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VOL. II PART I
PREFACE

t is a little over ten years since the first volume of my History of Dharma Sastra was
Ipublished. In the preface to that volume I expressed the hope that time and health permitting I
might issue in a few years the second volume dealing with the development of the various
subjects comprised in Dharma-$astra. For several years thereafter whatever leisure I could secure
from professional work was devoted to the collection and orderly assortment of the vast Literature
on Dharma-$astra. After my return from a few months' visit to Europe in 1937 I commenced the
work of writing the second volume. It soon became apparent to me that to compress within the
limits of a single volume the development of the thousand and one topics that fall within the
purview of Dharma Sastra would present only a scrappy and faint outline of the whole field. To add
to the difficulties of my task my old painful complaint (duodenal ulcer) recurred with far greater
virulence than before, so much so that, partly on medical advice and partly out of despair, in
October 1938 I gave up the work altogether. When relief did not come even after six months' total
abstinence from literary labours I resumed, in spite of my extremely painful complaint, the work of
writing, for fear that otherwise the extensive materials that I had been collecting for nearly two
decades might be entirely lost to the world of Sanskrit scholars and that my labours might be
altogether wasted. Being afraid that my strength and resolution may not last till the completion of
the rather ambitious undertaking, I decided upon bringing out in two volumes the development of
the various subjects comprised in Dharma-$astra. The present volume contains the treatment of
varna and asrama, the samskaras, ahnika and acara, dana, pratistha and utsarga, and Srauta
(vedic) sacrifices. The next volume (the last) will deal with the following topics: vyavahara (Law
and procedure), asauca (impurity on birth and death), sraddha, prayascitta, tirtha, vrata, kala,
santi, the influence of the Purva mimamsa and other $astras on Dharma-§astra, customs and usages
modifying Dharma-§astra, the philosophical background of Dharma-§astra, and future developments
in Dharma-§astra. Looking to my past performance I am unwilling to make any promise about the
time when the next volume may be History of Dharma-$astra expected to be published. I may state,
however, that in view of the fact that at present I am in much better health than I have been for
several years I shall try to publish it in three years more.

Excellent works dealing with distinct topics of Dharma Sastra have been given to the world by
eminent scholars. But so far as I know no writer has yet attempted single-handed to survey the
whole field of Dharma-$astra. From that point of view this volume partakes of the nature of a
pioneer undertaking. It is therefore to be expected that such an ambitious project will manifest the
defects of all pioneer work. The circumstances (adverted to above) in which this work had to be
written and the great hurry with which it had to be rushed through are other factors that are
responsible for the awkward or obscure expressions and the errors that it may contain. I mention
these matters for lessening the surprise that such blemishes might lead my friends to feel and not for
blunting the edge of adverse criticism. The critic is certainly entitled to mercilessly criticize the
work for its shortcomings and mistakes. Some readers may complain that the present work is prolix,
while others may say that the space devoted to several topics is meagre. I have tried to pursue a
middle course.

There was great temptation throughout this work to compare ancient and medieval Indian customs,
usages and beliefs as disclosed by Dharma-$astra works with those of other peoples and countries.
But I have tried to omit, as far as possible, such comparisons. Whenever I indulge in them I do so
for several reasons. It is the fashion among many writers, both European and Indian, to hold the
caste system and the Dharma §astra view of life responsible for most of the evils from which India
suffers at present. To a very large extent I do not subscribe to that view. I have endeavoured to
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show that human nature being the same in essentials throughout the world, the same tendencies and
evils manifest themselves in all countries, the same abuses prevail and the same perversions of
originally beneficent institutions take place everywhere and anywhere, whether particular countries
or societies are within the grip of the caste system or any other casteless system. Undoubtedly the
caste system has in fact produced certain evils, but it is not singular in this respect. No system is
perfect and immune from evil effects. Though I have been brought up in the midst of the
Brahmanical system, I hope it will be conceded by scholars that I have shown both sides of the
picture and that I have endeavoured to write with detachment.

A few words must be said about the extensive quotations from Sanskrit works and the references to
modern Indian Legislation and case-law. For those who cannot read English (most pandits and
Sastris do not) the quotations will be of great help in understanding at least the trend of the
arguments. Besides Indian scholars are as a class poor and cannot afford to purchase numerous
books. Nor are there many good libraries in India where all works of reference can be had. For all
these reasons thousands of quotations have been cited in the footnotes. The quotations are mostly
drawn from published works and references to mss. are few and far between. I hope that the
numerous quotations will not intrude themselves on the attention of those who want to read only the
English portion of the work. Legislative enactments and case-law have been referred to for showing
that many regulations of Dharma-$astra are still very much alive, that they govern the every-day life
of Hindus and permeate all classes of Hindu society in spite of the fact that a considerable part of
Dharma Sastras become obsolete. Similar remarks apply to the numerous references to inscriptions
on stone and copper. These latter serve to prove that rules laid down in the Dharma Sastra were
throughout two thousand years observed by the people and enforced by kings and that such rules
were not mere precepts composed by dreamers or scholastic pedants.

I acknowledge with great pleasure that I am under deep obligations to many predecessors and
workers in the same and other fields and to many friends. Among the works to which I had to refer
constantly and from which I derived the greatest benefit I must specially refer to the following:
Bloomfield's Vedic Concordance, the Vedic Index of Professors Macdonell and Keith, the Sacred
Books of the East edited by Max Muller (vol. II, VII, XII, XIV, XXV, XXVI, XXIX, XXX,
XXXIII, XLI, XLII, XLIV).

Besides, assistance in various ways during the progress of the work for over three years was very
kindly rendered by a host of friends, among whom I should like to make special mention of Prof. H.
D. Velankar, Prof. Rangaswami Ayyangar Prof. P. P. S. Sastr1, Dr. Alsdorf, Mr. Bhabatosh
Bhattacharya, Mr. N. G. Chapekar, Mr. G. H. Khare, Mr. N. C. Bapat, Pandit Rangacharya Reddi,
Mr. L. S. Dravid Pandit S. D. Satavlekar, Mr. P. K. Gode. Thanks are due to all these and other
friends for their help and interest in this volume, I must state, however, that I alone am responsible
for the views and mistakes contained in this work.

In a work containing thousands of quotations and references it is very likely that many slips have
occurred. Besides it is very much to be regretted that several misprints have crept into the footnotes
by the loss or displacement of dots and other loose parts of Sanskrit letters in the process of
printing.

15th June 1941
P. V. KANE



LIST OF ABBREVIATIONS

A.LR. = All India Reporter (edited by Mr. V. V. Chitaley of Nagpur).

Ait. Br. = Aitareya Brahmana.

All. = Indian Law Reports, Allahabad Series.

Anan. or Anand. = Anandasrama Press edition, Poona.

Ap. Dh. S. = Apastamba-Dharma Siitra.

Ap. gr. = Apastamba-grhya-siitra.

Ap. M. P. = Apastamba-mantra-patha.

Ap. ér. = Apastamba-Srauta-siitra.

ASv. gr. = Aévalayana-grhya-siitra.

ASv. Sr. = Asvalayana -§rauta-siitra.

A.S.W.I. = Archaeological Survey of Western India Reports.

Baud. Dh. S. = Baudhayana-dharma-sitra.

Baud. gr. = Baudhayana-grhya-sitra.

Baud. $r. = Baudhayana-Srautasitra.

Bhar. gr. = Bharadvaja-grhya-siitra.

B. I. = Bibliotheca Indica series, Calcutta.

Bom. = Indian Law Reports, Bombay Series.

Bom. H.C.R. = Bombay High Court Reports (vol. I-XII).

Bom. L.R. = Bombay Law Reporter (edited by Ratanlal and Dhirajlal).
B.O.R.I. = Bhandarkar Oriental Research Institute, Poona.

Br. Up. = Brhadaranyaka Upanisad.

Cal. Indian Law Reports, Calcutta Series.

Chan. Up. or Ch. Up. = Chandogya Upanisad.

C. LL. = (Volumes of) Corpus Inscriptionum Indicarum.

C. L.J. = Calcutta Law Journal.

Com. = Commentator or Commentary (according to context).

Cr. ed. = Critical Edition of the Mahabharata, published by the Bhandarkar Oriental Research
Institute, Poona.

C.W.N. = Calcutta Weekly Notes (Law Reports).

D.C. = Deccan College Collection of Sanskrit Mas.

Dh.S. = Dharma Sitra.

Die Frau = Die Frau im Brahmanismus by Dr. M. Winternitz (1920, Leipzig).
E.C. = Epigraphia Carnatica.

E.I. = Epigraphia Indica.

E.R.E. = Encyclopaedia of Religion and Ethics (edited by James Hastings).
F. n. = Footnote.

Fick — The Social organization in North-east India in Buddha's time (translated from German by
Dr. Shishirkumara Maitra, 1920).

Gaut. = Dharma Sitra of Gautama.

Gr. R. = Grhastha-ratnakara of CandeSvara.

G.S. = Gupta saravali

H.A.S.L. = History of Ancient Sanskrit Literature by Prof. Max Muller (1859).
Hir. gr. = Hiranyakesi-grhya-sutra.

ILA. = Indian Antiquary.

LLH.Q. = Indian Historical Quarterly.

LLL.R. = India Law Reports series.

Ins. = Inscription or inscriptions.

J.B.B.R.A.S. =a Journal of the Bombay Branch of the Royal Asiatic Society.
J.B.O.R.S. = Journal of the Bihar and Orissa Research Society.



Jiv. = Pandit Jivananda's edition.

J. R.A.S. = Journal of the Royal Asiatic Society, London.
Kathaka S. = Kathaka Samhita.

Kaut = Kautilya's Artha-$astra.

L.R.I.A. = Law Reports, Indian Appeals (decided by the Privy Council) the number of the volume
being inserted between L. R. and 1. A.

Mait. S. = Maitrayani-samhita.

Manava gr. = Manava-grhyasitra.

Mark, or Markandeya = Markandeya -Purana.

Mit. = The commentary Mitaksara on Yajfiavalkya Smrti.
Moo. I. A.= Moore's Indian Appeals.

Pan. = Panini's Asthadhyay1.

P and M = Pollock and Maitland's History of English Law.
Par. gr. = Paraskara-grhya-sitra.

Par. M. = Parasara-Madhaviya.

Pat. = Patafijali's Mahabhasya.

Q. = Quoted.

Rel. and Phil. = Prof. Keith's 'Religion and Philosophy of the Veda and Upanisads.’
Rig = Rig Veda.

Rit. Lit. = Hitlebrandt's 'Ritaal Litteratur Vedische Opfer und Zauber’.
Sam. K. = Samskara-kaustubha of Anantadeva.

Sam. P. or Pr. = Samskara-prakasa of Mitramisra.

S.R.M. = Samskara-ratna-mala of Gopinatha.

San. Gr. = Sankhyayana-grhya-sitra.

Sat. Br. = Satapatha Brahmana.

S.B.E. = Sacred Books of the East (ed. by Prof. Max Mnller).
Sch. C. O. = Scheduled castes Order of 1936.

Sm. C. = Smrti-candrika.

Sm. M. or Smr. M. = Smrti-mukta-phala of Vaidyanatha.

Sr. P. N. = Srauta-padartha-nirvacana.

S. V. =Sama Veda,

Tai. Ar. = Taittiriya Aranyaka.

Tai. Br. = Taittiriya Brahmana.

Tai. S. or Sam. = Taittiriya Samhita.

Tr. = Translation or translated (according to context).

Up. = Upanisad.

Vaj. S. = Vajasaneya Samhita.

Vaik. or Vaikhanasa = Vaikhanasa-smarta-sttra.

Vas. or Vas. Dh. S. = Vasistha-dharma-siitra.

Visnu. Dh. S. = Visnu-dharma-sitra.

V. S. = Vedanta-sutra.

Yaj. = Yajiiavalkya-smrti.

Yati. Dh. S. = Yati Dharma-sitra

Z.D. M. G. = Zeitschrift der Deutschen Morgenlandischen Gesselschnft.
H.D. S = History of Dharma-§astra



CHRONOLOGICAL TABLE

(of important works and authors referred to in this volume)

N. B. Some dates, particularly of ancient works, are conjectural and only tentative.

4000 B.C.—1000 B.C. The period of the Vedic Samhitas, Brahmanas and Upanisads. It is possible
that some hymns may go back to a period even earlier than 4000 B.C.
and that some Upanisads (even out of those that are regarded as the
principal and the earliest ones) are later than 1000 B.C.

800 B.C.— 500 B.C. The Nirukta.

800 B.C. — 400 B.C. The principal Srauta siitras (of Apastamba, ASvalayana, Baudhayana,
Katyayana, Sankhyayana, Latyayana, Drahyayana, Satyasadha) and
some of the grhya siitras (A§valayana, Apastamba etc.).

600 B.C.— 300 B.C. The Dharma Siitras of Apastamba, Gautama. Baudhayana, Vasistha and
the Grhya sutras of Paraskara, Baudhayana and some others.

600 B.C.— 300 B.C. Panini.

500 B.C.— 200 B.C. Jaimini's Purvamimamesa-sutra.

300 B.C.— 100 A.D. Kautilya's Arthasastra

150 B.C. Mahabhasya of Patafijali.

200 B.C.— 200 A.D. Manusmrti.

100 A.D.—300 A.D. Yajiiavalkya-smrti.

100 A.D.300 — A.D. Visnu Dharma Sutra.

100 A.D.400 — A.D. Naradasmrti.

200 A.D. 500 — A.D. Vaikhanasa-smarta-sitra.

200 A.D.500 — A.D. Sabara, Com. of Jaimini.

300 A.D.500 — A.D. Brhaspati-smrti (not yet found).

300 A.D. — 600 A.D. Some of the extant Puranas viz. Vayu, Visnu, Markandeya, Kurma,
Matsya.

400 A.D. — 600 A.D. Katyayana-smrti (not yet found).

505 A.D.— 587 A.D. Varaha-mihira, author of Brhat-sambhita.

650 A.D.750 A.D. Tantra-vartika of Kumarila.

788 A.D.820 A.D. Sankaracarya, the great Advaita philosopher,

600 A.D.900 A.D. Most of the other smrtis and some of the Puranas.

800 A.D.850 A.D. Visvartipa, commentator of Yajfiavalkya.

900 A.D. Medhatithi, com. of Manu

1100 A.D. Mitaksara of Vijhanes$vara.

1100 A.D.-1150 A.D. Kalpataru of Laksmidhara.

1100 A.D.-1150 A.D. Jimutavahana.



1125 A.D.

1150 A.D.-1200 A.D.
1200 A.D.-1225 A.D.
1150 A.D.-1300 A.D.
1150 A.D.-1300 A.D.
1260 A.D.-1270 A.D.
1310 A.D.-1360 A.D.
1300 A.D.-1380 A.D.
1360 A.D.-1390 A.D.
1425 A.D.-1450 A.D.
1520 A.D.-1570 A.D.
1610 A.D.-1640 A.D.
1615 A.D.-1645 A.D.
1610 A.D.-1640 A.D.
1650 A.D.-1680 A.D.

About 1686 A.D.

1700 A.D.-1750 A.D.
1750 A.D.-1820 A.D.

1790 A.D.

CHAP. L.

Apararka.

Smrtyarthasara.

Smrti-candrika.

Haradatta.

Kulluka.

Hemadri's Catur-varga-cintamani.

CandeS$vara, author of the Grhastha-ratna-kara and other Ratnakaras.
Madhavacarya, author of Purastira Madhaviya.

Madana-parijata.

Madana-ratna.

Raghunandana.

Kamalakara Bhatt, author of Nirnaya -sindhu and Stidrakamalakara.
Nilakantha, author of Samskara-mayukha and other Mayukhas.
Mitra Misra, author of Viramitrodaya.

Anantadeva, author of Samskara-kaustubha.

Smarta-mukta-phala of Vaidyanatha.

Nagojibhatta.

BalamBhatta, author of Balambhattt

Dharma-sindhu (of Kasinatha).

SYNOPSIS OF CONTENTS

Topics of Dharma-§astra. Various divisions of Dharma. Dharmas common to all (sadharana-
dharma). Truth, love, charity, self-restraint. Standard of moral values. Four purusarthas (goals of
human existence) and their gradation. Limits of Aryavarta. Bharata-varsa.

CHAP.2

High eulogy and condemnation of caste system. Characteristic features of modern caste system.
History of the word varna. Arya and dasa or dasyu. Vis in the RigVeda. Position of Siidra in Vedic
Literature. Position of the three higher varnas inter se. Professions and crafts in Vedic Samhitas.
Rathakara and Nisada. Propositions deductible from Vedic Literature. List of various crafts and
avocations culled from Vedic Literature. Ramifications of caste traced by Dharma Sastra writers to
mixed unions. Two postulates as to castes of Dharma Sastra writers. Anuloma and pratiloma castes.
Status of children of mixed castes. Varna-sarikara. Jatyutkarsa and Jatyapakarsa. Professional
castes and guilds. List of castes mentioned by works from 500 B.C. to 1000 A. D. Revolt against
the caste system in the Mahabharata. A few of the castes mentioned by medieval works.

CHAP.3.
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Duties, disabilities and privileges of varnas. Brahmana's special privileges and duties study of
Veda, teaching the Veda, officiating at and performing sacrifices, making and receiving gifts. Rules
about receiving gifts. Special duty of Sudras to serve higher castes. Divisions of Stdras. Brahmana
in distress may do the work specially meant for ksatriyas and vaiSyas. Brahmana and money-
lending, agriculture, sale and barter as means of livelihood in distress. Begging. High eulogy of
Brahmanas. Enumeration and discussion of special privileges claimed by Brahmanas. Disabilities of
Sadras, viz. not authorized to study the Veda nor to perform Vedic sacrifices with Vedic mantras,
liability to receive higher punishment for certain offences, not to hold high offices like that of
judge.

CHAP.4.

Untouchability. Hardly any Vedic passage supports it. Antyajas according to the smrtis. Rules about
shadow of untouchables, Public roads and untouchables. Matters in which immediate relief
required.

CHAPS.
Slavery. Existence of slavery in Vedic times. Kinds of slaves in the smrtis. Manumission of slaves.
CHAP.6.

Samskaras. Purpose of samskaras. Divisions of samskaras. Divergence as to number of samskaras.
List of samskaras named by all or most of the smrti writers. Samskaras of Stdras. Easy expiation
provided for non-performance of samskaras. Garbhadhana known from the times of the Atharva
Veda. Procedure of Garbhadhana in the Brhadaranyaka upanisad and smrtis. Whether it is a
samskara of the woman or of the child. Altar in grhya rites. Homa. Preliminary rites in all
samskaras such as Ganapati-piijana, Punyaha-vacana, Matrka-piijana, Nandi-sraddha. Pumsavana.
Anavalobhana. STmantonnayana. Visnubali. So§yantikarma. Jatakarma and several component parts
of it such as homa. Medhajanana. Namakarana. How names were given at various periods; several
names for the same person. Rules about names. Karna-vedha, Niskramana. Annaprasana. Varsa-
vardhana, Caula. Vidyarambha.

CHAP.7.

Upanayana. Meaning of the word. Origin and development of this sacrament. It implies
gayatryiipadesa. Ancient features of upanayana. Originally a simple ceremony. The proper age for
upanayana for the three varnas. The auspicious time for it. Rules about the skin, the garments, the
girdie and the staff of the brahmacarin of different varnas. The preliminary rites of Upanayana such
as homa. The principal rites of upanayana. History of yajiopavita from ancient times. Rules for
manufacturing and wearing yajiiopavita. Whether women had upanayana performed and could wear
yajfiopavita. Wearing of yajfiopavita given up by ksatriyas in the first few centuries of the common
era. Whether upanayana performed for the blind, the deaf and dumb, idiots etc. Upanayana of
mixed castes and of the asvattha tree. Imparting of sacred Gayatr to the student. Vyahrtis and ‘om’.
Eulogy of Gayatr. The dharmas (duties) of brahmacarins. Bhiksa (begging) for food by
brahmacarin. Performance of Sandhya twice daily and rules about the principal elements of
samdhya, such as acamana, pranayama, marjana, aghamarsana, arghya to the sun, japa of Gayatri,
upasthana (worship). Nyasas and Mudras. Study of the Veda, the first duty. Features of the ancient
educational system, such as oral instruction, teaching without stipulating for a fee, student's stay
with the teacher. Qualifications of a good teacher and the qualities of a good pupil. Students did
work for the teacher. Rules about honouring the teacher and elders, bowing to them and about the
return of greetings. Saluting women relatives and the wife of the teacher. Rules about show
courtesy and precedence on public roads. Grounds of show respect. Duration of student-hood.
Subjects of study at various periods. Corporal punishment of pupils. Education of ksatriyas, vaiSyas,
Sudras and of women. Merits and defects of the ancient system of education. The Veda-vratas.
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Perpetual (naisthika) students. Patita-savitrika (whose upanayana had not been performed).
Whether ksatriyas and vaisyas exist in the Kali age. The Vratya-stoma for those whose upanayana
had not been performed at all. Taking back those who had been forcibly converted or who belonged
to other faiths. Tolerance in ancient India. Absorption of foreign elements. Punar-upanayana
(performing upanayana again). Anadhyaya (cessation of study) on various days and for various
reasons. Kedanta or Godana. Snana or Samavartana (the student's return from the teacher after
finishing Vedic study). Rules of conduct for snatakas.

CHAP.S.

Asramas. Origin and development of the idea of asramas (stages of life). Number of a§ramas four
from the times of the most ancient dhama-siitras. Manu's theory. Brahmacarya and householder's
stage well-known even to the Rig Veda. Vaikhanasa and yati in Vedic Literature. Three asramas
expressly mentioned in the Chandogya Upanisad. Idea of moksa (release from samsara). Varna and
asrama complementary. Three different points of view about the four asramas.

CHAP.9.

Marriage. The most important samskaras of all. Texts do not point to a society where there was
promiscuity and no marriage. Purposes of marriage. Qualifications of a desirable bridegroom. Rules
for the selection of a bride. Laksanas (indicatory characteristics), bahya (visible) and abhyantara
(invisible or inferrible). Four or five grounds for preferring a particular girl. Selecting a girl by
asking her to take one out of several lumps of clay gathered from various places. In ancient times
brotherless maidens not accepted as brides. No unmarried woman was deemed in medieval times to
go to heaven. Restrictions as to caste, gotra, pravara and sapinda relationship. Breach of these rales
rendered a so-called marriage null and void. Age of marriage for men not fixed. Age of marriage for
girls varied at different periods. In the ancient siitras girls were married about the time of puberty.
Reasons for insistence on pre-puberty marriages in Yajfavalkya-smrti and other works not clear.
Examples of inter-caste marriages in Vedic Literature, in dharma and grhya siitras and smrtis and in
inscriptions. Anuloma marriages allowed till about the 9th century A, D. Sapinda relationship
explained in the Mit. Rules about prohibition of marriage on the ground of sapinda relation ship.
Conlflict of texts as to these rules. Marriage with one's maternal uncle's daughter. Conflict on this
point among medieval writers and among several castes. Narrowing of sapinda relation ship
permitted by writers of digests only on the ground of usage. Meaning of ‘viruddha-sambandha.'
Sapinda relationship of the adopted son. Meaning of sapinda according to Dayabhaga and
Raghunandana. Marriage between sagotras and sapravaras forbidden. Meaning of ‘gotra’ and
‘pravara’ in Vedic works. Gotra and pravara of importance in several matters. Gotra in the sutras
and digests. Divisions and sub-divisions of gotras. Each gotra has one or more pravaras. Gotras of
ksatriyas and vaiSyas. Names of ksatriya kings among gotras and pravaras. Marriage of sagotras and
sapravaras void according to the writers of digests. Persons that have power to give a girl in
marriage. Sale of girls in marriage in ancient times. Taking monetary consideration for one's
daughter condemned. Father's power over his children. Conflict of views among writers as to
ownership over one's wife and children. Infanticide, medieval and modern. Auspicious time for
marriage. Medieval works introduced difficulties on astrological grounds. Forms of marriage.
Meaning of rakshasa and paiSaca marriages. Svayamvara. Only two forms of marriage in vogue in
modern times. Procedure of marriage in the Rig Veda and in the grhya sitras. List of the several
elements in the marriage rite and their description. When marriage becomes complete and irre
vocable. Marriage brought about by force or fraud.

CHAP.10.

Madhuparka. Procedure of it from the sutras. Arka-vivaha (marriage with the arka plant).
Parivedana (marrying before an elder brother or sister).
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CHAP.11.

Polygamy, polyandry, rights and duties on marriage. No evidence for polyandry in Sanskrit
Literature except in the case of Draupadi. First duty of wife was to co-operate with the husband in
all religious matters. Wife not authorised to perform religious rites independently or without
husband's consent. Precedence among co-wives in religious matters. Theory of debts with which
every man was supposed to be born, one being the debt to his ancestors and discharged by procreate
sons. Duties of wife dwelt upon at great length in all smrtis and digests. Foremost duty of wife is to
obey her husband and honour him as god. Ideal of a pativrata. Wife's conduct when husband was
away from home on a journey. Supernatural powers ascribed to pativrata. Wife's right of residence
and maintenance. Husband's power of correction. Humane treatment even when wife guilty of
adultery. No identity of husband and wife for secular or legal purposes, Position of women in
ancient India. Estimate of the character of women in Sanskrit works. Passages condemning
women’s character. High eulogy of and reverence for the mother.

CHAP.12.

Duties of widows. Rules of conduct for widows for one year after the death of the husband. In
widowhood woman to lead an ascetic life, avoid luxuries like perfumes, flowers, chew betel-nut.
Widow (except one's mother) declared to be most inauspicious. Her rights in a joint family, and as
heir to husband's separate property. Widow's position improved by recent legislation. The practice
of tonsure of Brahmana widows has no sanction in the Vedas and smrtis (excepting one or two).
Examination of texts relied upon in support of this practice. Only Skanda-Purana and medieval
digests insist on tonsure. Practice gradually evolved from about 10" or 11" century. Sentiment that
a woman should not be killed on any account. Position of women became assimilated to that of
Sudras in religious matters. Certain advantages conceded to women. Practice of purda did not exist
for women except for queens and ladies of high or noble rank.

CHAP.13.

Niyoga. Great divergence of views about the origin and purpose of this practice. Stringent
conditions were laid down by smrtikaras before niyoga could be resorted to. Breach of the
conditions severely condemned and made punishable. Some even very ancient writers on dharma
did not allow this practice. The Mahabharata is full of examples of niyoga. Some writers held that
texts permitting niyoga applied to Sudras or to girls who were only promised in marriage to a person
but not actually married to him (as he died in the meantime). Three views upon the question 'to
whom the child born of niyoga belonged.' Niyoga forbidden in the Kali age by Brhaspati and other
smrti writers.

CHAP.14.

Remarriage of widows. The word ‘punarbhu’ does not necessarily mean 'remarried widow’. Narada
on the kinds of punarbhus and svairinis. Baudhayana and Kasyapa on 7 kinds of punarbhu. Smrtis
(except those of Vasistha, Narada and one or two others) prohibit remarriage of widows. Rules for a
wife whose husband is unheard of for many years, Hindu Widow's Remarriage Act of 1856.
Appalling number of child widows. Verses of Rig Veda and Atharva Veda supposed to refer to
remarriage of widows examined. Divorce unknown in Vedic or Dharma-$astra Literature. Kautilya
on divorce. Divorce law in England and Roman Catholic countries.

CHAP.15.

Satt Forbidden in India from 1829. Practice of widow burning obtained in many countries. Practice
of Sati very limited in ancient times. Saha-gamana and anumarana. Brahmana widows were not
allowed anumarana. References to practice of Sati in classical Sanskrit Literature and epigraphic
records. Rewards promised to Sati. Some commentators were opposed to this practice. Restrictions
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imposed against widow burning by the smrtis. Procedure of the rite of widow-burning. Widow-
burning more prevalent in Bengal than anywhere else owing to the higher rights of succession
granted to wives.

CHAP.16.
Prostitution. The institution existed from Vedic times. The rights of concubines to maintenance.
CHAP.18.

Ahnika and dcara. Importance of the stage of householder. Grhasthas grouped into Salina and
yayavara. Duties of house-holders described in detail in many smrtis and digests. Various ways of
dividing the day. Smrtis usually divide the day into eight parts. Actions to be done on getting up
from bed, such as hymns of praise to God, repeating the names of famous personages like Nala and
of persons that are supposed to be cirajivins. Auspicious and inauspicious sights on getting up from
bed. Rules about answering calls of nature. Cleanliness of body (sauca) in various ways. Acamana
(sipping water). Dantadhavana (brushing the teeth) existed from the most ancient times. What
twigs to be used for it. Times when there is to be no brushing of teeth. Snana (-bath). Kusas
necessary in most religious acts. Rules about collecting ku$as. Snana twice a day or thrice according
to some. No bath at night (except on rare occasions). Natural water preferred to water drawn from
wells or hot water. Procedure of bathing. Rules about the clay to be employed for smearing and
cleaning the body. Ten good results of a bath. Six varieties of bathing with water. How one who is
ill is to be purified. Tarpana as a constituent part of snana. Clothes to be worn by a house holder.
Making marks on the forehead after bathing. Urdhva pundra and Tripundra. Saiva and Vaisnava
sectarians condemning each other's marks. Sandhya after bath, Homa. Two views about performing
it before or after sunrise. Agni hotra twice daily. Three or five or six fires. When to begin
maintaining grhya fire. Materials for havis. Homa to be offered by oneself or by one's son, pupil,
brother, sister's son or a similar relative. Wife or unmarried daughter may offer homa in grhya fire
if householder be ill. Japa of Vedic texts. What are mangala (auspicious) objects. The matters
described so far occupy first eighth part of the day. In 2nd part revision of Vedic texts, collecting
fuel sticks, flowers, kusas etc. In 3rd part one was to find out means of maintenance and to earn
wealth. In 4th part mid-day bath. Then tarpana of gods, sages and pitrs. A brief tarpana is also
prescribed.

CHAP.18.

Maha-yajiias (five daily observances or sacrifices). These are mentioned in the Satapatha Brahmana
and Taittirtya Aranyaka. Maha-yajfias distinguished from Srauta rites in two ways. Sentiments that
prompted the five yajiias in very remote days. Later on purpose of Maha-yajiias stated to be
atonement for injury to life caused by daily acts. The five yajfias in order of performance are
brahma-yajfia, deva-yajha, bhuta-yajiia, pitr-yajfia and manusya-yajiia. Brahma-yajfa. Earliest
description in Satapatha Br. and Tai. Ar. Brahma-yajfia for Rigvedins described.

CHAP.19.

Deva-yajiia. In sutras homa is Deva-yajia. In medieval times homa receded into background and
devaptja took its place. Discussion whether images of gods were known in Vedic times. Meaning
of Sisnadeva. Phallic emblems at Mohenjo-daro. Linga worship. Images known long before Panini.
Erection of temples and worship of images, whether borrowed or indigenous. Substances from
which images were made. Principal gods of whom images were worshipped. Ritual of image
worship. Who are entitled to perform deva-puja, Salagrama and other sacred stones. Paficayatana-
puja. Ten avataras of Visnu. Germs of the theory in Vedic Literature. When Buddha came to be
looked upon as an avatara of Visnu. Why Buddhism disappeared from India. Evidence for religious
persecution in India very meagre. Siva worship. Worship of Ganesa and Dattatreya. Earliest
description of the worship of Visnu and Siva. The 16 modes of worship (upacaras). Flowers in the
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worship of different gods. Tambula. Namaskaras to the sun. Worship of Durga, Analysis of deva
pUja in modern times.

