LECTURE IV
OUR SOCIAL HERITAGE

The feature of Indian society that strikes a foreign observer as
distinctive of it is what is termed caste, and what Hindus call
varnasrama-dharma, Tt is undoubtedly 4 cardinal item in our social
heritage. Those who speak of caste as unique ovelook the natural
tendency for the formation of social groups oh the basis of such things
as belief in a common origin, common avocations and community of
interests, and for their stabilisation for common defence. ITegel long
ago pointed out that superficially the system of classes in mediaeval
Europe resembled caste. The clergy, the nobility, the burghers and the
serfs and proletariat formed groups not unlike the four Hindu varnas.
Class cleavage created class pride, which was signified by confining
marriages to those within a group, Even now there is a royal caste
in Europe, and the marriage of royalty to a commoner is resented by
the class. In countries in which there is supposed to be no privilege,
pride of belonging to a few families descended from original immi-
grants makes a close endogamous group in the United States of
America, We have in the half-bloods of Spanish America groups that
correspond to the mixed castes of Hindu smrtis. Connubium and
commensality are not criteria exclusively found in Indian caste. It has
been so in other countries and also in ancient times.® In ancient Iran
the fourfold grouping into atharva (priest), rathestha (warrior),
viastrya-fsuyant (“head of the family ) and huiti (manual worker)
corresponds to the fourfold grouping of the Indian people into Brih-
mana, Ksatriya, Vaidya and Siidra.2 The resemblance goes further.
As in India, the first three groups of old Iran constituted a higher
division, marked from the the lower (comprising the body of manual
workefs) by a cergmony of initiation and investiturc with the sacred

1 Connubium was the right of contracting a valid Roman marriage
with all its consequences (matrimonium justim) in law. As such a
marriage could take place only between persons of equal status,
the Patricians and Plebeians had for a long time separate
connbium, until 445 B.C. when the two o1ders were equalised in
this respect by lex Canuleia (para 12}, W.E. Heitland, Roman
Republic, vol. I,, 1909).
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thread. If the correspondence between the two systemsof ancient
India and Iran be considered to be defective on the ground that the
last group in Iran, when admitted to Zoroastrianism, was held {o be
entitled to the rite of initiation {a point that has been questioned by,
some savants), one might point to the rule of Manu! (X, 127) giving
the Sidra the right to perform Vedic rites without however using
mantras, We may also refer to the inclusion of Siidras in the varpe
grouping, and their being held to have “ Arya-prana” (Aryan life)?
which made them immune from slavery (ne tu Aryesya dasabhavah)3
according to Kautilya. The colour strife of modern times has undoubt-
edly strengthened the case of those who see in the Indian varge divi-
sions of the original cleavage between the fair-skinned Aryans and the
dark-skinned Dasyu (krsna-ivaca). But the Veda shows that the anta-
gonism between Arya and Dasyu (or Disa) was as much on grounds of
difference of cults, speech and bodily appearance. The contrast is
between Arya and Disa, and there is no reference to the Brihmana
and Ksatriya (Rijanya) by varna, though they were already castes in
the Rg-Veda period. It is probable that the conquered Disa or Dasyu
become a Siidra, though all Siidras cannot be traced back to a servile
origin. The transformation would biing an enemy, who stood outside
the community, within its pale. The exclusion of the Sfidra from
religious rites of a Vedic type might be due to the original antipathy
of the Dasyu (on cultural and cult grounds) to Vedic rites. Original
disinclination is translated into involuntary exclusion. The old difier~
ence is perhaps implied in the identification of $fdra and Anarya by
Gautama.t The old reseniment and contempt persist in the descriptions
of a Siidra (originally a Dasyu) as a walking cemeteryb because ofhis
love of meat, and his comparison with a beast of burden. A tradition
also persists that the Supreme Being created the the upper varpas
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96 OUR SOCIAL HERITAGE

alone from Vedic metres (gayatri, trigtubh and jagats, )1 which is found
in the Aitareya Brahmana? (V, 12). The system of four wvarnas was
already settled in the Vedic period. The ascription of the famous
Purusasikta’ to a later period than the other parts of the Rg-Veda,
does not alter the fact that the institution was already a seitled fact by
that time.

1t is difficult for outsiders to perceive the spirit behind an institu-
tion, and often to understand even its superficial features. The errors
in the description of the seven castes of India by Megasthenes are
classical. What is peculiar to the Indian system is the meaning and
purpose ascribed traditionally to it. Megasthenes saw the endogamous
nature of the warng and the occupations that alone could be followed
by a varge. His missing the inner purpose and meaning of the system
is not surprising, as outsiders cannot visualize the philosophy of life to
which they are related,

The origin of the warnas has been stated in many legends, and
of the cause of differentiation in philosophical literature, The most
famous of the legends is that of the Purugasiikta-Purusa, who is identi-
fied with the universe (“whatever has been and shall be”) and the
source of the Sun, the Moon, Indra, Agni and Vayu as well as the
quarters, the heavens, the sky, the earth, etc., is said to have produced
the Brahmana from his mouth, the Ksatriya from his arms, the Vaiéya
from his thighs and the Siidra from his feet. This tradition is repeated
by Manut (I, 31). The purpose of the creation is stated by Manu as
“the progress of the world’ (lokdnam co vivpddhyarthan). The
expression has elicited a great deal of commentaryd The loka} is
inclusive of all worlds: and the creation of the four warpas in this
world of ours is said to be for the good of both our world as well as
of other worlds than ours. This carries the implication, to which
reference has been made in the previous lecture, of the interdependence

- of worlds and their denizens, and of the way in which the universe 1s
balanced by, their harmonious reciprocity in service, Vyddhi means
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both ¢ prosperity ™ and “ progress,” The allusion is not so much
to the inhabitants of the worlds collectively, as to each being
individually, The individual being is only a soul encased in a body.
Progress is that of the self, not of the body. Varpa or caste relates
to the body, not to the self. As described in the Chandogya Upamsad
(V, 10, 7) a person’s birth in a particular form, as Brihmana, or Stidra
depends on his karma in a past birth.! His varna is thus the conse-
quence of his own past actions. Actions in this birth will similarly
determine the varna in which the self will incarnate in the next birth.
A man’s varna is part of the retribulive justice that pursues the self
from birth to birth, The varpa differentiation itself is said to have
sprung from karma ; this world is Bralma (creation of Brahma),
and it has evolved varnas by action (sarvam brahmam idam jagat,
karmabhir wvarnatém gatah® Santipaiva, 186, 10) Man attains a
superior varna by righteous acts.3 (/bid., 297, 5). One cannot change
his heritage by his volition; he must work it out by his karma in this
life, It is by fulfilling faithfully the duties of his varpe and status
that one may ascend in the social scale. The arrangement of the
varpas in an order of superiority is not merely a recognition of an
accomplished fact ; it is a device for the future ascent of those who
are now low in the scale. Inthe work of reclamation of the
submerged, the close association with the spiritually highest, the
varna whose members must have some vdsand, (inherited trend, from
their past birth) is most indicated. This is the reason why the last
warna is conscripted for personal service to the twice-born in general
and to the Brihmanas in particular The intimacy born of daily
association and the example of the spiritual elite are means of
salvaging the lowest varpa. Society, made up of different cultural or
spiritual levels, cannot be transformed in a day. The process of
assimilation must necessarily be slow. The idea that every child is a
$udrena samas tavad yavaet vede na jayatet is that the child and the
Sdidra are on a level. Both have to be raised by education ; the dvija’s
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98 OUR SOCTAL HERITAGE

child is raised by his mpangyana (initiation), his rebirth, while the
« spiritual” child, of the Stdra will leain by service to the elect the
means of redeeming himself in the next birth,

The same lesson is contained in some of the legends of the origin
of varnas. They describe how originally there was only one zarita in
the beginning and Brahman alone cxisted, and e created other gods
who partook the featuses of valour, (ksatia), vaiSya-hood and service
for progress through variation. These divisions which existed in the
divine regions were reproduced in this world.l (Brhadd anyaka
Upanisad, I, 4. 11-15). Mahabha ata ailudes to a tradition that m the
beginning 1n the Golden Age (Krtayuga) the only warya was that of
the Brahmanas, who became differentiated by their karma.2 Their
assignments o other warpas were according to the dispositions they
manifested. The deterioration of some sections of mankind, as
compared with others is ciudely explained as due to the parts of
ihe hody of the Supreme Being from which they sprang This idea
is implied in Manusmyti (I, 93)3 where it is stated that the Brahmana
is by right the lord of creation, as he sprang [rom the mouth of the
Creator, as he was the first born and possesses the Veda,

The bitth in the four warpas in the process of transmigration is
elaborately explained by Manu, in the eleventh The Supreme Being
pervades allbeings with three qualities (yuna) - sativa,ajas and tamas
(XII, 24)4 These manifest themselves in disposition, temperament
and knowledge in various forms and degrees Lach of these again may
be graded as the best, the middling and the lowest. The nine classes
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of innate dispositions or heritage (gunah), determine the bent of the
self that is animated by 1t. The gunas are primordial. Manu states
that in creation itself the selves were affected by gunas Classification
by gupa may be described roughly as differentiation by psychic
differences in initial equipment. The Gitd puts into the mouth of the
Lord the statement that the system of four varpas (catur-varpyam)
was created by Him (maya srgiam) according to differences of guna
and karma.2 The allotment of specific duties to each of the vainas
follows this principle of making functions tally with the inherited
irend of the varpa.

Thus in the system there are two features. fitstly, bitth in a varne
is the result of the combined effect of the innate guna of the self and
its action (karma) as moulded by the guna in the past births; secondly,
duties are assigned to each warpa in such a way that by sedulous dis-
charge of them, the self may be raised to a ligher plane i the next
hirth, and ultimately attain liberation.

