Indo-Aryan speakers, who brought the poetry
of the “family books” of the Rgveda-Samhita to India, came without mirrors; they probably
descended from the Fédorovo Andronovo nomads of the Asiatic steppes, who came to southern
Central Asia during the post-urban phase of the BMAC (see Parpola 2015: 51-144, 295-304).

After the Samhita and Brahmana texts had come into existence, the word akasa- ‘mirror’ is
suddenly used in several early Upanisads and Grhyasitras. This striking emergence of numerous
references in turn suggests that metal mirrors and their manufacture had been imported into
North India perhaps some decades before these texts were composed. When and whence did the
mirror come? Answers to these questions could also settle in a new way the problem of dating
these texts. Even if the absolute date of the import is not established, the absence of mirror
references has already made it seem probable that also the Srautasiitras — with the exception of
the late Srautasiitra of Katyayana, according to which the mirror has a round shape — are earlier
than the Upanisads, which is something that has not been clear so far.

Currently the early Upanisads are widely thought to date from about 500 BCE (Jamison
& Witzel 1992: 26). Yet Hock (2007: 23) dates the Aranyakas, early Upanisads and Srauta-
and Grhyasiitras somewhat earlier, to about 700-500 BcEk. Olivelle (1998: 6) places the early
Upanisads in the sixth century BCE, when many relatively large kingdoms and cities started
arising along the Ganges (for this, see Erdosy 1995; Allchin 1995: 331). We have seen above that
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Upanisadic debates took place in the kingdom of Kasi, probably in the city of Kasi/KasT alias
Varanast (Banaras, Benares), and mirrors are most likely to have spread through such cultural
centres. The philosophical debates mentioning the mirror (see 1.1.1 above) are said to have
taken place at the court of King Ajatasatru of Kasi. This king is mentioned already in Brahmana
texts as a contemporary of Yajiavalkya, who is a central figure in the Satapatha-Brahmana
(see Witzel 2003: 106—107). The said Ajatasatru of Kasi is probably not the Magadhan king
Ajatasatru who ruled in the first half of the fifth century BCE, although that latter Ajatasatru did
add Kasi to his realm (Brockington 1995: 194-195).

A major historical event that likely brought metal mirrors to northern India around the above
dates is the eastern expansion of the Persian Empire. In his campaigns between 545 and 539 Bck,
Cyrus annexed to his realm the Indo-Iranian borderlands (the satrapies of Bactria, Sogdiana,
Gandhara, Arachosia and Makran), and the Indus Valley (the satrapy of Hindus) followed around
519-518 Bck with Darius (Briant 2002: 38—40, 140). From the late sixth century to the late fourth
century BCE, the Persian Empire ruled the entirety of western Asia, Iran and southern Central Asia,
exerting strong cultural influence all around, including in India and the steppes of Eurasia.

Cast and cold-forced round metal mirrors with low (c.8%) tin content were part of the
Achaemenid culture, and specimens have been found in various parts of the vast empire. The
British Museum has in its collections (accession number 1913.1108.110) an Achaemenid bronze
mirror from Carchemish (round, diameter 32.74 cm, height with the handle 42.32 cm). An
Achaemenid bronze mirror was found in Tomb 213 from Sardis (Dusinberre 2003: 151-152 with
fig. 58) and others elsewhere in Turkey (Moyer 2012: 135). Mirrors produced by Achaemenid
Persian craftsmen have also been discovered in Egypt (Bresciani 1965: 324). The number of
excavated Achaemenid mirrors is nowhere very great, however, and as of this date none have
come from India.

Yet, one can hardly doubt that the Achaemenid conquest of the Indus Valley around 518 BCE
also brought Persian mirrors there, after which it must have taken at least some decades for
the mirror to spread wider to northern India and to initiate their indigenous production there. A
similar process has been recognized in the beginnings of the native Indian coinage, though very
few Achaemenid coins have been found in India (Allchin 1995: 218-219; Coningham & Young
2015: 402—404); the Old Persian word karsa- ‘a measure of weight’ survives in the Sanskrit
name of the early Indian punch-marked coins, karsapana. Another parallel is the introduc-
tion of alphabetic script by the Achaemenid administration, with the Aramaic script eventually
giving rise to the Kharostht and Brahmi scripts; that the idea of writing came from Persia is
reflected in the Sanskrit word /ipi ‘writing, script’, from Old Persian dipi- ‘script, inscription’.
In my opinion, the earliest Sanskrit word for ‘mirror’, late Vedic adarsa-, with the preverb
a- and the Indo-Aryan verbal root drs-/dars- ‘to see, look’, as a translation loan renders the
original Iranian term: the indirectly preserved Old Persian word for ‘mirror’, *adaina(ka)-, is
derived from the preverb @- + the Iranian verbal root *dai- ‘to see, look’ (see Rastorgueva &
Edel’man 2003: 11, 291-296; Tavernier 2007: 437).