CHAP.20.

Vaisvadeva. According to some it comprises three yajfias, viz. to gods, bhiitas and pitrs. Deities of
Vaisvadeva. Usually performed only once in the noon. Procedure of Vaisvadeva. Views about
Vaisvadeva in relation to Sraddha. Bali-harana or bhiita-yajfia. Daily pitr-yajfia.

CHAP.21.

Nr-yajfia or Manusya-yajfia (honouring guests). Guests honoured from Rig Veda downwards. Who
is an atithi. Modes of showing honour to guests. Motive of the injunction about guests was
universal kindliness. Taking leave of a guest.

CHAP.22.

Bhojana (taking meals). Importance attached to purity of food. Rules about bhojana in Vedic
Literature. Direction in which to take food. Times of taking food. Vessels to be used in bhojana.
Preliminaries before bhojana (such as acamana, pranahutis etc.). Posture at time of eating. How
much to eat. How panktis (rows of dinners) were distinguished. Who are pankti-pavana Brahmanas.
Etiquette at time of bhojana. Occasions (like eclipses) when abstaining from food was prescribed.
What food should or should not be eaten. Various grounds on which food was forbidden. Flesh-
eating in Vedic times. Sacredness of cow. Paficagavya. Occasions when cow could be offered in
sacrifices. Rules about the flesh of beasts, birds and fishes. Causes of the giving up of flesh-eating.
Ksatriyas have been meat-eaters from ancient times. Rules about taking milk and its products and
about certain herbs and vegetables. Exhaustive list of persons whose food may not be taken. Great
fluctuations about the rules as to whose food may not be taken by a brahmana. Laxity about food
prepared with ghee, oil or milk. Food from five classes of Siidras could be taken by Brahmanas in
the times of sitras, but later on this was forbidden. Rules about persons who could cook and serve
food for Brahmanas. Drinking liquor in ancient times. All intoxicants forbidden to Brahmanas from
sitra times, but some intoxicants allowed to ksatriyas and others. Madyas of various kinds.
Tambula after bhojana. Acts to be done after bhojana. Rules about sleeping. Sexual intercourse
between husband and wife. Rules about Rajasvala (a woman in her menstruation). Rules about the
distribution of the king's duties in the several parts of the day and night.

CHAP.23.

Upakarma (starting of the session of vedic studies) and utsarjana (cessation from vedic studies).
Divergence about time of upakarma. Explanation of the importance attached to the month of
Sravana and the Sravana constellation. Procedure of upakarma in ancient times. Analysis of the
constituents of upakarma in modern times. Holiday after upakarma. Divergence about times of
utsarjana. Description of modern utsarjana.

CHAP.24,

Minor grhya and other rites. Parvana sthalipaka. Gaitr1. Sitayajfia. Sravani and Sarpa-bali. Serpent-
worship from ancient times. Festival in honour of Indra. AS§vayuji. Agrayana isti. Agrahayani.
Siilagava or I§ana-bali. Vastu-pratistha, ancient and modern.

CHAP.25.

Dana (gifts). Dana is a special feature of householder's stage. Gifts highly extolled in the Rig Veda.
Gift of horses censured in some works. Gifts of land were not favoured in very early times.
Difference between dana, yaga and homa. Meaning of istapiirta. All could make gifts (including
women and Siidras). Persons fit and unfit to be donees. What things could be donated and what not.
Three classes of things that could be given. Danas of three kinds, viz. nitya, naimittika and kamya.
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Making gifts in secret eulogised. Certain gifts should not be spurned. Gifts of certain things
forbidden. Proper times for making gifts. Generally gifts not to be made at night. Gifts at times of
eclipses, sarnkranti and on ayana days specially recommended. Proper places for gifts, Presiding
deities of various articles of gift. General procedure of making gifts. Kings were required to make
various kinds of gifts to Brahmanas. Spending money for marriages of Brahmanas and settling them
in houses highly eulogised. Gifts of land the most meritorious. Smrti rules about land-grants
followed in epigraphic records. Verses deprecating the resumption of gifts made by earlier kings.
Prior gifts to temples and Brahmanas excepted in grants of villages. Taxes remitted in royal grants.
The eight bhogas in relation to land grants. Discussion whether king is owner of all lands in the
kingdom. Gifts called Mahadanas described in Puranas. Sixteen Maha-danas. Procedure of Tula-
purusa and other Mahadanas. Gift of cows highly extolled. Gifts of ten kinds called dhenus such as
of ghee, jaggery etc. Ten kinds of gifts called parvata or meru danas viz. of heaps of corn, salt,
Sesame etc. Establishing a pavilion for distributing water. Gift of books. Gifts for propitiating
planets. Founding of hospitals. Expiations for accepting gifts which should not have been accepted.
When gift becomes irrevocable. Kinds of invalid gifts. Gifts to dharma held void by modern courts.

CHAP. 26.

Pratistha and Utsarga (founding of temples and dedication of wells etc.). Women and Siidras also
could spend on purta dharma, though not on ist (vedic sacrifices). Charitable works for the benefit
of the public canie to be regarded as more meritorious than sacrifices. Procedure of dedicating a
tank or well to the public in the sitras. Procedure prescribed in Puranas gradually superseded the
sutra procedure. Meaning of dana, pratistha and utsarga. Trees highly valued in ancient India. Trees
supposed to save a man from hell just as a son did. Worship of trees. Consecration of images in
temples. Image worship in a public temple or privately. Procedure of consecration of images
according to the Matsya-Purana. In later times other details added from Tantra works. Three kinds
of Nyasas viz , matrka-nyasa, tattva-nyasa and mantra-nyasa. Consecration of the image of Visnu
from Vaikhanasa Smarta-sttra. Practice of attaching dancing girls to temples is comparatively
ancient. When re-consecration (punah-pratistha) becomes necessary. Jirnoddhara (repairing or re-
constructing a dilapidated temple etc.), time and procedure of. Founding of mathas (monasteries or
colleges for teachers and pupils). Distinction between a temple and a matha. Mathas said to have
been established by the great teacher Sankaracarya. The origin of mathas in general. How property
of matha devolves. Appointment and powers of the head of a matha. How rulers and courts in
ancient and medieval times controlled administration of temple and matha properties, Modern
legislation dealing with religious and charitable endowments. Yoga-ksema is impartible. Control of
founder on work dedicated to the public. Powers of a shebait to remove an idol or to establish
another.

CHAP. 27.

Vanaprastha (forest hermit). Vaikhanasa, ancient word for vanaprastha. An ancient work called
Vaikhanasa siitra or Sastra. Time for becoming a vanaprastha. Principal points connected with
being a vanaprastha. If he suffers from an incurable disease, he may start on the great journey till
the body falls to rise no more. Intricate classification of vanaprasthas in Baudhayana-dharma-sutra
and others. Members of all varnas except Sidras could become vanaprasthas. Members of princely
houses as vanaprasthas. Ending one's life by starting on the great journey (Mahaprasthana) or by
fire or water or falling from a precipice when and why allowed. Historical examples of this practice.
This practice prohibited in the Kali age. Most of the duties prescribed for vanaprasthas are the
same as those for sannyasins. So vanaprastha stage forbidden in Kali age by the Naradiya-purana
and other works.
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CHAP.28.

Sannyasa (order of ascetics). Life of giving up worldiy ties, of begging and contemplation on the
Absolute known to the earliest Upanisads, Jabalopanisad prescribes rules for ascetics. The most
salient features of sannyasa gathered from the Dharma Sutras and smrtis. Tridandi and ekadandi
ascetics. Four kinds of ascetics, kuticaka, bahudaka, hamsa and parama hamsa and their
characteristics. Popular notion that the paramahamsa is beyond all rules and prohibitions combated
by ancient texts. Vidvat-sannyasa and vividisa-samnydsa. The turiyatita and avadhuta kinds of
ascetics. Opinions as to whether sannyasa was allowed only to brahman as or to all three varnas.
According to smrtis and medieval works a Sudra could not become an ascetic. Women in rare cases
adopted the ascetic mode of life. The word sannyasa conveys two distinct ideas. Some held that
sannyasa was meant only for the blind and the cripple. Ascetics were to give up wife and home and
were not to revert to householder's life. Ten orders of advaita sannyasins following Sankaracarya's
doctrines and their mathas. Disputes among the heads of these mathas as to properties and
ecclesiastical jurisdiction. How successors to the pontiffs of the mathas are appointed. How and
why samnyasins gave up doctrine of ahimsa in medieval times. A sannyasin is severed from his
family and loses rights of property in it. By custom certain sannyasins called Gosavis were allowed
to have wives and concubines. Procedure of sannyasa according to the sutras. Procedure of
sannyasa according to Dharma-sindhu. Principal elements are; eight Saddhas, savitri-pravesa, viraja-
homa, declaration of leaving home, all wealth and desires and taking vow of ahimsa, giving up of
topknot and sacred thread, teaching by guru of panel' karaTta and Mahavakyas (like tat tvam-asi),
giving of anew name by the teacher, yoga-patta (p.962), paryanka-sauca. Sannyasin extremis
(atura-sannyasa). Controversies about giving up Sikha and yajnopavita. Daily duties of an ascetic.
No impurity on his death for his relatives and vice versa. Ascetic heads of mathas claim in modern
times jurisdiction in matters of caste, excommunication, expiations for lapses. In ancient times
parisads (assemblies of learned men) exercised these functions and kings acted on their advice. The
number of persons required to constitute a parisad for deciding a doubtful point about dharma.
Sistas constitute a parisad. Meaning of ista. The council of eight ministers established by Shivaji
and the duties of the Pandit Rao, one of these eight. Pandit Rao took advice of the parisads of
learned Brahmanas on questions of re-admission of converts, expiations etc. Many features of
asceticism are common to all religions. It is a partial truth that Indians have the highest regard for
the ascetic.

CHAP.29.

Srauta (Vedic) sacrifices. Deep study of vedic sacrifices essential for the proper understanding of
Vedic Literature, for appreciating the influence of that Literature on varnas. Chronology uncertain.
Works, ancient and modern, on Vedic sacrifices. Jaimini on interpretation of Vedic texts relating to
sacrifices. Cult of yajfia existed in Indo-Iranian period. Literary and epigraphic evidence for the
performance of Vedic sacrifices by kings after the advent of Buddha. Grants made by kings for
enabling Brahmanas to perform agnihotra etc. The references to sacrificial matters in the Rig Veda.
General rules applicable in all sitras. Mantras of four kinds, rk, yajus, saman and nigada. Different
kinds of ladles. Sacrificial utensils. The several fires. The five bhiu-samskaras. Agnyadheya.
Choosing the deva-yajana (place of worship). Procedure of agnyadheya. Punaradheya. Agni-hotra
in the morning and evening. Rules about agni-hotra when the householder goes away from home
either alone or with his wife.

CHAP.30.

Darsa-purnamasa (New moon and Full moon sacrifices). Time for starting the performance of
Darsa-piurnamdsa. Anvarambhaniya isti, sakhaharana, barhir-aharana (bringing bundles of kusa
grass), idhmaharana (bringing fuel-sticks), Sayamdoha. Uparasatha day. Sannayya. Brahma-
varana (choosing the brahma priest). Pranita waters. Nirvapa (taking out sacrificial material).
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Proksana (sprinkling) of sacrificial material, utensils &e, The Haviskrt call. Beating the grains of
rice. Baking cake (purodasa) on potsherds. Construction of vedi (altar). Patni-samnahana (girding
up the sacrificer's wife). Barhirastarana (strewing the vedi with kus$as). Fifteen Samidheni verses.
Pravara-mantra (invocation of fire). The two agharas (pouring of ajya in a continuous stream).
Hotrvarana. The Praydajas (five offerings). Vasatkara. Ajyabhdgas (two). The principal sacrifice of
portions of the cake. Offering to Agni svistakrt. Cutting off a portion of the cake called prasitra (for
brahma). Ida cut off from purodasa. A thin long slice of purodasa for yajamana. Invocation of Ida
by the hotr. Brahma eats praSitra, hotr eats avantareda, all priests together with the yajamana
partake of 1da. Division of purodasa for Agni into four parts and eating of the portions by the four
priests. Marjana thereafter. Cooking a mess of boiled rice (called anvaharya) as fee for the four
priests. The three anuyaja offerings. Recitation of siwtkta-vaka. Throwing of prastara bunch and
sakha into fire. Samyuvaka. Throwing the paridhis on fire. Patni-samyajas. Phalikarana homa.
Samstha-japa by hotr. Samistayajus offerings. Adhvaryu and brahma leave the sacrificial hall.
Yajamana takes Visnu strides. Final prayer by yajamana. Pinda-pitr-yajiia.

CHAP.31.

Caturmasyas (seasonal sacrifices). Four Caturmasyas each called a parvan, viz. Vaisvadeva,
Varunapraghasa, Sakamedha and Sunasiriya, respectively performed on Full moon days of
Phalguna, Asadha, Kartika and on the 5th full moon day from Sakamedha or two or three days
before it. Observances on all parvan days such as shaving head and face, not using a bed, avoiding
meat, honey, salt and sexual intercourse. Five offerings common to all Caturmasyas. Caturmasyas
may be performed throughout life or for one year. Three special offerings in Vaisvadeva-parva.
Nine prayajas and nine anuyajas in Vaisvadeva. Varuna-praghasa performed in rainy season outside
the house. Two vedis prepared, to north and south, respectively in charge of adhvaryu and
pratiprasthatr. Proce dure is like that of Vaisvadeva. Four special offerings in this in addition to five
common to all. Procedure of Varuna-praghasas. The wife has to declare or indicate if she has any
paramour. Concluding avabhrtha (bath) in a river or the like, Sakamedha requires two days. Three
istis and a Maha havis of eight offerings to eight deities. Then pitryajfia (called Maha-pitr-yajfia) on
a separate vedi. Also Trayambaka homa offered to Rudra. Sunasiriya-parvan has three special
offerings to Sunasirau, Vayu and Surya. Isti called Agrayana (offering of first fruits) in Sarad on
Full moon day. Other istis performed for some specific objects e.g. putresti for son, Kariristi for rain
etc.

CHAP.32.

Niridha-pasu-bandha or Pasu-bandha (animal sacrifice). A victim is offered in Soma-ydga also,
but as part of it. Nirizdha-pasu is an independent sacrifice to be performed by an ahitagni every six
months or once a year. Six priests required in this sacrifice. Procedure of animal sacrifice. Selecting
a tree and making a yipa (sacrificial post) and a head piece (casala) for the post. Preparing a vedi
and a raised platform on it called uttara-vedi and a square hole thereon called nabhi. Animals
sacrificed for Indra-Agni or Surya or Prajapati, Eleven prayaja offerings. Verses from Apri hymns
employed. The eleven prayaja deities. Samitra fire for roasting omentum of the victim. Hotr's
recitation of the Adhrigu formula. Choking to death or strangling of the he-goat. Omentum taken
out and offered by the adhvaryu into Ahavaniya fire for Indra-Agni or Surya or Prajapati. Six
priests, sacrificer and his wife perform Marjana. The limbs of the victim that are cut off, and
portions of which are offered as pasu-purodasa. Heart of victim is roasted with a pike on Samitra
fire and offered as havis to Manota. Priests and sacrificer partake of ida constituted by remnants of
the limbs of the victim. Upayaja offerings of a part of the entrails along with the Anuyaja offerings.
The hotr repeats the formula called Suktavaka. Maitravaruna throws his staff into fire. Offerings of
Patni-sarhyajas with portions of the tail. Kamyah Pasavah (animal sacrifices from various desires).
Ekadasina, a group sacrifice of eleven victims.
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CHAP.33.

Agnistoma. Sacrifices are divided into isti, pasu and soma. Seven forms of soma sacrifices,
Agnistoma, Atyagnistoma, Ukthya etc. Soma sacrifices divided into ekaha, ahina and sattra.
Jyotistoma.often identified with Agnistoma, usually lasts for five days. Chief rites performed on
those five days. Time for perform Agnistoma. Priests invited and honoured with Madhuparka.
Requesting the king for sacrificial ground (devayajana). Sacrificer and his wife undergo apsu-diksa
and subsist on milk or light food. Purificntion of both with bunches of darbhas. Procedure of
diksaniya isti after which sacrificer comes to be called diksita. Even a ksatriya sacrificer was
announced as a Brahmana. Observances of the diksita and his wife and people's conduct towards
him. Observance of silence by sacrificer twice daily. The prayaniya isti. Purchase of Soma and the
drama of haggling about its price. Cow offered as its price is taken back. Bundle of Soma stalks
placed on antelope skin spread on a cart, that is brought to the east of the pragvamsa. Recital of the
Subrahmanya litany by the Subrahmanya priest. A goat is presented to king Soma. Oxen are
released from the cart, soma bundle taken out of the cart, placed on a couch of udumbara wood and
brought to the south of the ahavaniya. Atithyesti (isti for hospitably receiving king Soma) follows.
Then comes Tanunaptra (a solemn covenant of the sacrificer and priests not to injure each other).
Pravargya and Upasad follow. Pravargya was a sublime rite supposed to endow sacrificer with a
new body. Not necessary in every Agnistoma. The heated milk is called gharma and the pot of
heated milk Mahavira or Samrat. Wife was not to look at it (at least in the beginning), nor Sudras.
On 2nd, 3rd and 4th days Pravargya and Upasad performed twice. How pravargya apparatus is
discharged (udvasana). Upasad is an isti. Mantras repeated in Upasad refer to sieges of iron, silver
and gold castles. On 2nd day of upasads Mahavedi is prepared, on which a quadrangular platform
(called uttaravedi) is raised and a square hole called nabhi is made on which fire is brought on the
4th day from the original ahavaniya. Erection of the harvidhana-mandapa in which two carts are
kept. Digging of four holes (called uparavas) below the forepart of the shafts of the southern cart. A
mound (khara) to east of uparavas for keeping soma vessels on. Erection of sadas to the west of the
havirdhana mandapa. Planting of an udumbara post in sadas. Preparing eight dhisnyas (seats), six in
sadas, one in the agnidhriya shed and the eighth in the marjallya shed. On uparavas kusas are
spread, over which two boards of udumbara are placed and a hide thereon. On the hide are stones
for crushing soma stalks. Offering of an animal to Agni-Soma. Then follow offerings of ajya called
Vaisarjina to Soma. Fire is carried to the uttaravedi, and established on agnidhra dhisnya. Bringing
Vasativari water in a jar and keeping it in agnidhra shed. Last day is called ‘sutya'. Repeating of a
long prayer called Prataranuvaka by hotr long before daybreak to Agni, Usas and Asvins. Making
ready of five offerings. Filling of ekadhana pitchers by adhvaryu and of pannejana vessel by the
sacrificer's wife. Extracting Soma from a few stalks, filling the upamsugraha and offering its
contents. Then comes Mahabhisava (principal pressing). Offering soma from various cups to
several deities. Priests come creeping towards the north corner of the great vedi, where the
Bahispavamana laud is to be chanted by the udgatr, prastotr and the prati-hartr. Some of the other
priests and the sacrificer become choristers. The nine verses of the Bahispavamana stotra set out
from the Rigveda and method of their manipulation when sung in the eama chant exhibited. Notes
on the parts and svaras of samans. Rites of offering the savaniya animal. The five savaniya
offerings of cake etc. Offerings of soma from dvidevatya grahas (cups), Camasonnayana (filling of
nine camasas) for the priests called Camasadhvaryus. The offering of soma from the cups called
Sukra and manthin. Two chips of wood offered to the asuras, Sanda and Marka. Acchavaka priest's
request and filling his camasa with soma. Offer of rtagrahas. Ksatriyas were not authorised to drink
soma. The hotr performs japa, ahava (hotr's call) to which there is pratigara (response of adhvaryu),
hotr offers prayer called tusnim-samsa, twelve clauses of nivid, then hotr recites the ajyasastra.
Enumeration and distribution of the twelve stotras and Sastras of Agnistoma. Explanation of stoma,
stobha and stotra. Meaning of Rathantara and other samans. Chanting of stotras other than
Bahispavamana near audumbari post in sadas. Four 3jya-stotras in morning pressing. The 2nd $astra
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called Prauga recited by hotr and three more repeated by maitravaruna, Brahmanacchamsin and
acchavaka. At the end of morning pressing priests go out of the sadas. For the mid-day pressing
priests again enter sadas. Procedure of midday pressing similar to that of morning pressing. The
priest gravastut wears the cloth, in which soma stalks were tied, ns a turban and repeats many verses
from the RigVeda. The chant of the Madhyandina-pavamana-stotra. The dadhigharma rite, then the
offering of purodasa and the five savaniya offerings (cake etc.). Distribution of daksina to the
several priests, sight-seers and others. The yajamana throws antelope horn in catvala pit. Five
offerings called Vaisvakarmana. The Marutvatiya Sastra. Prstha-stotra and Niskevalya §astra. Three
more Prstha stotras and three Sastras recited by maitravaruna and two others. Procedure of evening
press similar to mid-day pressing. Arbhava-pavamana chanted. Rbhus connected with third
pressing. Havis prepared from savaniya pasu offered. Vaisvadeva Sastra. The Patni vata cup to Agni
Patnivat. Chanting of Yajfiayajniya stotra also called Agnistoma-saman. Wife of sacrificer pours
pannejana water over her thigh and udgatr priest looks at her. Agnimaruta-Sastra recited by hotr.
Hari-yojana cup offered to Indra. All priests wait on ahavaniya with Minda, mantras. Avabhrtha
(final bath). All vessels except four sthalis are thrown into water. Yajamana casts antelope skin in
catvala pit. Avabhrtha saman chanted. The nidhana of the saman is repeated by all priests, yajamana
and his wife at three places on their way to reservoir of water. Yajamana and wife enter water, rub
each other's back. Handful of kusa thrown in avabbrtha isti. Purodasa offered to Varuna and then to
Agni and Varuna. The unnetr brings out yajamana, wife and priests. They offer fuel sticks. The
Udayaniya isti (concluding). Anubandhya rite (offering of a barren cow to Mitra and Varuna) or
only payasya. Then five offerings called Devika to Dhatr, Anumati, Raka, Sinivall and Kuhu.
Udavasaniya isti like punaradheya. Theories about the identity of the soma plant and its relation to
the moon. In the Deccan a substitute called ‘ransera’ is employed for soma.

CHAP.34.

Other soma sacrifices. Brief descriptions of Ukthya, Sodasin, Atyagnistoma, Atiratra and
Aptoryama. Vajapeya may be regarded as an independent sacrifice. Number 17 predominant in
it.17 cups of soma and 17 cups of sura for Prajapati. A race with 17 chariots and 17 drums beaten.
Vajapeya to be performed only by a Brahmana or ksatriya who desired.super-eminence or
overlordship. Horses of the chariots are made to smell earn of wild rice. When race starts brahma
priest repeats Vaji-saman. An udumbara post as the goal for the chariot race. Chariot of sacrificer is
in front and the rest follow at a distance. Chariots go round udumbara post and return to sacrificial
ground. The principal wine cup is held by the pratiprasthatr and other sixteen are held by those who
joined in the race and they are drunk by those latter. Ladder raised against ytpa and the sacrificer
climbs up and holds a dialogue with his wife. Animals for Prajapati are offered at time of mid-day
pressing. Adhvaryu declares yajamana to be samrat Certain observances after Vajapeya. Fees
distributed are 1700 cows, 17 chariots with four horses yoked to each, 17 dasls etc. After Vajapeya
a king should perform Rajastya and a Brahmana Brhaspatisava. Jaimini's conclusions about
Vajapeya. Visvajit, Gosava and Sarvasvara among Ekaha sacrifices briefly described. Ahina
sacrifices extending over two to twelve days of soma pressing. Description of the twelve days of the
Dvadasaha. Differences between Dvadasaha as an ahina and as a sattra. Rajastiya. A very complex
ceremony extending over a long period (over two years), and comprising many separate istis, soma
sacrifices and animal sacrifices. Rajasiiya to be performed only by ksatriyas. Its relation to
Vajapeya. Diksa on first day of bright half of Phalguna. The Pavitra sacrifice which is like
Agnistoma. One year thereafter Abhisecaniya. Five offerings one on each day after Pavitra
sacrifice. On Full moon of phalguna isti to Anumati. Caturmasyas performed for one year, between
the parvans of which dar§a and purnamasa rites are celebrated. After Sunasiriya several rites.
Twelve offerings called ratninam havimsi’ on twelve days in the houses of the ratnas (viz. the king,
his queens, state officers etc.) offered to different deities. Abhisecaniya (consecration) rite on first
of Caitra and follows procedure of Ukthya. Eight offerings called Devasuhavimsi. Waters of
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seventeen kinds in seventeen vessels of udumbara from Sarasvati river and other sources. Partha
homas. Holy water taken in four vessels. Sacrificer recites avid formulae. Four principal priests
sprinkle him with water from four vessels and a ksatriya, vaiSya and a friend of the king do the
same. Story of Sunah$epa recited by hotr for sacrificer's benefit King takes three strides called
Visnukramas. Remnants of anointing water handed by king to his son. Symbolic march for plunder
of cows. Dice-play which is so arranged that best throw comes to the king. Avabhrtha follows. For
ten days after Abhisecaniya offerings called ‘Samsrpam havimsi’ are made to Savitr and other
deities. The Vajapeya, in which each of the camasas of soma are drunk by ten Brahmanas (i.e. in all
100). Very large daksinas prescribed e.g. some say 240000 cows should be presented. After
Dasapeya some observances are kept by the sacrificer for one year. At the end of the year, the
keSavaraniya ceremony took place. Then two rites called Vyusti-dviratra at the interval of a month.
One month after 2nd Vyusti-dviratra the Ksatradhrti rite. One month after that the Sautramant isti.

CHAP.35.

Sautramant and other sacrifices. Sautramant is one of the seven Haviryajiias according to Gautama.
Chief characteristic was offering of sura (wine) in it, in modern times milk being offered instead.
Kokill and Caraka-sautramani. Procedure of both. Sautramani takes four days, during first three of
which wine is prepared from variousredients and on last day, v three cups of milk and three of wine
were offered. Three goats were killed in this and fourth to Brhaspati. Method of preparing wine
described. Remnants of the wine offered were not drunk by the priests, but a Brahmana was hired
for drinking them or they were poured on an ant-hill. Persons for whom Sautramant was offered.
Avabhrtha and then amiksa to Mitra Varuna and an animal to Indra. ASvamedha. Horse-sacrifice in
vogue even in Rig Veda. It was a sacrifice for three days, to be performed by a king. Time of
commencement. The four queens accompanied by princesses and large retinue come near the king.
Rules about colour and qualities of horse. Guards of the horse, when it is let off to roam over the
country. During horse's absence for a year three istis every day to Savitr. Chants by a Brahmana
after the istis every day and also by a ksatriya lute-player. Hotr recites to the king surrounded by his
sons and ministers the narrative called ‘Pariplava.' Every day for a year four oblations called Dhrti
made in the ahavaniya. At the end of the year horse was brought back and sacrificer took diksa.21
yupas, each 21 aratnis high. Large number of animals tied to yupas slaughtered. Horse taken to a
lake, bathed in it, brought back and anointed by the queens on various parts of the body. Dialogue
between hotr and brahma. When horse killed, queens go round horse, fan it with their garments,
crowned queen lies by the side of the horse and both are covered with mantle. Abusive and obscene
dialogues between hotr and crowned queen, between brahma and favourite wife, between four
principal priests and chamber lain on one side and the queens and their attendants on the other. Fat
and blood of the horse offered. Brahmodya (theological dialogue of questions and riddles).
Mahiman offerings. Remnants of these sprinkled over the king and offering to 12 months.
Avabhrtha on third pressing day. Offerings on the head of a bald man who dips into water to
‘Jumbaka' (Varuna). When sacrificer comes out of water after avabhrtha bath, persons guilty of
grave sins plunge into it and become free from sins. Large fees on first and third pressing days.
Asvamedha rare even in ancient times. Description of Asvamedha in the Mahabharata. Epigraphic
references to Asvamedha. Sattras. Their duration is from twelve days to a year or more. Dvadasaha
is the archetype. Sattras divided into two classes, ratrisattras and samvatsarika. Gavamayana is
model of all sattras of one year or more. Scheme of the parts of Gavam-ayana. When diksa
commenced. General rules applicable to all sattras. Though all are yajamanas and also priests in a
sattra, one of them is called grhapati. Peculiar procedure followed as to diksa. Brahmodya on 10th
day or abuse of Prajapati. Rules to be observed while diksa lasts. Most interesting day is Mahavrata,
which is the last day but one in sattras. Harp with a hundred strings, Brahmana and Siidra engage in
praise and abuse of those engaged in sattra. Fight of arya and Siidra for a white circular skin; abuse
by harlot and brahmacarin of one another. Drums beaten on corners of vedi. Wives of sacrificers
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become choristers for chanting. Dance round marjaliya by servants and slave-girls singing popular
airs referring to cows. Sattras of a thousand years believed even by ancient writers to be mythical
and Jaimini states that in such descriptions samvatsara means ‘a day'.

Agnicayana (piling of the fire altar). This rite is the most complicated and recondite of all Srauta
sacrifices. Satapatha Brahmana is leading work on it. Fundamental conceptions underlying it are
costnological. Construction of fire altar in five layers is an anga of Somayaga. Five victims are first
offered. Heads built up into altar. Clay for the bricks how brought, mixed and prepared. First brick
called Asadha prepared by wife of sacrifices Ukha (pan) prepared from same clay, from which he
prepares three bricks called Visvajyotis. Other bricks prepared. Description of the piling of the altar
in five layers. Several forms of altar and of bricks. Bricks are of various sizes and have various
names. Three bricks called svayamatrnnah. Ground measured and ploughed. Furrows sown with
several corns. Several things such as a lotus leaf, golden ornament, golden image of a man are first
placed, then a living tortoise is enveloped in moss and made motionless and then altar is constructed
on it. Each of five layers contains 200 bricks according to Satyasadha, but others give larger
numbers. Time required for piling varies. Peculiar mode of cooling altar. Numerous offerings.
Procedure of Soma yaga followed with a few variations. Observances for a year after cayana.
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WORKS CONSULTED
(with references to editions etc.)

N. B. Works referred to only once or twice and most of those already set out on pp.19n, 179n, 195n,
321n, 624n, 713n have been omitted.

TEXTS

Vedic Samhitas

Atharva Veda — S. P. Pandit's edition.

Kathaka Samhita — edited by Dr. Sobroeder.

Maitrayani Samhita — edited by Dr. Scbroeder.

Rig Veda — Prof. Max Mailer's edition with the com. of Sayana in four volumes.

Sama Veda — Benfey's edition and Satyavrata Samasrami's edition in five volumes, respectively
indicated by the addition of ‘Benfey’ and ‘ B. ..

Taittirtya Samhita — Anandasrama edition with the com. of Sayana.

Vajasaneya Samhita — Weber's edition.

Brahmanas, Aranyakas and Upanisads

Aitareya Brahmana with Sayana's Commentary Published by the Anandasrama Press.

Gopatha Brahmana — (B. I.edition) or the one edited by Dr. Gaastra (Leyden, 1919).

Kausitaki Brahmana edited by Lindner.

Samavidhana Brahmana edited by A. C. Burnell (1873).

Satapatha Brahmana edited by Weber.

Sankhyayana Brahmana — Anandasrama Press edition.

Taittirlya Brahmana — Anandasrama Press edition.

Tandya Maha-Brahmana with Sayana's Commentary B. Iedition (also called Pafcavimsa
Brahmana from the number of chapters).