It will be noticed that the gunas cortespond to the triple division
of primary appetites or ends of existence, purusarthas; satlva-guna
corresponds to Dharma, 1ajo-guna to Artha, and tamo-guna to Kima
(mere desire)  Translated into the warnas, the first varna is the

q of past saltva-g and its members start with an initial
vasand of sativa, the second and the third are the embodiments of the
drive of rajo-guna from the past birth, and the last of tamo-guna.
Translated into terms of purugarihas, the fist varpa stands for
Dharma, the second and the third for Artha and Kama, and the last
for only animal desires (Kama).

We may now turn to the functions of each warpa, as laid down
in all $astras, and as repeated by Manu, on the authority of the Creator
(1, 87-91) 8 teaching and study of the Veda, sacrificing for his own
benefit and for others, giving and accepting gifts for the Brihmanas;
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100 OUR SOCTAL HERITAGE

protecting the people, bestowing giits, offering sacrifices, studying the
Veda and abstaining from attaching himself to the gratification of the
senses (vigayesu andsaklib), for the Ksatiiya; tending cattle, bestowing
gifts, offering sacrifices, studying the Veda, trading, lending money
and cultivation of land for the VaiSya; and serving without ill-feelng
the other warnas for the Siidra, Looked at as duties as well as means
of subsistence, Manu declares that the three means of subsistence, for
the Brihmana are teaching, sacrilicing for otheis and recerving gifts;
for the Ksatriya the bearing of arms, and t1ade, agriculture, and cattle-
rearing for the Vai§ya Among the occupations the most commendable
are teaching the Veda for the Brahmana, protecting the people for the
Ksatriya, and tiade for the Vaisya,!

A feature to note in the prescription of duties and professions is
that in every case the aim is to benefit not so much the doer as others.
By the study of the Vedas, the world flows with milk and honey? (11,
107), sins are dissolved (X1, 263)% and taints atising {rom them are
removed (XI, 245-246)4. The householder performs the five daily
sacrifices to remove the guilt of taking life in the * five slaughter
houses” of the house (II[, 68-69)5, Specific sacrifices are
described as having specific effects of a transcendental nature. In
his public capacity a king is bound to perform them$ (VIT, 78-80).
Their potency is so great that it should nothe done for unworthy
men? (I1I, 65). In the desite to do a sacrifice, a Brihmana
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OUR SOCIAL HERITAGE 101

may not impoverish by it his family and dependants? (XI, 40). Teaching
the Veda is economically unremunerative, as it has to be done free ;
he who receives money for teaching the Veda incurs a great sin
The Indian teacher exacts no fees from his pupils nor does he expect
them, while he treats them as members of his own family Teacher
and pupil share the alms. Liberality is one of the means of expiation
and of acquiring merit. He who has must give freely. But he who
receives gifts (pratigraha) lowers himself 2 Charity blesseth him
who gives, not him who takes it. Wealth is regarded as a social trust.
It has to be put to proper and unselfish use ~ The prohibition of the
Ksatriya and the Vaidya to teach the Veda, to do sacrifices for others
and to accept gifts is based on reason The Vaiéya was the affluent
person in society, whose protected condition enabled him to accumulate
wealth and enjoy it Persons engaged in vital economic ocCupations
should not be diverted from them in order to attend to their supposed
spiritual welfare, An agriculturist and a trader serve the community
best by the zealous pursuit of their own occupations. If a Ksatriya,
who reptesents the armed might of the community, takes to accepting
gifts, the gifls may often be exactions instead of being free offerings.
Instead of protecting society, he will prey upon it. The conduct of a
sacrifice requires expert knowledge, which it will take years of patient
study to acquire. Men steeped in the avocations of the woild cannot be
expected to master the technigue Society will be sterilized
economically 1f*every one claimed the right to become a cleric or a
conductor in a ydga. Lastly, society is held to be founded upon the
willing service of the pioletariat class which has to do the menial
services that require neither training nor superior knowledge ~As the
Sadra was not the slave that he might have been, under other
organizations, it was not possible to erect an edifice of culture, as in
ancient Athens, on the foundation of slavery. Kautilya rules that no
Arya can be made a slave He recognizes both free and servile
elements in the Siidra varna, and permits the pledge of even an Arya
in a time of distress. In Manusmrti the word dasya as appled to
Siidra denotes only service and the words krita and a-krite used to
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describe two types of Sidra (VIII, 413),1 though usually translated
as  “bought” and «unbought,” are rightly interpreted by the
commentators as “hired” or maintamned in consideration of service ”
(bhatadi bhrimi va dasyam karayet). It was servitude, not slavery of
the recognized patiern, This is why slavery (dasyam) is brought
under contract. The deprival of full freedom 10 act was treated, on
analogy, as servile. This is why an apprentice (antcvisin) who works
for his master without a wage and is merely given food and board, is
considered by Yajfiavalkya (II, 184) under the head of dasya® The
statement of Manu (V1II,414) that Sidra has dasya (liability to
service) innate in him, and cannot be freed from the liability, even1f
released by his master, is properly treated by Medhatithi as glorified
exaggeration (arthavada).5 For according to Manu (IX, 334-335)
the Highest duty of the $fidra (dharmah parah) which will lead him to
beatitudet or a higher varpa in the next birth, is serving learned and
virtuous Brahmana householdess The attainment of mukti or making
an advance towards its attainment is possible for every one by doing
his appointed duty (dharma), and it makes it easier when the duly is
one that does not directly contribute to one’s own immediate advantage,

In normal aircumstances, there should be no encroachment by any
varpa on the functions, duties and means of livelihood of the others.
The Ksatriya alone has the duty to he a soldier, for, to him is entrusted
the duty of protection. Like the teaching duty of the Brahmana, it
apparently carried with it no worldly remuneration, though there is
no prohibition o a Ksalriya heing a paid soldier., Kauatilya (p. 345)
contemplates an army recruited from all the varnas, but he does not
favour Brahmanas being 1ccruited to il and regards the Ksatriya as
a better soldier, owing to his familiarity in using weapons. Fle sees an
advantage in an army of VaiSyas and Siidras, owing to the possibility
of getting a larger force from the two sections of the population that
formed its great bulk. Recourse to recruiting others than the Kuatriya
would I_mve been deemed an emergency measure.
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Indian literature has a genis for suggestion by simile. The
interdependence of the divinely created warpas is signified by their
origm from the same divine body. As health in the body postulates
the co-ordination of functions by all the organs, so the health of
humanity required that all the four warqas should work in harmony.
The face or mouth (#mukha), from which the first vaina sprang, is the
mos( important part of the body (uttamanga) Feeding the Brahmana
in sacrifices and §raddhas is transmitting the offerings of food to the
gods and the manes through his mouth, The usual method of making
offerings to the gods and manes is by throwing oblations into the fire.
The Brahmana 1s the fire, and food given to him on such occastons is
brahmahutam A fire oblation should not be thrown on a fire which
has burnt itself out, 1.c. on ashes. A learned and virtuous Brihmana is
like well-tended sacrificial fire, it is only to him and those like him that
offerings to the manes and gods must be given. The long hst of
persons who are excluded from §raddhas (1II, 150-168) includes
Brihmanas, who are physically defective, moral derelicts, followers of
unworlhy occupations, and violators of Dharma (e.g., he who nstructs
a Sidra in the Veda or teaches for a stipulated fee).! The head and
the mouth are the o1gans of direction and control, and he who sprang
from the mouth of Brahman is indicated for the spiritual guidance and
education of mankind The arms stand for grasp and strength, and
the duty of protection of society devolves on the Ksatriya, who appro-
priately sprang from the Deity’s arms. In the human frame the parts
below the navel are held to be infetior (o those above it. The Vaidya
and the Stidra, who were both of the thighs and feet, the limbs which
bear the weight of the entire frame, stand for the economic props of
society. For social stability are required the mind that directs, the
trained forces that maintain order and protect against external foes,
and economic bases of wealth and welfare.