How the mirror developed in early historical India from Achaemenid impulses is suggested
by the mirror imports of the Eurasian steppe nomads, in whose culture the mirror was an impor-
tant object. Many bronze mirrors dated between the sixth and third centuries BCE are known
from a fair number of sites in the foothills of the South Urals inhabited by Sarmatian nomads,
but also in Siberia (Moyer 2012: 122—-196, 357-371). These mirrors clearly fall into two groups.
The few earlier mirrors are imports from the Near East and Iran of Achaemenid rule; this can be

Studia Orientalia Electronica 7 (2019): 1-29



Asko Parpola: The Mirror in Vedic India 23

determined on the basis of their decoration and manufacture, being cold-forged and containing
a low percentage (about 8%) of tin. The later mirrors, particularly from the fourth and third
centuries BCE, are imports from India, which during the Hellenistic period remained in close
contact with the Central Asia of Indo-Greek rule: these mirrors were produced by hot-forging
and a high percentage of tin (around 23-24%), a manufacturing technique known from several
parts of the Indian subcontinent in the first millennium Bck and from South India between 1000
and 500 BCE. A higher percentage of tin makes the mirror have a smooth silvery polish, which
reflects the image better than a mirror with a low percentage of tin; moreover, the extra tin
gives better sound to the metal, a quality utilized in the “rattle-mirrors” of Indian origin that
have been excavated in the southern Urals and the Altai region (Vassilkov 2010). The city of
Bhir Mound in Taxila, founded during the Achaemenid period at the end of the fifth century
BCE and almost from the start having Gangetic contacts (Allchin 1995: 131), is the find place
of eight bronze vessels and mirrors with more than 20% tin dated to between 300 BcE and
100 ck. (Treister 2013; Ravich & Treister 2015; Srinivasan 2008; 2016; Chatterjee et al. 2015.)
The iconography of fourth- and third-century BCE mirrors from the Eurasian steppes definitely
proves their Indian origin (Vassilkov 2010).

The Indian mirrors produced from the fourth century BCE onwards already belong to the
post-Vedic time when the Indian epics were composed. The Ramayana (2,85,7) is the earliest
text to attest the occurrence of the Sanskrit word darpana ‘mirror’, which occurs frequently
in classical Sanskrit literature. It is not found in Vedic texts, excepting the supplementary
Atharva-Parisistas (20,1,3; 63,4,9; 67,6,1; 68,2,30 and 70,5,3), which date from post-Vedic
times. Another word frequently used in later literature for ‘mirror’, prakasa- (from pra + kas-
‘to appear, become manifest, shine forth’, with the causative ‘to make visible, show, display;
illumine’), occurs in the Veda only once, in a relatively late passage (38,5) of the Kathaka-
Grhyasiitra (see 1.2.9 above). As already noted in that connection, the word prakasa-, which
occurs in one context only in early Vedic texts, is unlikely to mean ‘mirror’ as suggested by
many scholars, but appears to come from early Vedic prakasa- ‘whip-lash’ (see Parpola 2018).

My conclusion is that 500 BcE is a fairly certain terminus post quem for the late Vedic
texts — including the Upanisads, the Grhyasiitras, and the Katyayana-Srautasiitra — in which
the Sanskrit word @kasa- is copiously attested with the meaning ‘mirror’. It is noteworthy that
the Aranyakas and the Jaiminiya-Upanisad-Brahmana, which represent a transition from the
Brahmanas into the Upanisads, do not yet have @kasa- ‘mirror’, while the word akasa- in its
single occurrence in a true Brahmana text (Taittirtya-Brahmana 3,12,9,2) does not yet signify
‘mirror’. New things are slow to be adopted in religious rituals, and this appears to be the case
also with the grhya rites, where the texts of the different schools attest to an uneven use of
the mirror. Philosophical debates, on the other hand, tend to be more open to novelties, so the
Upanisadic evidence should fairly sensitively reflect the reappearance of the mirror in urban
North India. Such famous figures as Yajiiavalkya and Sakalya, who figure as proponents of the
debates, are known already from the Satapatha-Brahmana, so the mirror references must have
been interpolated into their teachings when the early Upanisads were composed, very probably
around the beginning of the fifth century BcE.
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ABBREVIATIONS OF PRIMARY SOURCES

AiA
AgnivGS
ApGS
ApMP
AsvGS

BAU

BGS

BhGS

BSS
Chandogya-Brahmana
ChU

GGS

HGS

JB

IGG
JGS

IS

JUB
KausGS
KBU

KGS
KhGS
KS
KS$S
KU

MGS
MS
PB

PGS
RV
SA
SB / SBM

$GS

SMB
SVB

TB

TS
VadhGS
VaikhGS
VarGS

Aitareya-Aranyaka. Text & transl.: Keith 1909.