Aitareya Aranyaka Edited by Prof. Keith (in the Anecdota Oxoniensia). Taittirtya Aranyaka
Anandasrama edition.

Upanisads The edition of the text of 28 Upanisads issued by the Nirnayasagara Press, Bombay.
Maitri Upanisad — Edited by E, B. Cowell in B. . series

Srauta, Grhya and Dharma siitras and similar works connected with the Vedas.

Apastamba—érauta—sﬁtra in three volumes Edited by Dr, Garbe (B. I. Series).

Apastamba-grhya-siitra with the commentary of Sudar$anacarya (Mysore Government Central
Library series).

Apastamba-dharma-siitra with the commentary of Haradatta published at Kumbakonam by
Halasyanatha Sastri.

Apastambiya-mantra-patha (edited by Dr. Winternitz in Anecdota Oxoniensia, 1897).

Agvalayana-§rauta-siitra with the commentary of Gargya Narayana (B. L. Series, 1879).

Agvalayana-grhya-siitra with the commentary of Narayana (Nirnayasagara Press edition, 1894).

Agvalayana-grhya-karika of Kumarila (in the above edition).

Agvalayana-grhya-parisista (in the edition of Asv. grhya above).

Baudhayana-Srauta-sttra in three volumes (edited by Dr. Caland in B. I. Series).

Baudhayana-grhya-siitra edited by Dr. Sham Sastri in Mysore University Oriental Library
publications, 1920.

Baudhayana-grhya-$esa-siitra (in the above edition).

Baudhayana-grhya-paribhasa-sitra (in the ed, of the grhya sitra).

Baudhayana-pitr-medha-sitra (in the ed. of the grhya).

Baudhayana-dharma-siitra — Anandasrama Press.
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Bharadvaja-grhya-siitra edited by Pr. Salomons (Leyden, 1913).

Brhad-devata (edited by Prof. Macdonell in the Harvard Oriental series).

Drahyayana-Srautra-siitra Edited by Dr. Reuter (vol. 1 only),

Gautama Dharma Siitra with the commentary of Haradatta (Anandasrama Press).

Gobhila-grhya-sttra (B. I. Series).

Grhya-samgraha-pariSista (edited by Bloomfield in Z. D. M. G. vol.35 pp.533 ff). The same is
published in the B. I. series with a commentary as Grhya-samgraha of Gobhilaputra.

Hiranyakesi grhya, with extracts from the commentary of Matrdatta, edited by Dr. J, Kirste
(Vienna, 1889).

Hiranyakesi-Srauta vide ‘Satyasadha-Srauta.

Kathaka grhya, with the commentaries of Aditya-darSana, Devapala, Brahmanabala edited by Dr.
Caland (1925).

Katyayana-Srauta-siitra, with the commentary of Karka and

Yajnikadeva edited by Weber, 1859.

Katyayana-snana-sitra (appendix to Paraskara-grhya-sitra, which see).

Kausika-sttra, with extracts from the commentary of Kesava edited by Prof. Bloomfield, 1890.

Khadira grhya, with the commentary of Rudraskanda (Mysore Government Oriental Library series).

Latyayana-srauta-sitra, with the commentary of Agnisvamin (B. I, series).

Laugaksi grhya-sutra, with the commentary of Pevapala in two volumes (in Kashmir series of texts,
1928). It is the same as Kathaka-grhya-sitra.

Manava grhya with the commentary of Astavakra (Gaikwad's Oriental Series, Baroda, 1926).

Paraskara-grhya-siitra edited by Mahamahopadhyaya Shridhar sastri Pathak with a Marathi
translation. Here and there the Gujarati Press edition (1917) which contains the commentaries
of Karka, Harihara, Jayarama and two others has been referred to for the sake of the
commentaries.

Sankhyayana-§rauta-siitra edited by Dr. Hillebrandt in three volumes (B. L. series).

Sankhyayana-grhya-siitra same as Kausitaki-grhya-siitra (Benares Sanskrit series).

Sankha-Likhita-Dharma Sitra reconstructed by P. V. Kane and published in the Annals of the
Bhandarkar 0. R. Institute, Poona.

Satyasadha-Srauta-sutra published with a commentary (Anandasrama Press).

Vaikhanasa-smarta-sttra edited with English translation by Dr, Caland, Calcutta, 1927.

Varaha-S§rauta-siitra edited by Dr. Caland and Dr. Raghu Vira, Lahore 1933.

Varaha-grhya-siitra — Gaikwad Oriental Series, Baroda, 1921.

Vasistha-dharma-sitra edited by Dr. Fuhrer in the Bombay Sanskrit series.

Visnu-dharma-sutra edited by Dr. Jolly, Calcutta, 1881.

PURANAS

Agni-Purana published by the Anandasrama Press.

Bhagavata-Purana with the commentary of Sridhara in two volumes (printed at Ganpat Krishnaji
Press).

Bhavisya-Purana published by the Venkatesvara Press, Bombay.

Brahma-Purana — Anandasrama press.

Brahmanda-Purana — Venkatesvara Press, Bombay.

Kurma-Purana — B. I. series.

Markandeya-Purana — B.I. series.

Matsya-Purana — Anandasrama Press.

Naradiya-Purana —Venkatesvara Press, Bombay. Sometimes cited as Brhan-Naradiya.

Nrsimha-Purana — (published by Messrs. Gopal Narayan & Co., Bombay, 1911).
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Padma-Purana — Anandasrama Press.

Sahyadrikhanda a portion of the Skanda-Purana, edited by Dr. Gerson Da Cunha in 1877, Bombay.

Skanda-Purana Venkatesvara Press, Bombay.

Vamana-Purana — Venkatesvara Press, Bombay.

Varaha-Purana — B. . series.

Vayu-Purana published by the Anandasrama Press. Some times the B. I. edition in two volumes has
been referred to, but wherever that is so the volume is mentioned.

Visnu-dharmottara — Venkatesvara Press, Bombay.

Visnu-Purana published by Messrs. Gopal Narayan & Co, Bombay 1902.

SMRTIS.

N.B. Pandit Jivananda published in two parts a collection of 26 smitis and the Anandasrama Press,
Poona, published another in 1905. They are referred to as 'Jiv.' and 'Anan’ respectirely below.

Angirasa-smrti (in both Jiv. and Anan. with a few variations).

Apastamba-smrti in verse (Anan). Atri (in both Jiv. and Anan.),

AuSanasa-smrti (Jiv.). Brhad-Yama (Anan.). Brhaspati (Anan.).

Brhat-Parasara (Anan).

Caturvim$ati-mata-sangraha (Benares Sanskrit series).

Daksa-smrti (Anan.).

Gobhila-smrti (Anan. and Jiv.). Also called Karmapradipa or Chandogaparisista or Katyayana-
smrti.

Katyayana-smrti on Vyavahara (reconstructed by P. V. Kane as Katyayana-smrti-saroddhara, with
English translation and notes).

Laghu-Atr1 (Jiv.).

Laghu-Harita (Jiv. and Anan.).

Laghu-Sankha (Anan.).

Laghu-Satatapa (Anan t). xxxvni

Laghu-Visnu (Anan.).

Laghu-Vyasa (Jiv.).

Laghvasvalayana (Anan,).

Likhita-smrti (Anan.).

Manu-smrti with the commentary of Kulluka (Nirnayasagar ed.).

Manu-smrti with the commentaries of Medhatithi, Govinda Raja, Samrajna-Narayana and three
others (edited by Rao Saheb V. N. Mandlik).

Narada-smrti (edited by Dr. Jolly).

Parasara-smrti (Bombay Sanskrit series).

Prajapati-smrti (Anan.).

Samvarta-smrti (Jiv. and Anan.).

Sankha-smrti (Anan.).

Satatapa-smrti (Anan.).

Saunaka-karika (Ms. in the Bombay University Library).

USanas-smrti.

Veda-Vyasa-smrti (Anan.).

Vrddha-Gautama (Jiv.).

Vrddha-Harita (Anan.).

Yajhavalkya-smrti, with the commentary of ViSvarupa (Trivandrum Sanskrit series, 1922 and
1924).

Yajhavalkya-smrti, with the commentary Mitaksara of VijnaneSvara (Nirnaya-sagara Press, 1926).

Yama-smrti (in Jiv. and Anan.).
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Commentaries and Digests on Dharma-§astra

Acara-mayukha of Nilakantha edited by Mr. J. R. Gharpure, (1921).

Acara-ratna —published by the Nirnaya-sagara Press, Bombay (Pothi size).

Ahnika-prakasa (part of Viramitrodaya of Mitramisra published in the Chowkhamba Sanskrit
series).

Ahnikatattva of Raghunandana (published by Pandit Jivananda).

Apararka's Commentary on Yajfiavalkya-smrti (Anandasrama press).

Astavakra — Vide Manavagrhya.

Balambhatti of BalamBhatta Payagunde Com. on the Mitaksara edited by Mr. J. R. Gharpure,
Bombay.

Caturvarga-cintamani of HemadrT published in the B, I. series.

Danacandrika with Marathi translation edited by Bhikacarya Ainapure and published at Baroda,
1908.

Dana-mayukha of Nilakantha Chowkharaba Sanskrit series, 1909.

Danakriya-kaumudi of Govindananda (B. I. Series, 1903).

Dana-vakya-vali of Vidyapati (D. C. Ms. No.368 of 1891-95).

Dattaka-mimamsa of Nandapandita with Bengali translation, Calcutta.

Dayabhaga of Jimutavahana — edited by Pandit Jivananda, 1893.

Devapala —Vide Kathakagrhya.

Dharma-sindhu with Marathi Translation published by the Nirnayasagara Press, Bombay (1926).

Dipakalika of Sulapani (edited by Mr. J. R. Gharpure, 1939).

Gopinatha —Vide Samskara-ratna-mala.

Grhastha-ratnakara of CandeSvara published in the B. I. series.

Haradatta —Vide Gautama Dharma Sutra.

Harihara —Vide Paraskara grhya.

Hemadr1 —Vide Caturvarga-cintamani.

Jativiveka — Deccan College Ms. No 347 of 1887-1891.

Jayarama —Vide Paraskaragrhya.

Karka —Vide Paraskaragrhya.

Krtya-kalpa-taru Ms. in the possession of Rao Bahadur Ranga Swami Ayyangar.

Krtya-ratnakara by Candes$vara (B. L. series, 1925).

Madana-parijata of Madana-pala and Vive$vara-Bhatta (B. 1. series).

Mala-masa-tattva of Raghunandana (published by Pandit Jivananda).

Medhatithi — Vide Manusmrti.

Mitaksara of VijnaneSvara published by the Nirnaya-sagara Press, Bombay, 1926.

Nirnaya-sindhu of Kamalakara-bhatta, with Marathi Translation Published by the Nirnaya-sagara
Press, Bombay’ 1935.

Nityacara-paddhati of Vidyakara Vajapeyi (B. I. series).

Nityacara-pradipa of Narasimha Vajapeyi, two volumes (B. I. series).

Parasara-Madhaviya of Madhavacarya edited by Vamana sastrt Islampurkar in the Bombay Sanskrit
series.

Paribhasasa (part of Vira-mitrodaya) by Mitramisra (Chowkhamba Sanskrit series).

Pratistha-mayukha of Nilakantha edited by Mr. J. R. Gharpure, Bombay.

Pravara-maijart of Purusottama Edited by Chentsalrao, Mysore, 1900.

Prayascitta-viveka of Sulapani edited by Pandit Jivananda,

Puja-prakasa (part of Viramitrodaya) of Mitramisra (Chowkhamba Sanskrit series).

Raja-dharma-kaustubha of Anantadeva published in Gaikwad's Oriental series, 1935.
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Samskara-kaustubha of Anantadeva with Marathi translation published by Vyankatacarya Upadhye
at Baroda.

Samskara-maytkha of Nilakantha published by the Gujarati Press, Bombay.

Samskara-prakasa (park of Viramitrodaya) Chowkhamba Sanskrit series.

Samskara-ratna-mala of Gopinatha published by the Ananda Srama Press.

Samskara-tattva of Raghunandana published by Pandit Jivananda.

Sarasvati-vilasa published in the Oriental Library Publications of the Mysore University, 1927.

Smrti-candrika of Devanna-Bhatta edited by Mr. J. R. Gbar pure, Bombay.

Smrti-mukta-phala by Vaidyanatha (the Samskara and Ahnika portions edited by Mr. J. R.
Gharpure, Bombay).

Smrtyartha-sagara of Chalart (printed at Nirnayasagara Press, Bombay).

Smrtyartha-sara of Sridhara published by the Anandasrama Press, Poona.

Subhodhint of Vivesvara-Bhatta-edited by Mr. J. R. Gharpure.

Suddhi-tattva of Raghunandana-published by Pandit Jivananda.

Stidra-kamalakara of Kamalakara-Bhatta with Marathi Translation-published by the Nirnayasagara
Press, Bombay, 1880.

Siidra-krtya-tattva of Raghunandana published by Pandit Jivananda.

Udvaha-tattva of Raghunandana edited by Pandit Jivananda.

Utsarga-mayiikha of Nilakantha edited by Mr. J. R. Gharpure Bombay.

Varsa-kriya-kaumudt of Govindananda published inB. I. Series.

Viramitrodaya (vyavahara portion) edited by Pandit Jivananda.

ViSvariipa's commentary on Yajhavalkya-smrti published in the Trivandrum Sanskrit series.

Vivada-ratnakara of Cande$vara published in the B. I. series.

Vratyata-prayascitta-nirnaya by NagesaBhatta (Chowkhamba Sanskrit series, 1927).

Vyavahara-mayukha of Nilakantha edited by P. V. Kane in the Bombay Sanskrit series, Poona.

Yati-dharma-samgraha of Visvesvara Sarasvati (published by the Anandasrama Press, Poona,
1909).

Other Miscellaneous Texts

Artha-$astra see Kautilya.

Astanga-sangraha of Vagbhata -published by the Nirnayasagara Press.

Brhati of Prabhakara (Tarkapada) edited in the Madras University Sanskrit series, 1936.

Brhat-sambhita of Varahamihira -edited by Dr. Kern in the B. I. series.

Gathasaptasati of Hala published by the Nirnayasagara Press, Bombay.

Harivamsa with the commentary of Nilakantha published by Messrs. Gopal Narayan & Co,
Bombay, 1895.

Harsacarita of Bana edited by P. V. Kane with notes.

Jaimini's Purva-mimamsa-siitra with the bhasya of Sabara and the Tantravartika and Tuptika of
Kumaril-aBhatta (Anandasrama Press, Poona).

Jivan-mukti-viveka of Vidyaranya (Adyar Library edition).

Kadambart of Bana edited with notes by P. V. Kane.

Kamasiitra of Vatsyayana Chowkhamba Sanskrit series, 1912.

Karpura-maifijar1 of Rajasekhara (published in the Harvard Oriental series).

Kasika, commentary on Panini's Astadhyayt (published at Benares).

Kautilya's Artha-Sastra (Dr. Shama Sastri's edition in the Mysore University Oriental Library
Publications 1919).

Ksirasvamin's commentary on the Amarakosa, edited by K. G. Oka, Poona, 1913.

Kumarila-Bhatta —Vide under Trantravartika.
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HISTORY OF DHARMA SASTRA

CHAPTER I
THE TOPICS OF DHARMA-SASTRA

times. The Dharma-sitras of Gautama, Baudhayana, Apastamba and Vasistha deal in

greater or less detail principally with the following subjects: the several varnas (classes),
asramas (stages of life), their privileges, obligations and responsibilities; the samskaras performed
on an individual (from garbha-dhana to antyesti); the duties of the brahmacarin (the first asrama);
anadhyayas (holidays on which Vedic study was stopped); the duties of a snataka (one who has
finished the first stage of life); vivaha (marriage) and all matters connected therewith; the duties of
the grhastha (house-holder's stage); sauca (daily purification of body); the five daily yajias; dana
(gifts); bhaksyabhaksya (what food should one partake of and what not); suddhi (purification of
persons, vessels, clothes etc.); asauca (impurity on birth and death); antyesti (rites on death);
sraddha (rites performed for the deceased ancestors and relatives); stri-dharma (special duties of
women) and stripum-dharma (duties of husband and wife); dharmas of ksatriyas and of kings;
vyavahara (judicial procedure, and the sphere of substantive law such as crimes and punishments,
contracts, partition and inheritance, adoption, gambling &o.); the four principal classes, mixed
castes and their proper avocations; apaddharma (actions and avocations permitted to the several
castes in extreme dificulties); prayascitta (sins and how to expiate them); karmavipaka (results of
evil deeds done in past lives); santi (rites on the happening of portents or for propitiating the planets
etc.); duties of vanaprastha (forest hermit) and samnyasin (ascetic). All these subjects are not
treated in any fixed or settled order in the stitra works.

Manifold are the topics that have been included under Dharma Sastra from very ancient

To take only one example, the subject of partition and inheritance occurs at the end of the Dharma
Sutra of Gautama, while Vasistha places the same subject in the middle of his work (17th chapter)
and Apastamba deals with those topics after finishing three-fourths of his work (in I1.6.14). Further,
some works on Dharma-Sastra give very elaborate treatment of certain topics of which only faint
traces are found in the ancient Dharma Sutras and metrical Smrtis. Such topics are vratas (which
may be looked upon as extensions of the subject of gifts), utsarga and pratistha (dedication of
works of public utility and of temples and shrines), tirtha (sacred places and pilgrimages to them),
kala (auspicious times, festivals etc.).

A glance at the above list will convince anyone how the conception of dharma was a far-reaching
one, how it embraced the whole life of man. The writers on Dharma Sastra meant by dharma not a
creed or religion but a mode of life or a code of conduct, which regulated a person’s work and
activities as a member of society and as an individual and was intended to bring about the gradual
development of a person and to enable him to reach what was deemed to be the goal of human
existence.

From this standpoint various divisions of dharma were suggested. Dharma was divided into srauta
and smarta. The first comprised those rites and ceremonies with which the Vedic Samhitas and
Brahmanas were chiefly concerned, such as consecration of the three sacred fires, the Full moon
and New moon sacrifices, the solemn soma rites etc. The smarta comprised those topics that were
specially dealt with by the smrtis and that concerned the various classes and stages of life. The
present work will concern itself principally with smarta dharma and srauta dharma will be dealt
with concisely in an appendix. Some works divide dharma into srauta (Vedic), smarta (based upon



29

smrtis) and Sistacara (the actions of the respected in society). This classification is based on the
three sources of Dharma viz., Sruti, smrti and Sistacara, as observed by Baudhayana.” Another and
more comprehensive classification says that Dharma is sixfold, viz. Dharma of varnas (injunctions
based on varna alone such as ‘a brahmana should never drink wine’ or ‘a brahmana should not be
killed’), aSrama-dharma, Samanya-dharma (such rules as ‘begging’ and ‘carrying a staff’ enjoined
on a brahmacari), varna-asrama-dharma (rules of conduct enjoined on a man because he belongs to
a particular class and is in a particular stage of life, such as ‘ a brahmana brahmacart should carry a
staff of palasa tree), guipadharma (such as protection of subjects in the case of a crowned king),
naimittika dharma (such as expiation on doing what is forbidden), sadharana dharma (what is
common to all humanity viz,, ahimsa and other virtues).

This classification appears to have been an ancient one. Medhatithi on Manu II.25 speaks of
fivefold dharma (only omitting sadharana dharma from the above mentioned six) and quotes the
explanations of them from the expounders of smrtis. Hemadrt (vrata-khanda p.5) quotes 16 verses
from the Bhavisya Purana on the six-fold dharma. It will be noticed from the above that all matters
(except sadharana or samanya dharma) have varna & asrama as the pivot around which the whole
of Dharma Sastra revolve. It is for this reason therefore that in ancient smrtis like Manu and
Yajiiavalkya the sages are represented as asking the great expounders of those codes to impart to
them instruction in the Dharmas of varnas and aSramas.

Before embarking upon any treatment of varnas it would not be out of place to say a few words
about Dharmas common to all humanity. Our Dharma Sastra works do not enter into any subtle or
detailed examination of the principles of ethics or of the moral standard, nor are the concepts of
duty, happiness or perfection subjected to any searching analysis.! But this does not at all mean that
the principles of ethics were passed over by Dharma-sastra works or were not highly thought of by
them. From very ancient times truth is exalted above everything else, Rig Veda VII.104.12 says:—

' True speech and false speech run a race against each other, Soma protects out of the two what is
true and what is very straight-forward and strikes down what is false'.

! Reference may be made to the ‘Ethics of India' by Prof” Hopkins (1924) and ‘Hindu Ethics’ by Dr. John McKenzie in "Religious
quest of India' series. The former work is marked by a detached and fair attitude towards the ideas of the ancient Indians and their
writings. The latter, I am sorry to say, is marred by the unsympathetic and supercilious attitude of a Christian missionary. Its key-
note is perverse inasmuch as the foundation of the author's criticism is the notion that one is not really moral unless one is engaged in
active social service. There is very little warrant for this hypothesis in well-known works on Ethics. To expose the fallacies in
Principal McKenzie's work would require a volume. But a few words must be said here. What particular brand of active social
service the learned author has in view is dificult to follow. I would like to make him a present of the following lines from the
Encyclopedia Britannica on Social Service ‘The term social service is a comparatively new one in Great Britain. If it had been used
previous to the 20th century it would have meant philanthropy and charity in the ordinary sense '. If the learned author means that
ancient India never insisted on universal philanthropy and charity, he has read the Indian Literature in vain. Every house-holder was
called upon by the Hindu Sastras to offer food according to his ability to students, ascetics and to all beings including the
untouchable candalas and even dogs and crows. Every brahmana who could teach had to do so without demanding any fee
beforehand, Maths were established in all parts of India for expounding religious books, feeding students and the poor. There are
annasatras even now where hundreds are fed every day. No necessity arose throughout the ages for a Poor Law in India with its
attendant evils well portrayed in Dickens' famous master-piece 'Oliver Twist’. The above were some of the different aspects of
philanthropy and charity which are now dubbed social service. In the third century B. C. ASoka had established hospitals not only for
people but even for beasts and Y3aj.1.209 equates the free nursing of sick persons with gifts of cows. The learned Professor asks with
an air of triumph and condemnation of all Indian morality (p. 251) 'Is there anything comparable to the movement which St. Francis
of Assist initiated and led?' The learned Professor has fallen into the frequent error of comparing a movement of the 13th century
with Indian ideas over 2000 years old. Again I shall quote words from the Encyclopaedia Britannica. 'It would be an anachronism to
think of Francis as a philanthropist or social worker or a revivalist preacher, though he fulfilled the functions of all these, Before
every thing he was an ascetic and mystic'. The particular brands of Social Service that are now in vogue are mainly due to the
ravages of Imperialism and extreme capitalistic tendencies. Besides he forgets that even the movement started by St. Francis had
schisms and was guilty of all the moral evils that are associated with Western monastic institutions. Vide the recent and lucid book of
Sir Sivaswamy Aiyer on ‘ Evolution of Hindu moral ideals ' (1935, Calcutta University).



30

The conception of rta in the Rig Veda is a sublime one and is the germ of the later doctrine of the
rule of Dharma. The Satapatha-brahmana (S.B.E. vol.44 p.85) enjoins 'therefore let a man speak
naught but truth’. In the Taittiriyopanisad (I.II.1), the teacher when taking leave of his pupil at the
end of the latter's studenthood places truth in the forefront of his exhortation and Dharma next. In
the Chandogya (III.17) there is an allegory of a Soma sacrifice on life, where the daksina (fee to be
paid) is fivefold viz. the five virtues of tapas (asceticism), dana (charity), arjava
(straightforwardness), ahimsa (non-injury to sentient beings), satya-vacana (truthfulness). The Br.
Up. remarks that truth and Dharma are in practical life identical terms. One of the noblest prayers in
all literature occurs in the Br. Up. (1.3.28) ‘from falsehood lead me unto truth, from darkness lead
me unto light, from death lead me unto immortality'. The Mundakopanisad says:—

‘Only truth is victorious and not falsehood; the path of the gods is spread out by (the pursuit of)
truth'.

The Br. Up. inculcates on all the great need of three cardinal virtues, viz. self-restraint, daya
(compassion or love for all sentient beingss) and dana (gifts or charity). The Chan. Up. says that the
world of Brahman is free from all evil and only those who have lived as chaste students can enter
the world of brahma. The Chan. Up. V.10 sternly condemns five sins, viz. theft of gold, drinking
spirits, murder of a brahmana, defiling of one's guru's bed and association with these, as the greatest
sins and in V.11.5 Asvapati exultantly declares that in his kingdom there were no grave sinners. The
Kathopanisad (I.2.23) insists upon cessation from evil conduct, peace of mind and concentration as
essential for the seeker after the Self. The Udyogaparva 43.20ff. speaks of the twelve vratas (vows
or rules of conduct) for brahmanas and verses 22-25 describe at great length the characteristics of
one who is danta (self-controlled). Santi 160 contains an eulogy of dama (self-control). Santi 162.7
describes how satya has 13 aspects and verse 21 says that non-injury to all beings in thought, word
and deed, good will and charity are the eternal Dharma of the good. The Gautama-Dharma Sitra
(VIIIL.24-26) holds that daya (compassion or love for all beings), ksanti (forebearance), anasitya
(freedom from envy), Sauca (purity of body, speech and thought), anayasa (absence of painful
efforts or ambitions), marigala (doing what is commended), akarpanya (not demeaning oneself
before others), asprha (not hankering after sensual pleasures or the possessions of others) — are the
8 qualities of the soul and remarks that the person who has these 8 qualities realizes non-difference
from Brahman and reaches the world of Brahma, though he may not have all the other forty
samskaras, while he who has all the forty samskaras but is not possessed of these eight qualities
does not reach the world of Brahma. Vasistha (X.30) says that avoiding back biting, jealousy, pride,
egoism, unbelief, crookedness, self-praise, abuse of others, deceit, covetousness, delusion, anger
and envy is the Dharma of all asramas and further (XXX.1) he delivers a fine exhortation:—

‘practise Dharma (righteousness) and not adharma; speak the truth and not untruth; look far
ahead, not near; look at what is highest, not at what is not highest’.

Apastamba Dh. S. (1.8.23.3-6) calls upon all asramas to eradicate faults that tend to destruction and
to cultivate the opposite virtues (and gives long lists of both). This shows that in the scale of values
mere performance of sacrifices and purificatory and other religious ceremonies ranked according to
Gautama and other writers very low and the highest value attached to the moral qualities of the
soul.

There is no elaborate discussion of the questions as to why a man should tell the truth or abstain
from himsa (injury to sentient beings) and cultivate other high moral qualities. But it should not be
supposed that no indications whatever are given of the reasons why this should be done.

Two principles emerge if we closely examine the texts. In the midst of countless rules of outward
conduct there is always insistence on the necessity to Satisfy the inner man (antara-purusa) or
conscience. Manu IV.161 says 'assiduously do that which will give Satisfaction to the antaratman'’
(inner self); IV.239 says 'No parents, nor wife nor sons will be a man's friends in the next world; but
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only righteousness.' 'Gods and the inner man mark the sinful acts' Vana-parva 207-54 and Manu
VIIL.8S, 91-92.2

The reason given for cultivating such virtues as daya & ahimsa is based upon the philosophical
doctrine of the one Self being immanent in every individual as said in the words fat tvam-asi’. This
is the highest point reached in Indian metaphysics and combines morality and metaphysics. That
doctrine requires us to regard the goodness or badness of one's actions from the standpoint of other
individuals who will be affected by such actions. Daksa (II1.22) declares that:—

‘one who desires happiness should look upon another just as he looks upon himself. Happiness
and misery affect one's self and others in the same way'.

Devala says that the quintessence of Dharma is that one should not do to others what would be
disliked by one's self. Therefore our texts lay down two seats of authority in morals viz., the
revealed truth (sruti) that 'All this is brahma’ and the inner light of conscience.

Another reason for cultivating high moral qualities is found in the doctrine of the goals or ends of
human existence (purusartha). From very ancient times they are said to be four, dharma (right
conduct), artha (economic interests), kama (Satisfaction of sexual, emotional and artistic life),
moksa (liberation of the spirit). The last is said to be the supreme end and to be attained only by the
few and the vast majority can only place it as an ideal to be attained in the most distant future. As
regards the other three, there is a gradation of values. Kama is the lowest of all and only fools
regard it as the only end. The Mahabharata says:

'A wise man tries to secure all three, but if all three cannot be attained, he secures Dharma and
artha or only Dharma if he has a choice of only one from among the three. A man of middling
discipline prefers artha to the other two; Dharma is the source of both artha and kama.'

The Dharma-$astra writers did not condemn kama altogether, they recognise that kama has a place
as a motive urging men to be active but they assigned it a low place. They recognised that a man
shares with lower beings the impulses and emotions of sex, but that the Satisfaction of these
impulses is of lower values than the moral and spiritual ends proper for a developed human
personality and therefore insist that it should be subordinated to artha and dharma. Gautama
(IX.46-47) says

'one should not allow the morning, midday and evening to remain fruitless so far as dharma,
artha and kama are concerned. But among these three one should attach most importance to
Dharma.'

Yaj. 1.115 says practically the same thing. Ap. Dh. S. (I1.8.20.22-23) declares that a man should
enjoy all such pleasures as are not opposed to Dharma. In this way one secures bnoth worlds.

In the Bhagavadgita (VII.11) Krsna identifies himself with kama that is not opposed to dharma.
Kautilya says:—

'one may enjoy kama provided there is no conflict with dharma and artha, one should not lead a
life of no pleasures:’

and then true to his role of a writer on artha-Sastra, he proclaims that his own opinion is that artha
is the principal of the three, as dharma and kama both spring from artha' Manu (11.224) after setting
out several views about which of the three is principal states it as his own opinion that one should
strive for all the three, but adds that if artha or kama is in conflict with dharma one should give up
artha or kama as the case may be.’

2 Vide also Adi parva 74.23-29, Manu VIII.86, Anu§asana 2.73-74.
* Visnu Dh. S. (71.84) and Bhagavata 1.2.9 say the same.
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The Kama-sutra of Vatsyayana defines the three and says that out of dharma, artha and kama each
preceding one is superior to each following one and that to the king artha should be the highest
goal. This teaching shows that there are proximate ends or motives and ultimate ends or motives,
that the ultimate ends are really the most valuable and that the whole teaching of Dharma Sastra
points to this that all higher life demands discipline both of body and mind and requires the
subjection of lower aims to aims of higher value. Manu I1.4 (like Aristotle in the first sentence of
his Politics) says that the end of all activity is some presumed good. Manu further says (V.56) that
the natural proclivity of all beings is to hanker after the Satisfaction of the common and lower
desires of hunger, thirst and sexual gratification and therefore no stress is to be placed on them but
on the cessation or curbing of these.

The Upanisads recognise the distinction between what is beneficial (hita) and what is most
beneficial (hitatama). Santiparva (288.20 and 330.13) declares that what conduces to the greatest
good of beings is ‘satya.’

The Mitaksara on Y3aj.1.1. remarks that ahimsa and other qualities are the Dharmas common to all
including even candalas. The qualities are variously enumerated and emphasis is laid upon different
lists in different works. Sankha-smrti (I.5) says that forbearance, truthfulness, self-restraint and
purity are common to all varnas.