The number of warpas is limited by Manu to those primarily
created They are four; there is no fifth? (X, 4), While the
restriction applies to the varpas, it does not apply to groups' united
by consanguinity, birth and heredity, or jati. It stands for the physical
type. A low-caste woman 15 1eferred to in the Nirukta (XII, 13)3
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as krgna-jatiya, of a dark group, and it is repeated as krgnavarid i.e.
of dark complexion in Vasistha? (XVIII, 17-18). The word jati-hina
in Many, ([V, 141)2 means one wanting in good birth. In Manu,
(X,97),3 jati may, beheld to refer to varna, from the context in which
it occurs. This is not wrong as every warpa is also a yati, though a
jati may be part of a regulat varita or be spiung from a mixture of
warpas. To such mongrel groups, the word jati is applied in Manu,
(X, 11,18,and 40)4 The obligatory duties are specified for only those
of the primary warpas  The occupations mentioned as of some “mixed
castes” (saitkara-jatayah) by Manu (X, 33-39, 47-49) appear to
specify what was actually practised and not what is enjoined as dharma
for groups, which have sprung from a violation of dharma,
Nevertheless, as such pursuits also tend to become by custom the duties
of such groups, they might seem to resemble the dharma of the regular
varnas. As the distinction between obligatory duty and duty that
becomes so by custom in a mongrel group fade, the lines of demarca-
tion between varpa and 7@t tend to become obscured, and the former
be loosely applied in place of the latter (e.g. Manu, X. 27, 31).5
There would be no objection to describing a warpa as a jat (eg.,
Manu, I11, 15, VIIL, 177, X, 86, 335 and X, 41).6 The term utkrsta-
jati (the best caste) and hina-jati (low caste) are used by Manu in
referring to the Brihmapa and Siidra, but, if used of candala or
similar groups it will be mukysta-jati (despised caste).
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A distinction must be made, however, between duties arising from
original zarpa and those arising from analogy, or imposed by mference,
A person rightfully belongs to a varna only, when he is born of a proper
union between parents of the same varna. The union, outside lawful
wedlock, of a man and a woman of the same warpa, as for example
the kunda and golaka (III, 174), born in adultery, of the wives of
men who are alive or dead, is regarded as (sterile) #.e. in producing
for their begetter the spiritual advantages of a legitimate son
(I1I, 175).2 The son of an unmarried girl (kanina) and a son
received with the bride fe. already born to her (sahodha) are also
the children of passion, not of wedlock. The prime difficulty in these
cases is that the real paternity will not be known. In the case of
intercaste unions, those which are hypergamous, t.e. the union of a
man of a higher varna with 2 woman of a lower warnpa, is termed
anuloma. Thus, for every woman there is a husband of her own
varna, and possible husbands in higher varpas. But, the discharge of
the natal debt to ancestors, the saving of the ancestors from dwelling
in the hell (put), can be effected only by, the son born of an equal
(savarna) marriage, A savarpd can alone take parl with her husband
in religious rites (III, 12 and 18). The rule of hypergamy requires
that the brides from the lower varna shall be taken in the order of the
castes; that is there should be no skipping of an intermediate caste.
Manu (III, 14-19) expresses strong disapproval of a Brihmana
utilizing this permission and taking a Sddra bride.3 He holds that
the husband will sink to the level of his wife. Hypergamous marriages,
though permitted, were thus not encouraged, particularly where the
gap between husband’s varne and that of the wife was widet The
reason is obvious, By close association with one who is unconversant
with Brahmanical rites and dcdra, the Briahmana will begin to neglect
his appointed duties. It will not have the effect thatis behind the
rule associating in daily, personal service the Sidra male with the
Brahmana. Such association will make the Sidra familiar with the
ideals of his master; he will try to live up to practice the
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prescribed rites (without Vedic mantras), “keep himself free from
envy, imitate the behaviour of the virtuous (master), and gain
exaltation in this world and the next”: (X, 127-128). By serving
the virtuous among the Brahmana varya, the” Siidia becomes gentle
in speech, and {1ee from pride, and attains a higher varna in the next
birth (IX, 335).2 The union with a Siddra female is based on mere
sensual inclination, and in the inttmacy of sex relationshup, it will
pull down the man without lifting up the woman. The attitude
of the parties in entering on a union is important. An anuloma union,
outside wedlock, because it defies moral convention, cannot be expected
to produce the same psychological reaction on the minds of the
parties, and results on the lives of the pair entering into it and of their
offspring, as one in which the patties enter upon their lifelong
companionship with a full conviction of moral and ritual responsi-
bility. In concubinage, as in an unequal union, the impulse is
infatuation (moha).3 Stidra concubinage is 1egarded as morally more
deleterious for a Brihmana than even marriage with a Slidra woman.+

The union of a woman of a higher varpe with a man of a lower
warpe is opposed to rules of decency, and is regarded as unnatural
(pratiloma). All pratiloma unions are outside wedlock, The offspring
of such unions .are persons who have sprung from parents who, in
their passion, have defied dharma. The greater the dispatity in
warnpa between the partners to so unsanctified a union, the greater the
defiance of convention. But the flesh is more powerful than inhibi-
tions laid down by law or custom. To those whose sensual impulses
get the upper hand, the post-mortuary risks of the step will hold litile
appeal. That such unions took place in sufficiently large numbers is
seen from literature older than Manusmyti. Otherwise, there will be
no reason for Manu's dealing with them systematically and defining
the position of the parties and their offspring,. Manu allows the six
possible anuloma offspring the rights of the twice born, i.e. saitskaras
like upanayana (X, 41) but the offspring of pratiloma unions (which
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have the double stigma of violating convention as well as morality) are
to be treated only as equals of Siidras even when both parents are
dvijas. 'The capddla, born to a Brahmana woman by a Sidra, is
stigmatized by Manu (X, 12) as “the lowest of men” (adhamo
nypam), He is beyond the scope of every enjoined duty (Sarva-
dharmabahiskrtah) according to Yajfiavalkya (I, 93)1 The
animus against him is ancient, It is due to the feeling of
horior generated by the union, which outraged convention and
defied the established social order, under the urge of an irresistible
and ignoble sex impulse. The capdala is classed with the despised
aboriginal dog-eater (§vapdc) and both are compelled to dwell outside
the Aryan village, as even their touch is held to carry pollution
with it. Usually, the candala is said to constitute a « fifth"’ caste, but it
is noteworthy that Papini and Patafijali (as pointed out by MM.P.V,
Kane) class them with Siidras. Their further fall must be deemed
cumulative, and is the beginning of the idea of carrying pollution by,
touch springing solely from origin. By analogy, the worst offenders
are put under the category, of candala, and a lale smyii puts in this
division the offspring of a sagotra union.® It marks the limit of
social reprobation of the defiance of the time-honored rule that those
who wed each other should not be of the same gotra. The Andhra and
Meda¢ are also to dwell outside the village. The term antyajo is
used by Manu in the sense of canddla (1V, 61) and also in the sense
of the last caste (i.e. Stdra) (VIII, 279).5

These ate the castes of miscegenation. There are also castes
which spring from the mixture of anuloma and pratiloma unions,
among themselves and with one another. Manu (X, 6-56) gives a
long catalogue of them6 The list is obviously illustrative and not
meant to be exhaustive. It shows the degree to which, in spite of the
religious appeal to maintain the dharma of the varnas, they were
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violated. A society, in which sanctions 10 be applied against its convic-
tions rest only, on other-wordly, reasons that are not demonstrable in
this life, and on public opinion, cannot liquidate large numbers of the
social heretics, or outcastes, Manu lays (X. 58) great stress on the
psychological effects of the outrage of dharma involved in the origin
of these mixed castesd He holds that the offspring of such unions
may, be detected by their un-Aryan conduct, their habitual neglect
of duties enjoined on every, one, and by, their harshness and cruelty.
The last qualities are likely to develop in persons, who feel that every,
one is against them, They, develop the fear and animosity, of the
hunted animal.

The purpose of the Supreme Being will be ill-served if no attempt
is made by society, to redeem even the worst of those who defy its
rules. Accordingly, we find in Dharmagastra devices for the moral
reclamation of the ethically submerged elements. In the case of most,
the purpose is served by indicating the rules of conduct that these have
to follow, and the discipline to which they must submit, if they are to
be rehabilitated eventually. Segregation, in extreme cases, acts as
both a deterrent and a discipline. For the ordinary run of mixed
castes an indication of the particular varpa, whose duties they should
follow, is enough. In the majority, of instances they are lumi)ed for
duties with $§adras, It implies that rehabilitation is possible for
them (as for the natural born Stidra) by pursuing the ideals of
uncomplaining, unenvious service and close association with the elite
in society. For every one the fundamental ethical code is the same ;
ahimst, satyam, astheyan, saucam, indriya-nigrahah (X, 63). They,
constitute the five commandments of Hindu ethics. Thou shalt not
Kill nor cause pain to any lving being. Thou shalt not utter a lie by
word or in effect. Thou shalt not steal, nor covet another’s goods.
Thou shalt keep thy body and mind clean. Thou shalt keep under
control bodily impulses and inclinations.

The warna system is associated with two correlated ideas.
Firstly, persons born in good vargas can maintain their position in
them only, by, faithfully performing the duties enjoined on its members,
in normal or abnormal times. The penalty for failure to do so is loss
of the status. The second is that failure lo perform the sasitskara of
investiture and initiation, in the case of dvija varnas, within the time-
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limits enjoined for the performance, become zratyasl The latter
can be rehabilitated by the performance of a ceremony of expiation?
(vratye-stoma), while there are ways of the former recovering their
lost status.

Manusmyti (XI, 192) lays down that he who had omitted to get
initiated into Savitrl within the proper time may, have his upanayana
done after he has performed the penance of three krcchras3 This
is a mild expiation. Vasistha (XI, 76—79) prescribes three alternative
methods of the rehabilitation of the wratya. He may do the
vrdtyastoina, or have a lustral bath alone with one who has performed
an horse sacrifice (4$vamedha) or go through the Uddalaka-vrata—a
penance of graduated starvation lasting a little over four months.4
The classical historical instance of the performance of the purification
is that of Sivaji in 1674.5 Vi$variipa ' (Yajiiavalkya, III, 262)
reconciles the contradictions by pointing out that for short intermissions
of uparayana the penance prescribed by Manu was adequate, but for
one extending to forty-eight years, the Vratyastoma is the only
method of rehabilitation,

Vratyas may, spring among all dvije-varnas. Manu (II, 39)
describes the Pratyas as “despised by the Aryans,” and marriage
intercourse with Vrityas ¢ who have not been purified according to
rule” is prohibited (II, 40). Living as a Pratya is an upapataka.
(X1, 63). Sacrificing for a Vratya is atoned by, the performance of
three krechras (XI, 198). One who misbehaves with a female of the
house of a wrdtya or a canddli has to pay twice the normal fine for
adultery, (VIII, 372).