Agnivedya-Grhyasitra. Text: Ravi Varma 1940.

Apastamba-Grhyasiitra. Text: Winternitz 1887; transl.: Oldenberg 1892: I, 247-297.
Apastamba-Mantra-Patha. Text: Winternitz 1897.

Asvalayana-Grhyasiitra. Text & transl. into German: Stenzler 1864-1865; transl. into
English: Oldenberg 1886: I, 151-259.

Brhad-Aranyaka-Upanisad. Text & transl.: Olivelle 1998: 29-165, 487-532.
Baudhayana-Grhyasiitra. Text: Shama Sastri 1920.

Bharadvaja-Grhyasiitra. Text: Salomons 1913.

Baudhéyana-Srautasﬁtra. Text: Caland 1904—-1923; text & transl.: Kashikar 2003.
SMB. Text: Bhattacharyya 1958.

Chandogya-Upanisad. Text & transl.: Olivelle 1998: 166287, 532-571.

Gobhila-Grhyasitra. Text: Knauer 1884; Bhattacharya 1936; transl.: Oldenberg 1892:
I1, 1-132.

Hiranyakesi-Grhyasiitra. Text: Kirste 1889; transl.: Oldenberg 1892: 11, 133-246.
Jaiminiya-Brahmana. Text: Raghu Vira & Lokesh Chandra 1954.
Jaiminiya-Gramegeya-Gana. Text: Bhattacarya 1976.

Jaimini-Grhyasttra. Text & transl.: Caland 1922.

Jaimintya-Sambhita. Text: Raghu Vira 1938.

Jaiminiya-Upanisad-Brahmana. Text & transl.: Oertel 1896.

Kausttaki-Grhyasiitra. Text: Chintamani 1944.

Kausttaki-Brahmana-Upanisad = Kausttaki-Upanisad. Text & transl.: Bodewitz 2002;
Keith 1908: 16-41; Olivelle 1998: 324-361, 581-596.

Kathaka-Grhyastitra. Text: Caland 1925.

Khadira-Grhyasitra. Text & transl.: Oldenberg 1886: I, 389—435.
Kathaka-Sambhita. Text: Schroder 1900-1910.
Katyayana-Srautasiitra. Text: Weber 1859; text & transl.: Thite 2006.

Katha-Upanisad. Text & transl.: Olivelle 1998: 372-403, 599—611; transl.: Miiller
1884: 11, 1-24.

Manava-Grhyasitra. Text: Knauer 1897; Sastri 1926; transl.: Dresden 1941.
Maitrayani-Sambhita. Text: Schroeder 1881-1886.

Paficavim$a-Brahmana = Tandya-Maha-Brahmana. Text: Chinnaswami Sastri 1935—
1936; transl.: Caland 1931.

Paraskara-Grhyasiitra. Text: Bakre 1917, transl.: Oldenberg 1886: I, 261-368.
Rgveda-Samhita. Text: Van Nooten & Holland 1994; transl.: Jamison & Brereton 2014.
Sankhayana-Aranyaka. Text: Bhim Dev 1980; transl.: Keith 1908.

Satapatha-Brahmana (in the Madhyandina recension). Text: Weber 1855; transl.:
Eggeling 1882-1900.

Sankhayana-Grhyasiitra. Text & transl. into German: Oldenberg 1878; transl. into
English: Oldenberg 1886: 1, 1-150.

Sama-Mantra-Brahmana = Chandogya-Brahmana. Text: Bhattacharyya 1958.
Sama-Vidhana-Brahmana. Text: Sharma 1964; transl. into German: Konow 1893.
Taittirya-Brahmana. Text: Godbole 1898; text & transl. of TB 3,10—12: Dumont 1951.
TaittirTya-Sambhita. Text: Weber 1871-1872; transl.: Keith 1914.

Vadhiila-Grhyastitra. Text: Chaubey 2012.

Vaikhanasa-Grhyasiitra. Text: Caland 1927, transl.: Caland 1929.

Varaha-Grhyasiitra. Text: Raghu Vira 1932; transl. into French: Rolland 1971.
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Replace akasa- with adarsa-:

p. 3, line 14 from bottom

p. 4, line 12 from bottom
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