The Mahabharata says that three are the best qualities among all beings viz., absence of enmity,
truthfulness and freedom from anger and in another place says that the best vrata (vow) for a man is
threefold viz., he should feel no enmity (to others), should give generously and should speak the
truth. Vasistha (IV.4) says that truthfulness, freedom from anger, generosity, ahimsa (non-injury)
and procreation of offspring are (the common Dharma) of all (varnas). Gautama (X.52) says that
even the Stdra has to submit himself to the Dharma of truthfulness, freedom from anger and purity
(of body and mind). Manu says that ahimsa, truthfulness, no wrongful taking of another's
possessions, purity and restraint of senses are in brief the common Dharmas of all varnas. Manu
(IV.175) calls upon all to take delight in truth, in Dharma, in conduct worthy of an arya and in
purity.

In the 3rd century B. C. the remarkable emperor ASoka inscribed on stone in all parts of his empire
the following list of virtues: compassion, liberality, truth, purity gentleness, peace, joyousness,
saintliness, self-control; which bear a close resemblance to Gautama's list and even to a later list of
St. Paul (vide Pillar Edicts II and VII in E. L. vol. II p.249 and p.272). Yaj. (1.122) mentions nine
qualities as the means of securing Dharma for all (from the brahmana to the candala).

The Mahabharata says that freedom from anger, truthfulness, sharing one's wealth with others,
forbearance, procreation (of children) from one's wife (alone), purity, absence of enmity, straight-
forwardness, maintaining persons dependent on one-self these nine are the duties of all varnas. The
Vamana-Purana says that tenfold Dharma is common to all and names these ten as ahimsa, satyam,
asteya, dana, forbearance, restraint, quiescence, not demeaning oneself, purity, tapas.2 Hemadri
(vratakhanda pp.7-8) quotes several passages from the Brahma, Brahmavaivarta and Visnu-
dharmottara for several sadharana dharmas (virtues common to all varnas and asramas). The Visnu
Dharma Siitra enumerates fourteen qualities as samanya-dharma.

The foregoing discussion establishes that all Dharma Sastra writers attached the highest importance
to moral qualities and enjoined them upon all with all the emphasis they could command; but as
their main purpose was a practical one, viz., to guide people to right acts in everyday life, they dealt
more elaborately with the acts, rites and ceremonies that each person had to do with reference to his
station in society. They are therefore found principally concerning themselves with varnasrama
Dharma and not with sadharana dharmas (i.e. duties common to all alike).
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Arya-varta

One important question that is very much canvassed in works on Dharma Sastra is about the
country or territory which should be called aryavarta or which was a fit habitation for those who
called themselves the followers of the Vedic religion.,' Therefore a few words on this subject would
be quite relevant. The Rig Veda shows chat the centre of Aryan culture in the times of the Rig Veda
was the land of the seven rivers viz. North-west India and Punjab. We find that the rivers from
Kubha (the Kabul river, in Rig V.53.9; x.76.6), Krumu (the modern Kurram, Rig V.53.9, X.75.6),
Suvastu (modern Swat, in Rig VIII.19.37), the seven Sindhus* up to the Yamuna (Rig V.52.17,
X.75.5), the Ganges (Rig V1.45.31, X.75.5) and Sarayu (probably in modern Oudh, in Rig IV.30.18
and V.53.9) figure in the Rig Veda. Among the rivers of the Punjab the following are individually
mentioned: Sindhu (Rig I1.15.6 ‘he made the Sindhu flow northwards', Rig V.53.9, Rig 1V.30.12,
Rig VIII.20.25 where reference is made to the medicine in the Sindhu, in the Asikni, in the seas and
on mountains), Asikn1 (Rig VIII.20.25, X.75.5), Parusni (Rig IV.22.2, V.52.9), Vipas and Sutudri
(Rig III.33.1 where their confluence is spoken of), Vipas alone in Rig IV.30.12, Sutudr1 alone in
Rig X.75.5, Drsadvati, Apaya and Sarasvati (as very holy in Rig II1.23.4), Sarasvati alone (Rig
VIL.95, the whole hymn is addressed to it of which verse 2 says it springs from the mountains; Rig
VIL.61 is another hymn addressed to it, v.10 of which says it has seven sisters), Gomati (Rig
VIIL.24.30, X.75.6), Vitasta (Rig X.75.5). Gradually the Aryans spread southwards and eastwards.
The Kanaka S. X.6 speaks of Kuru-Paficalas. In the Brahmanas the centre of Aryan activities and
culture shifted to the countries of the Kurus and Pancalas and Kosala-Videhas. For example, the
Satapatha Brahmana remarks that in the lands of Kurupaiicalas speech is at its best. In Sat. Br. XL
4.1.1 Uddalaka Aruni is called a Kuru-Pancala brahmana and contrasted with brahmanas of the
north (S. B. E. vol.44 p.51). Similarly the Kausitaki-br. (VII.6) remarks that those who want to
learn (best) speech go northwards or wait upon him who comes from that direction. In the Satapatha
we have the story of Videgha Mahava who went beyond the country of Kosala-Videha, crossed the
river Sadanlra that came down from the Himalaya, and settled to the east of that river, where the
country was a cultivated and civilized one in the times of that work, while in former ages it had
been uncultivated.

Even in the Buddhist Jatakas we see that; being an 'udicca brahmano' was a source of great pride
(vide Fick's work p.40). The Tai. Br. speaks of the vedi of the gods as being in Kuru-ksetra. Even in
the Rig Veda itself the country through which the rivers Drsadvati, Apaya and Sarasvati flowed is
spoken of as the best spot (vide II1.23.4). The Tai. Br. says that the Kurupancalas go east in the
winter and westwards in the last month of summer. In the times of the Upanisads also the
Kurupancala country appears to have occupied a pre-eminent place. The Br. Up. (III.1.1.) says that
when Janaka, king of Videha, performed a sacrifice the brahmanas of Kurupaiicala flocked there in
large numbers. Vide also Br. Up. 111.9.19. The Br. Up. VI 2.1 and Chandogya V.3.1 say that
Svetaketu went to the assembly of the Pancalas. Kausitaki Br. Up. (IV.1.) names the countries of
Usinara, Matsya, Kurupaiicala and Kadivideha as centres of intellectual activity and in I1.13 refers
to two mountains one in the North and the other in the South (meaning probably Himavat and
Vindhya). According to the Nirukta (II.2), the country of Kamboja was outside the limits of the
country of Aryas, though the language spoken there seems to have been the same. The Mahabhasya
lends support to this and adds that Surastra was not an Arya country (vol.1, p.9). In the times of the
Dharma Siitras great divergence of opinion prevailed on the question of the location of Aryavarta.

The Vasistha Dharma-sitra says:—

4Rig I1.12.12,1V.28.1, VIIL.24.27, X.43.3
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'Aryavarta is to the east of the disappearance (of Sarasvati in the desert), to the west of
Kalakavana, to the north of the mountains Pariyatra and Vindhya and to the south of the
Himalaya'.

It then refers to two more views held by other authors viz., 'Aryavarta is in the region between the
Ganges and the Jumna’ and ‘where the black antelope roams about there is spiritual pre-eminence’'.
The Baud. D.S. (1.1.27) gives the same limits of Aryavarta as Vasistha substituting the word
vinasana' for 'adarsa’ Patanjali in his Mahabhasya defines Aryavarta several times in the same
terms as Vasistha does. The Dharma Sitra of Sankha-Likhita gives somewhat similar limits by
remarking (spotless spiritual pre-eminence is to be found (in the country) to the east of the countries
of Sindhu and Sauvira, to the west of the city of Kampili, to the south of Himalaya and to the north
of Pariyatra'.

The extant Manusmrti (I1.22) makes Aryavarta coterminos with the whole of India north of the
Vindhya by saying that the territory between the Himalaya and the Vindhya and extending up to the
eastern and western oceans is known by the wise as Aryavarta. The second view (viz. Aryavarta is
the region between the Ganges and the Jumna) occurs in Baud. Dh. S. (1.1.28). In the Tai. Ar.11,20
special honour is shown to those who dwell between the Ganga and the Yamuna. The third view
(viz. Aryavarta is the country where the black antelope roams about naturally) is the one given in
most smrtis. Both Vasistha (I.14-15) and Baud. Dh. S. (1.1.29-30) quote an ancient gatha from the
Nidana work of the Bhallavins to the effect that wherever the black antelope roams about in the
country lying between the Sindhu in the west and the rising mountain in the east, there is spiritual
pre-eminence. So this view is a very ancient one and probably arose from some mythological
account as is indicated by the commentary of Vi§varupa on Yaj.1.2 which quotes a prose passage of the
Svetasvataras:— 'Sacrifice became a black antcelope and wandered over the earth; Dharma followed it in its
wanderings'. This view of the limits of Aryavarta is maintained by Sankha (as quoted by Visvarupa on Y3j.
1.2), Visnudharma siitra 814, Manu 11.23, Yaj. 1.2, Samvarta 4, Laghu-Harita (I. p.178), Veda-Vyasa (1.3),
Brhat-Parasara (p.56) and several other smrtis.

The Manusmrti (I1.17-24) defines Brahmavarta as the country between the holy rivers Sarasvati and
Drsadvati, says that the traditional mode of conduct observed in that country is called sadacara, that
the countries of Kuruksetra, Matsya, Pancala and Sirasena are styled Brahmarsidesa and are
slightly less (in holiness) than Brahmavarta, that Madhyadesa is between the Himalaya and the
Vindhya and to the east of Vinasana and to the west of Prayaga, that Aryavarta is the country
between the Himalaya and Vindhya up to the eastern and western oceans, that that territory where
the black antelope roams about naturally is the country fit for sacrifices and the countries beyond
constitute mleccha-desa, that men of the three higher varnas should endeavour to live in these
countries (viz. Brahmavarta, Brahmarsidesa, Madhyade$a, Aryavarta etc.) while a §iidra, when
distressed for his livelihood, may stay in any country whatever. The Visnu Dharma Sitra (84.4)
says that the country where the system of the four varnas is not established is to be known as
Mleccha country and Aryavarta is beyond that. This is explained by Apararka (p.5) as follows: —

‘One who desires to practise Vedic religion should live in one of the four countries viz.
Brahmavarta and others; if that is not possible, then in a country where there is establishment of
the four varnas and the black antelope roams about naturally; if both these cannot be had, then
one should dwell in a country where at least one of the two (catur-varnya and black antelope) is
found.’

5 Even so early as the Tandya Brahmana we have the words sarasvatya vinasane diksante (24.17.1). This shows that the Sarasvati
had disappeared by the time of the Tandya. According to the Vanaparva 82. Ill Vinasana is the tirtha where the Sarasvati disappeared
and Vanaparva (130.3-5) says that the Sarasvati disappeared at the entrance of Nisadarastra through fear of pollution from NiSadas
tmd Salyaparva (37.1-2) tells us that Vinasana is the sacred place where the Sarasvati disappeared through hatred for Siidras and
Abhiras.
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The above discussion shows that in very ancient times the country south of the Vindhya was looked
upon as beyond the pale of Aryan culture Baud. Dh.S. (1.1.31) says that the countries of Avanti,
Anga, Magadha, Surastra, Daksinapatha, Upravrt, Sindhu and Sauvira are of mixed origin (i.e. not
of pure Aryan ancestry), that a person who goes to Arattaka, Karaskara, Pundra, Sauvira, Anga,
Vanga, Kalinga and Praniina (?) has to offer a solemn sacrifice like the Sarva-prstha and that for
going to Kalinga the prayascitta is an offering to VaiSvanara Agni, The Mit. on Y3aj. I11.292 quotes
a verse of Devala to the effect that if a man goes to Sindhu, Sauvira, Saurastra, the border lands (or
Mleccha countries), Anga, Vanga, Kalinga and Andhra he has to perform the Upanayana samskara
over again. The Mit. adds a remark that this is so only if the man goes to these countries for some
purpose other than pilgrimage.

Gradually however as Aryan culture spread over the whole of what is now called India the view of
the sages about the countries pre-eminently Aryan had to be given up. Medhatithi on Manu I1.22
explains that Aryavarta is so called 'because Aryas again and again spring up there and because the
Mlecchas even if they overrun it from time to time do not abide there for long' and then makes the
following very sensible observation (on II.23) 'if a ksatriya king of excellent conduct were to
conquer the Mlecchas, establish the system of four varnas (in the Mleccha country) and assign to
Mlecchas a position similar to that of candalas in Aryavarta, even that (Mleccha) country would be
fit for the performance of sacrifices, since the earth is not by itself impure, but becomes impure
through contact (of impure persons or things).' As a result of the spread of Aryan culture eastwards
and southwards and the frequent invasions of non-Aryan tribes on the north west, the countries on
the rivers of the Punjab came to be looked upon in the whirligig of time as unworthy of the Aryas to
live in. Karna-parva 43.5-8 abuses those who live on the Sindhu and the five rivers of the Punjab as
impure and dharmabahya.

Another word which is very often used, particularly in the Puranas, to denote the territory where the
ancient Vedic religion prevails is Bharata-varsa. It occurs in the Hathigumpha Inscription of
Kharavela (2nd century B.C.) as Bharadhavarsa. The Markandeya Purana says that Bharata-varsa
has the ocean on the east, south and west and the Himalaya on the north. Tne VisnuPurana (II.3.1)
says the same and Matsya (114-10) and Vayu define Bharata-varsa as stretching from Cape
Comorin to the source of the Ganges. Sabara (not later than 5th century A. D.) in his bhasya on
Jaimini (X.1-35 and 42) shows that to him there was unity of language and culture from the
Himalaya to Cape Comorin. Paithinasi as quoted in the Paribhasa-prakasa (p.58) says that Dharma
is fully developed (lit. four-legged) in the country from the Himalaya to Cape Comorin.

According to Markandeya (53-41), Vayu (vol. I chap.33-52) and other Puranas Bharata-varsa is so
called after Bharata, son of Rsabha, descendant of Svayambhuva Manu; while Vayu (vol. II.
chap.37-130) appears to strike a different note by saying that Bharata-varsa is so called after
Bharata, the son of Dusyanta and Sakuntala. The Visnu Purana says that after thousands of births a
person secures life as a human being in Bharata-varsa and this land is called Karma-bhiimi (the land
of religious actions) for those who want to secure heaven and final liberation. The Vayu Purana
says almost the same and adds that in no laud other than Bharata-varsa is karma prescribed for
mortals. It is somewhat amusing to find that many of the countries of India that in modern times
pride them selves on being most orthodox are declared by the Aditya-Purana (as quoted in the
Smrti-candrika) to be countries unfit for habitation and to be such that a stay in them except for
pilgrim age entailed loss of caste and prayascittas. The Adi Purana (Aditya Purana ?) as quoted in
the Paribhasaprakasa (p.59) says 'no one, whether a dvija or not, born in Aryavarta should cross the
three rivers, Sindhu, Karmada (i.e. Karmanasa) or Karatoya except on a pilgrimage' and that if he
does so, he should perform the penance of candrayana.
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All smrti writers and commentators generally restrict themselves to the duties of varnas and
asramas as practised in Aryavarta or Bharata-varsa, though in very rare cases (as in Yaj. I11.192)
they provide for the observance of the usages of even heretics (same verse as in n.42)
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CHAPTER 2

VARNA — CASTE

he number of works dealing with the origin and characteristics of the caste system in India is

legion. Most of them, however, concern themselves with the detailed description of the

bewildering variety of castes and subdivisions of castes in modern times and their present
religious and social customs and usages.

The origin of caste has given rise to great speculation and several schools of thought have arisen.
Generally individual authors lay undue emphasis on one element or attach far too much importance
to one point in tracing the origin of the caste system and its ramifications, such as ‘race’ (Risley),
‘tribe’ (Ibbetson), ‘occupation’ (Nesfield). The study of the origin and development of caste in
India is one of deep and absorbing interest to all students of sociology. A complete and critical
examination of the several theories of caste advanced by distinguished authors and a detailed
description of the hundreds of castes and sub-castes now found in India is far beyond the scope of
the present work.

For those who want to make a thorough study of the most important works on caste a modest list is
given in the footnote below.°

The caste system has been highly eulogised and also most severely condemned by Western writers.
Sidney Low in his "Vision of India’ (pp.262-263, 2nd ed. of 1907) speaks of the beneficent aspect of
the caste system in the following eloquent passage:—

‘There is no doubt that it is the main cause of the fundamental stability and contentment by which
Indian society has been braced up for centuries against the shocks of politics and the cataclysms
of Nature. It provides every man with his place,” his career, his occupation, his circle of friends. It
makes him at the outset a member of a corporate body, it protects him through life from the
canker of social jealousy and unfulfilled aspirations; it ensures him companionship and a sense of
community with others in like case with himself. The caste organization is to the Hindu his club,
his trade union, his benefit society, his philanthropic society. There are no work-houses in India
and none are as yet needed.’

Abbe Dubois, who wrote about 130 years ago after being in close touch with Hindus of all castes
for 15 years as a missionary, remarks (in his work on the character, manners and customs of the
people of India, translated into English and published in London in 1817)

“I consider the institution of castes among the Hindu nations as the happiest effort of their
legislation; and I am well convinced that, if the people of India never sunk into a state of
barbarism, and if, when almost all Europe was plunged in that dreary gulf, India kept up her head,
preserved and extended the sciences, the arts and civilization, it is wholly to the distinction of
castes that she is indebted for that high celebrity.” (p.14)

and he devotes several pages to the justification of this remark. Maine in his 'Ancient Law' (new
edition of 1930 p.17) characterises it as 'the most disastrous and blighting of all human institutions."

6 J.N. Bhattacharya's 'Hindu castes and sects' (1896); E.A.H. Blunt's ‘Caste system of Northern India' (1931); W. Crooke's ‘Tribes
and castes of N, W. Provinces and Oudh' 4 Vol. (1896); N. K. Dutt's ‘Origin and growth of caste in India’ (1931) and 'Aryanization
of India' (1925); E. B. Enthoven's Tribes and castes of Bombay' 3 Vol. (1920); R. Social Organisation in North-east India in
Buddha’s time,' translation by Dr. S. K. Maitra 1920 (deals only with the Buddhist Jataka materials); Dr. Ghuryo's 'Caste and race in
India' (1932); Ibbetson's 'Punjab castes' (1881, reprint In 1916); S. V. Ketkar's 'History of caste in India ' 2 Vol. (1909 and 1911);
Kitt's 'Compendium of castes found in India' (1885); Nesfield's ‘A brief review of the caste system of the North-west Provinces and
Oudh' (1885); O'Malley's 'Indian caste customs'(1932) and 'India's social heritage' (1934); Hayavadan Rao's 'Indian Caste system’
(1934); Risley's ‘Tribes and castes of Bengal' 1891 (mostly anthropoinetric data) and People of India' 2nd ed.1915; B. V. Russell's
“Tribes and castes of Central India’
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Sherring in 'Hindu tribes and caste' vol.3 p.293 says ‘it is the most baneful, hard-hearted and cruel
social system that could possibly be invented for damning the human race’.

On the other hand Meredith Townsend in 'Europe and Asia’ (edition of 1901 p.73) "wrote:—

“I firmly believe caste to be a marvellous discovery, a form of socialism which through ages
protected Hindu Society from anarchy and from the worst evils of industrial and competitive life
and is an automatic poor law to begin with and the strongest form known of Trades Union’.

E.g. Sherring in his “Hindu Tribes and castes” vol. Ill p.274 says:—

‘It has been said with some truth that caste promotes cleanliness and order and is in a certain
sense a bond of union among all classes of the Hindu community. Yet surely these ends might
have been attained in a simpler manner and by a less antagonistic process. The invention of a
project so wonderfully elaborate and intricate a project of bringing into absolute subjection two
hundred millions of the human species by robbing them of their independence, the invention of
a project like this, so prodigious and far-reaching was not needed to accomplish such useful and
beneficent ends. That another and very different object was in view from the very first is
abundantly manifest. This object was neither more nor less than to exalt the Brahman, to feed
his pride and to minister to his self-will.”

There are several fallacies lurking in the above quoted passage of Sherring. In the first place, there
is nothing to show that the caste system was invented by any body of persons who could impose
their will on a continent. The system simply grew up in the lapse of ages. The population of Hindus
when Sherring wrote may have been near two hundred millions, but it could not have been more
than a small fraction of that colossal number during the thousands of years that the system has
flourished. Besides writers like Sherring pass over the great achievements of Indians under the caste
system in Literature, religion and philosophy, in handicrafts and in the fine arts and unduly
exaggerate the defects of the system that have become glaring only in the machine-made
civilization of the 19th and 20th centuries. These critics ignore the great adaptability of the system,
whereby it preserved Indian society from social anarchy during ages of foreign invasions and
internecine wars. While severely condemning the brahmanas the critics altogether forget that the
vast and varied Sanskrit Literature owes its production and preservation mostly to the sacrifice of
the brahmanas for ages. Under the caste system, no man was allowed to be useless to the
commonwealth and his conduct was a question of honour with his group. When all work was turned
out with the hands, the caste system tended to preserve and augment the skill of artisans. Moreover
what social organization is to be substituted and how is not made clear by these critics. Most of
these critics have the western social system based on wealth and the industrial revolution in view
but that system also is as evil as or perhaps worse than the modern caste system.

There are others, though their number is small, that also believe that the caste system was an
invention, an artificial product, due to the machinations of crafty brahmanas. Every great institution
has its extremes of good or evil. This work will endeavour to steer clear of downright and
hypercritical condemnation of the caste system due to relying on modern stand points and
conditions of society and unthinking adulation thereof. It will try to present and balance facts and
though it cannot help passing judgments it will leave the reader free to judge for himself as far as
possible.

In the present work the discussion will be mostly confined to the evidence of Sanskrit literary
monuments, ancient and medieval. An attempt will be made to trace the origin of caste from Vedic
times, to exhibit theories of the Dharma Sitra-karas, other smrtikaras and commentators on the
subject and to describe the peculiar ceremonies, privileges, duties and responsibilities of Hindu
castes as gathered from these works in Sanskrit. To discuss the feasibility or desirability of totally
destroying the caste system or the ways and means of attaining that end is deemed to be outside the
legitimate limits of this volume. It may, however, be expressly stated as the authors opinion, in
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order to avoid misunderstands or fruitless speculations about his personal views, that he does not
think that the caste system was an artificial product due to the intrigues, greed and cunning of
brahmanas, nor does he hold that it is feasible to destroy the whole edifice of the caste system in the
near future. In the cities we may find some people taking their food together but the real India is in
the villages, where in spite of the loud denunciations of reformers for a hundred years, the
restrictions on taking food and inter caste marriages are almost as rigid as they once were. Our
efforts must be directed to wide and rapid spread of literacy among the village people, the diffusion
of the idea of one people and one nationality and gradual fusion of small sub castes into larger
similar units.

We in India have no doubt reached a critical stage in our history when old ideals, institutions and
habits are being shattered by the impact of new ideas and by the onrush of global forces. We have
to decide whether we shall make or be able to make a clean sweep of all old ideals and institutions
as so much debris and rubbish or whether while keeping the old ideals and some of the old
institutions as foundations we shall build up a new social order and create and foster new habits of
thought and action. It is beyond the scope of the present work to write more on this point.

A sort of caste system based on birth and occupation did prevail in many countries In ancient times
as in Persia, Rome and Japan. But in all these countries it hardly ever made any near approach in
rigour and complexity to the caste system that we have in India and instead of ramifying into
divisions and subdivisions, it dwindled and disappeared in the course of time. No unanimity seems
possible as to the several causes and circumstances which led in India alone to the evolution of the
stupendous structure of caste. Not only is it impossible to hold that the origin of the modern
complexity of the caste system is to be traced back to one single cause, but it is difficult to accept
that even all the origins that have been postulated by the several authors can adequately and
Satisfactorily explain the modern caste system.

In most of the works on the castes in India a few features are pointed out as the characteristics of
the caste system and as common to all castes and sub-castes. They are:—

(1) heredity i.e., in theory a man is assigned to a particular caste by birth in that caste;

(2) endogamy and exogamy i.e., restriction as to marrying in the same caste and not
marrying certain relatives or other persons, though of the same caste;

(3) restrictions as to food (i.e. what food and water may be taken or not taken and from
whom);

(4) occupation (i.e. members of most castes follow certain occupations and no others);

(5) gradation of castes, some being at the top in the social scale and others being deemed
to be so low that they are untouchable.

Some authors add another characteristic, viz. the caste council with its chief having in meeting
assembled among other matters the power to regulate the conduct of its members, to impose the
penalties of fine or excommunication for lapses. It may be said at once that this last is a feature that
is not found among most of the brahmana and ksatriya castes even in modern times and is not dealt
with by Dharma-Shastra works.

Endogamy is now the most prominent characteristic of caste. The other four are more or less
fluctuating from province to province and age to age).

In this work the first five characteristics of the caste system set out above will be subjected to a
close critical examination on the basis of the Vedic Dharma-Shastra material, We must also
remember that the attributes of caste have not been the same throughout the ages. There is great
difference between the popular conceptions and what’s embodied in the ancient and medieval
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Dharma Shastra works. In the twentieth century caste in India is a matter of marriage and to a much
lesser extent of food and drink.

As to avocations any one can at present follow any profession without fear of loss of caste
excepting a few believed to be very impure and very degrading ones (like those of sweepers,
butchers, tanners etc.). It is also not possible even now for any one to be generally accepted as a
priest, unless he is or claims to be a brahmana. The old barriers that separated one caste or sub caste
from another have been greatly shaken by the influx of modern ideas and the exigencies of the
times and one may hope that in a few decades more caste will remain as a purely social institution
regulating marriages and to a lesser extent commensality (and not a religious one).

Western scholars, in spite of their most commendable patience and industry, often present, through
ignorance or lack of first-hand knowledge, the number of castes as larger than what it actually is.
For example, Sherring (vol. II. Introduction pp. XXII-XLVI) gives an alphabetical list of
brahmanical tribes and remarks:—

“Hundreds of these tribes, if not at enmity with one another, cherish mutual distrust and
antipathy to such a degree that they are socially separated from one another as far as it is
possible for them to be-as much as brahmanas are from the lowest outcastes neither eating nor
drinking together nor intermarrying”.

The list he gives is most misleading. To take only a few examples, he enumerates Athavle, Achwal,
Abhyankara, Apte, Agashe, Bhanu, Bivalkar, Badye, Bhide, Bhagvat, Bhuskute, Bhat, Bodas as
separate tribes; but it is well-known to people in Western India that these are the surnames (not
Sub-castes) of the Kokanastha or Citpavana brahmanas, who not only inter-dine, but also inter-
marry among themselves, provided there is no bar on the ground of sameness of gotra and pravara.

The word varna means ‘colour' or 'light' in most passages of the Rig veda.” But in some verses of
the Rig Veda® the word varna is associated with groups of people having a skin of a dark or fair
colour.

For example, we read:—
in Rig I1.12:4 (Indra) who placed low the dasa colour in a cave (or darkness)';
in Rig 1.179.6 ‘the fierce sage (Agastya) cherished both varnas';

in Rig IX.71.2 ‘like one (a fighter) who strikes the people he (Soma) who is powerful goes giving
out frequent roars; he exposes the Asura colour’;

in Rig 1.130.8 ‘Indra helped in battles the Arya sacrificer ...... Indra punished for the sake of Manu
(the dasas) who do not observe the ordinances and subdued (or killed) the dark skin 'Indra having
killed the dasyus protected the arya varna' (Rig3:34.9);

You (Indra) subdued for Rjisvan, the son of Vidathin, Pipru and powerful Mrgaya; you mowed
down fifty thousand dark (men), you shattered cities as old age does shatter good looks' Rig
IV.16.13; ‘Somas, which strike away the dark skin’ Rig, IX, 41.1.

In Rig 1.158.5 a certain dasa is called Traitana which name has a Persian ring about it;
In Rig 1.104.2 varna seems to be placed in opposition to dasa.

These passages make it clear that the Aryas and dasaswere two opposing camps and both were
designated ‘varnas' on account of the colour of their skins. The Tai. Br.1:2.6 (with reference to the

Te.g. 1.73.7, vIL3.5, 1X.97.15, IX, 104.4,1X.105.4, X, 124.7

8 Here Sayana interprets ‘varnau ' as 'kama'and 'fapas, but this is far-fetched and it appears better to take the passage as meaning that
Agastya supported both Aryas and dasas. The words cannot reasonably be taken to refer to Brahmana and Ksatriya since there was
no difference of colour between the two and since varnas have been four and not two.
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Mahavrata in which there was a mock fight between a brahmana and a Studra) says 'that the
brahmana, is the divine varna, and Sudra is the asurya varna’. If we can interpret the Rig Veda
verse by the help of the Tai. Br. then in Rig IX.71.2, the words ‘asurya varna’ mean the ‘Stdra
tribe’. There is no doubt that the word asura when applied to gods like Varuna has another meaning
also in the Rig In numerous places in the Rig Veda the antagonism between the aryas and dasas or
dasyus is emphasized and prayers are offered to India and other gods for having subdued or for
subduing the dasa in favour of the Arya.’

In Rig [.51.8 Indra is requested to mark who are aryas and who are dasyus. This does not mean that
there was difference between the two in physical appearance only; on the contrary the antithesis
between the arya who is referred to as ‘barhismat' and the dasyu who is styled ‘avrata’ clearly
shows that the emphasis was rather on the difference of their cults. That dasyu and dasa are
identical in meaning follows from the same epithets being applied to both and from the fact that
dasyu and dasa occur in the same verses as applying to the same enemy.

In Rig X.22.8 dasyu and dasa are used in the same verse as applicable to the same enemy. In Rig
X.99.6 and 8 Indra is represented as killing both dasa and dasyu respectively. The dasyus are
described as 'avrata’ (not obeying the ordinances of the gods) in Rig 1.51.8, 1.175.3, VI, 14.3,
‘akratu’ (who perform no sacrifice) in VIL.6.3, ‘mrdhravacah’ (whose speech is in distinct or soft)
in VIL.6.3 and V.29.10, ‘anasah’ (sunb-nosed or dumb) in Rig V.29.10. it appears that dasa and
dasyu are synonyms and were sometimes styled asuras. For example, Sambara is called dasyu and
dasa in Rig Veda V1.31.4 and dasa in Rig VI.26.5 and is also associated with asuras like Pipru in
VI.18.8; Pipru is spoken of as a dasa in Rig VIII.32.2 and as an asura in X.138.3. Varcin is styled
dasa in Rig IV.30.15 and V1.47.21 and asura in VIL.99.5. In Tai. S.57 (IV.3.11.3) also it seems that
they are held to be identical. The enmity between dasa and arya is breathed in such verses as the
following: Rig II.11.4 ‘vanquish the tribe of dasas by the sun’ (i.e. by the help of a brilliant
weapon); Rig 1.174-7 ' You made the earth a pillow for the dasa’ (i.e. you laid him low on the
ground); Rig III.12-6 ‘O Indra and Agni, by one effort together you shook ninety cities that had
dasas as overlords', It is not possible to say that dasas or dasyus were some Aryan tribes that had
fallen from the worship or culture of the Aryan singers of Vedic hymns. In many places the sage
refers to the conquest for him by Indra and other gods of dasasas well as Aryan foes. For example,
‘Protectors of the good! you (two) killed Aryan foes and dasa foes' Rig VI.60-6; 'O Indra and
Varuna you killed dasa foes and also Arya foes and helped Budas with your protection' Rig
VIL.83.1.