The entire family and the descendants of a wraiys, who has
not been reclaimed, are under his ban. Manu accounts for the origin
of cighteen groups of people by tracing them to vrdfya ancestors,
springing from the first three wvarpas. (X, 21-23). Thus, the
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Jhallas, Mallas, Licchavis, the Natas, the Karanas, the IChdsas and the
Dravidas are held to be degraded Ksatriyas by ancestryl A more
important statement is that by failing to consult Brahmanas, by
omitting to perform enjoined Vedic rites and sasiiskiras certain
Kgatriya tribes have gradually sunk to the position of Stidras, Among
these ate the Paundrakas, the Ghodas, the Dravidas, the Kambhojas,
the Yavanas, the $akas, the Pahlavas, the Cinas, the Kirdtas and the
Daradas?. (X, 43-44). These being supposed to have been originally
of Ksatriya varna are within the caturvarpye scheme and are not to
be deemed Dasyus. They are only Sitdras3 (X, 43). This is an
extension of the field of Dharma to cover peoples, who ate obviously,
foreigners, and is an indication first of the umwversality claimed for
the Varpadrama organization, and secondly for the application of
the rules of Dharma to them,

Manu’s attitude of disapproval of inter-varpa anuloma unions
1s emphatic. It may be traced to an unwillingness to allow of
indiscriminate minglings of petsons brought up i different ways of
life and different family traditions, and of different psychical types.
The Brihmana, as described by Manu, is an intcllectual and spiritual
person, the Ksatriya an active man of the world, and the Vaidya one
who feels the urge to acquire wealth and the means of pleasure. In
such types, marriages of an endogamous kind are those likely to be
most satisfactory both for their continuance and for the type of
children that they will produce. Where both parents are alike in
upbringing, ideals and temperament, the chuldren will be like the
parents. In inter-varpa marriages the impelling motive is sex-attrac-
tion, and the union is not motivated spiritually, Psychological types
cannot be changed suddenly. They, are, underthe postulates of
Hinduism, the consequences of past karma. Close association in daily,
work and sharing of ideals might work a helter change in the
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lower type that would appioximate it to the higher, than a mixture
of blood. It is this which is sought to be brought about by,
describing personal service to the elite as the occupation of the lowest
stratum culturally, The inclusion of backward people or foreign
tribes within the Sadra group has a two-fold-significance: (1) it
gives them the same opporiunity of assimilation with the higher
type as a real Siidia, by the imposition of the same occupations and
discipline; (2) by hypothesizing a higher original varna (Ksatriya)
for influential foreign tiibes or people, it holds out to them both the
lesson of the degradalion that follows the neglect of enjoined moral
and spiritual duties and the possibility, of regaining lost ground by
their own efforts to discharge such duties.

Varpasamkara,

Samkara, mixture in sex union, reconciles the doctrine of the
existence of only four varmas (and not even of fifth) with the
presence of innumerable smaller groups, whose number showed a
constant tendency, to increase. Such blood fusion may take place in
hypergamous or the inverse relations, anuloma and pratiloma. The
effect of the birth of a mongrel group is that it tends to produce more
mongrels by, its own sex affiliations. The endless number of such
permutations and combinations generates the feeling of confusion,
which is associated in the Indian mind with the concept of sasitkara.
In off-spring resulting from such haphazard unions, it is futile to look
for clear-cut psychic types. Both types are held as undesirable, the
pratiloiiia the more so, because of the element of the revolt against
custom and morality, mstinct in it. Parents, who have themselves
defied conventionand morality by a pratiloma concubinage, are not likely,
to act as a bieak on further laxity in selection by, their own offspring.
1In anuloma unions alone as many, as eight variations are possible, In
pratloma the number is infinite.  Chaos is the result, Manu adds to
the mixed castes that spring from saiitkara those that arise (romﬂunion
that are prohibited (sagoira, samanapravare and sapinda), and
long continued desuctude of svadharma by, the members of a varpa
(X,24).* Social discipline is difficult enough to maintain with the
definition of the duties and occupations of four clear-cut castes, each
with its distinctive duties and ways ol finding a livelihood. It will be
impossible if saikara proceeds unchecked. This will account for the
horror of swikara, which leads to its condemnation in works like

1. sufiEie antaERERE <
ATt 7 AR AR AR U (2 0,R%)



112 OUR SOCIAL HERITAGE

Bhagavadgita (1, 41-43), and its being described as the road to Hell
(samkaro narakdyaiva)l The danger to soctety from unrestricted
sex unions accounts for its being made a high regal duty to restrain
people from succumbing to the urge to practise sankara. This is why,
Vasisthiputra Sri Pulumiyi, the first century Andhra king, takes
pride in describing himself as one who prevented the indiscriminate
intermingling of the four varnpas (m'nivartim-mturzrarzza-m;izkarasya,)z

The application of logic to sanikara (anuloma) results in certain
conclusions about the status of offspring. Ina hypergamous marriage
the child stands midway, in status between the parents, If the child is
a girl and she marries only in the same caste as her mother did, and
her daughter does so, and so on from generation to generation, the
amount of higher blood in the veins of the sixth generation will
almost be equal to that of the pure blooded higher caste ancestor,
Thus, according to Manu (X, 64) the offspring in the seventh genera-
tion is of the same varna as the original male ancestor.3 If the process
is reversed systematically, the sixth generation will result in an
offspring as completely, equal to the lower warna of the original
ancestress as possible. With trifling changes in the length of the
period in which this caste promotion and demotion take place the
principle is accepted by, all smrtis.# The technical terms for the rise
and fall in caste status are jatyutkarse and jatyapakarsa,

Occupation can also exercise an influence on the nature of a
person that is comparable to that of blood. If one of a higher varng
(e.g. a Brahmana) gives up his traditional occupation and takes to
that of a lower varna (e.g. a Ksatriya), a fall in his nature may be
postulated. As a Brahmana is forbidden to bear armsb and to become
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a king,1 one who does so, need not await the slow process of occupa~
tional nfluence, but may immediately accept a lower status stuted to
his allered function and outlook. The transformation of the Kadamba
dynasty, which started with a Brahmana, to a Ksatriya is a classical
instance of the operation of the principle in demotion2 The claim
of foreign dynasties to Ksatriya rank, that was conceded after some
time, was obviously based on the woiking of an analogous piinciple
applied not to profession but to varpa-dharma, The assimilation of
a foreign dynasty, which might be supposed to have lost its Ksatriya
rank by lapse of time, by resuming Ksatriya duties and living up to its
ideals of Dharma, Lo the body of Hindus becomes possible under this
principle.
Occupation open to Brahmanas : Normal Times.

One’s Dharma determines the occupations, or means of living
(jivanopdya) that are open to him ; for, in the scheme of planned
life it is not open to any oneto take up any occupation or profession of
his own will. Competitionin any occupation or walk of life is limited to
those to whom it is open, not to others. There is thus both competition
and restriction of it in the Indian scheme of Iife. A person’s zarna
entails certain duties ; his occupations must harmonize with them, Of
the six ways of life open to a Drahmana, three only are, in any sense,
ways of making a living: these are officiating in sacrifices performed
by others (yajaitam), teaching (adhyap ) and a of gifts
(pratigraham) (Manu,X,75-76). The last source of living is qualifed
by Manu by the adjective «pure’” (wiSuddha), and it is interpreted as
that which entails the performance of no expiatory riteS. Of this
more later on. To the three souices or means of life for the
Brihmana, Apastamaba (II, 10, 4) adds four: receipts from one’s
children (dayadyain), i.e. a share of what the sons (who are also
Brahmanas) have earned, gleaning of ears of corn that have fallen
on the threshing floor (§uloficha) and what is “free wealth” (like
wild paddy, niwdra, in the forest) in the sense of being the property of
no one. Itis not the same as res nullius, which is only unclaimed
property. It will be noticed that these are not means of securing a com-
fortable life. A eacher cannol accept fees or stipulate for them., The

1. DBana stigmatizes Pusyamitra, the Brahmana founder of the
Sunga dynasty assary (Cowell and Thomas, Eng. Trn, of
Hargacarita, p. 194.

2. Epigraphia Garnatica, VII, Int., p. 9.
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teaching of the Veda must be absolutely free. A free will gift from a
pupil, whose education has been completed, and whicht will depend on
the pupil’s own very limted means 15 what is indicated, The priest who
officiates at a sacrifice is not pernutted to stipulate for [ees. Specific
fees are ordained for each person who officiates m a sacitfice,
according to his dutics in it, and they will be given collectively to all the
priests, The ways i which they should shate them ate indicated under
the head of corporate activity (VI11, 206-210). No szctilicer should
offer less than the prescribed fee or daksipd, whether it be m money
or 1 kind, nor less than what he can afford to give, judged by his
own wealth. (XI, 39-40).* Even a gift (dana) must be accompanied
by a daksing. Normally thetefore these windfalls must be deemed a
precarious and undependable source of income for the Biihmana house-
holder (grhastha) for he alone can dischatge these duties, the other
thiee stages of life (@§rama) being m effect mendicant stages.

It is popularly supposed that Drihmanas made fortunes by exact-
ing fees from sacrificers and gifts from the pious.2 Tt1s not a true
view of the actual conditions. Sacrifices were costly, often required
the co-operation of many priesis and mvolved for their performance
and pieparations considerable time They weie of corresponding
rarity, Those who speak or wiite glibly of the * thousands of bloody
sacrifices” that Buddhism abolished, know not what they speak of.
In animal sacrifices the victtm was usually a single animal and in
many sacrifices no victim was needed.  Thete ate twenty-one periodi-
cal sacrifices (yugilas), divided into three sets of seven. One sct,
the havir-yajiias, have no animal victims Another seven, known
as the minor (pakayajitas) also do not nced an animal victin..  The
remaining seven are Soma sacrifices (somasamsthah). They are
relatively more expensive to perform, and involve also mote time
and tiouble. Unless one does a sacrifice with devotion ($raddha)
itis best not to be attempted at all The sacrifices arc intended to
obtain heaven. But, the end does not justify dubious means.
This is why Manu (XI, 10) is emphatic in denying any good cither
in this woild or in a higher world to the man who expends on the
performance of a soma sacrifice the means needed for the maintenance
and support of those dependent on him.3 Sufficient resouices to
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ensure a life {ree from anxiely on the score of means for a minimum
period of three years must be kept in reserve, before a householder
is allowed to undeitake a soma sacrifice (Yajfiavalkya, I, 124,
Manu, XI, 7-8.).! Not only doesa sacrificer lose the benefits of
a sacrifice which he undertakes, with resources so inadequate
that he is compelled to give lower daksinas than those pre-
scribed, but they «destroy his acquired spiritual merit (pupyani),
his fame, his hope of attaining heaven, his longevity, his
progeny, his cattle and his reputation” (XI, 40). It is not even
every king who is opulent enough to attempt some of the sacrifices,
Tf the ydga has to be abandoned in the middle by the king for want
of means to finish i, grave calamities befall both the king and
kingdom? (Saikha-Likhita, in Grhasthakanda, p 135) The practical
difficulties of performing the twenty-one sacrifices are clearly
visualized by smitis, and would have been apparent to those who
believed in theit efficacy, Even the simplest yajfia needs two (ghrydgni
updsanam) persons to do it, and various articles like milk, claiified
butter, grain and fuel. Common yajiias need four pricsts, and in
some as many as sixteen are required The sacrificer and his wife
have to provide themselves with new clothes, sometimes of silk,
besides other things. The fees must be kept ready, for «“a lost daksina
means a lost sactifice’.s The officiating priests must be not only
learned and expert in their work but of the highest character, Such
men cannot be had for the seeking. If the sacrificer hopes to obtain
the needed financial help for the sacrifice from othets, he has to reject
wealth of a rajasic or t@masic complexion, He cannot accept help
from a non-dvijat Even a king’s help is to be rejected unless
he is a righteous ruler dharmke sat ragam, (Manu, XI, 15)  As duly
is limited by capacity, in Dhuwrmadastra, the inclusion of the yajiias
under swiiskd as by Gautama does not make them obligatory for all
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Brihmanas. They are compulsory only for those of affluence.r
Collections from others should not diminish their resources for pious
acts (XI, 12-14). In some cases what 1s needed for a sacrifice may be
taken unasked from its owner. The implication is that property
confers on 1ts owner no exclusive right, which will bar its being made
io conttibute to the social obligations and religious duties of others.
This is justified on the ground that the yujfias benefit not only their
doers but the whole society.2 (Bhagavadgitd, 3, 14).