This shows that though the Aryans had become divided and fought among themselves, they kept
aryas and dasas quite distinctly. foregoing shows that in the times of the Rig Veda there were two
antagonistic camps, of the aryas and dasas or dasyus, they differed in the colour of their skins and
also in worship, speech and bodily appearance. Therefore, in the earliest period we find the word
varna associated only with dasa and with arya. Though the words brahmana and ksatriya occur
frequently in the Rig Veda, the word varna is not used in connection with them. Even in the Purusa-
sukta (Rig Veda X.90) where the words brahmana, rajanya, vai§ya and $tdra occur the word varna
is not used. Hence, one may reasonably say that the only water tight groups that are positively or
expressly vouchsafed by the Rig Veda are arya and dasa or dasyu. It is often argued that as the word
brahmana denotes a caste in later literature, in the Rig Veda also it must be presumed to have the
same meaning. But this begs the whole question. No one denies that brahmana denotes a caste in
later literature. But whether it has the same sense in the Rig Veda must be determined on the
materials furnished by the Rig Veda itself. Some rely on the word 'brahma-putra’ in Rig 11.43.2 as
showing that a brahmana became so only by birth in the RigVeda. But the verse begins by saying

’Rig 1.51.8; 1.103.3; 1.117.21; I1.11.2, 4, 18, 19; I11.29.9; V.70.3; VIL5.6; IX.88.4; VL.18.3; VL. 5.2.
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that 'you sing a Sama like the Udgatr priest' and so 'brahma-putra’ must mean a rtvij whose duty it
was to recite sastras (the Brahmanacchamsin as Sayana explains).; It is generally conceded that the
Purusa-siikta is a much later hymn than most of the hymns of the Rig Veda. In the whole of the Rig
Veda the word vaiSya and Studra do not occur except in the Purusa-siikta, though both of them occur
in the Atharva Veda (V.17-9 for vaiSya and 1V.20.4 and 8 for Sudra and arya) and very frequently in
the Tai. S. Besides we cannot forget that the final redaction of the Rig Veda must be held to have
been separated from the composition of the individual hymns by several hundred years (if not more)
and that even if it be that at the time when the Purusa-sukta was composed, the four varnas had
been constituted and had become castes, yet the same cannot be affirmed for the time of the original
composition of the other hymns. The word brahmana occurs several times in the Rig Veda:—

‘O brahmanas, O pitrs fond of soma! May the sinless Dyava-prthivi (Heaven and Earth) tend to
our welfare'; ‘Like brahmanas in the Atiratra where soma is to be drunk, uttering (words) round a
lake full of water you have, Oh frogs, gathered together on that day of the year on which the rains
begin’ (Rig VII.103.7); ‘The brahmanas, who drink soma, reciting prayers of the yearly sacrifice,
have sent forth their speech’ (Rig VII.103.8).

In this verse brahmanas are expressly said to be getting ‘brahma’ ready.

‘May Agni who devours every thing make that (dead body) free from disease and (may) soma
also (do the same) who entered into the brahmanas.” (Rig X.16.6).

‘When the brahmanas worship together as friends in hymns (lit. speed of the mind) that are
fabricated from their hearts’ (Rig X.71.8). In Rig VI.75.10 brahmanas are invoked for welfare along
with pitrs. This shows that the brahmanas were highly venerated. The other verses establish that
they were the reciters of hymns (brahma) and drank soma.

In Rig VIII.35.16-18 we read:—

“You (Asvins) urge on (or inspire) brahma, you urge on our thoughts (or actions), you kill the evil
spirits and subdue diseases; (17) you urge ksatra (valour) and also men, you kill evil spirits (same
as 16); (18) you urge on the cows and also the Vi$ (the rest is same as 16).’

Here it seems that the groups of people (viz. those who think and make songs, those who show
valour and lead men, and those common people who tend cattle) are clearly meant. These verses
may be conceded as pointing to the existence of three groups (brahmanas, ksatriyas and viSah) but
there is nothing in them to show that these three had crystallised into somewhat like the castes of
later times.

In Rig VII.33.11 Vasistha is addressed as brahman, but that does not mean that he was a brahmana
(by birth), as he is said to have been born of Urvasi from Mitra and Varuna.

Similarly, in Rig 1X.96.6 (Brahma devanam) the word brahma does not certainly mean 'brahmana
by birth', nor does vipranam' mean 'brahmanas by birth". In that verse one who is super eminent
among a group is specified, just as the buffalo among animals, the hawk among carnivorous birds
etc.

In Rig VIII.33 19 'look down and not up; bring your feet close together; may thy kasaplakas (legs?)
be not seen, for though a brahma, thou wert born a woman,’ it is impossible to hold that the last
words mean — ‘thou wert; a brahmana woman'. If it is only intended to refer to the fact that she is a
brahmana woman, there is no reason why the Perfect tense (babhiivitha) is used and not the present.
Here 'brahma' most probably means 'a priest of that name', as that is the meaning in Rig II. 1.2
(brahma casi grhapatis-ca no dame).

The word 'brahmajaya’ in Rig X.109.2, 3, 6 and 7 does not mean the wife of a brahmana by birth
but rather 'wife of Brhaspati'. The whole hymn is obscure and more or less enigmatic or allegorical.
In the Aitareya-Brahmana 61 35.2-4 it is said that soma is the food of brahmanas and that a ksatriya
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was to press the tendrils of the Nyagrodha tree and the fruits of Udumbara, Asvattha and Plaksa and
drink the juice so pressed instead of soma.

It appears, therefore, that the brahmanas were a distinct group even in the earliest period of the, Rig
Veda. Whether they were hereditary is certainly not clear; nor is there anything to show that there
were restrictions as regards partaking of food from persons other than brahmanas of as to marriage.
That brahmanas in the Rig Veda were a class by themselves may be conceded, but whether they had
become a caste by birth is a matter of opinion dependent on the connotation given to the word caste.
Dr. Ghurye (‘Caste and race in India' p.42) thinks, probably following the Vedic Index (vol. I on
Ksatriya), that the reference in Rig X.71.9 to a false claim for being regarded as a brahmana points
to the conclusion that brahmanas had become a caste.

The verse literally translated means:— ‘these (persons) who do not move below nor beyond, who
are neither brahmanas, nor engaged in pressing soma they being ignorant and having resorted to
speech in sinful (or coarse) language take to ploughshares and engage in (agricultural) operations'.

It is dificult to see how there is here any false claim to be regarded as a brahmana. This verse means
apparently that those who are not composers of prayers or drinkers of soma (because they are
ignorant) are men of low speech and have to turn to agriculture. Even in the days of the Dharma-
sutras restrictions as to food and marriage for brahmanas were not at all as rigid as they became in
medieval and modern times; but even when these restrictions were not rigid it was clearly laid down
that a brahmana is so by birth alone.

The word 'brahma' generally means in the Rig Veda 'prayer' or ‘hymn’.'° “O Agni make our prayer
and sacrifice prosper by your flames'). Rig II1.53.12 sayas:— 'this brahma (prayer or spiritual power)
of ViSvamitra protects the Bharata people’. In the Atharva Veda 11.15.4 (as brahma and ksatra
entertain no fear, nor are they harmed) brahma seems to mean 'the class of brahmanas'. The
transition of meaning from 'brahma’' (prayer) to Brahma' meaning the class of those who composed
or recited prayers is natural and easy.

In the Rig Veda 1.157.2 both brahma and ksatra occur in the same verse where they probably mean
‘prayer' and 'valour' respectively. In the AtharvaVeda II1.19.1 both words occur and probably mean
the same thing as in Rig 1.157.2. In some Vedic works brahma and ksatra stand collectively for
brahmanas and ksatriyas (e.g. Tai. Br. I1.7.18, Br.Up. [.4.11, Kathopanisad 1.2.24). The word
ksatriya is very frequently applied as an epithet to several gods; e.g. Rig VII: 64.2 and VIII.25.8 (in
both to Mitra and Varuna), Rig VIII.67.1 (to Adityas), Rig X.66.8 (to gods in general).

In some verses ksatriya means 'a king or a nobleman'; e.g. Rig IV.42.1 ‘The kingdom on both sides
(heaven and earth) belongs to me, who am a ksatriya and who holds sway over all living persons, so
that all the immortals (gods) are ours (on my side)'’; Rig X, 109.3 (=Atharva V:17.3) 'the domain of
the ksatriya has been protected (from the sight of enemies)'. (The word 'rajanya’ occurs in the Rig
Veda only in the Purusa Sukta: in the sense of ksatriya in the Atharvaveda V.17.9. remark applies
ksatriya as to brahmana. It is dificult to say whether ksatriyas were so by birth in the times of the
hymns of the Rig or were only a class more or less fluid. We find that the Rig speaks of Devapi as
the purohita of Santanu who became a king. The story is that both were sons of Rstisena and that
Santanu, though a younger brother, became king as Devapi was not willing to be a king. The result
was a famine due to Santanu's transgression and so Devapi performed a sacrifice to induce rainfall.
This shows that out of two brothers one became a king and the other a purohita. So kings and
purohitas did not depend on birth.

A poet exclaims:—

12 Vide Rig IV.6.11, V1.52.2, X.105.8, X.141.5
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T am a reciter of hymns my father is a physician and my mother grinds (corn) with stones. We
desire to obtain wealth in various actions.' (Rig IX.112.3)

In Rig I11.44-5 the poet wistfully asks Indra:—

'Indra, fond of soma, would you make me the protector of people, or would you make me a king,
would you make me a sage, that has drunk of soma, would you impart to me endless wealth?’

This shows that the same person could be a rsi or a noble or a king.

Dr. Ghurye (in ‘Caste and race in India‘ p.44) thinks that the ksatriyas had become a compact body
and he particularly relies on Rig VII.104.13 (= AtharvaVeda VIII.4.13) which is cited in the Vedic
Index (vol.1, p.207) for the same purpose. That verse literally means:—

'‘Soma does not urge on the crooked one, nor the ksatriya who bears false. He strikes the raksas,
and strikes him who speaks falsely; both lie in the bonds of Indra'.

The words 'ksatriyam mithuya dharayantam ' are explained by Sayana as 'Ksatriya who bears false
words'. The 2nd half is only an expansion of the first half and so ‘vrjina’ corresponds to 'raksas’ and
‘asad vadantam’ is only a paraphrase of ‘mithuya dharayantam'. They may mean this that one who
is a ksatriya, but has no strength as a ksatriya should have, is at the mercy of Indra. Unless we
project our notions of the later state of society and the caste system when considering this verse, it
is hardly possible to hold that this verse indicates that it refers to persons making a false claim for
entrance into a com pact body of ksatriyas by birth.

Dr. Ghurye also says (p.44) ¢ The 2nd order in society, the ksatriya, is known in the earlier portions
of the Rig Veda as ‘rajanya.' I have not been able to find the word rajanya in the Rig Veda any
where except in the Purusa siikta. In the Aitareya brahmana (chap.34.2) the word 'rajanya’ stands for
a member of the 2nd class in society, while ksatriya means a king of whom land (for sacrifice to
gods) is asked for by brahmana, rajanya or vaiSya.

Though the word vaiSya occurs in the Rig Veda only in the Purusa-siikta, the word ‘vis’ is very
frequently employed in it. It generally means ‘people’ or ‘group of people’. In a large number of
cases we have the words manusir-visah or manusisu viksu or manusinam visam, e.g. Rig 111.5.3,
I1.6.3, III.11.5 (invincible Agni goes in front of human groups), IV.6.7 and 8, IV.9.2, V. 1.9, V.8.3,
VI1.48.8, V1.47.16 (viso manusyau), X. 1.4, X.69.9. In some places we have ‘dasir visah’ (the dasa
hordes) e.g. IV.28-4, V1.25-2.

In Rig I11.34-2 we have ‘Oh Indra, you are the leader of human hordes as well as of divine hordes’
(where we have daivinam visam). Rig'' VIII.63-7 (when loud invocations were sent towards Indra
by the people consisting of five groups) shows that ‘vi§’ means all the Aryan people . In Rig
V.32.11 Indra is styled ‘paricajanya’ (favourable to the five people) and in 1X.66.20 Agni has the
appellation ‘paricajanyah purohitah’ (the purohita of the five peoples). Sometimes jana and vis
seem to be contradistinguished as in Rig 11.26.3 (sa ij-janena sa visa sa janmana sa putrair-vajam
bharate dhana nrbhih), But the very fact that vis is qualified also as paricajanya shows that there
was hardly any distinction between jana and vis. In the RigVeda frequent reference is made to five
people (paiica janah). In the same way the words krsti (11.2.10, IV.38.10), ksiti (V.35.2, V1.48.7,
VIL.75.4), carsani (V, 86.2, VII.15.2) are employed along with parica. We have also ‘paricajanydasu
krstisu’ in Rig II1.53-16. So it is clear that vis cannot in almost all hymns of the Rig mean ‘vaiSya’
but means the ‘people’ or ‘aryan people’ when no epithet like ‘dasih’ or ‘daivih’ is prefixed. The

" Sankara in his bhasya on Vedanta-sitra 1.4.12 says that the word pasicajana in R.V.VIIL 63;7 means praja’ (people) and also
notes that according to some 'pafica janah' are devas, pitrs, asuras, gandharvas and raksases; while according to others they are the
four varnas and nisadas as the fifth.
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Ait. Br. (1.26) says that ‘visah’ means ‘rastrani’ (countries) when explaining Rig IV.50-8 (tasmai
visah svayam-avanamante).

The word “dasa” in later literature means ‘a serf or a slave.” It follows that the dasa tribes that we
see opposed to the Aryas in the Rig Veda were gradually vanquished and were then made to serve
the Aryas. In the Manu-smrti (VIIL.413) the Siidra is said to have been created by God for service
(dasya) of the brahmana. We find in the Tai. S., the Tai. Br. And other Brahmana works that the
Sudra occupies the same position that he does in the smrtis. Therefore it is reasonable to infer that
the dasas or dasyus conquered by the Aryas were gradually transformed into the Sadras. From
being enemies they were brought into friendly relations and given a very subordinate position.
Traces are visible even in the Rig Veda that friendly relations had begun to be established between
certain dasas and the priests. For example in Rig VIII, 46.32 we read ‘the singer took a hundred
(cows or other gifts) from the dasa Balbiitha and from Taruksa. In the Purusa-siikta (X.90.12) the
brahmana, ksatriya, vaiSya and Stdra are said to have sprung from the mouth, arms, thighs and feet
of the supreme Purusa. In the very next verse the sun and the moon are said to have been born from
the eye and mind of the Purusa. This shows that the composer of the hymn regarded the division of
society into four classes to be very ancient and to be as natural and God-ordained as the sun and the
moon. We shall now see what position was assigned to the Stidra in the Vedic Samhitas and
Brahmanas. In the Rig Veda the Arya is contradistinguished from the men 'of dark skin.' In the
Dharma Sutras we find the Sudras spoken of as ‘dark varna’ which is the same as Baud. Dh. S.
I1.1.59. ‘The Sudra among men and the horse among beasts. Therefore those two, the horse and the
Sudra, are the conveyances of beings; therefore the §tdra is not fit (or ordained) for sacrifice' (Tai.
S, VII, 1.1.6). This shows that the Sudra could not perform the Vedic sacrifices and that he was
employed for carrying person's in a palanquin or otherwise. In Tai. S.V.7.6.3-4 we have:—

‘put light (glory) in our brahmanas, put it in our chiefs (or kings), (put) light in vaiSyas and
§udras, put light in me by your light.’

This is a sure indication that the §udra who took the place of the dasa is here placed on the same
level with the other three classes in the matter of the receipt of light from God and that far from
being looked upon as an enemy, he had come to be looked upon as a member of the society (though
the lowest in the scale).

“The Siidra is a moving burial ground; therefore one should not study the Veda in the vicinity of a
§udra.' He created the brahmana with Gayatri, the rajanya with Tristubh and the vaiSya with
JagatT; but he did not create the §tidra with any metre.’

The Tandya mahabrahmana says:—

‘Therefore a §udra, though he may have many cattle, is not entitled to perform sacrifice, he is
godless as no deity was created after him (as in the case of the other varnas); therefore he does
not go beyond washing the feet (of the three other varnas), since he was created from the feet’

(this last being an allusion to the Purusa-sukta X.90.12 padbhyam sudro ajayata). This shows that
the Stdra, however rich in cattle he might be, had to perform the menial duty of washing the feet of
dvijas. The Satapatha Br. says that 'the §idra is untruth' (S. B. E. vol.44. p.446), that 'the §tdra is
toil' (S. B, BY Vol.44 p.410), and that a diksita (one who was initiated for a Vedic sacrifice) was
not to speak with a Sudra (S. B. E, vol.26 p.4). The Aitareya Brahmana remarks that 'the Suidra is at
the beck and call of others (the three varnas), he can be made to rise at will, he can be beaten at
will." When the father of Sunahsepa ' (who had sold Sunahsepa for 100 coins and had shown
himself ready to kill him as a pasu for another hundred coins) urged his son to come back to him

12 The legend of Sunahsepa is referred to even in Rig, I. 24.12-13 and V. 2.7 (where it is expressly said that Sunahsepa was released
by Varuna from the sacrificial post to which he had been tied).



46

after the boy had been taken into favour by Varuna and Vi§vamitra, he contemptuously discards his
father's proposal with the words:—

'one who commits an evil deed once may commit another sinful deed thereafter; you did not
leave aside the $uidra's line of conduct; you did what leaves no door for reconciliation.'

These passages show that the Studra, though he had ceased to be an enemy of the arya and had been
allowed to be within the pale of society, was looked down upon, was assigned a very low position,
had to perform work of toil as a menial and was not allowed to perform Vedic sacrifices.

A clear line of demarcation was kept between the Arya and the Siidra in the times of the Brahmana
works and even in the Dharma Siitras. The Tandya Brahmana (V:5:14) speaks of a mock fight 'the
$iidra and Arya fight on a hide, out of the two they so arrange that the arya colour becomes the
victor'. The Ap. Dh. S. (I.1.3.40-41 says that a brahmacarin, if he cannot himself eat all the food he
has brought by begging, may keep it near an arya (for his use) or he may give it to a Sudra who is a
dasa (of his teacher)'. The same Dharma-siitra (I.2.3.1 and 4) says:— ‘Aryas who are pure (by bath)
should prepare the food for Vai§vadeva; or Stidras supervised by aryas should prepare it'. Similarly
Gautama X.69 uses the word ‘anarya’ for Sudra and Gautama 12.3 prescribes heavy punishment for
a Sudra having sexual intercourse with an arya woman. Jaimini in his Pirva-mimamsa sitra
(VI.1.25-38) establishes after elaborate discussion that the Sudra has no adhikara for the
performance of Agnihotra and Vedic sacrifices. It is, however, somewhat gratifying to find that at
least one acarya, Badari, espoused the cause of the Sudra and propounded the view that all
(including Sudras) were entitled to perform Vedic sacrifices (VI.1.27). In the Vedanta-sutras also
(I.3.34-38) it is established that the §udra has no adhikara for brahma-vidya based on Veda study,
though some Studras like Vidura might have been endowed with the knowledge of brahma owing to
samskaras of former births. In the smrti literature, however, a few passages are found allowing
marriages of aryas with §idra women (which will be discussed later on). Similarly sexual relations
(illicit) between a Siidra woman and a man of higher varna are alluded to even in the Samhitas e.g.
Tai. S."® VII.4.19.3 ‘when a $§tdra woman has an arya as her paramour she does not seek wealth for
the prosperity (of her relations)'. In Ait. Br. (8.1) there" is the story or Kavasa Ailusa, who was
driven out from the sacrifice on the Sarasvati with the words: ‘Oh, son of a female slave, you are a
rogue and not a brahmana; how did you take the diksa (initiation) as one of us’, and they carried
him off to a sandy desert with the idea that he might die of thirst there. He when tormented by thirst
‘saw' the hymn Rig X.30 and Sarasvati came rushing to him." Further discussion about the $tdra
and his disabilities will follow in another section later.

The position of the three varnas inter se (called collectively arya) now requires consideration. It is
clear that the Samhitas other than the Rig Veda and Brahmana works show that the three classes of
brahmanas, ksatriyas and vaiSyas had become differentiated and their privileges, duties and
liabilities had become more or less fixed in those times.

In Rig IV.50.8 we read 'that king alone who places brahma first (i.e. honours him) dwells happy in
his house, for him the earth always remains prosperous and to him all the people (or kingdoms) bow
down of their own accord'. ‘Brahmanas are gods that are directly seen' (Tai. S. 1.7.3.1); ‘there are
two kinds of gods; for indeed the gods are gods and the brahmanas who have studied and teach the
sacred lore are the human gods' Sat. Br. (S.B.E. vol.12 p.309, vol.26 p.341).; In the Atharva Veda
V.17.19 there is an assertion of the pre-eminence of brahmanas and the consequences of harming

13 Vajasaneya Samhita 23.30. 'Arya’ may mean an Arya, or simply 'master' or 'vai§ya' (as in later literature). The words na .... Yati
may mean 'He (the father of the Siidra woman) does not desire wealth for his own prosperity' (as he is pained by the event).

4 A similar story is told in the Sankhayana Brahmana XII. 3. The words ‘dasyah putrah’ may be only terms of abuse or they may
mean that, though he posed to be a brahmana, he was the son of a brahmana from a dasa.
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them or their cows. ‘Therefore the brahmana is the foremost’ (Tai.S.I11.6.2.5, V.2.7.1). ‘Therefore
the brahmana shows his might by his mouth, since he was created from the mouth.' (Tandya Br.
X1.1.2). In the Ait. Br. (33.4) Varuna, when he was told that a brahmana boy would be offered in
place of the son of the king Hariscandra, is made to say:— 'a brahmana is indeed preferable to a
ksatriya'. The mere fact of birth as brahmana's son is represented here as giving to the boy pre-
eminence over a king's son. On the other hand the Sat. Br. says (V.1.1.12) ‘a brahmana is not
adequate to (competent to manage) a kingdom'. In the Tai.Br. it is said that playing on the vina (in
the Asvamedha) is to be done by a brahmana and a r3janya (and not by two brahmanas), since
wealth does not find delight in the brahmana. The Satapatha Brahmana (XL 5.7.1) lays emphasis on
the four-peculiar attributes of brahmanas viz. brahmanya (purity of parentage as a Brahmana),
pratiripacarya (befitting deportment or conduct), yasas (glory) and lokapakti (the teaching or
perfecting of people). 'When the people are being perfected or taught by him, people endow him
with four privileges viz. arca (honour), dana (gifts) ajyeyata (freedom from being harassed) and
avadhyata (freedom from being beaten).

The Satapatha (V.4.6.9) expressly mentions that brahmana, rajanya, vaiSya and $idra are the four
varnas. Teaching had become so much associated with the brahmanas that when the brahmana
Gargya approached king Ajatasatru for the knowledge of brahma, the latter replied "this is contrary
to the natural order that a brahmana should approach a ksatriya with the idea ‘he (ksatriya) will
propound to me brahma'. " In a separate section below alt the privileges enjoyed by the brahmanas
will be set out at one place.

In the Tai. S. IV.5.11.9 — This literally means:—

'if a brahmana and a non-brahmana come (to a man) asking him a question, then he should speak
to the brahmana first; that he speaks to the brahmana first is really tantamount to speaking first to
One-self; when he speaks away from the brahmana (i.e. he speaks to the non-brahmana first and
then to the brahmana) that is really speaking away to oneself; therefore a brahmana should not be
spoken away (i.e. postponed to non-brahmanas).’

Manu VIII.24 says that a king should take up the causes of litigants in the order of the varnas (i.e. if
there are two plaintiffs coming with complaints at the same time the brahmana's complaint should
be first attended to). Brhaspati says the same thing. Therefore the Tai.S. should be interpreted in the
same way. Another meaning is possible viz. if a brahmana and a non-brahmana come to a person
and ask him who is superior, the person should declare that the brahmana is the superior of the two
(on account of his birth as brahmana probably or of his being a learned man). This sense of ‘adhi’
as meaning 'superior’ is found in Manu 1.99 'since brahmana when born becomes (or is born)
superior (to all) on this wide earth.

Prof. Keith in his translation of Tai. S. (Harvard Oriental Series, vol.18 p.203) says in a footnote " it
is not absolutely certain that adhibru means 'decide in favour of” rather than ‘speak in favour of."
Vide also Vedic Index (II. p.83). Dr. Ghurye (in ‘Caste and race in India' p.43) says ‘in a legal
dispute between a brahmana or non-brahmana an arbitrator or witness must speak in favour of the
former.' It appears that Dr. Ghurye simply follows the rather guardedly expressed view of the
famous Professor, but makes the sense more emphatic than Prof. Keith puts it and does not think for
himself whether any other meaning is possible or more appropriate. Any stick is good for beating
the brahmana with. The brahmanas were never ashamed in the smrti texts of declaring the
privileges they claimed. But they never claimed to be treated in a court of law as above truth and
justice. If they had taken the Tai. S. passage in the sense in which Dr. Ghurye takes it they would
never have scrupled to say so in smrti works und would have quoted the Tai. S. in support. Hence
the meaning is different. There is no question here of an arbitration or judicial decision. In Rig
1.100.19 there is a similar expression ‘May Indra speak in our favour on all days’. Vide Rig X.63.11
and Vaj. S.16.5 for the verb 'vac’ with ‘adhi’ in the sense of 'speak in favour of ' or ‘ bless.'
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The position of ksatriyas and their relation to the brahmanas falls to be considered now. First of all
with reference to the king several important passages may be cited. In some cases ‘rajan’ means
only ‘a noble' or ‘chief’ in Rig X.42.10, X.97.6. In many passages rajan means ‘king'. The
government often seems to have been tribal, such tribes as Yadus, Turvasas, Druhyus, Anus and
Purus (Rig 1.108.8) being frequently mentioned (vide Rig VII.18.6 for Bhrgus and Druhyus and
VIIL.18, 7 for Turvasas, VIII.6.46 for Yadavas). Whether kingship was by election it is not necessary
here to discuss. The king was regarded as keeping the people within bounds. When a king was
crowned, it was thought that:— 'a ksatriya was produced, a lord of all beings, the defender of
brahmanas (or of Holy Texts) and of Dharma.' The Sat. Br. Says 'for these two (srotriya and king)
are the upholders of the sacred law among men’ (S. B. E. vol.41 p.106)". That the co-operation
between brahmana and ksatriya results in glory and success is frequently emphasized e.g.

‘therefore a brahmana must certainly be approached by a ksatriya who is about to perform some
act, for indeed that act of a ksatriya which is sped on by brahmana succeeds' (Satapatha, S. B. E.
vol.26 pp.270-271)

The purohita of a ksatriya came to occupy a very high position, The Satapatha (S. B. E. vol.26
p-270) lays emphasis on the importance of the purohita and cautions a brahmana against being the
purohita of any king he meets with and adds that a brahmana may remain without a king, but a king
should not be without a brahmana. Even the gods required a purohita, as the Tai. S. II.5.1.1. says
'Vi§varup® son of Tvastr was the purohita of gods. Sanda and Amarka were the purohitas of the
Asuras (Kathaka S. IV.4). Agni is often called purohita (Rig I.1.1., 1.44.10, II1.2.8). ‘May we,
purohitas, be awake in the kingdom (for its welfare)’ says the Tai. S. (I1.7.10.1). The Ait. Br.
(chap.34.8) says:—

“the purohita is half the soul of the ksatriya' and contains an eulogy of purohita in the following
words (40.1) for indeed the gods do not eat the food of a king who has no purohita; therefore a king
when about to offer a sacrifice should have a brahmana as his purohita with the idea 'may the gods
eat my food."”

The combination of the brahmana and the rajanya is said to be most desirable and that it is
conducive to the premeinence of both. Tait Sam. 5.1.10.3

Therefore a brahmana who is supported by a rajanya is superior to another brahmana (not so
supported), hence a rajanya who has a brahmana (to help him) is superior to another rajanya’.
(Tait Sam. 5.1.10.3)

The Satapatha (V.4.4.15) declares:—

'that king indeed who is not powerful to the brahmanas (i.e. who is humble before the
brahmanas) becomes more powerful than his foes.’

It is not to be supposed that this attainment of the supreme position by brahmanas was an affair of
plain sailing. Sometimes ksatriyas claimed higher position and also paid scant respect to brahmanas.
In the Satapatha we read 'whence the brahmana is an object of respect after the king ' (S. B. E.
vol.41, p.96); ' hence the people here serve, from a lower position, the ksatriya seated above them '
Satapatha (S. B. E. vol.12 p.94); 'hence when a nobleman approaches, all these people, the subjects
crouch down by him on the ground' Satapatha (S, B. E. vol.26 p.228); 'therefore there is nothing
higher than the ksatra, therefore the brahmana sits down below the ksatriya in the Rajasuya'
(Satapatha 14.4.1.23 = Br. Up. L4.11).

In the Atharva Veda several verses occur which declare the harm that results from disrespecting or
injuring a brahmana or from robbing him of his cow.

15 Varuna is frequently called dhrta-vrata (e.g. R.V.1.25.8 and 10 and once even the yajamana is so called (R.V.1.25.6);
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'He who regards brahmana as food drinks of the poison of Taimata; he who injures a brahmana,
the relative of the gods, does not attain to the world of pitrs' (Atharva Veda V.18.4 and 13).

‘Those who spat on a brahmana or those who sent to him mucus remain biting the hair in the
midst of a stream by their mouth; that kingdom sinks as water sinks a shattered vessel, where they
injure a brahmana; that wicked act strikes that; kingdom (Atharva Veda V.19.3 and 8).

The stories of king Kartavirya and Vi§vamitra who respectively carried off the cows of Jamadagni
and Vasistha narrated in the Mahabharata (Santi 49 for Kartavirya; -Adi.175 for Vi§vamitra) and the
Puranas show how several kings were high-handed and treated brahmanas with no respect
whatever. It appears that even the wives of brahmanas were not quite safe at the hands of kings.

"The chamberlain (ksatr) of that king in whose kingdom the wife of a brahmana is thoughtlessly
put under restraint does not march in front of cooking vessels with a golden ornament on his
neck.” (Atharva V.17.14).

The somewhat mystical hymn (Rig X.109) where 'brahmajaya’ figures prominently probably hints
at the same fact (viz. the kidnapping of the wives of brahmanas).

The Tai. S. says that 'the vaiSya indeed sacrifices, being desirous of cattle’ and that the gods having
been defeated were reduced to the condition of being the vaiSyas or ‘viS§ of asuras'’; 1

'the vaiSya among men, cows among beasts, therefore they are to be enjoyed (to be eaten, to be
subsisted upon) by others; they were produced from the receptacle of food; therefore they exceed
others in numbers’. (Tait. Sam. 7.1.1.5)

The Tai. Br. says 'the vaiSya class said to have been born from rk verses, they declare the Yajur
Veda as the origin of the ksatriya, the Sama Veda is indeed the source of brahmanas.” The same
Brahmana further says ' the vi§ go away from (reside separately from) the brahmanas and ksatriyas
". The Tandya Br. Says:—

'Hence the vaiSya, though being eaten (i.e. subsisted upon) by others is not exhausted, since he
was created from the prajanana (from the genitals of Prajapati); therefore he has numerous cattle,
he has all the gods (as his patrons) and was produced with the Jagatt metre, his season is the rains,
therefore he is to be eaten by the brahmana and the rajanya, since he was created as lower (than
those two classes)'.

According to the Ait. Br.35.3 the vaiSya is one who is the food of others, who pays taxes to others.
These passages show that vai§yas were entitled to sacrifice, reared cattle, were far more numerous
than the other two classes, they had to bear the brunt of taxation, they lived apart from brahmanas
and ksatriyas and were obedient to them. The system of the four varnas had taken such deep roots
in the period when the Brahmana works were composed, that we often meet with Vedic passages
saying that it extended even to the gods, Agni and Brhaspati being the brahmanas among gods;
Indra, Varuna, Soma, Yama being the ksatriyas; Vasus, Rudras, the Vi§ve Devas and Maruts being
the vis, and Pusan being the Sudra.