So much for the supposed Brahmana gold-mine of wealth from
sacrifices! If we turn to the other source, whose value to the
Brahmana has also been exaggerated, viz gifts (dana), it will be
found that it is not less illusory as a staple source of income. Every
gift is held, in Indian belief, to convey with itself some @-punya
(demerit). He who takes a gift must be able by his own accumulated
merit or spiritual potentiality to overcome the demerit. It is dangerous
to accept gifts, even if one 1s dying of starvation, without realizing
this, and the rules that regulate acceptance of gifts. (IV, 187).3 A
man of little learning or austerily who accepts a gift 1sa fool for his
pains; for he sinks to Hell (IV, 191) He who makes gifts to the
undeserving also is led to perdition by his negligencet (Yafiavalkya,
I,202). The acceptance of gifts is aplto create a laste for them,
It will pioduce the social parasite, who likes to live upon the pious
liberality of others. The smrtis condemn this acquited low taste,
which they describe as praft-graha-ruci, which is like the taste for
forbidden fare. The love of wealth is not by itself ignoble, if it is (o
be put {o pious uses (dharmartham viticha), but the conquest of a
desire for it is betler (gariyasi). It is better not to soil onesclf with
mud than to do so and then wash it, says the A/chabha ata &

Thus, normally, the position of the typical Bralimana houscholder,
who is a man of virtue and learning, is that of a comparatively poor

1. See my Introduction to Gihasthakinda, pa 61.
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man. The Brihmana who leads a family life is onc of two classes :
$alima and yayaeara (Baudhayana D.S., 11I,1, 1), and between the
two the second is held to be morally superior to the first. The Salina
is one who enjoyed moderate comfort, though not opulence. He
owns a house, has asetvant, and resides permanently in a village. The
yayavara lives as best as he can, picking grains of rice from the threshing
floor, has neither house nor fixed place of abode, does not reside in
the same village for more than ten days, and rejects gifts, fees from
teaching and dakgipas in sacrifice. He is almost an ascetic but for
bis married state, and his greatness consists in his abstemiousness
and 1ndependence of others. Manu has a different classification.?
A strict grhastha of the first warna may, from the amount of the
provision he makes in food grain for maintaining himself and
his famuly (including his pupils and servants), be one with a brick-
built grain-store that can hold enough gram for three years’ consump-
tion, (kusila-dhanyaka) by a large family with servants and
retainers, or one who has an earthen grain-store capable of holding
enough grain for one year’s consumption, or has enough for three
days only, or one who makes no provision at all for the morrow,
The last two will be equal to the yayavara, Though there is no
prohibiton of accumulating more than a sufliciency for three years’
needs, the implication is clear that excessive wealth is undesirable for
the Brahmana who values his spirituality. In the case of Brahmanas
whose repulation gets them large endowments or gift of lands, it is
expected (hat they should give away almost all that they get, not
accumulating much wealth, Opulence is deprecated in the first and
lastwarpas.2 1n the first place it will generate pride and unspitituality
and in the last a spirit of defiance of social rules. In both content-
ment points the road to salvation.

Occupation of the Ksatriya and VaiSya.

Both the second and third varnas are warned off three functions
of the first; adhyapanam, yajanam and pratigraha. Their members
are meant for civil and economic occupation. The Ksatriya’s duties
are {0 bear aims, using them to protect others, and he is a king to rule
the country righteously. The settlement of disputes between man
and man (vyavahdra) and maintaining every one withun his Dharma
(anusdsanam) are duties of the crowned Kgsatriya, and they pass on
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to a ruler, independently of his warna. The genetal rule of ahimsa
is suspended 1n his case, for the righteous use of force in protection
and punishment, according to law. One who is not a king, should
follow the profession of arms. A Ksatriya is prohibited to beg.
(Devala, in Gy hasthakanda, p.255) * His main duties are military
and administrative, If a ciowned Ksatriya ahdicales, he still has his
varpa-dharma. The functions of the Vaifya are to hiced cattle
(yomi-poganam) or tend them for wages (vetanena pasuraksanam ).
Paiadara (1, 70) adds to them dealing s precious stones and work
in metals (lanha-karma)2 Money-lending 1s another avacation of the
Vaidya. The rates of intetest he can charge are stated as 12 per cent.
and 15 per cent. and he is allowed to charge compound intciest. [le
incuts the sin of usury (wdrdhusikatva) if he exceeds these Lmits,
Baudhayana specifies only the lower rate, The difference is explained
as the maximum that a Brihmana can levy, if he fakes to money
lending as an emergency oceupation (dpad-writi) The Biihmana 1s
not permitted to levy compound interest, Even in trade the Vaidya is
not to sell certain aiticles, but this is on the analogy of the piohibition
to the Brahmana who takes to a Vai$ya pursuit, Several of the inhubited
articles are needed for gemeral consumption. They must have been
dealt in by the Sidra or by special castes outside the four carpas,
This has been so with salt, leather and some other articles uplo recent
times,

Duties of the Sidra.

‘The Stidra’s enjoined occupation and duty is serving the higher
vargas (I, 91 VIIIL, 410) and particularly the Didhmanas.3 « The
highest duty of a Siidra, which leads to beatitude,” declares Manu,®
(IX, 334) “is to serve Biihmanas who are learned, vittuous and
householders.” The Siidra attains a higher caste 1n his next birth
by serving a Brahmana, and by purity of conduct, gentleness of speech
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and freedom from pride (IX, 335).1 He is not required for the
Brabmana of any other aramas as they do not stand in need of
service. The Brihmana Grhastha is so fully occupied with his teach-
ing, sacrificmg and social duttes that he needs must look to others to
care for him in daily life. This is why the Sidra 1s conscripted for
personal service. The cultural assimilation of the Siidia can best be
effected by bringing him, as already pointed out, into intimate, daily
relationship with the highest warps. His place as a menial
attached to the Brihmapa family is shown by the injunction
to the former to mamtain him when he is past work through
old age, (Gautama, X, 60)2, by his being given the cast off clothing,
umbrellas, shoes etc of his master, (X, 125-4) and of being fed
from the remnants of the former’s food.3 The Siidra 1s enjomned to
serve the Brihmana both for worldly and other-worldly advantages
(X, 122)4, The Brahmana master is enjoined, by Manu, to allot
the Sidra, out of his own property, a suitable maintenance after
considering his ability, industry and the number to be supported by
him (1b1d., 124)8. If he was unable to obtain service under dzijas, he
could support himself by following arts and crafts. He is held as
fitted for trade mn those articles in which trade is prohibited for dzijas.
Contrary to the pinciple that in emergency (a@pad), one can follow
only the avocations of varpas lower than his own, the Siidra is allowed
to follow those of the VaiSya (Yajfavalkya, I, 120)6 and even
the Ksatriya (Naiada).? The last means only that he can enter the
army. The Vai$ya occupations generally taken over by a distressed
Siidra arc catile-reaiing and petty trade. The more he imitates
the behaviour of the virtuous, the more does the Siidra exalt himself
in this world and the nest, (X, 128)%. He is exhorted not to
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accumulate wealth as 1t may cause ill-feeling between him and the
Brihmanas, by breedng atrogance in him (X, 129).1 The Vaidya
and the S@idra form the economic props of soctety, and theit diversion
from the occupations will 1umn society. Together they also formed
the bulk of the population,

Distress Occupations (Apad-vyttayalt).