That there were other professions and crafts with specific names (which in later times at least
became castes) even in the times of the Samhitas is quite clear. The Rig speaks of vapta (barber) in
X.142 4, tasta (a carpenter or maker of chariots) in Rig 1.61.4, VI1.32.20, IX.112.1, X, 119.5; tvasta
(a carpenter) in VIII.102.8; bhisak (medicine man) in 1X.112.1 and 3, karmara or kdarmara (iron-
smith) in X.72.2 and IX.112.2, carmamna (tanner) in Rig VIII.5.38.

The Atharva Veda mentions rathakdara (111.5.6), karmara (111.5.6) and sita (111.5.7). In the Tai. S.
(IV.5.4.2) 106 mention is made of ksatr (royal chamberlain or doorkeeper), samgrahitr (treasurer),
taksan (carpenter) and rathakara (maker of chariots), kulala (potter), karmara, punjista (fowler),
nisada, isukrt (maker of arrows), dhanvakrt (maker of bows), mrgayu (hunter) and svani (those who
lead packs of hounds).
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In the Tai. Br. (IIL.4.1 and the following anuvakas that deal with Purusamedha) we have magadha
(bard), sita (charioteer), Sailiisa (actor), vapa (sower or barber), jyakara (maker of bow-string),
rajjusarga (rope-maker), surakara (vintner), ayastapa (heater of iron or copper), kitava (gambler),
bidalakara (worker in wicker-work).

The Tai. Sam 1.8.9.1-2 mentions among the 'ratnas’ (the jewels) of the sita, gramani, ksatr,
samgrahitr, bhaga-dugha (collector of taxes), aksavapa (superintendent of gambling).

In the Tandya Brahmana (19.1.4) it is said that eight brave persons hold up the kingdom viz. the
king's brother, the king's son, the purohita, the crowned queen, the suta, the gramani, ksatr and
samgrahitr'. Therefore it looks likely that ksatr and samgrahitr were high officers of state and not
castes.

In the Sat. Br. XIII.4.1.5 among the guards of the horse let loose in the ASvamedha there were ‘a
hundred sons of ksatra-samgrahitrs carrying clubs'. As the word 'ksatra' is prefixed to ‘samgrahitr'
it follows that 'samgrahitrs' were officers who may have belonged to any varna. In the same
passage mention is made of a hundred guardians who were the sons of siita-gramanis. In another
passage of the same brahmana (XIII.2.2, 18) the sutas and gramanis are said to be no kings and yet
are rajakrt (i,e. king-makers). This means probably that they are the principal persons on whose
support the king depends. The Sat. Br. V.4.4.15-19 arranges brahmana, king, king's brother, siita or
sthapati, gramant, sajata in a descending scale of powerfulness. So the siita appears to have been
originally an important officer. It is hardly possible to say with assurance that all these had become
petrified into castes in the modern sense, particularly when several persons associated with these in
the Vaj. S. and elsewhere were not castes such as the thief (taskara), the eunuchs (kliba),
humpbacked (kubja), dwarf (vamana); but most of the avocations and crafts referred to above have
corresponding castes and subcastes for hundreds of years. It is therefore possible to say that in the
times of the Samhitas and Brahmanas these were groups founded on occupations that had become
castes or were in process of developing into castes.

The Tandya Br. speaks of Kiratas (who were and are nonAryan and were aboriginal tribes). The
Vaj. S. (30.17) speaks of Paulkasa in connection with bibhatsa (nauseating filth) and of candala (in
30.21) in connection with vayu (wind). The paulkasa and candala occur in Tai. Br. (I1114.14 and III
4.17 (respectively). In the Chandogya Up. (V.10.7)'® the candala is ranked with the dog and the
boar.

"Therefore even if one knowing thus were to give the leavings of his food to a candala that would
in his case be an offering made into the Self as Fire’, Chandogya V.24.4.

This shows that the candala was the lowest in the social scale. In the Br. Up. IV.3.22 mention is
made of both candala and paulkasa and in IV.3.37 it is said that;

‘just as when a king pays a visit, the ugras, pratyenasas (thief catchers), the sitas and headmen of
the village make arrangements for him with food and drink and with pavilions.'

Here ugras seem to be a group of nobles subordinate to the king. In later literature ugra is the
offspring of a ksatriya from a Stidra woman (Y3aj. 1.91). In the Rig X 97.12 the word ugra occurs
"You destroy disease just as an ugra who is a mediator or arbitrator (removes dispute)." What ugra
means here cannot be said with certainty. It may only mean a 'formidable chief or king.'

The rathakara and nisada deserve a passing notice. The Tai. Br. I.1.4 after stating that the brahmana
should consecrate sacred fires in the spring, the ksatriya in summer, the vaiSya in autumn, ordains

16 There were strict rules about giving one's ucchista (left-overs) to another. Ap. Dh. S. (I.11.31.25-26) did not allow a brahman to
give his ucchista to a non-brahmana, unless certain rather obnoxious things were done to it. Manu IV.80 forbids the giving of
ucchista to a §idra (who is not a dependant) while Manu X.125 allows it to be given to a Siidra who is a dependant.
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that the rathakara should consecrate sacred fires in the rainy season. The question arises whether the
rathakara is a member of the three higher castes who has taken in economic distress to the
profession of making chariots or is a person belonging to a caste other than the three higher varnas.
Jaimini in his Pirva-mimamsa-sitra (VI.1.44-50) discusses this question and establishes that the
rathakara is a member of a caste other than the three higher varnas, that he has on account of the
express words in the Sruti the privilege to consecrate sacred fires with vedic mantras, that the
mantra for the consecration of rathakaras is ‘rbhitnam tva' (Tai. Br.1.1.4) and that the rathakaras are
the caste called Saudhanvana which is neither Sudra nor one of the three higher ones, but is slightly
inferior to the three higher varnas. Vi§vartipa (on yaj. 1.10.) notices that in some smrti the rathakara
though not belonging to the three higher varnas, was allowed the privilege of upanayana, but adds
that this dictum of the smrti is due to mistake, it being misled by the fact that he is allowed the
privilege of adhana (consecration of sacred fires). In modern times the members of the carpenter
caste in certain parts of the Deccan at least are in the habit of performing the upanayana and
wearing the sacred thread.

With reference to an isti offered to Rudra a Vedic text says; ‘one should make a nisada-sthapati
perform this isfi.' The Purva-mimansa sutra (VI.1.51-52) discusses the question whether this
authorises a nisada who is himself a chieftain or a chieftain (who is a member of the three higher
varnas) of nisadas. The established conclusion is that the isti is to be performed by a nisada who is
a chieftain though he be beyond the pale of the three varnas. The Ait. Br. (37.7) says ‘just as the
nisadas, or selagas (thieves) or evil-doers seize a wealthy man in a forest and throwing him in a
well run away with his wealth.” The Sankhayana Br. (25.15) allows one who had performed the
Visvajit sacrifice (in which everything is given away) to stay in a settlement of nisadas whose food
is the lowest that he is allowed to take. The Katyayana-Srauta-sitra (1.1.12-14) says that ‘the
chieftain who is a nisada can offer a caru of Gavedhuka corn to Rudra, but this offering is to be
made in ordinary fire (and not in the fires consecrated with Vedic mantras) i.e. the permission to
offer Raudra isti does not entitle him to perform Vedic consecration of fire (adhana). But according
to Satyasadba -kalpa III.1 both the nisada and the rathakara are entitled to perform Agnihotra and
Dar$a-purnamasah

The Aitareya Brahmana 33:6 narrates that Vi§vamitra cursed his senior fifty sons, when they did
not agree to his proposal to treat Sunahsepa (Devarata) as his son, that they would associate with
the lowest castes and that they became the Andhras, Pundras, Sabaras, Pulindas and Miitibas who
are among the lowest of society and are mostly composed of dasyus, It is probably owing to this
legend that the Manusmrti (X.43-45) is prepared to regard the Paundrakas, the Odras, Dravidas,
Kambojas, Yavanas, Sakas, Paradas, Pahlavas, Cinas, Kiratas, Daradas and Khasas as being
originally ksatriya castes, but later on reduced to the position of Sudras by the non performance of
Vedic samskaras (like upanayana) and by the absence of contact with brahmanas. Manu further
adds that the various castes that are outside the (influence of the) four varnas are all known as
dasyus whether they speak the language of Mlecchas or of Aryas.

One very important question is whether the theory of the four varnas with their peculiar privileges
and duties described in the Dharma Siitras and other smrtis was merely a theory even in the most
ancient times. When the Purusa-stkta of the Rig Veda speaks of Brahmana, Rajanya, VaiSya and
Siidra or when the Satapatha Brahmana expressly says that they are four varnas, it appears to me
that they speak of facts existing in their times and not merely of a theory which was to be striven for
as an ideal.

Smrti writers try to place all their dicta in the frame-work of the varnas because the four varnas and
their duties and privileges had been more or less clearly defined in the times of the Vedas and
Brahmanas, which according to the authors of the smrtis were Sruti, eternal and infallible. They
tried to approximate the state of society existing in their times to the varnas which they held were
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of hoary antiquity. But there is nothing to show that the same dificulties were felt by the authors of
the Vedic hymns and the Brahmanas. The manner in which they refer to the privileges and
disabilities of the several varnas have such a deep ring of actuality that one must concede that the
varnas spoken of in them represented the real divisions of society at least to a very great extent, if
not cent percent.

The preceding discussion renders the following propositions most probable;

(1) That in the earliest times about which we have literary records there were only two varnas, the
aryas and their opponents the dasyus or dasas, that the difference between the two was based on
difference of colour and culture and was thus more or less racial and cultural;

(2) That centuries before the samhita period closed the dasyus had been conquered and were given a
position subservient to the aryas;

(3) That the Studras were the dasyus so subjugated and made subservient;

(4) That the spirit of exclusiveness and pride of superiority existing among the Aryas with reference
to dasyus soon extended to groups among the aryas themselves;

(5) That by the time of the Brahmana Literature, brahmanas (men supposed to be devoted to
learning and priesthood), ksatriyas (kings, noblemen and some warriors) and VaiSyas (the artisans
and common people) had become separated into groups more or less dependent on birth and that the
brahmana'’ had come to be regarded as superior to the ksatriya by the fact of birth;

(6) That even such low castes as candalas and paulkasas had been evolved long before the end of
the Vedic period;

(7) That owing to cultural advance, division of labour arose and numerous arts and crafts had been
developed and they were in process of contributing to the complexity of the system by creating
numerous sub-castes based upon occupations;

(8) That besides the four varnas intermediate castes like the rathakara had been evolved;

(9) That there were certain non-Aryan tribes which were supposed to have been originally ksatriyas
but fallen later on.

The close of the Vedic period is here taken as being not later than about 1000 B.C.E. How much
earlier it may be placed it is not possible to say.

Several centuries before the Christian era there were several castes. This follows not only from the
Dharma Sitras but also from the ancient Buddhist works and from the meagre existing fragments of
the work of Megasthenes on India. Though Megasthenes was confused in his statements about the
caste system as prevalent in his day, some propositions are clearly deducible therefrom. He states
(pp-40 ff) that the whole population of India was divided into seven castes,

(1) Philosophers,

(2) husbandmen,

(3) neatherds and shepherds,
(4) artisans,

(5) military,

(6) overseers,

17 That this theory of four varnas was well-known to Buddhist literary works is shown by Fick chap. II. p.17 (the only difference
being that in the Buddhist works the ksatriya is put first and the brahmana after him).
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(7) councillors and assessors.

Out of these 1 and 5 correspond to brahmanas and ksatriyas, 2-3 to VaiSyas, 4 to Studras; 6th and 7th
correspond to adhyaksas and amatyas (as in Kautilya's Arthasastra) and are not really castes but
occupations. He probably regards them as castes because the offices of the adhyaksas and amatyas
were generally hereditary or at least he gathered that they were so. Megasthenes' further statement
(pp-43-44) that; ‘no one is allowed to marry out of his own caste or to exercise any calling or art
except his own,” shows that the prevailing tendency was that caste had become exclusive and
mostly occupational in his day, though there must have been exceptions of which he was not
informed.

Varna and castes derived therefrom

The ancient writers on Dharma-§astra strive very hard to account for the bewildering ramifications
of the caste system from the four varnas that were spoken of in the Sruti (revelation). There is
unanimity on the theory that the numerous castes actually found in the country arose from the
unions of males of different varnas with women belonging to varnas differing from their own. The
divergences (and they are many) among the several smrti-karas relate only to details. The smrti
writers had before them the hoary theory of four varnas vouched for by infallible Vedic authority,
but they were at the same time quite cognisant of the realities in society viz. the separate existence
of numerous castes and sub-castes that had varying claims as regards social status and that were
based in popular estimation on birth alone. Therefore, when one criticizes the smrti view of the
derivation of numerous castes from the mixture or confusion (sarikara) of the four varnas as purely
hypothetical and imaginary, the criticism is true only partially. The smrtis were composed in
different parts of India at different times and they were meant to supply a popular want, to guide the
people and to reflect the prevailing state of society and popular feeling. Therefore, it must be
admitted that the numerous castes mentioned in the smrtis did exist at the time of the smrtis, that the
social status of the several castes might have varied from country to country or from epoch to
epoch, that the peculiar avocations and means of livelihood assigned to the various castes reflected
the real state of things. The element of hypothesis and speculation lies only in the theory of a
particular sub-caste having sprung from the union of two persons belonging to two particular
varnas or castes.

This description of the origin of the several castes was only indicative of the author's view or of the
accepted view about the social status of those castes in particular localities. There is here, as a
matter of fact, great divergence of views among the several authors. In the first place all writers on
Dharma Sastra start with the propositions viz.

(1) that the four varnas, brahmana, ksatriya, VaiSya and §udra, are arranged in a descending scale of
social status; and

(2) that marriage is or was permissible between a male of a higher varna with a woman of a lower
varna, but the union of a woman of a higher varna with a male of varna lower than her own is
reprehensible and not permitted.

(3) There is a third proposition advanced by many writers that a man belongs to a particular varna
or jati by birth only i.e. if born in lawful wedlock of parents both of whom belong to that varna or
jati.

This is the view held by all medieval writers and digests and it is expressly said that a man belongs
to a caste by birth and no actions of his can alter that fact, that several castes are like the species of
animals and that caste attaches to the body and not to the soul (vide Suta-samhita). When a male of
a higher varna marries a woman of a lower varna, the marriage is said to be anuloma (lit. with the
hair, in the natural order) and the offspring is said to be anuloma; when there is a union of a woman
of a higher varpa with a male of a lower varna, it is said to be pratiloma (against the hair, i.e.
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against the natural or proper order) and the children of the union are said to be pratiloma. These two
words anuloma and pratiloma (as applied to marriage or progeny) hardly ever occur in the vedic
literature. In the Br. Up. (II.1.15) and Kausitaki Br. Up. IV.18 (quoted in note 89 above) the word
‘pratiloma’ is applied to the procedure adopted by a brahmana of going to a ksatriya for knowledge
about Brahman. From this it may possibly be inferred that pratiloma and anuloma might have been
employed with reference to marriages also (in the days of the Upanisad).

One important question is whether the theory of anuloma or pratiloma castes presupposes a
marriage or only a union (outside marriage) of a man and a woman. The Ap. Dh. S. (1.6.13.1, 3-4)
lays down that a man must marry a virgin of his own varna with the rites prescribed by the Sastras
and only the son born of such a marriage is entitled to the privileges and occupation of his father,
that sexual intercourse with a woman who has been married by another or on whom the proper
ceremonies of marriage are not performed or who belongs to another caste is condemned and that
the son (and not the daughter) born of such an union is condemned (through the sin of the parents).
So Apastamba looked with disfavour even on marriages called anuloma. He is entirely silent about
anuloma and pratiloma castes. It is no doubt true that most ancient writers like Gautama (IV.1),
Vasistha (I1.24), Manu (II1.12-13), Yaj. (I.55 and 57) prescribe that a person should by preference
marry a girl of his own varna but also allow the marriage of a person with a girl of another varna
lower than his own. Yaj, (I.92) expressly says that the six anuloma castes, miirdhavasikta,
ambastha, nisada, mahisya, ugra, and karana are so called only when they are the offspring of
women married by men of higher varnas. Manu (X.41) says that the six anuloma castes are entitled
to the rites (samskaras like upanayana) performed for dvijas, but that the pratiloma castes are like
Sudras (i.e. even when a pratiloma caste springs from a brahmana woman and a ksatriya or VaiSya
male they cannot have upanayana and other rites of dvijas performed for them, though both parents
are dvijas).

Kautilya 184 (II1.7) also says that all pratilomas except candalas are like Sudras; Visnu says that
they are condemned by all Aryas. Devala (quoted by Parasara madhaviya 1.2. p.122) says that
pratilomas are outside the pale of the system of varnas and are patita (fallen).

Commentators like Kulluka (on Manu X.11) say that, as no marriage is legally possible between a
woman of a higher varna and a male of a lower varna, all the pratilomas are born outside lawful
wedlock. Vasistha, Baudhayana and several others do not make it clear whether, when they speak
of pratilomas, they contemplate offspring of legal marriages or only of illegitimate and adulterous
unions. But it will be seen from the list appended below that USanas and Vaikhanasa almost always
make a distinction between the caste assigned to the offspring of the union of parents of different
varnas, according as there is a marriage between the two or it is only a clandestine, illegitimate or
adulterous union. For example, USanas, says (55:2-5) that when there is a marriage between a
ksatriya male and a brahmana female, the offspring is called suta, while the offspring of a
clandestine union between a brahmana woman and a ksatriya male was called rathakara.

So these two authors held that there could be a legal marriage when a woman of a higher varna
married a male of a lower varna. There were several other works like the Suta-sambhita (Siva-
mahatmya-khanda chap.12.12-48) where a similar distinction is made between the children of
marriages and clandestine unions. The Mit. on Y3aj, .90 says that such progeny as kunda and golaka
(Manu III, 174), kanina, sahodhaja (who are all not due to intercourse in wedlock) are different
from savarna, anuloma and pratiloma and are to be treated as Sudras and that the ksetraja son is to
be treated as in a different category (since niyoga is allowed by the smrtis and by the usage of
sistas) and belongs to the caste of his mother. Apararka (on Yaj. 1.92 p.118) does not accept this
view and holds that even kanina and sahodha may be held to be brahmanas (if the begetter can be
proved to have been a brahmana); while Vi§varupa on Yaj. I1.133 says that kanina and giidhaja
must be deemed to belong to the mother's caste as the begetter may not be known and that
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sahodhaja (II.135) is also to be so treated. These several kinds of secondary sons will be treated
under inheritance.

A few words must be said about the word jati, The idea of varna was as we have seen based
originally on race, culture, character and profession. It takes account mainly of the moral and
intellectual worth of man and is a system of classes which appears more or less natural. The ideal of
varna even in the smrtis lays far more emphasis on duties, on a high standard of effort for the
community or society rather than on the rights and privileges of birth. The system of jatis (castes)
lays all emphasis on birth and heredity and tends to create the mentality of clinging to privileges
without trying to fulfil the obligations correspond to such privileges. The word 'jati' in the sense of
caste hardly ever occurs in the vedic literature. In the Nirukta (XII.13) it is said 'after agnicayana
(the building of the fire altar), a man should not approach a rama (for sexual intercourse); rama is
so called because she is approached only for pleasure and not for (accumulation of) merit; she is of
a dark caste’. Here the word krsna-jatiya occurs with reference to a woman of the Sudra caste.
Almost these very words occur in Vasistha (18 17-18) 189 where for krsna-jatiya the word krsna-
varna is substituted. Therefore, the use of the word jati in the sense of caste can be traced back at
least to the times of the Nirukta.'®

Varna and jati are sometimes clearly distinguished as in Yaj I1.69 and 206. But very often they are
confounded. In Manu X.27, 31 the word varna is used in the sense of mixed castes (jatis).

Conversely the word jati often appears to be used to indicate 'varna'."

Even when anuloma marriages were allowed there is no unanimity among the sages and the smrtis
as to the status of the progeny of such unions. Three different views are found.

1. The first view is that if a male of one varna married a female of the varna immediately after it,
the progeny belonged to the varna of the father; e.g. Baud. Dh. S.188 (I 8.6 and 1.9.3) says that sons
born to a person of a savarna wife or a wife of the varna next to his own are savarna i.e. the son of
a brahmana from a wife of the ksatriya varna is a brahmana. The AnuSasana parva 48.4, Narada
(stripumsa 106) and Kautilya (III.7) say the same. Gautama IV.15 as interpreted by Haradatta
appears to say that the off-spring of a brahmana from a ksatriya wife is called savarna, but not the
offspring of a ksatriya male from a VaiSya wife or of a Vaisya male from a Stidra wife. Fick (pp.54-
57) shows that even according to the Bhaddasala Jataka ‘the family of the mother does not matter;
the family of the father alone is important'.

2. The second view is that the progeny of anuloma unions is in status lower than the father, but
higher than the mother; e.g. Manu X.6 'sages declare the sons begotten by dvijas on wives of varnas
immediately next to theirs as similar (to the fathers, but not of the same varna with the fathers) but
tainted by the inferiority of their mothers.'

3. The third view (and this is the common view) is that the progeny of anuloma marriages is of the
same varna as regards its privileges and obligations as the mother's; e.g. vide Visnu Dh. S.16.2 and
Sankha (prose) quoted by the Mit. on Yaj I.91 and Apararka (p.118). A classical echo of this view
is found in the Sakuntala of Kalidasa where king Dusyanta exclaims aside to himself ‘would that
this girl were born of the sage from a wife who was not savarna'. Medhatithi on Manu X.6 says that
Pandu, Dhrtarastra and Vidura being ksetraja sons took the caste of their mothers. The pratilomas
as said above, are lower in status than any of the two parents.

The ancient Dharma Siitras mention only a few mixed castes. Ap. Dh. S. mentions only candala,
paulkasa and vaina. Gautama names five anuloma castes, six pratiloma, one and eight others

'8 The expression 'jati-dharma’ (rules of castes) occurs in Gautama XL 20, Vasistha [.17 and XIX.7, Manu 1.118 and VIIL.41 and the
word jati (caste) occurs also in Ap. Dh. S. 11.3.6.1, I1.1.2.3, Manu (IV.141, X.11, 18, 40, 97), Yaj. (1.95, 361, 11.69, 206, 111.213) and
in the vartika on Panini IV.1.137.

1% Vide Manu II1.15, VIIL.177, IX.86 and 335, X.41 and Yaj. I 89 (in which latter sajari appears to mean 'savarna').
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according to the view of some. Baudhayana adds to those mentioned by Gautama a few more viz.
rathakara, svapaka, vaina and kukkuta. Vasistha names even a smaller number than Gautama and
Baudhayana. It is Manu (X) and Visnu Dh. S. (XVI) that for the first time dilate upon the
avocations of the mixed castes. Manu refers to 6 anuloma, 6 pratiloma and 20 doubly mixed castes
and states the avocations of about 23; Yaj. names only 13 castes (other than the four varnas).
USanas names about 40 and gives their peculiar avocations. All the smrtis taken together hardly
mention more than about one hundred castes.

The number of primary anulomas is only six (vide Manu X.10, Yaj 1.91-92), but Manu names only
three of them, viz. ambastha, nisada and ugra. The primary pratilomas also are six (vide Manu
X.11-12 and 16-17 and Yaj. 1.93-94) viz. suta, vaidehaka, candala, magadha, ksatr, and ayogava.
Further sub-castes are said to arise from the unions of the anulomas and pratilomas with the four
varnas and of the male of one anuloma and the female of another, from the union of pratilomas
among themselves and from the union of a male or female of an anuloma caste and the female or
mate of a pratiloma caste.

Visnu Dh. S.16.7 says that the further mixed castes arising from the unions of mixed castes are
numberless. This shows that before the time of the Visnu-Dharma Sitra (i.e. at least about 2000
years ago) numberless castes and sub-castes had been formed and the writers on dharma-Sastra
practically gave up in despair the task of deriving them, even though mediately, from the primary
varnas. The same state of things was continued and was rather aggravated by the time of the
nibandhakaras. Medhatithi on Manu X.31 speaks of 60 mixed castes along with the four varnas and
adds that by the inter mingling of these endless sub castes are formed. The Mitaksara 158 on Ya;.
1.95 observes that since the castes spring from the double intermingling of varnas are innumerable,
it is impossible to describe or enumerate them. Medieval writers on Dharma Sastra usually ignore
the treatment in detail of the numerous sub-castes and content themselves with dilating upon the
duties of the four varnas.

There was great diversity of opinion among the smrtikaras about the derivation and status of the
several sub castes. We find that the same sub-caste is known under five or six different names even
so early as the present Manu-smrti. Manu X.22 gives seven names for the same caste and Manu X,
23 gives five for another. There is another dificulty. The same name given to a caste is differently
derived by different writers (vide under nisada and parasava below). For the same sub-caste
different names are given in different smrtis (vide under krta and ramaka). It became difficult to
assign any peculiar derivation for groups of people and so Manu (X.40), Vasistha 141 (18.7) and
Anusasana parva 148.29 laid down that men's sub-caste was to be known from their actions and
occupations. This shows that according to most writers castes in the times of the smrtis were
predominantly occupational.
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CHAPTER 3

THE DUTIES, DISABILITIES AND PRIVILEGES OF THE VARNAS

he duties and privileges of varnas occupy a very prominent place in all works on Dharma-

Sastra. The study (of the Vedas), offering sacrifices and giving gifts are said to be the duties

absolutely enjoined on the brahmana, ksatriya and VaiSya, while each of these three varnas
has certain peculiar privileges, which are its principal means of livelihood. Teach Vedas, officiating
at sacrifices and receiving gifts these are the privileges of brahmanas; the profession of arms and
protection of the people are the peculiar privileges of ksatriyas; agriculture, rearing cattle, trade and
money-lending are the peculiar privileges of vaiSyas. The first three viz. study, sacrifices and
charity are said to be the dharmas of all dvijas and the other actions such as teaching the Veda are
said to be the vriti or jivika (means of livelihood) of the dvijas. The consequence of this bifurcation
is that if the first three are not performed or are neglected, the person concerned was deemed to
incur sin, while a brahmana is not bound necessarily to earn his livelihood by all or any one of the
three viz. teaching, officiating at a sacrifice or receiving gifts. A few words on each of these duties
and privileges must be said at this stage.

Study of Vedas.

It has been already stated that brahmana and learning had become indissolubly connected even in
early Vedic periods. We see in the Satapatha Br. and in the Upanisads that certain kings had
attained eminence as philosophers or students of brahma-vidya and then even learned brahmanas
came to them as pupils. For example, Yajfiavalkya learnt from Janaka (Sat. Br. XL 6.21.5), Balaki
Gargya from Ajatasatru, king of Kast (Br. Up. II.1 and Kausitaki Up. IV), Svetaketu Aruneya from
Pravahana Jaivali (Chan. Up. V.3), five brahmanas from Asvapati, king of Kekaya (Chan. V.11). In
Br. Up. (IV.2.1) Janaka is described by Yajhavalkya as one who had studied the Vedas and
Upanisads. From this it may be inferred that some ksatriyas at least spent a good deal of time in the
study of religious and philosophical doctrines. The conclusion® that is sometimes drawn by certain
writers that ksatriyas or kings were the pioneers in Brahma-vidya cannot be accepted as correct.
The germs of the philosophy of the Upanisads are seen in the later hymns of the Rig Veda, in the
Atharva Veda and in some of the Brahmana treatises. The Upanisads are full of brahmanas who
independently propounded various aspects of Brahma-vidya and there is no reason to suppose that

» Vide Deussen's 'Das System des Vedanta', 1883, (pp.18-19) (the real cherisher of those thoughts was originally the caste of the
ksatriyas, rather than the caste of the priests. Over and over again we come across the situation that the brahmana asks the ksatriya
for information and Deussen refers only to six passages ( Br. Up. IL.1, VL2, Ch. Up. V.3 and V.11 and Kausitaki Up. I.1 and IV.1 X
Vide also 'Philosophy of the Upanishads ' (translated by Geden, 1905, pp.17-19). In the first place these are too few passages out of
the vast Upanisad literature to found the sweeping generalization in which the German savant indulges. In the second place in Br.
Up. IL.1 and Kausitaki Up. IV. there is no statement that brahmavidya was known only to ksatriyas; on the contrary AjataSatru
expresses surprise that a brahmana should approach a ksatriya for the expounding of brahma-vidya and says that this is opposed to
the natural (or usual) order of affairs. This shows that Ajatasatru was an exception and that brahmanas usually taught brahma-vidya.
In Kausitaki I.1. and Ch. Up. V.11 all that is narrated is that Gautama Svetaketu learnt from Citra Gargyayani and certain Srotriyas
like Aupamanyava learnt Vai§vanaravidya from Asvapati Kaikeya. But nothing is said here about brahma-vidya being first known to
ksatriyas only. In Br. Up. VL.2 and Ch. Up. V.11 it is no doubt stated that 'this Vidya ' was not known to any brahmana till then; but
'this vidya' does not mean the whole of the philosophy of brahma, but only that particular doctrine which bears the name of
pancagnividya. This vidya no doubt propounds the doctrine of transmigration in a figurative and somewhat picturesque way. But that
doctrine is elsewhere elaborated by brahmanas like Yajnavalkya to the brahmanas in king Janaka's court and to Janaka himself (vide
Br. Up. 111.2.13 and IV.4.3-4). Nor can it be said that the doctrine of transmigration was not at all known before the Upanisads. The
same views are echoed by Sir B. GL Bhandarkar in ‘Verhand-lungen des (Internationalen Orientalisten Congresses zu Wien (Arische
Sec. pp.108-109) and in ‘Vaisnavism and Saivism’ p.9 ‘Ksatriyas engaged themselves in active speculation on religious matters
about the time of the Upanisads and are mentioned as the original possessors of the new knowledge,” and the learned Doctor refers
only to Ch. Up. V.3 and V.11. It may be stated that Hopkins (in ‘Ethics of India' 1924 p.63), Barth (Religions of India p.65) and
Vedic Index (vol. II p.206) do not subscribe to these views of Detissen and Bhandarkar.
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the few ksatriyas referred to as masters of the vidya were the only persons who first attained to that
position. There are hardly any ancient passages to show that vaiS§yas devoted any portion of their
time to Veda study. The Kathaka-Samhita (IX.16) indicates that all varnas studied the Veda since it
speaks of a person not a brahmana, having studied (Vedic) lores and yet not shining (by his
learning). As to brahmanas the matter stands thus. The Nirukta (II.4) contains four verses (which
are called Vidya-sukta), the first of which says that vidya came to the brahmana and requested him
to guard her as his treasure. The Mahabhasya of Patanjali quotes as an agama (Vedic passage) the
words ‘abrahmana should study and understand without any motive (of profit) dharma, the Veda
with its six subsidiary lores (viz. phonetics etc.)’. Manu IV.147 says:—

‘a brahmana should always and assiduously study the Veda alone; that (Veda study) is his
highest dharma; everything else is inferior dharma.’

Y3j. (1.198) observes:-

‘the Creator created brahmanas for the preservation of the Vedas, for the Satisfaction of the gods
and pitrs, for the safeguarding of dharma.'

AtrT (25) contains the same idea. Other sages say that he in whose family Veda (Vedic study) and
vedi (consecration of fires for Srauta rites) are given up for three generations becomes a dur-
brahmana (an unworthy or bad brahmana). The Tai. S. (II.1.10. i) prescribes a rite for a dur-
brahmana in whose family cessation of drinking soma occurred for generations and who himself
desired to drink soma.