It may happen that a Biihmana may not hind it possible to
meet the expenses of maintaining himsell and of those dependent
upon him, by following the occupations open to him. So with other
varnas. In such cases, it is open to the members of the caste to take
on the duties of another. The assumption of such putsuits is
subject to certain principles. Occupations taken up in distress must be
given up as soon as the distress or emeigency ceases. Otherwise,
expiation will be necessary to overcome the 1esulting sin (X1, 193) 2
The emergency should be strictly constiued. What is barely suffictent,
in a life of restraint and contentment, will be taken as the standard
below which alone a fall will justify the construction of distress. The
occupations indicated for a varna must be exhausted and completely
utilized before the assumption of those of the next varia or any other
varna is permissible. Thus, pratigraha may be extended to receipts
of gifts even from Stdras, and from those who are not ‘pure’ donors.
Even teaching a $iidta may be tried before undertaking the duty or
occupation of another zarpa. One should proceed fo the gainful
means of lower zarpas, step by step, without skipping those of an
intervening warna. In one case, however, the diarma of the next
varpe cannot be underlaken by the next higher v1.. that of hearing
arms by the Drihmana. An ancient rule forbids a Drihmana to
draw a sword even in fun, A Brahmana is allowed to take up arms
in self-defence, or in defence of women, Dharma or the social order.
But, as he 1s under the strict rule of ahimsd, which will be violated by
his undertaking a soldier’s duty, the above permission is to be read
only as an emphatic way of asserling the social obligation to stand up
in defence of Dharma, the weak, women and children. The question
is an intricale one, and I have dealt with it recently in a long paper.3
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Even if the professions open to lower warnas are followed, they must
be practised only under the ethical standards appropriate to one’s own
varna. The principle that strict adherence to one’s own Dharma is
the way to salvation, and that taking up that of another zarnais risky,
lays stress on the appropiiateness of certain hereditary occupations for
those who have inherited aptitudes and the psychological bent for them,
Freedom to roam from occupation to occupation leads to baneful and
ruinous competition, and the substitution of self interest to the
common good, and of transient and immediate benefits to ultimate and
permanent advantages. Lasses Faire will be substituting « No plan”
for «Plan,” and Vara Organization is social planning on a world-
wide scale and for all time.

These principles for distress oocupations may be illustrated.
Even if obliged to follow the professions of a Vaiéya, a Brahmana
must avoid Some of them. First, he must not himself cultivate land,
i.c undertake to plough it. The plough, which turns the sod, destroys
animal life in the soil. This is why Harita (Grhasthakanda, p. 191)
calls the plough a slaugl house (sahasi M langalam).
Baudhayana declares that agriculture destroys the Veda, i.e destroys
the merit of Vedic study, or the aptitude for or the opportunity for
Vedic study (krsir wvedavinasaya, 1, 10.31). Cultivation is an
absorbing occupation, which demands all the time and attention of
the cultivator, and he who undertakes it cannot have the leisure for
the pursuit of the many religious rites, which are lifelong obligations
of the Didhmana c.g the tending of the fire (Agnihoira)., Manu
interdicts agricultural operations, even for the Ksatriya, even though
the rule of ahiritsd is not so absolute in his case as in that of the
Brihmana! (X, 83). Brhaspati, who softens the asperity of Manu’s
inhibitions, by rational amendments, holds thatthe agriculturist
(if a Ksatriya) by giving to the gods a twentieth of the harvest, a
thirtieth in gifts to Brihmanas, and a sixth to the king, is freed from
censure (na dogabhak) 2 Cruclty to draught cattle and their
castration are prohibited for all agriculturists and particularly for
those who are driven to agricultural pursuits by necessity. If driven
to trade a Brihmana is prohibited to hold up stock foi getting an
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enhanced profit. (See Medbititht on Manu, X, 90).t Neither of
the two first varnas is permilted, even when diiven to trade by
disttess, to undertake the sale of cooked food (X, 86).2 Neither may,
sell weapons, poison, hoises, asses or mules, cloth, cattle generally,
milk, spirits, silk, indigo, flesh and human beings. (X, 86-91). The
penalty for domng so isloss of casie (sadyal patati). A man of a
higher warpe siks to the level of a lower by contmuots pursuit of the
avocations allowed only to the latter. Instead of selling for a piice,
when driven to trade by hard necessity, the Brahmana is advised to
resort to batter in preference {o sales for money. Money lending,
which Brhaspati® half-sarcastically commends as superior to all
other means of making a living, as it is not exposed (o the risks
of loss by failure of the seasons, and by the cupidity of the tax
collecting king, of the ravagesof rats and vermin, and of stoppage of
growth by change of season o1 weather—is a forbidden occupation
m normal times to the fiist two warpas (X, 117)4 In ancient
India lending money was not viewed with the prejudice with which
it was in Mediaeval Europe (in which Daute placed the usurer in
the same Hell with the Sodomist), but was regarded as a useful
act. The smrtis only suggested the control of loans for interest by,
fixing legal maximum 1ates, prohibiting the accumulation of interest
beyond the value of the capital, and discouraging compound interest
and penal interest. Dul, there was a feeling that the occupation, if
followed by persons for whom it was not normally mdicated, might
lead to deterioration of chaiacter of the capitalist, and make him
avaricious and hardhearted. Lven disiress should not drive a
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Brihmana to certain professions fiom which a Brihmana cannot
return unsmirched to his pious putsuits, when pressure of necessity
is relieved. Among them are those of the astrologer, the physician,
the carrier, the oilmonger and the toddy vendor—the collocation of
a semi-learned profession with a despicable one being only to
emphasize the reprehensibility of both. Crime and immorality will
not be justified under any rule of necessity, for any wzarma and so
one cannot plead that he had been driven by hard necessity to crime
or vice. Tven necessily must bow to the moral law (Dharmay,
Hunger itself will not justify promiscuous solicitation of alms,:
The accomplished student (sndtaka) 1s allowed to ask for help only
of a king (because he has a social duty to prevent all deaths from
starvation in his domunions,) from his pupils (because a pupil is Iike
a son with the filial duties of a son), of one for whom he has
sacrificed, as he would be a man of means, ‘‘and of no other” (Manu
IV. 33)2 The piofession of mendicancy is held m loathing by
smrtis. As a spiritual discipline, to enforce the hard 1ule of the say-
ing grace of poverty and the social equality it creates, it is enjoined
for the student (b7ahimacarin), and the ascetic, but under rigorous
safeguards that would pievent them from becoming parasites and
social pests. While the claims of humanity and of life generally
arc pressed on the afiluent, and attempts made to soften their hearts,
and make them ready to give, it is made hard for a person to ask for
alms, except as an obligation of religious necessity. The evils that
follow misplaced and indiscriminate charity have been realized
nowhere so vividly as in Dharmalasira. Beggary, like crime, grows
like weeds in a neglected fleld, and only when Diarma is relaxed
Solicitation of food for a parent, a teacher or a sick person stands by
its vicariousness on a higher level, and is commended (XI,1-2),3
Manu connects income from begging with the taint of death by nam-
ing it myiaem and by placing it only one degree above agricultute,
which he stigmatizes (for the Brihmana) as “slaughter’ (pramytam).4
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Dharma has no toleration for the social parasite, whom Elizabethan
laws described as “the sturdy mendicant.” It is considered a defect
in the government of a state if beggary and death by starvation of
Brihmanas increases. The present method of preventing them by
total employment is just whatl was expected of the effective implement-
ing of the dharma of varyas and aframas. The growth of vagrant
mendicancy under the cloak of religion in laler times is the
consequence of ielaxation of this dharma, wasteful competition {o
occupations, resulling in overcrowding of some and inadequacy of
the labour supply in others, and the assumption of niendicant ascetic
life by the economic classes to which it had been denied by Manu and
Dharmasastra generally, In ancient Indian crimmnal law, it was a
crime {o persuadea woman or a Siidra to become an ascetic. Europe
shows the bad effects on the economy of nations in which the number
of celibate monks and nuns increased out of all propoition to the
population and the resources of the country. It is this wasteful diver-
sion that is sought to be prevented by the d@rama rules in smrtis
limiting entry to the life of the ascetic and holding up the ideal of
family life as the best for normal persons, of all ranks mn society

Theory oj Privileges and Disabilitics.

Doing a duty for its own sake, without any expectation of reward
is enjoined by Indian religion. It does not mean that unsclfish effort
is sterile either in this life or in the next. The implication is only that
to do one’s duly in the hope of a benefit, or expressly to sccure an
advantage in this life or in the next, though peimissible, is of a lower
order in a gradalion of spiritual values than desireless effort (niskanua-
karma). To deny results to action will be to deny a paiamount and
universal moral law,—that of Karma. Self-regarding aclion, even if
its effects are beneficial to others, is of a lower type than un-egoistic
activity. But such a view will not find acceptance among common
minds. To them there must be a material and tangible benefit for
service, or there must be an altractive equivalent for it. Economists
are famihar with the notion that the love of excellente, or the love of
distinction appeals to finer natuies moie than mere love of comfort or
well-being. In the accumulation of material goods a point is reached
at which satiety begins, In the acquisition of distinction or the
aesthetic satisfaction (hat springs of the consciousness of excellence ot
perfection, there is no such satiety. Post-mortuary benefits, like
post-mortuary punishments, do not appeal to all minds. Distinction
in life has attraction to most persons. It is this that lies at the root
of conceptions of worldly honour, position and privilege, even if these
are not_translatable into tangible economic “advantages. A prince
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enjoys a greater prestige than a commoner, and a prince of the Church
a greater position in the common estimation than an ordinary lay
prince.

We see the working of these ideas in the duties and inhibitions of
the varna scheme, The Brihmana is relegated, not by his own choice
but by birth, to a hard and comfortless life of poverty and constant
occupation. His is a lifelong and almost tragic dedication to the
cause of spiritual uplift and education of society. When barely out
of childhood, he is taken out of the family and subjected to the rigors
of an educational discipline which will last twelve years or more.
He 1s enjoined to marry and start family life, when his educa-
tion is over. But the life that he then enters upon is not less
hard, and its ideal is even more unselfish. The life of the householder
is social dedication, What pleasure or happiness he may derive from
marriage is a mere by-product of the institution. He cannot refuse
his spiritual or educational services to any one who demands them of
him, and who is qualified to be served. He is not expected to hoard
wealth, and is encouraged to lead an abstemious, 1f not an ascetic, life,
Manu condemns the eiuditton from which income or fame are
expected. A Bidhmana sophist will not command in India the
honor that a sophist enjoyed in ancient Athens; on the other hand he
is deemed a lost soul. Poverty is in his case no excuse for failing to
discharge his lifelong religious obligations like the Agnihotra,
Even distress cannot frec him from the need to watch his steps, when
he takes up the avocations of lower warpas. The hand that is,
metaphorically speaking, held out to pull him from economic
difficulties cannot be grasped if 1t 1s that of one whose spirituality and
morals are questionable, The gifts or donations of the wicked carry
an indelible taint, which pollute receivers and infect the purposes for
which they are given. The recipient is to look (as against the woildly
adage) not into the mouth of the gift-horse, but into the antecedents
of the donor ! The idea is that on the Brahmana depends not only
the educational but the spiritual uplift of the entire society, A king
gives wisible protection ; a Brihmana invisible protection. Both are
described as dhyta-vratu ie. vowed for social service, Accordingly,
both are praised, but the Braihmana more than even the king, because
the latter has compensations i comfort and an easier life that the
other has not. Manu clearly believed that spirituality, when properly
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sustained, made the Brihmana wield a power gieater than that of a
mere ruler, The eulogics of the Bidihmana mount to a paean of praise
in Manusmyti.  (Sce I, 93-101, IX, 245, 313-322 and XI, 31-35).
The creation of the Brihmana is a blessing to the world. Tleisa
living incarnation of Dbaima and is born to fulfilit (I, 98).* He
is the guardian of the « treasure house of Dhaima™ (dharmakola,
1,99). The entire universe 1s the property of the Brahmana, who
has no woildly possessions (I, 100-101). 'The god Varuna is king of
mortal kings, because he wiclds the rod of punishment: the Bidhmana
is lord of the whole universe, because he has mastered the Vedas
(IX, 245). His anger spells destruction (IX, 314-315). With the
exaggeration which is a literary device for emphasis, he iv declated
a dwinity (IX, 317, brahmano daivatam mahat) Tt may (for
example) be noticed that the king (who is not a Brihmana) 1s
desctibed by almost the same expression Makati devala hycsa nara-
riipena tistati—Many, VII, 8). The Brihmanas are always entitled
to veneration because each of them is a great divinily aie (paramai-
daivatai li tat, IX, 319). The good of the woild requires that the
Brihmana and the Ksatriya should work in union (Samprkiam)
for there will be no Brihmana without a Ksatriya and no Ksatriya
without a Brahmapa (IX, 322). A Brihmana necd not scek the help
of the king io i1edress his wrongs for by his own spiiitual power
he can do it (XI, 3[-32) T.etno word of inauspiciousness (4.c+ curse)
be uttered against the Brihmana, and no hot word be spoken to him
(na Suskam giram irayet, X, 35) because heit is who declates (vaktd)
Dharma, who enforces ($dsitd) it, and befriends (mitra) all. Let
not the king provoke the Brihmanas to anger, “for they, when
angered could instantly destroy him together with his vehicles and
goods” (TX, 398). The king should cherish them for the sake of
sacrifices (XI,4). The sacrificer is to be suitably maintained b+ the
king, for the possessions of those who offer sacrifices are verily the
possessions of the gods (XI, 20-22). A king should honor and
cherislr a learned and virtuous Brihmana (Srotriyu); it brings luck
to him if he worships them daily (VII, 37-38.). The gift made by a
king to a learned Brahmana is an imperishable treasure (VII, 82).
The snataka (accomplisbed student) should be supported by the king,
The kingdom where learned Brihmanas die of hunger will itself be
devastated by famine. (VII, 133-134).

The magnification of the Brahmana should be read with the
privileges claimed for them. A §rotriya should not be taxed
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(VIL 133). Even the 4 thasastra upholds the exemption, and calls
on the siate to grant tax-free lands to learned Brihmangas, rtviks,
purohitas, and teachers, and confer on them freedom from fines
(IT, 1) * The tdea is that they pay i kind ie. by the religious
meril accruing from (heir acts of piety and devotion, a part of it
acctues to the king. A modern sceptic may deride the value of such
services, but belief in their efficacy was then widespread, and was
shated by kings as well as the people The exemption from taxation
was ancient and 1s seen in Satapatha Brahmapa (XIII, 6, 2,18).2
Kaliddsa refers to the contribution of a sixth patt of the indestructible
punya accrung fromtheir austerities made by hermuts (Granya-vasmap)
to the king for his protection. (S@kuntala, II, 13)3 A belief
shared by scholars and great poets cannot be described as the credulity
generated m ignorant minds by a priest-ctaft. Another privilege
was that a Drihmapa need not give back to the king one-half of any
buried treasure that he might discover, as others had to (VIII, 37 )¢
and the king was even advised to give one half of any treasure-trove
found by himself to Brihmanas (VIII,' 38).5 Heirless Brahmanas’
property did not escheal to the state but was to be distributed (like
the property ot a teacher to his pupils) to other Brihmanas ¢ and
thereby Dharma will not be violated” (tathd dharmo na hiyate).8
There are two resirictions implied n the rule. Fustly, the failure of
all heirs means not only absence of any relations, male or female, who
ate entitled in law to inherit {o the deccased in the prescribed
order but even fellow students (Sarvés@min abhave yadukiaii tat sa=
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brahmacaryaderapi dhanaharitvartham). Secondly, the allusion o pre-
vention of dhwmahani 1s that the Biihmanas to whom the property is
distriibuted will have to offer the funeral sacrilices to the deceased.
The provision that a widow might raise a son to the deceased by
myoga, and in that contingency the entire property will pass on to the
son (IX, 190)* is not in discord with the provision of escheat, as
absence of all possible heirs means also absence of a surviving wife.

The right to take precedence of even a king on the road is
a mere distinction, which was doubtless appreciated as a mark of
deference and honor. Theie is an historical anccdote that it was
deftly used to save a difficult situation that might have become
serious otherwise 2 Exemption from being summoned as a witness
in a law suil is also granted to the student of the Veda, the sanyasin
and the king. The motive is not to interfere needlessly with persons
who have absorbing duties to perform. (VILI, 65).8 One engaged
in doing a yaga (diksita) is also exempted.

There are, however, certamn rights which involve discrimination,
They have come for much ciiticism in modern times. A Brahmana
is immune from capital punishment, for crimes for which it is
prescribed, Instead of the death penalty, he is {o have his head
shaved and banished, without deprivation of his property. (VIII,
378-379 ) Manu holds that there can be no greater udharina (wrongly
{ranslated by Buehler as *crime”) than killing a Biahmana and that
a king should not even think of it. Kaulilya (1V, 10) was less
considerate,¢ though even he admits Brahmana immunities.5 Manu,
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like Kautilya, rules that the criminal Brihmana be branded with
various indelible emblems, reflecting his guilt, and be turned out
of society. He was to be luded from lity, from
sacrifices, from instruction, from matrimonial alliances, from all
religious duties, be cast off by all his relations and receive neither
compassion ner salutation (IX, 238-239).! Kautilya provided
banishment and labour at the mines for the Brihmana criminal.
He was subjected to other indignities like being paraded on the back
of a donkey. A Brihmana was not above being fined, and in some
offences his fines were made heavier than those imposed for the same
offence on lower warpas (VIII, 337-338).2 The immunity appears
to have been due to the persistence of the old feeling that killing
a Brahmana carried with it a heavy load of sin, and to growing
doubts of the value of capital punisment, of which we have a
fine illustration in the discussion on its value in the Makabharate
(XII, 267, 10-16).5 Fuither, the supposed leniency to the Brahmana
was really greater severity. FHe was made not only an outlaw, socially,
and legally, but was practically starved to death thereby. Banishment
did not mean that he would be received 1n other countries with more
tolerance, when he carried indelible marks of his infamy on his body.
But the greatest penalty was that he was made mncapable of performing
any expiatory rites that would atone, even partially, for his moral
lapse, and thereby condemned him to endless pumshment in reincarna-
tions. As already pointed out, the purpose of the Hindu criminal law
was to adjust the penally to the mood and mentality of the offender
and the opinion of the times. Judged thus, the discrimmation is not
in favour of the Brihmana, and may be even construed as against him.
Unlike the clergy in Mediaeval Europe and officials in many modern
states, the Brihmana was tried only in the ordinary courts, by ordinary
rules of procedure and by ordinary methods of evidence, and when
adjudged guilty was sentenced in the ways that appear to but do not
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really discriminate 1n his favour Unlike the British peer, a Braihmana
could not claim to be judged by his peers Ancient Indian law did not
accept the principle of the equality of all persons, because 1t will really
result in incquitable punishments.

The Sadra’s Position.

The position of the last warpe, as mndicated by its duties and
inhibitions, has been regarded as unduly harsh. Sidra disabilities
have been greatly exaggerated and misunderstood. Some of the
disabilties are really advantages over the other warpas. They have
been based on the principle that strength, (physical, cultural and
spiritual) deteimnes the duty and the penalty for violating duty. In
the attamment of the common Indian aim viz, mokga. the Sidia
syllabus of activity towards this end is lighter, and easier. He need
not go through the laborious course of Vedic education with its
discipline. From merely hearing the epics and the Purinas (whose
author Vyisa, Indian tradition identifies with the editor of the Vedas
and the author of the Brahmasiitras), he can obtain the same guidance
and salvation. He is redeemed not by austerity, or learning or vows
but by dana, i.e. by making use of his wealth in mere charity. He is
free to dwell anywhere. e is not tamted, and does not lose his
warpa status by what he eats and drinks. His rites are simple. 1f he
is so disposed he can perform, without mantras, the five daily yajiias,
He is not dented the sacrament of marriage. There is no lower moral
code for him ; the ideals he is asked Lo cherish aml the ethical
qualities that he is advised to foster are identical with thuse for the
other warpas, He was even allowed 1o become aking. He could
enter the army, in emergencies, Wealth was deprecated in his case
only, as possibly generating arrogance, and making him restive of the
position to which he had been brought by his own past Karma, He
was asked to be treated as a member of the family. Fis women were
under the same protection agamst insult or assauli as dvija women.
He wis given the hope of a higher warye in the next birth, by good
actions in this life (IX, 335).% The arts and crafts were open to
him. The prohibition to him to carry the corpse of a Brihmana
prevents his relegation to the position of a common undertaker
(V, 104).2 He is not shut out from spiritual advice and guidance
from the Brihmana (X, 2). He can commute for his tax by personal
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service (VII, 138)¢ His exclusion from judicial office and assessor’s
work in trials is obviously consequent on his defective knowledge of
the bases of Dharina in Vedic literature

Bralmana and Sadra wm Crumunal La.