Teaching the Veda

It is probable that in very remote times the son was taught the Veda by his father. The story of
Svetaketu Aruneya (Chandogya V.3.1. and VI.1.1-2 and Br. Up. VI.2, 1) shows that he learnt all the
Vedas from his father and the legend in the Br. Up. (V.2.1) that the gods, men and asuras learnt
from their father Prajapati points in the same direction. Rig VII.103.5 shows that instruction was
oral and consisted in the pupil repeating the words uttered by the teacher. Whatever may have been
the case in very remote times, from the times of the Brahmana literature and in the times of the
Dharma-§astras teaching Vedic literature was almost universally in the hands of brahmanas. Some
ksatriya teachers or philosophers are referred to in the Satapatha (VIII.1.4.10 and XT.6.2) and
elsewhere, but they are generally held in low esteem. The Ap. Dh.S.229 (11.2.4.25-28) lays down
that the brahmana alone can be the teacher (of a brahmana), but in distress (i.e. in the absence of a
brahmana teacher), a brahmana may learn from a ksatriya or vaiSya, but the only service (which as a
pupil) he should render to a ksatriya or vaiSya teacher is to go after him (and not shampooing his
feet etc.) and after the brahmana finishes his study, the brahmana may go in front (of his ksatriya
teacher). Gaut, (VII.1-3) and Manu (X.1,I1.241) lay down the same rules. Manu (I1.242) adds that a
perpetual student (naisthika brahmacart) should not stay as a pupil with a teacher who is not a
brahmana and that a brahmana may learn even from a Stidra a useful or efficacious craft (I1.238).

The profession of teaching the Veda could not have brought much money or wealth to brahmanas,
since very great emphasis was laid, as we shall see later, on teaching without any prior agreement
about payment. It was the privilege of a brahmana alone to officiate as a priest. Jaimini says that, as
the ksatriya and vaiSya cannot be priests (rtviks), the sattra (a sacrifice extending over many days or
years) could be performed only by brahmanas. The Katyayana Srauta siitra uses a similar argument.
When Visvamitra agreed to perform a sacrifice for Trisanku who had been cursed to be a candala,
the Ramayana (Balakanda 59:13-14) says that the gods and sages would not accept the oblations. It
is doubtful whether the same rigid rule prevailed in ancient Vedic days. In Rig X.98.7 it is said that
Devapi was the purohita of Santanu and the Nirukta (II.10) adds that Devapi and Santanu were
brothers and descendants of Kuru. So, according to the Nirukta at least, a ksatriya could be a
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purohita in Vedic times. It may be admitted that the Rig Veda itself does not expressly say that they
were brothers.

In modern times many writers often speak of brahmanas as the priestly caste or as priests. But this
is not a very accurate statement. All brahmanas never were nor are priests; besides even in modern
times when caste is so rigid all priests in all temples and shrines are not brahmanas. Some
brahmanas became the family priests (purohitas) of kings, many engaged as rtviks at solemn Srauta
sacrifices or at domestic rites and ceremonies. Temple priests are comparatively a later institution
and they were generally looked down upon in olden times and are regarded as inferior even in
modern times. Manu (III.152) says that a devalaka i.e. a brahmana who took remuneration to
perform service before the image in a temple for three years continuously was unfit to be invited at
a Sraddha or to officiate in a sacrifice for gods.

Accepting Gifts

The third means of livelihood permitted to brahmanas was receiving gifts from a worthy or
unblemished person. Accord to Yama quoted in the Sm. C. (I. p.179) pratigraha (receiving gifts)
from a worthy person of the three higher varnas is superior to the acquisition of wealth by
officiating as a priest or by teaching. But Manu (X.109-11) says that pratigraha from an unworthy
person (or a Sudra) is worse than the act of teaching him or officiating as a priest for him. Very
elaborate rules were laid down about gifts i.e. who should receive gifts, from whom gifts may be
received and on what occasions and what things were proper subjects of gift. The latter two matters
will be discussed in detail later on. Here the rules about the persons to whom gifts should be made
and from whom they were to be accepted will be set out. It appears from the Br. Up. (IV.1.3) that
even in those ancient times there were prohibitions against receiving gifts from unworthy persons
and officiating as priests for the unworthy. And the Br. Up. (V.14.5-6) suggests that it is only the
learned who could properly accept large gifts.

In the first place, the ideal set before brahmanas was one of poverty, of plain living and high
thinking, of forsaking the active pursuit of riches and cherishing cultural preservation and
advancement. Manu lays down the general rule that when not in distress a brahmana should acquire
wealth only just sufficient to maintain himself and his family, and to enable him to perform his
religious duties without causing any harm to others or by as little harm to others as possible and
without unduly worrying his own body (IV.2-3) and then Manu (IV.7-8) says that a brahmana
householder may either accumulate so much grain (but not more) as would fill a kusiila (a granary),
or a kumbhi *' or he may have as much corn as would satisfy all his needs for three days or as much
as will suffice for the day that is on and that out of these four each succeeding one was superior to
each preceding one i.e. one who had no more accumulation of material goods than for the day itself
(and who did not care for the morrow) was the best brahmana. Ya;j. I, 128 speaks of a fifth grade
viz. a brahmana should subsist by collecting the ears of corn that are left in the field after the crops
are gathered or the single grains of corn so left and Manu (X.112) says that if a brahmana cannot
maintain himself he may prefer to live on the collection of fallen ears of corn or grains rather than
receive gifts. This last mode is designated rta by Manu (IV.5). Manu (IV.12, 15, 17) lays down that
a brahmana should cultivate supreme contentment and though desirous of happiness should restrain
himself (in the pursuit of wealth), he should not, even when in distress, hanker after the acquisition
of wealth by excessive attachment or by doing what is forbidden or by accepting gifts from any

2l The words 'kusiila’ aud ‘kumbhi’ have been variously explained by the commentators; Accord to Kulluka one who has corn
sufficient for three years is called ‘kusiladhanya’ as suggested by Manu X.7; while 'kumbhidhanya’ is one who has a store of corn
for one year. Medhatithi says that there is no restriction to corn only; one who has wealth either in corn or money to satisfy his needs
for three years is kusiladhanya’; according to Govindaraja, kusiladhanya’ and 'kumbhidhanya’ are respectively those who have corn
for 12 and 6 days. The Mit. on Y3j. 1.128 accepts Govindaraja's explanation.
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person whatever (of blemished character etc.) and he should give up pursuits that are opposed to
(cause obstacles in) his devotion to Vedic study. Yaj. (I.129) says the same thing in more concise
language.

Vyasa prescribes that a brahmana should seek to narrow down his means of livelihood and should
not hanker after excess of wealth; if he sets about accumulation of wealth he loses the (glorious)
status of brahmanya. The Mahabharata says that when a brahmana has more corn than he would
require to satisfy his needs for three years, then he should offer a sacrifice with that wealth and he
should not go on accumulating wealth in vain and that accumulation of vast wealth is a calamity for
a brahmana. Gautama (I1X.63), Yaj. (I1.100), Visnu Dh. S. (63, 1), and Laghu-Vyasa (I1.8) say that a
brahmana should approach a king (or a rich man) for his yoga-ksema (i.e. for his livelihood and
support). Manu (IV.33), Yaj. (I.130), and Vas. Dh. S. (XII, 2) declare that a brahmana when
oppressed by hunger should seek for help (or money) from a king, from his pupil or from one who
is able and willing to offer a sacrifice. But a brahmana should not receive a gift from an irreligious
king or other irreligious donor. This implies that if the brahmana is not hungry and has sufficient
wealth either obtained by inheritance or partition or in any other way he should not go about
seeking for wealth and should not receive gifts (Manu [V.34).

If a brahmana cannot secure gifts from the above three, then he may do so from any other worthy
dvijati. When even that is not possible and the brahmana is in difficulties he was allowed to take a
gift from anybody including a Sudra (Manu X.102-103, Y3a;j. II1.41); but a brahmana should not seek
gifts from a Sudra for the performance of a sacrifice or for agnihotra, as thereby he becomes a
candala in another birth (Manu XI.24 and 42, Y3aj.1.127). A brahmana trying to support his hungry
elders (parents etc.), his dependants (wife, servants etc.), and about to worship gods and honour
guests may accept a gift from anybody (except a patita), but should not satisfy his own hunger with
that wealth (Manu 1V.251, Vas.14.13, Visnu Dh. S.57.13, Ya;j. [.216). Yaj., however, allowed this
even for one's own livelihood. Gaut.239 (18.24-25) allows a brahmana to receive even from a Siidra
as much as would enable him to finish marriage ceremonies on which he has embarked or to get
materials for a sacrifice when he has begun it. One may take gifts from a Siidra or ugra for paying a
fee to one's guru at the end of the period of brahmacarya (Ap. Dh. S. 1.2.7.20-21).

A brahmana was not to seek gifts from a king who was not of ksatriya lineage nor from butchers,
oilmen, keepers of liquor shops and of brothels nor from courtesans (Manu IV.84), nor from a king
who is avaricious and transgresses the rules of the Sastras 24 (Ya;j. [.140, Manu IV.87).

Proper donees

The Smrtis lay down that it is the duty of the king to support Srotriyas (brahmanas learned in the
Veda) and brahmanas who are incapable of struggling for their maintenance (Gaut. X.9-10, Yaj. III’
44, Atr1 24) and that if a srotriya perishes through hunger in the domains of a king, that country
would suffer from famine and disease (Manu VII.134). Yaj. 111.44 lays down that it is the duty of a
king to assign a proper means of livelihood to a brahmana in distress, having regard to the
brahmana's conduct, descent, learning, Vedic study, tapas, the members in his family.? The ideal
set before brahmanas in the matter of pratigraha (receiving gifts) was that he, who though entitled
to accept a gift (on account of his Vedic learning and tapas) does not take it, attains to the highest
worlds (Y3j. 1.213); and Manu (IV.186) says that though entitled to accept gifts a brahmana should

2 We find that kings followed these directions from very ancient times. In Karle Inscription No.13 (E. L. vol. VIL. p.57) and Nasik
cave Inscription No.12 King Usavadata (Rsabhadatta) proclaims that he gave one lakh of cows and 16 villages to brahmanas at
Prabhasa and got some of them married at his expense and that he also fed every year a lakh of brahmanas. In numerous grants of
lands and villages the purpose of the grants is said to be to enable the donees to perform the five Mahayajiias, Agnihotra,
Vais$vadeva, the offering of bali and caru
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not again and again resort to that method, since the spiritual power (due to Vedic study) that he
acquires is lost by accepting gifts. Another rule about gifts is laid down in many works as follows.
When a donor himself goes to the place of a worthy donee and makes a gift that is the best gift,
when a donor calls a donee to his place and makes a gift it is middling and when a donor gives if
begged by a donee it is inferior. Manu (IV.188-191) prescribes that a man, who is not learned, is
reduced to ashes like fuel if he accepts a gift of gold, land, horses, cows, food, clothes, Sesame and
ghee, that a brahmana who, being devoid of learning and tapas (regulated life), desires to accept
gifts sinks (into Hell) as one who sits in a stone boat sinks in water; and that therefore a brahmana
who is not learned should be afraid of receiving gifts.

Just as a brahmana who was not learned was enjoined not to accept a gift, so conversely, people
were asked to make gifts only to learned and worthy men. Even so early as the Sat. Br. this is
emphasized as in IV.3.4.15 (S. B. E. vol.26 p.344) "thus those cows of his are given to him who is
fit to receive a daksina and not to him who is unfit. The Ap. Dh. S. (I1.6.15.9-10) prescribes:—

‘one should invite for dinner in all religious acts brahmanas who are pure and who have studied
the Veda and one should distribute gifts at a proper time and place and on occasions of
purificatory rites and when there is a worthy acceptor.?

The smrtis say that gifts given to a brahmana who has not studied the Veda or who is avaricious and
deceitful are fruitless and lead the donor to hell (Manu IV.192-194, Atr1 152, Daksa 111.29). Manu
(XI.1-3) says that nine kinds of snataka brahmanas who are poor are the primary objects of the gift
of food and fees inside the sacrificial altar; while to others food and wealth may be given outside
the altar (bahir-vedi).

An exception was made in the case of gifts made without request from the donee. What has been
offered unasked may be accepted even from one who is guilty of bad actions, except from unchaste
women, klibas (transsexuals) and patita (outcastes or persons guilty of maha-patakas).** Many
persons are mentioned in the smrtis from whom gifts (particularly of food) were not to be accepted
(vide Manu 1V.205-224, Vas. Dh. S. XIV.2-11).

Another rule about gifts was that a person should prefer a learned brahmana who is his neighbour
for making a gift, to one who is not near; if he did not do so, he incurred sin; but there was no blame
in passing over an ignorant or foolish brahmana who stays near in favour of a worthy but distant
learned brahmana.

Devala quoted by Apararka p.288 and Par. M. I. part 1 p.181 say that that brahmana is a patra
(worthy to receive a gift) who is pure in three respects (viz. as to his parents and his guru), whose
means of livelihood are slender, who is tender-hearted and of restrained senses. Vas. Dh. S. VI.26
and Ya;j. .200 also define patra similarly.

It is not to be supposed that the ideal of poverty and non acceptance of gifts except under
compelling circumstances was only an ideal hardly ever acted upon at any time or in any part of the
country. Even in the 20th century rural India has villages with a considerable population of
brahmanas where many srotriyas (learned in the Veda) and pandits (those who study sastras like
grammar, logic, mimamsa) are still found who are content with what little patrimony they have got,
who engage in the profession of teaching the Veda and sastras in accordance with ancient rules and
who do not go about seeking gifts nor accept invitations for dinner at sraddhas.

2 To the same effect are Vas. Dh. S. 111, 8 and V1.30, Manu (I11.128, 132 and IV.31), Yaj. (L 201), Daksa I11.26 and 31.844
% Yaj. 1.215, Manu 1V.248-49, Ap. Dh. S. 1.6.19.11-14 (where two verses are quoted from a Purana which are almost the same as
Manu IV.248-249), Visnu Dh. S.57.11.
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In the Santiparva brahmanas are divided into two sorts, viz. those who are pravrtta (i.e. engage in all
sorts of activities for acquiring wealth) and those who are nivrtta and verse 40 defines these latter as
those who do not resort to pratigraha (acceptance of gifts).

Though pratigraha was a special privilege of brahmanas, gifts could be made by anybody to
anybody. Y3a;j. 1.6 says that giving to a worthy person at a proper time is the complete definition of
dharma and Vis$variipa adds that gifts could be made by anybody; but the merit secured by making a
gift depended upon the worth and caste of the donee. Gaut. (V.18), 846 Manu VII.85. Veda-Vyasa
IV.42, Daksa III say that a gift given to a brahmana (who is only so by caste, but is not learned), to
a Srotriya (or acarya) and to one who has completely mastered all the Vedas (with their subsidiary
lores) respectively confers merit which is twice, a hundred thousand times or an infinite number of
times more than the merit conferred by a gift to a non-brahmana. Gautama (V.19-20) and
Baudhayana I1.3.24 further make it obligatory to give outside the sacrificial altar according to one's
ability a portion of one's wealth to a brahmana, Srotriya and Veda-paraga when they seek help for
giving a daksina to their teacher (at the end of the period of studenthood), for their own marriage,
for medicine, for their own maintenance (that day), for a sacrifice, for their own study or journey,
and when everything has been given in a Visvajit sacrifice and that one must give cooked food to
all others who beg for it (except brahmana, Srotriya and Vedaparaga).

In the VaiSvadeva the householder was enjoined to give food to every one including even dogs and
candalas, as we shall see later on (under Vai§vadeva). Medhatithi on Manu IV.5 says that when a
person makes a gift through compassion it is not the dana and pratigraha spoken of by the Sastra;
just as when a man gives instruction as to what is beneficial he does not care to see what the caste
of the person to be benefitted by the advice is, so a gift made through compassion is made
irrespective of caste; and that when non-brahmanas reduced to a helpless condition take what is
given by others, it cannot be said that they are assuming to themselves the livelihood by pratigraha
which is a peculiar means of livelihood for brahmanas.

In spite of the noble ideal set before brahmanas it appears that, owing to the growth of the
Brahmana population and the paucity of gifts and invitations to officiate as priests, the strict rules
about dana and pratigraha had to be relaxed and in course of time it came to be said that a
brahmana, whether learned or ignorant, was to be a donee and may accept gifts without any
scruples. The first inroad was made by the rule that in rites meant for gods the character and
learning of brahmanas need not be deeply inquired into,” but that such enquiry was proper only
when they were to be invited for Sraddha and, other rites for the dead, the only exceptions being that
a brahmana, who is a thief or is guilty of a mahapataka, or is impotent or an atheist was not to be
invited even in rites for the gods (vide Manu I11.149-150). Gradually such views as the following
came to be recommended.

The Skanda-Purana as quoted by Apararka (p.455) makes Siva say to Parvati:—

‘the Vedic revelation is that §raddha (food) should be given (to a brahmana) after inquiry (into his
learning and character), but straightforward action is better than scrutiny. When one offers
sraddha straightforwardly without scrutiny, his pitrs are satisfied and also gods.’

The Vrddha-Gautama smrti (chap. 11l pp.512-513 and 518, Jiv.) says:—

'‘Brahmanas, whether well conducted or of bad conduct, whether vulgar or of polished intellect,
should not be disrespected like fires covered with ashes. Just as fire in whatever condition it may
be, is a great deity, so a brahmana is a great deity in whatever condition he may be.'

» An instructive parallel may be found in Article XX VI of the Thirty-nine Articles of the Anglican Church, where by sacraments
administered by a priest who is sinful do not suffer in efficacy.
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'The wise should not despise brahmanas, whether they be squint eyed, humpbacked, dwarfs,
indigent or diseased, since they are my forms (i.e. of Krsna)'.

The Anusasana-parva (152.19) says:—

'a brahmana who is not learned is a god and he is a worthy object for gifts and is a great purifier;
a learned brahmana is a greater god (than an unlearned one).’

As already said above teaching could have brought very little wealth. There was no state
educational system as in modern times with stability of tenure and graded rates of salary. Nor was
there any Copyright Act under which a learned man could make money by writing books for
students and the general public. The brahmanas had no organised corporate body like the Anglican
Church with its hierarchy of Archbishops, Bishops and other divines, nor was there in ancient India
any practice of making wills whereby large estates came to the Church as in England (where
statutes of Mortmain had to be passed to prevent enormous estates from going to the Church). The
emoluments of officiating priests and gifts given by charitably disposed persons must have been
fitful and offered only a precarious means of livelihood, as they depended upon the volition of
others and as the smrtis recommended that even in Sraddha too many brahmanas should not be
invited. Besides all brahmanas could not have possessed the memory, intelligence and patience
required to master the Vedic Literature after intensive study for decades of years. Therefore, there is
no wonder that many brahmanas were compelled by the force of circumstances to pursue for their
livelihood avocations other than the three prescribed ones. From ancient times this was recognised
by the Dharma Sastra. Gaut. (VIL6 and 7) says that if a brahman a cannot maintain himself by
means of the three peculiar modes of livelihood viz. teaching or officiating as a priest for even an
unworthy person or by receiving gifts, then he should maintain himself by doing the work peculiar
to a ksatriya (i.e. by fighting and protecting people) and if even that is not possible then by
following the avocations of a vaiSya and Gaut. VIL.26 ordains that a ksatriya may resort to the
profession of the vaiSya in similar circumstances. Baudhayana says the same and then it adds that
Gautama says that it should not be so as the duties of a ksatriya would be too terrific for a brahmana
and that he should pursue the avocation of a vaiSya. Baudhayana (1.1.20) notes that the profession
of arms was practised by the brahmanas of the north. Vas. Dh. S. (I1.22) lays down that persons (of
the three higher varnas) should, if they cannot maintain themselves by the peculiar avocations of
their varna, resort to the means of livelihood prescribed for the varna which is immediately below
their own.

It is further laid down by the same works® that a person belonging to a lower varna should not
resort to the modes of livelihood peculiar to a higher varna. The smrtis further ordain that when the
calamity or distress ceases, the person who has taken to the avocations of another varna should
perform prayascitta, should resume his proper avocations and abandon the wealth acquired by him
by resorting to improper avocations.” Manu (X.96) prescribes that, if a person of a lower varna
maintains himself through greed by the avocation peculiar to a higher varna, the king should
confiscate the wealth and should at once banish him from the country. A classical example of the
keenness with which good kings were expected to prevent persons of lower varnas doing the
actions allowed only to higher varnas is furnished by the story of Sambuka narrated in the
Ramayana (VII.73-76.) The Uttararamacarita of Bhavabhiti echoes the same sentiments. A Sadra
who engaged in japa, homa, tapas or became an ascetic or repeated (Vedic) mantras was to be
punished (or killed) by the king and was also guilty of mortal sin. Manu (X.98) allows a vaiSya, if
unable to maintain himself by the pursuits peculiar to his varna, to live by means of the actions
proper for a Sudra viz. serving members of the twice-born classes. It is also said by Gaut. (VIL 22-
24) that a brahmana may maintain himself in any way if unable to maintain himself (by the three

% yide Vas. Dh. S. 11.23, Manu X.95
2" vide Manu XL 192-193; Visnu Dh. S. (54.27-28), Yaj. I11.35, Narada (rnadana 59-60).
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means specially prescribed for him), but he should not resort to the actions peculiar to a Stidra, that
according to some acaryas he may do even those actions when life itself is in danger, but that when
he stoops to the actions peculiar to Sudras for maintenance he should not mix himself up with
members of that varna (by sitting on the same seat with them etc.) or eat articles forbidden to
brahmanas (such as leek and garlic) and should not be a mere menial servant.?®

2 Vide Manu (IV.4 and 6) and Narada (rnadana 57).
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Position of Sudras

According to all ancient authorities the special duty of the Stidra was to render service to the twice-
born classes, to obtain his livelihood from them and serving a brahmana conferred greater happiness
or benefit on the Sudra than serving a ksatriya and serving a ksatriya conferred greater good than
serving a vaiS§ya. According to Gaut. (X.60-61), Manu (X.124-125) and others, the Sudra was to
wear the old or cast-off clothes, umbrellas, sandals, mattress etc. of his patron and the leavings of
food (ucchista) were to be given to him. If he became old and unable to do work while serving
anyone of the higher varnas he was to be fed by him whom he had formerly served (Gaut. X.63). In
course of time the position of the Sidra improved. If a §tdra was unable to maintain himself and his
family by serving dvijas, he was allowed to maintain himself by having recourse to crafts like
carpentry or drawing or painting pictures etc. Narada (rnadana 58) allowed him to perform the work
of ksatriyas and vaiSyas in times of distress. Yaj. (I1.120) also says that, if unable to maintain himself
by the service of dvijas, the Siidra may carry on the profession of a vai§ya or may take to the various
crafts. The Maha-bharata allowed a Sudra who could not maintain himself by the service of higher
varnas to resort to the avocations of a vaidya, to rearing cattle and to crafts. Others like Laghu-
ASvalayana (22.5), Vrddha-Harita (VII.189, 192) allowed agriculture to the Sudra. The Kalika-
Purana quoted in the Gr. R. (p.479) allowed the Sudra to sell all commodities except honey, skins,
laksa (lac), wines and flesh, while Brhat-Parasara (p.101) prohibited the Siidra from selling wine
and flesh. Devala quoted in the Mit. (on Yaj. [.120) prescribes that the Siidra should serve the twice-
born and may engage in agriculture, rearing cattle, carrying loads, sale of commodities, drawing
and painting, dancing, singing and playing on musical instruments like the flute, lute, drums and
tabors.

The foregoing will show that the Sudra gradually rose in social status so far as occupation was
concerned and could follow all occupations except those specially reserved for the brahmana, so
much so that Siidras became even kings and Manu (IV.61) had expressly to enjoin upon brahmanas
not to dwell in the kingdom of a Sadra.”

The smrtis however did not like that wealth should be accumulated in the hands of the Sudra
(though they were quite willing that ksatriyas and vaiSyas should command all wealth). Gaut.
(X.64-65) says that the Sudra's accumulation of wealth should be for the support and benefit of the
other varnas. Manu (X.129) says that a Stdra, even though able to accumulate wealth, should not do
so, as (on account of his pride of wealth and his ignorance) he may cause obstructions and trouble
to brahmanas.

Stidras were divided into numerous sub-castes. But there were two main divisions. One was
aniravasita Sidras (‘included” — such as carpenters and blacksmiths) and the other niravasita
siudras (‘excluded” — like candalas). Another division of $udras was into those who were
bhojyanna (i.e. food prepared by whom could be partaken by brahmanas) and abhojyanna. In the
first were included one's slave, one's cowherd, barber, family friend and one who shared with one
the crop reared on one's land (vide Y3aj.1.166). It is worthy of note that even the Mit. adds the potter
to the above list. All the other Siidras were such that a brahmana could not take his food. A third and
well-known division was into sacchudra (well-conducted) and asac-chudra. The former class
included those Studras who followed good occupations or trade, served dvijas and had given up meat
and drinking or selling liquor. nThe Stdrakamalakara (p.60) says that asaz-Siidras do not incur sin

% This dictum of Manu must have been pronounced at a time when Siidra kings were rare; otherwise it would have no meaning and
brahmanas would have been compelled to leave India. So it follows that Manu did not hold the view propounded in certain Pura nas
that after the Nandas there would be no ksatriya kings and only will be kings.
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even if they partake of meat and liquor, provided they do not eat forbidden meat and that there is no
lapse if one comes in contact with a Sudra that drinks liquor.

A few words may now be said about brahmanas being allowed to follow the occupations of
ksatriyas and vaiSyas. From very ancient times brahmanas appear to have followed the profession of
arms. Pan. (V.2.71) teaches the formation of the word 'brahmanaka’ as applied to a country, which
means ‘in which Brahmanas follow the profession of arms.' Kau.866 (IX.2) quotes the view of the
acaryas that when there are armies composed of brahmanas, ksatriyas, vaiS§yas and Sudras each
preceding one is better for enlistment than each subsequent, but Kaut. himself is against this and
adds that the enemy may win over the army of brahmanas by prostration before them. Apastamba
was against the idea of brahmanas following the profession of arms. He says (1.10.29.7) 267 ‘a
brahmana should not catch hold of a weapon even for examining it (much less for attacking others
with it)'. Gaut. (VII, 6) allowed a brahmana to follow ksatriya's profession in case of distress (apad)
and adds (in VIL.25) that even a brahmana while still following the peculiar avocation of a
brahmana may wield weapons when his life is in danger. The Baud. Dh. S. (I1.2.80) quotes a
verse:—

‘for saving cows and brahmanas, for preventing the mixture of varnas, the brahmana and vaisya
may take to arms from their concern for dharma.’

Manu(VIIL.3 48-349) allows all dvijatis to resort to weapons where the observance of dharma (or of
the duties of varnas and asramas) is obstructed (by violent men), when there is a disturbance (due to
invasion etc,) involving the twice-born classes, in evil times for protect one's self, when there is an
attack for carrying away cows or other wealth (given as fees) and in order to protect women and
brahmanas and he incurs no sin if he kills (for these purposes). Among the heroes of the
Mahabharata there are great warriors and commanders like Drona, his son Asvatthaman, Kripa (the
maternal uncle of Asvatthaman) who were brahmanas. The Mahabharata says that a brahmana
should fight at the order of the king. The Santiparva (78.18) calls upon persons of all varnas to
wield arms when the rules for holding society to gether are broken and when dasyus (robbers or low
persons) cause confusion.

From ancient times we find brahmanas as commanders and founders of royal dynasties. The famous
Senapati Pusyamitra belonged to the Sunga gotra and wrested an empire from the last of the
Mauryas about 184 B.C.E. His line was followed by the Kanvayanas, the founder being minister
Vasudeva, a brahmana, who killed the last Sunga about 72 B.C.E. We learn from the Talagunda
pillar inscription of Kakusthavarman (E. 1. Vol. VIII, p.24) that the founder of the Kadambas,
Mayura-sarman, was a brahmana. In Maratha history there were the Peshwas and other brahmana
warriors and commanders.

Though it is said that a brahmana in distress may follow the occupation of a vaiSya, there were
several restrictions imposed upon brahmanas following the occupations of money lending,
agriculture, trade, and the rearing of cattle, which were prescribed as the privileged occupations of
vaiSyas.

As to money-lending, Gaut.269 (X.5-6) allowed a brahmana to maintain himself and his family by
agriculture, sale of commodities and money-lending only if he did not engage in these personally,
but through the agency of others. Vas. Dh. S. (I1.40) enjoins upon brahmanas and ksatriyas not to
lend money like usurers and quotes two verses which define usury and say that a userer is a greater
sinner than even one who is guilty of brahmana-murder. Manu (X.117) also forbids usury to
brahmanas and ksatriyas, but allows them to charge a low rate of interest to persons engaged in low
actions. Narada (rnadana 111) forbids usury to brahmanas even in the direst calamities. Ap. Dh. S.
(I1.9.27.10) prescribes a prayascitta for a brahmana lending money at usurious rates. Brhaspati as
quoted 271 in the Gr. R. has a rather amusing verse:—
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'sages have enumerated numerous means of livelihood, but out of all of them money-lending is
pre-eminent. There is loss in agriculture due to draught, to the fear of the exactions of the king
and the ravages of rats and others, but there is no such loss in money-lending.'

It appears that this is only a general or Satirical statement and does not recommend money lending
to brahmanas. The obvious reasons and motives underlying these restrictions on brahmanas were to
make them live simple lives, to insist on the necessity and high value to themselves and to society
of studying, preserving and augmenting the ancient literature and culture, to emphasize the fact that
a highly spiritual life should not be given up for a mere secular life, to prevent the coarsening and
hardening of the heart and emotions in a relentless and continuous pursuit of wealth or martial

glory.

Agriculture and brahmanas

In the Dharma Sastras there is a great conflict of views about agriculture as an occupation for
brahmanas. The Vedic Literature does not condemn agriculture in the case of brahmanas. The
gambler's song (Rig X.34) winds up with the exhortation:—

‘do not play with dice, do engage in agriculture, thinking highly of my words (or of wealth), do
find joy in wealth, in that (in agriculture) there are cows, there is your wife etc.'

There are frequent references in Vedic Literature to fields, ploughshares and tilling the soil.*
Baudhayana (1.5.101) says:—

"The study of the Veda tends to the destruction of agriculture and (devotion to) agriculture tends
to the loss (of the study) of the Veda. One who has the capacity (to look after both) may resort to
both, but he who is unable (to look after both) should give up agriculture'.

Baudhayana further says (I11.2.82-83)

'a brahmana should engage in agriculture before his morning meal and he should only coax again
and again his oxen whose noses have not been pierced and whose testicles are not removed and
without prodding them with a pointed awl'.

The Vas. Dh. S. (I1.32-34) has a similar sttra, adds that in summer he shall water his beasts (in the
morning) and quotes Vaj. S. XII.71. Manu (X.83-84) says:—

'a brahmana or a ksatriya compelled to follow the avocations of a vaiSya (owing to difficulty of
maintenance otherwise) should by all means avoid agriculture which is full of injury to sentient
beings and dependent on others (labourers, oxen &c.). Some regard agriculture as a good mode of
livelihood but it is condemned by the good, (as) wood having an iron tip (i.e. the plough) strikes
the earth and (the insects and germs) imbedded in the earth.’

Manu IV.5 designated agriculture by the word ‘pramrta’ (pre-eminent in loss of life). Harita
quoted in Gr. R. p.429 declares:—

'the ploughshare (i.e. agriculture) carries with it destruction of life, therefore it is not for
brahmanas; but if he were to follow it (agriculture) in distress he should pursue it only till his
object (of tiding over distress) is accomplished'.