It is in the imposition of diffeient standards, on a varga basis,
for punishments und fot estimating the gravity of offences that
modern ctiticism sees the hand of the sacerdotalist. Ancient Indian
authorities on Dharma are quite familiar with the fundamental rules of
criminal jurisprudence, It is difference of fundamental outlook, and
failure to allow for differences of circumstances or context, that lead
to the modern failure to see the reason behind discrimination in
punishment, Modern criminal law is not innocent of discrimination.
1n weighing pumishment, judges to-day have to weigh the effect of the
penalties in relation to their effects on society, the political order, and
the offender and his class Punishments have to be deterrent,
where social security requires it. The Brahmana was the unsalaried
spirttual guide, teacher, judge, assessor and sacrificer of ancient Indian
society.

The need to protecl—by making punishments mote stringent
than they need be—ivas not a featuie of ancient Indian jurisprudence
or Dharma. Modern judges, for example, are sensitive of criticism of
their judicial actions from lay quarters We have in modern laws
an elaborate device for punishing contempt of court, in which the
courts themselves are final adjudicators. An independent judiciary
often tends to become an irresponsible one. In ancient India any one
was at liberly 1o go and criticize a judge in open court or the king
himself. The comparative severity against those who threatened a
Brihmana with assault or actually attacked him and drew blood is
based the principles we still follow wig. enforcement of deterrent
penaltics in the interest of social discipline. The lighter punishment
for dkroa (ieviling), when the offender is of a higher caste than the
person who is reviled, is based on the same principle, and it constitutes
something like ¢ privilege”. (VIIT,268). In theft, where no ques-
tion of discipline is apparently involved, but social discipline is, the
heavier penalty for the Brihmana (VILI, 337-338) is on the score of
a social upset if those who are better educated and esteemed as
spiritually and socially higher set a bad example. The horror of
mongrelism and desire to maintain a high standard of sex purity and
to prevent the sex urge creating sarikara are behind the stern
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attempts to repress sex offences by men of lower against women of the
higher varnas. As it was a matter of administrative concern and
political expediency as well, the .drthafdstra was hardly less severe
than Manu in such cases, and it also proceeded on the same principles.
The bitter animus to (and savage penalty of) the Siidia who lectures
on Dharmato the Brahmana (v.c. to the whole community) (VIII, 272)
can be paralleled by modern laws against social or political 1evolu-
tionaries, who openly flout the established order. So are the rules
condemning Siidra asceticism (Yajfiavalkya, II, 254) and Stidras in
the garb of the twice-born (IX, 224).2 How in spite of such rules
society became chaotic, varnasmitkara spread, and the purpose of the
varné scheme was defeated day by day will be seen from the lurid
spictures in the Puripas of Kaliyuga effects, which probably only
reflect actual happenings.

Conclusion.

Varna-dharma is the keystone of the arch of the Indian social
scheme. It has been the, foundation of Hindu society through the
ages. Its roots are lost in remote antiquity., Its influence is still
unextinguished It has concerned itself with men in large aggregates,
not with individuals. Its scope has been universal. Its purposes
have been both woidly and unwordly, concerned with this life and
with after-life. It has proceeded on the hypothesis that life in the
universe is an endless chain, revolving round the wheel of action
(Karme). Ithas stiessed individual responsibility as well as collective,
While recognizing the force of heredity, it has envisaged its limitations,
and the risks of mere racial fusion, looked at simply as fusion of
blood. It aimed at a permanent solution of every side of the social
problem , genetic, psychological, spiritual, and economic. Society
was to be so planned as to meet every need that change brought up.
It was to be organized for all time. Its outlines were broad, simple
and general, and afforded scope within its ample limits for every
possible adjustment that time or circumstance might demand. Tt
aimed at gradual changes, brought about by the educated efforts of its
own members, instead of revolutionary changes, induced by external
influences. In its designation as the Caste System it has won the
appreciation of discerning sociologists and students of history. Their
admiration has been for the elements in it which made for social
balance and stability, the elasticity, which made it respond to changing
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needs and which kept it from disintegration in the numberless
vicissitudes of foreign invasion, conflict with alien cultures and
religions, and dissent within its own fold. It humanized society, and
spiritualized it. It made for harmonious development through co-
operation of its elements. Its recognition of fundamental instincts to
which man responds by his activity, and its scheme for canalizing and
transforming them to common purposes through the system of
@Sramas so as to raise both the individual and the mass, made for
its success. It has probed deep into the human motives for
economic and political action and by taking due notice of their strength
and need for training provided a stable political machine, which
ensured good government, full employment, and harmonious coopera-
tion. Its main negative contribution 1s that it prevented society
slipping into barbarism, by its constant emphasis on achievement and
character, even more than birth, as the real credentials of personal
worth of permanent value, and it made it look #p instead of look
down, look forward instead of backward.

The praise of the system should be considered side by side with
the criticism Jlevelled against it. To many, whose vision has been
blurred by inadequate knowledge of the system and of the philosophy
behind it, as well as of its aims, or who have been animated by loyalty
to other faiths and cultures and have imbibed the belief that perfection
is found in them alone, Indian Caste has seemed a haid, cruel,
and discriminatory system, which was devised to create and
maintain the selfish domination of a body of priests over the masses.
In such criticisms, it has been usual to describe the vaine system and
the rules of warpa-dharma, as the fabrications of Brahmanas to gain
overlordship, and to ascribe the origin of the system to writers like
Manu. The criticism loses sight of certain facts. The roots of the
warpa classification go back to hoaty anliquity. The tendency for the
formation of classes is natural, and almost universal. Ascription of
the system to Brahman biti and selfisk loses sight of
fundamental features of the system, and consequent weakness in its
own hypothesis. The effect of the system was to keep a small and
highly intellectual body in a permanent condition of austere poverty
and hard work, sterilized of all ambition for political domination
and position or for riches and splendid living. By the theory of
influence of occupation in demoting or promoting a varna position in
any individual born init, not only in future births but in this life ~
itself, it prevuated the most intellectual section of the community, from
seizing political power. In the long history of India, the number
of dynasties founded by Brihmanas can be counied on the fingers. In
every such case the act was stigmatized as an usurpation and a violation
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of Dharma, and reprobated by the very community from which the
usurpers came. To Bina, Pusyamitra was not even an Arya, because
of his seizing a throne In the case of the Kadamba and Vakataka
dynasties, which claimed a Brahmana origin, the seizure of thrones
reduced their caste rank, led to intermarriage with even non-
Kisatriya princes like the Guptas, and showed the limils of their social
demotion for violating their warpa-dharma. The Peshwas never
claimed Lo be kings, but kept, like the de facto rulers of modern Nepal
only the rank of ministers, whose appointments still needed the
approval of titular Ksatriya kings. The Brahmanas were not an
organized body, with a hierarchy of offices, like the Christian Church
or even the Buddhist Samgha. They had no wealth, and no territorial
power to back any claims they might put forward for lordship. The
language of hyperbole in which the Brahmana was likened to a god, is
also applied to a king. Itis parallelled by the retort to the statement
¢ there is no king without divimty’ in him that ¢ there is no subject
(praja) without dwvinity in him’ too, It is forgotten by the critics,
who often challenge, on what ate now regarded as weak grounds,
the claim of Brahmanas to have been ihe sponsors of adhyatmavidys
in the past as against the Ksatriyasto whom the critics assign the
credit, that the very same Ksatriyas conceded the Brahmana claims.
That education was widespread and that there was great critical
acumen even in the masses in ancient India will be admitted. If it
was so, how could any small body keep up the fiction of its natural
superiority, by mere repetition of its claims, in a literature springing
from it? While the line of criticism can be used as a missile in modern
conflicts between class and class, its large draught on powers of belief
must rule out its historical validity.

Rather must the success of the scheme be sought inits own
inherent qualities. Unless it satisfied all its component elements it
could not have survived. If those at the head of the scheme had
freed themselves from its rules, they could not have continued to wield
any influence, Impartial students will admit thai the praise of the
Brahmana was generally deserved, and the unworthy membe: of the
varpa was sure of denunciation from his own group as well as from
others. To this day, lives worthy of comparison with the highest in
tradition continue to be led by members of the varna in the obscurity,
of their homes on the country side, though to sustain them in the
conditions of modern town life is almost impossible. The scheme of
varnas lived, served and survived because it was based on a reasoned
philosophy of existence, of rational perception of the strength of
instincts, and of the possibility of conserving them by heredity.
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Emphasis on duty instead of privilege, on the interdependence of
individuals despite divisions, on the fundamental equality of all selves
engaged on a common pilgrimage to the distant spiritual goal, and on
common ethical duttes against a background which coincided with
Time and Space in their infinity, tended to results on human vature,
which produced 1n every one both contentment and self-respect and
the desire to strive for his own salvation and that of every one else.
There is both experience and philosophy behind the proverbial patience
of India’s millions, which have enabled them to survive vicissitudes
in the face of which other cultures and peoples have crumbled
up. These are crystallized in the system which has been expounded,
to those who understand their implications and basic assumptions, by
writers like Manu. A study of their sociological ideas might still
have value in the distllusioned modern world, whose faith in old
dispensations has been shattered in the 1mpact of two world wars, and
which hankers for some guidance towards re-constructing society
on a plan that would save it for ever.