Parasara (I, 2-4, 7, 14) allows a brahmana to engage in agriculture, but lays down certain
restrictions.

"The proper number of oxen to be yoked to the plough is eight, six being middling, four are yoked
only by the cruel and two by those who sacrifice the lives of their oxen; he should not yoke an ox
that is hungry, thirsty or tired, he should make the oxen work only for half the day and then bathe

% vide Rig X.101.3 = Tai.S.IV.2.5.5, Vaj. S. XIL.67, Rig1.110.5, 1.176.2, X.117.7).
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them in water, he should offer the five maha-yajnas and other sacrifices with corn raised by
himself engaging in agriculture, the sin of ploughing the earth for a day with an iron-tipped
ploughshare is equal to that incurred by a fisherman fishing for a year; he should give 1/6™ of the
corn to the king, offer 1/21 to gods and 1/30™ to brahmanas and then he may not be smeared with
sin’.
Harita quoted by Apararka (p.937) has a long prose passage on the treat ment to be given to oxen by
brahmanas and also Vrddha-Gautama (Jiv. part 2 p.571). Vrddha-Harita 876 (VII, 179 and 182)
says that agriculture is common to all varnas and agriculture, rearing cattle and service are not
forbidden to any. The above discussion shows how agriculture was viewed at different times and by
different writers from different points of view.

Sale and Barter

We have seen above that a brahmana is allowed to maintain himself by trade in distress or
dificulties (apad). But there were very great restrictions as to what things could be sold by a
brahmana, According to Gaut. (VIL.8-14) a brahmana should not engage in the sale of fragrant
things (like sandal-wood), fluids (like oils, ghee etc.), cooked food, Sesame, hemp (and hempen
articles like bags), ksauma (linen), deer-skin, dyed and cleanly washed clothes, milk and its
products (like curds etc.), roots, flowers, fruits, herbs (used as drugs), honey, meat, grass, water,
deleterious drugs (like opium, poison), animals (for being killed), men (as slaves), barren cows,
heifers and cows liable to abortion. He adds (Gautama VII.15) that according to some a brahmana
could not sell land, rice, yava, goats and sheep, horses, bulls, freshly delivered cows and oxen that
are yoked to carts. These restrictions did not apply to a ksatriya engaging in trade. Ap. Dh,
S.1.7.20.12-13 877 has a similar list but adds among forbidden articles of sale weapons, sticky
things (slesma, like lac), young stalks (fokma), fermented liquids (kinva), the expectation of merit
(sukrtasa) and says that among corns Sesame and rice are on no account to be sold. Baud. Dh. S.
I1.1.77-78 condemns the sale of Sesame and rice by saying that he who sells them sells respectively
his pitrs (dead ancestors) and his pranas. This arose probably from the close connection of Sesame
with sraddha and tarpana. Vas. Dh. S. (11.24-29) gives a similar list and adds a prohibition against
the sale of stones, salt, silk, iron, tin, lead, all wild animals, all tame animals with uncloven hoofs
and those that have a mane, birds and animals having fangs. It quotes a verse at I1.27 (which is the
same as Manu X.92)

' a brahmana immediately becomes a sinner by the sale of meat, lac and salt and he becomes a
§udra by selling milk for three days .

About Sesame, Baud, Dh. S.878 (II.1.76), Manu (X.91) and Vas. Dh. S. (I.30) present the same
verse:—

'If a man deals with Sesame in any way other than eating them or using them for bathing (i.e.
applying §esamum oil to the body before a bath) and making a gift of them, becomes a worm and
sinks together with his pitrs in the ordure of a dog'.

But it appears that Vasistha 279 (I1.31), Manu (X.90) allow the sale of Sesame if a man engages in
agriculture and himself produces them (but sale must be only for purposes of religious duties,
according to Manu). Y3aj. (II[.39) and Narada (rnadana 66) say that Sesame may be bartered for an
equal measure of othar corn to raise means for religious purposes (and for medicine also according
to Narada). Manu (X.86-89), Yaj. (II1.36-38), Narada (rnadana 61-63) give long lists of articles that
Brahmanas were forbidden to sell and that include a few more than those specified above. For
example, Manu forbids the sale of bee's wax, kusSa, indigo, while Y3aj. adds soma, mud, blankets
made of goat wool, hair (of camari deer) and oilcakes (pinyaka) to things forbidden to be sold.
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Apart from these negative rules, there are some that are positive and prescribe what may be sold.
For example, the Baud. Dh.S. (II.1.81-82) prescribes the sale of grass and wood in their natural
state and quotes a verse;—

'O! Brahmana, these are the articles you may sell, viz., domestic animals that have only one row
of teeth, minerals except salt and threads (i.e. cloth) that are not coloured with some dye.’

Narada (rnadana 64-65) states:—

'a brahmana may sell dried wood and grass, except fragrant articles, eraka (a kind of grass),
rattan, cotton, roots, kusa grass; cereals that get split up of their own accord, badara and iriguda
among fruits, cords and threads of cotton provided they are not coloured'.

Sankha-Likhita also (as quoted by Apararka p.933) have the same rules as Narada and further
enjoin upon the brahmana not to haggle for the price but to have a fixed price.

Manu (XL 62), Visnu Dh. S. (37.14) and Yaj. (I11.234) include the sale of for bidden articles among
upapatakas and Yaj. (II1.265) prescribes candrayana and other prayascittas for it. Harita (quoted by
Apararka p.1113 and Mit. on Yaj. III.265) prescribes various prayascittas for the sale of various
forbidden articles. Laghu Satatapa prescribes (v.87) candrayana for the sale of honey, meat, wine,
soma, lac, salt. Narada (rnadana 67) calls upon the king to inflict a heavy fine upon a brahmana who
engages in the sale of articles forbidden to be sold and strays from the path (proper for brahmanas)
in the absence of distress. Ap. Dh. S. (I1.7.20.14-15) states the general rule that exchange or barter
also of those articles that are forbidden to be sold cannot be resorted to, but adds that barter is
allowed of foods with foods, of slaves with slaves, of fragrant things with other fragrant things, of
one kind of learning with another. Gaut.285 (VII.16-21) allows the exchange of rasas with rasas, of
domestic animals with other domestic animals, of cooked food with an equal measure of uncooked
food for immediate use, but forbids the barter of salt, cooked food and Sesame with other articles.
Manu (X.94) allows the exchange of one rasa (liquid like molasses) with another (like ghee), of
cooked food with uncooked food, of Sesame with an equal quantity of other corn, but does not allow
the barter of salt for any rasa. Vas. Dh. S. (I1.37-39) has rules similar to Manu and Ap.

Manu (X.116) enumerates ten means of maintaining oneself in apad (distress) viz. learning, arts and
crafts, work for wages, service (i.e, carrying out another's orders), rearing cattle, sale of
commodities, agriculture, contentment, alms, money-lending. Out of these some cannot be followed
by a brahmana or a ksatriya when there is no distress (e.g. a brahmana cannot engage in service).
Y3j. [11.42 enumerates seven of these and adds 'cart’ (i.e. working as a driver), mountain (subsisting
on the price of grass and fuel taken from hills), a country full of water, trees and shrubs, king (i.e.
resorting to or begging from a king). Chagaleya quoted in Gr. R. p.449 speaks of nine means of
livelihood in a season of drought, viz. cart, plot of vegetables, cows, fishing, asyandana
(maintaining oneself by the slightest effort possible?), forest, a country full of water, trees and
shrubs, a mountain, king. Narada (rnadana 50-55) says that three modes of acquiring wealth are
common to all, viz. inheritance, a gift of friendliness or affection and what comes to a man with a
wife (at the time of marriage); that each of the three varnas has three special modes of acquiring
wealth, viz,, receiving gifts, fees as priest and fees for teaching in the case of brahmanas; booty in
war, taxes and fines in judicial trials in the case of ksatriyas; agriculture, rearing cattle and sale of
commodities in the case of vaiSyas.

Narada (rnadana verses 44-47) divides wealth into sukla (white, pure), Sabala (dark-white, mixed)
and krsna (dark) and each of these into seven varieties. The Visnu Dh. S, chap.58 also divides the
wealth of householders into these three varieties and says that what is earned by the special modes
prescribed for each varna, inherited wealth, gifts of affection and what comes with the wife —
these are sukla (pure); what is obtained by following the special avocation of the varna immediately
lower than one's own varna and what is acquired by giving bribes or by sale of forbidden articles or
from one who is under one's obligations is Sabala; what is obtained by following the avocations of a
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varna other than the immediately lower one and what is acquired by gambling, theft, violence or
fraud is called krspa. Baud. Dh. S. (III. L 5-6) speaks of ten kinds of vrttis (means of livelihood)
and III.2 explains them at length. Manu (IV.4-6) speaks of five ways of livelihood viz. rta (i.e.
gleaning), amrta (what comes without begging), mrta (alms obtained by begging), pramrta
(agriculture), satyanrta (sale of commodities) and forbids svavrtti (service, lit. living like a dog).
Manu (IV.9) further says that some brahmanas live by six means (i.e. adhyapana, ydjana,
pratigraha, agriculture, rearing cattle and trade), some by three (viz. the first three), some by two
(v@jana and adhyapana) and others again only by one (adhyapana).

Classification of Brahmanas

The avocations practised by brahmanas in the pursuit of wealth were many and varied, so much so
that from very ancient times the lists of brahmanas not eligible for invitation at sraddhas because
they followed unworthy callings were formidable. Atr (Anan. ed.) verses 373-383 names ten kinds
of brahmanas and briefly defines them, viz.

1. deva-brahmana (who daily performs bath, sandhya, japa, homa, worship of gods and
honouring of guests and vai§vadeva),

2. muni-br. (who is given up to staying in a forest, subsists on roots, fruits and vegetables and
performs daily sraddhas),

3. dvija-br. (who studies the Vedanta, gives up all attachments and is engaged in reflecting
over Sankhya and Yoga),

ksatra-br. (who fights),
vaisya-br. (who engages in agriculture, rearing cattle and trade),
sdra-br. (who sells lac, salt, dyes like kusumbha, milk, ghee, honey, meat),

nisada-br. (who is a thief and robber, a backbiter and always fond of fish and meat),
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pasu-br. (who knows nothing about brahman and is only proud of his wearing the sacred
thread),

9. mleccha-br. (who obstructs or destroys wells, tanks, gardens, without any qualm)

10. candala-br. (who is a fool, devoid of prescribed rites, beyond the pale of all dharma and
cruel).

AtrT (384) rather humorously adds ‘those who are devoid of Vedic lore, study the sastras (like
grammar, logic etc.), those devoid of sastric lore study Puranas (and earn money by reciting
them), those who are devoid even of Purana reading become cultivators, those who are devoid
even of that become bhagavatas (pose as great devotees of Siva or Visnu i.e. become what is
called in modern Marathi 'buva')

Devala quoted by Apararka (pp.284-285) speaks of eight kinds of brahmanas (of whom each
succeeding one is superior to each preceding one) viz.

1. matra — (one who is only born in a brahmana family but has not studied any part of the
Veda nor performs the actions appropriate to brahmanas),

2. brahmana — (who has studied a portion of the Veda),

3. Srotriya — (who has studied one vedic §akha with the six angas and performs the six duties
of brahmanas),

4. aniicana — (who knows the meaning of the Veda and the Vedangas, is of pure heart and has
kindled the sacred fires),
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bhruna — (who besides being aniicana always performs yajfias and eats what is left after

performing yajfias),

6. rsikalpa — (who has gained all worldly and Vedic knowledge, and has his mind under
control),

7. rsi — (one who is celibate, of austere life, of truthful speech and able to curse or favour),

8. muni — (to whom a clod of earth and gold are the same, who has ceased from all activity, is

devoid of desires and anger etc.).

Satatapa quoted by Apararka (pp.286-287) speaks of six classes of persons who, though born
brahmanas, are really not brahmanas viz.

1. one who has taken service with a king,

2. one who engages in sale and purchase (of commodities),

3. one who officiates for many yajamanas,

4. one who is the officiating priest for the whole village,

5. one who is in the service of a village or town,

6. one who does not perform sandhya adoration in the morning and evening at the proper time.

The Anu$asanaparva (33.11 ff) shows that some brahmanas were great rogues, others engaged
in austerities, some resorted to agriculture and rearing cattle, others subsisted by begging, some
were thieves and others were false, some were acrobats and dancers (but it yet recomnends that
brahmanas must be honoured).

The smrtis teach that brahmanas doing certain things are to be treated as Sudras. For example,
Baud. Dh. S. (I1.4.20) requires a religious king to employ brahmanas who do not perform the
morning and evening adoration (sandhya) in doing work appropriate to Sudras. Vas. Dh. S.
J(III.1-2) says that brahmanas who are not srotriyas (learned in the Veda), who do not teach the
Veda or who do not kindle the sacred fires become reduced to the status of Stidras and quotes a
Manava sloka (Manu I1.168)

‘that a brahmana who without studying the Veda works hard to master something else is
quickly reduced while still living to the status of a §idra together with his family.’

Manu (VIII.102 = Baud. Dh. S. 1. 5.95) asks the king to treat as §tdras brahmanas who engage
in rearing cattle, in the sale of commodities, who are artisans and actors, who are mere servants
and money-lenders. Parasara (VIII, 24) says that a brahmana who does not repeat the Gayatri
mantra is more impure than even a Sudra and that brahmanas who do not offer oblations to
sacred fires, who are bereft of sandhya adoration and who do not study the Veda are all Studras
and that therefore one should study at least a portion of the Veda if he cannot study the whole.
Manu (V.4) 295 sums up in one place the reasons why brahmanas are seized by Death before
the allotted span of human life 'on account of not studying the Vedas, on account of giving up
the rules of conduct prescribed for them, through idleness and through the faults arising from
(partaking forbidden) food, Death desires to kill brahmanas.'

A few words must be said about begging, The smrtis prescribe begging as specially appropriate
to brahmacarins (Vedic students) and ascetics (yatis), which will be dealt with at length later on.
Begging was not allowed to others except under considerable restrictions. The king of Kekaya is
made to boast in the Mahabharata (Santi 77.22) that no one who is not a brahmacarin begs in bis
kingdom. Gifts of food were to be made daily while performing the five mahayajfias (this will
be treated under vai§vadeva). Ap. Dh. S. I1.5.10.1-4 recognizes that begging can properly be
resorted to for the following reasons, viz. for the teacher, for (one's first) marriage, for a
sacrifice, in anxiety to support ouo's parents, for warding off the non-observance of the duties of
a worthy person; he enjoins that on these occasions there is a duty to give according to one's
ability and according to the worth of the person begging and that if a man begs only for the
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gratification of his senses (and not for pressing wants) one should pay no heed to such begging.
Vas. Dh. S. XII.2-3 says that:—

'a man oppressed by hunger may beg for a little viz. a cultivated or uncultivated plot, a cow, a
sheep or ewe, and at last gold, corn or cooked food; but a snataka should not faint through
hunger; this is the instruction’.

Baud Dh. S. II.1.64 includes begging by one who has finished his course of studenthood among
actions that make a man impure (asucikara). Manu XL 16-17 says that when a person has had
no food for three days he may take away (by theft even) from one who is lower than himself in
class as much corn as will be enough for one day, either from the threshing floor or from the
field or from his house or from whatever place he can get it, but he should announce his action
when the owner asks.’' Angiras quoted in Gr. R. (p.450.) allows begging to the diseased, the
indigent, to one who is torn away from his family and who is on a journey. Sankha-Likhita as
quoted in Gr.R. (p.457) says:—

'when a man begs he should state the purpose (such as marriage, completion of sacrifice) of
his begging; he should not beg of a woman or of those who are minors or unable to conduct
their affairs, nor when the donor is not in a proper place or at a proper time. He should apply
the alms to the purpose for which he begged. He should give that portion of the alms which
remains unused to priests or any other excellent person’.

Vas. Dh. S. (II1.4) and Parasara 20 (1.60) call upon the king to fine that village where persons of
the higher classes wander about begging though they are not observers of vows (like
brahmacarins) and are not studying the Veda.

The foregoing will show that indiscriminate begging was never allowed or encouraged by the
smrtis even for brahmanas, much less for others. It has been seen above how even during the
Vedic period brahmanas had come to be highly eulogised as if they were gods and held superior
merely on account of birth. The Tai. Br, I111.73 says 'One should sacrifice in the right hand of a
brahmana; the brahmana indeed is Agni-vaiS§vanara'.*> The same ideas of the sacredness and the
superiority of brahmanas were carried forward and further emphasized by the dharma-$astras.
Most exaggerated and hyperbolical descriptions of the greatness of brahmanas are sown
broadcast over all the smrtis and the Puranas. It is not possible to set out even a small fraction of
them. But a few passages may usefully be cited here by way of samples:—

'the gods are invisible deities, but brahmanas are visible deities; the worlds are supported by
brahmanas; the gods stay in heaven by the favour of brahmanas; words spoken by brahmanas
never come to be untrue '. (Visnu Dh. S.19.20-22)

'whatever wealth exists on this earth all that belongs to the brahmana;* the brahmana
deserves everything on account of his superiority due to his descent (from the mouth of the
Creator).' (Manu (I.100) )

'who would prosper if he oppresses brahmanas that, when angered, might create other worlds
and other guardians of the worlds and that might deprive the deities of their position as
deities ' (Manu 1X.313-321)

(‘a brahmana, whether learned or not, is a great deity ' (verse 317).

31 Gaut. (18.28-30) and Yaj. I11.43 are to the same effect.

32 Vide $antiparva 343.13-14, 'Manu IV.117, Likhita 31, Vas. Dh.8.30.2-5.

* This is a mere arthavada. It means “it is as if his”, for Manu himself (in VIIL.338) prescribes for brahmanas who knowing
everything are guilty of theft 64 or 100 or 128 times as much fine, as a §udra guilty of the same theft has to pay if he unknowingly
commits it, while the latter pays eight times as much if he knowingly commits it.
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'a brahmana by the very fact of his birth is an object of honour even to the deities. ' (Manu
X1.84)

‘whatever defects there may be in vratas, in austerities, or in sacrificial rites, they all vanish
when brahmanas support them. Whatever words are spoken by brahmanas are spoken by the
gods; brahmanas have all the gods in them and therefore their words do not fail." (Parasara
VI.52-53)

The Mahabharata indulges in frequent eulogies of brahmanas. says:—

'a brahmana, when provoked, becomes fire, the sun, poison, and weapon; a brahmana is
declared to be the guru of all beings.' (Adiparva 28.3-4)

‘a brahmana is the highest light, he is the highest tapas; the sun shines in heaven on account
of the salutations made by the brahmanas'. (Vanaparva 303.16)

This and similar dicta closely follow what was expressed in the Vedic period long before e.g.
“the sun would not rise if the brahmana did not make sacrifice” (Satapatha I1.3.1.5); the refrain
of Rig Veda I1.15.2-9 is that Indra performed his great and heroic works under the intoxication
of the soma (offered by the priests in sacrifices). Rig IV.50.7-9 say that a king and others for
whom the purohita offers prayers win battles, secure booty and help from gods.

It should not be supposed that the brahmanas inserted these eulogies solely for the purpose of
increasing their importance and tightening their hold on the other classes. If the other classes
had not themselves more or less shared these ideas, no amount of iteration on the part of
brahmanas would have given them the influence which they as a matter of fact wielded. Their
influence was a growth of centuries and they themselves were as much parts of the huge edifice
of the caste system as the other varnas. Besides the brahmanas had no military force behind
them. They could only succeed in influencing the other varnas by persuasion and their own
worth. The brahmanas were the creators and custodians of the vast literature that had grown up,
they were the guardians of the culture of ages, they were expected to shoulder the burdens of
teaching and preserving the vast literature on such gifts as were voluntarily made. Though many
among them did live up to the high ideals set up for their order, there must have been not a few
who made as near an approach to the fulfilment of the ideal as possible. It was the greatness of
these latter that led to the glorification of the whole order to which they belonged. Learning and
tapas are more or less elusive and impalpable, while birth from brahmana parents was quite an
apparent and palpable thing. Therefore that was seized upon by some writers as the principal
reason for the respect to be given to brahmanas. For centuries human societies have everywhere
acquiesced in the government and control exercised by small coteries of the elite, generally the
elite of birth, who have guided the destinies of their societies on traditional lines of religious and
social order. It must be remembered that the smrti works also extol the office of the king (which
was generally hereditary and is so even now) to the skies. Manu (VIL.4-11) propounds the
theory that the king has in him the parts of such gods as Indra and that a king is a great deity in
human form.

The theory of varnas as conceived by Manu and other smrtikaras was based upon the idea of the
division of labour, on the idea of balancing the rival claims of various sections of the
community; it laid greatest emphasis upon the duties of the varnas rather than upon their rights
and privileges. It raised the brahmana to the highest pinnacle of reverence, but at the same time
it placed before him the ideal of not hankering after temporal power, of leading a life of
comparative poverty and of making his knowledge available to the other classes for a scanty and
precarious return. It made the military caste feel that they were not all-in-all, but had to look up
to some other class as superior to themselves. European writers severely condemn brahmanas
for their greed, selfishness and constant praises of gifts to themselves. But they forget to take
account of the circumstances under which the brahmanas were forced to sing the praises of gifts
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to them. The ideal before brahmanas was to lead a life of comparative poverty; they were
forbidden to follow many worldly pursuits and depended on the generosity of their patrons.
They did not live in monasteries as Buddhist and Christian monks did nor were they entitled to
fixed and fat salaries like the bishops in some Christian countries. They had further to bring up
their own families and pupils and had themselves also to make gifts to others. In modern
capitalist societies those who have brains and knowledge tend to become financiers and
capitalists, all wealth is centred in their hands, they reduce most other men to mere wage-
earners who are often hardly better than helots. While finding fault with the brahmana writers of
over two thousand years ago for the eulogies they bestowed upon themselves, one should not
forget that even in the 20th century when the pursuit of scientific studies is professed to have
reached its zenith, we hear ecstatic and arrogant eulogies of the white man's burden, of the great
and glorious achievements of the Nordic race and the greater and more glorious future it is
destined to attain (vide the very first sentence in Spengler's "The Decline of the West', English
translation by C. F. Atkinson). The brahmanas never arrogated to themselves the authority to
depose kings and to hand over vast territories forever to whomsoever they liked, as Pope
Alexander VI by his Bull of 1493 made over the New World to Isabella of Castille and
Ferdinand of Aragon (vide Deane's ¢ Christian Ethics' 1930 p.160 where this astounding Bull is
set out).

It has been seen already that brahmanas had the special privileges of teaching, officiating as
priests and accepting gifts made as a religious duty. It is desirable that a comprehensive list of
all the privileges claimed by brahmanas (though not always conceded as the sequel will show)
should be set out once for all.

(1) The brahmana was to be guru (object of reverence) to all varnas by the mere fact of birth.
Ap. Dh. & (1.1.1.5) says so. Vas. Dh. S. (IV.1) says:— 'the system of four varnas is
distinguished by its origin and by the special features of the sacraments (each of them
undergoes)' and quotes Rig X, 90.12 in support. Manu (I.31 and 94) says that the Creator
produced the four varnas respectively from his mouth, arms, thighs and feet, that (1.93) the
brahmana is by right the master of this whole world on account of his birth from the best limb
(i.e. the mouth) of the Creator, on account of his priority (in birth to the ksatriya and others) and
on account of possessing Vedic lore. Manu (X,3) uses almost the same words as Vasistha 'the
brahmana is the master of the varnas on account of the peculiar excellence (of his caste), on
account of his superiority of origin (from the mouth of the Creator), on account of his
submitting himself to discipline (or holding up Vedic lore) and on account of the eminence of
the sacraments (samskaras) in his case . This sense of superiority was carried so far that
Apastamba (1.4.14.23), Manu (11.135) and Visnu Dh. S. (32.17) say that a brahmana only ten
years old was to be honoured as a father by a ksatriya 100 years old.

(2) The brahmana was to expound the duties of all other classes, to indicate to them proper
conduct and their means of livelihood and they were to abide by his directions and the king was
to rule in accordance with such directions (Vas. Dh. S. 1.39-41, Manu VIIL.37, X.2). This is
supported by the words of the Kathaka-samhita (IX.16) and the Tai. Br. that the brahmana is
indeed the supervisor over the people. The Ait. Br. (37.5) declares that where the might of
ksatriyas is under the control (or direction) of brahmanas that kingdom becomes prosperous,
that kingdom 1is full of heroes etc. This idea is somewhat similar to the teaching of Plato who
held that philosophers that had undergone a special training were to rule and were to be
politicians, that the government of the best (aristocracy) was the ideal system. The problem is
how to find out the best. Ancient India solved it by leaving the decision of knotty points to the
learned brahmanas and the execution of the decisions arrived at by them to the king and the
ksatriyas.
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(3) 'The king was the ruler of all, except brahmanas' (Gautama XI.1.) The Mit. on Yaj. 11.4
explains that these words were only laudatory of the greatness of brahmanas and were not to be
taken literally and that the king could punish brahmanas in appropriate cases. These words of
Gautama are a mere echo of certain passages like those in the Vaj. S. (IX.40) and the Sat. Br.
(V.4.2.3 and 1X.4.3.16), where it is said:— ‘Soma is the king of us brahmanas'. The idea was
that brahmanas had to prepare soma and offer it in sacrifices to the gods i.e. they held all wealth
for Soma and owed all allegiance to Soma, while other people owed allegiance only to the king.
The brahmanas alone were to eat the sacrificial food and drink Soma (and ksatriyas were to
drink only a substitute for Soma). Vide Ait. Br. (chap.35 khanda 4). In the Mahabharata,
however, many kings are described as Somapas. So the practice of not allowing the ksatriyas to
drink soma was not universally accepted. Further it was probably not a privilege at all, but only
indicates that Soma sacrifices had been mostly neglected by all except brahmanas.

(4) 'The king should exonerate (the brahmana) in the six matters, viz. (a brahmana) should not
be beaten (whipped), he should not have fetters put on him, he should not be mulcted in fines of
money, he should not be driven out (of the village or country), he should not be censured, he
should not be abandoned' (Gaut. VIII. 12-13.) The Mit. on Y3j. II, 4 explains that these words
are not applicable to every brahmana, but only to deeply learned brahmanas described in the
preceding sitras (Gaut. VIII.4-11). Haradatta adds that even a learned brahmana is treated in
this way only if he commits an offence without pre-meditation but only through ignorance or
oversight. As to corporal punishment for brahmana offenders, the matter stands thus. Gaut
XII.43 says that there is no corporal punishment for a brahmana (even when he being a thief
comes to the king confessing his guilt and asking the king to beat him with a heavy club on the
head). Baud. Dh. S. (I.10.18-19) first lays down that a brahmana is to undergo no beating for
any offence but allows for a brahmana guilty of the mortal sins (of brahmana-murder, incest,
drinking liquor, theft of gold) the punishment of branding on the forehead with red hot iron and
banishment from the country. Manu IX.237 (= MatsyaPurana 227.163-164), Visnu Dh. S. V.4-7
prescribe the various figures that were to be branded on the forehead of a brahmana in the case
of various offences. Manu (VIII.379-380) prescribes shaving of the head for brahmana
offenders where others would have had to suffer the extreme penalty of death and adds that a
brahmana was not to be sentenced to death whatever offence he might have committed and that
he is to be banished from the country taking with him all his possessions. Even on this the Mit.
(on Yaj. I1.81) observes that it applies only when it is the brahmana's first offence (i.e. he may
be fined for repeating an offence). Yaj. (I1.270), Narada (sahasa, verse 10) and Sankha 315
prescribe branding and banishment as punishment for brahmanas (particularly in fche case of
theft). The brahmana was never above being fined. Manu (VIII.123) prescribes fine and
banishment for a perjured brahmana witness, while Manu VIII.378 prescribes heavy fines for a
brahmana guilty of rape or adultery. The Mit. on 316 Yaj. I1.302 quotes a verse of Manu (not
found in the extant Manusmrti) that in the case of the brahmana corporal punishment takes the
form of complete shaving of the head, he is liable to banishment from the town, he may be
branded on the forehead and he may be made to ride through the town on the back of an ass
(looked upon at all times as the highest form of indignity). Kaut also IV (IV.8) forbids corporal
punishment for brahmanas in all offences but prescribes branding on the forehead in the same
way as Manu (IX.237) and also banishment and labour on mines. But Kau. makes an exception,
viz. he allows a brahmana to be drowned in water if he is guilty of high treason, or of forcible
entry in the king's harem or of inciting the enemies of the king etc. Katyayana (quoted by
Visvarupa on Yaj. I1.281) prescribes death sentence even for a brahmana when the latter is
guilty of the destruction of a foetus, of theft, of striking a brahmana woman with a weapon and
of killing an innocent woman. The Mit. on Yaj. III.257 thinks it possible that kings sentenced
brahmanas to death iu spite of the prohibition of corporal punishment and we have a classical
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illustration in the death sentence passed on the brahmana Carudatta by king Palaka in the
Mrcchakatika (IX).

The foregoing discussion shows that the only special privilege claimed for the brahmana in the
law courts of the land was freedom from death sentence or other corporal punishment like
whipping, though rarely he was liable to be sentenced to death also. He was subject to the
indignities of branding and being paraded on the back of an ass, to fines and banishment. These
claims were very moderate as compared with the absurd lengths to which the doctrine of
‘benefit of clergy' was carried in England and other western countries.** The clergyman in
England was not by birth, he had to be ordained. Yet clergymen claimed that an ordained clerk,
a monk or nun charged with serious offences called felonies could be tried only by an
ecclesiastical court and this was conceded by the ordinary courts; this privilege was gradually
extended to persons not ordained viz. to doorkeepers, readers, exorcists (all of whom merely
assisted the clergy) and finally to all who could read or pretended to read a few words from the
Bible. Holdsworth, Pollock and Maitland admit that the procedure in the ecclesiastical courts
was little better than a farce (P and M vol. I. p.426, Holdsworth vol. I11 p.296).

The ecclesiastic courts never pronounced a judgment of blood, the bishop only deprived the
offending clerk of orders, and relegated him to a monastery, or kept him in prison for life or a
shorter period and very rarely whipping and branding were ordered. Even in the first quarter of
the 20th century, European British subjects and Europeans and Americans in general could
claim in British India some startling privileges when charged wifch criminal offences which
even the brahmanas of over two thousand years ago did not claim. For example, under Sec.443
of the Criminal Procedure Code of India (as it existed before 1923) they could not be tried by
any Indian Magistrate (however senior and experienced) and that in serious cases like murder,
even a Sessions Judge who was himself an European British subject could not sentence an
European British subject to more than one year's imprisonment (Section 449).

Any European or American could claim to be tried by a mixed jury of which not less than one
half had to be Europeans or Americans, while an Indian offender could not claim the privilege
in his own country that not less than one half of the jury that tried him must be Indians. In
England even now a peer indicted for treason or felony must be tried by his peers and not by the
tribunals that try ordinary men (vide Halsbury's Laws of England, 2nd Ed. vol.25 p.46). The
brahmanas had to submit to trial in the ordinary courts and the smrtis do not generally provide
for trial of brahmanas in special ecclesiastical courts of their own class. The only approach to
this western doctrine of benefit of clergy is to be found in the Ap. Dh. S (I1.5.10;14-18) where it
is said that the teacher and others who have authority over a brahmana guilty of transgressions
should prescribe prayascittas for him: if he does not abide by their orders, he should be taken to
the king who should hand him over to his own purohita; the latter was to prescribe prayascittas
(penances for atonement) for brahmana of