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CHAPTER 10

Homo Hierarchicus: The
Conceptualization of the Varna
System in Indian Thought

Introduction

1 There 1s an old and oft-repeated assertion that classical In-
dian philosophy does not concern itself with soaal matters This
view, which seems to agree with the Indian tradition’s basic “division
of labor” between the soteriological and trans-social ornientation of
philosophical thought on the one hand and the socially committed
sciences of artha and dharma on the other, has been evaluated and
iterpreted from a variety of perspectives ' I he tradition of the Ad-
vaita Vedanta, which has been portrayed as the very culmmation of
Hindu thought, appears to lend especially clear and unequivocal
support to the truth of this assessment

On the other hand, proponents of what has become known as
the Neo-Vedianta have argued that this supposed shortcoming actu-
ally hides a rich potential of untapped positive possibilities and that
the Advaita Vedanta in particular has direct relevance for the social
and pohtical problems of our ime that 1t alone 1s capable of provid-
ing a metaphysically based ethical orientation that would be accept-
able to modern thought and appropriate to the current situation n
the world No matter how one may assess the meaning and actual
political weight of this claim, the “practical,” politicizing Vedanta
has had a sigmificant role to play in the philosophical self-represen-
tatton of modern India It merits a more serious scholarly attention
than 1t has thus far been accorded, apart from a few promising
exceptions Directly related to this, the question as to the socal
relevance of classical Indian philosophy should also be posed
anew—but without simply taking for granted the above-mentioned
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“division of labor,” nor with a preconceived agenda of social and
1deological critique Instead, we should focus on those socially rele-
vant statements that may indeed be found 1n the Indian philosophi-
cal texts, while admitung that these are scattered and 1solated cases
There 1s no denying that India has never had a tradition of pohtical
and social philosophizing comparable to that reaching from Plato’s
idea of the state to the Marxist program of a “secularization” of
philosophy * Yet social themes have occasionally been taken up
within the context of philosophical discourse, and philosophical
terms and perspectives have been applied to social matters The sig-
nificance of these references cannot be assessed on a quantitative
basis alone even 1n their 1solation, and as marginal phenomena
within_Indian philosophical literature, they are expressions of im-
porta;‘f‘ atttudes and presuppositions of Indian philosophy, and
symptoms of 1ts social and historical role

The concepuon of the four prinapal castes (varna) 1s the most
obvious and significant point of reference for our investigation, and
for this reason, the following pages will focus upon this conception
Drawing 1n particular upon the literature of the Hindu systems of
the first millentum A D, we shall compile philosophical testimony
on this subject and examine how the varna structure of society has
been porirayed, analyzed, and rationalized within the context of
cosmological, metaphysical, and epistemological discussions

There has never been a full survey of the texts that pertain to
this subject, whether by historians of Indian philosophy or the histo-
rians of the Dharmasastra, and the following discussion can not and
does not have any pretension to fill this gap This notwithstanding,
the passages which shall be presented and discussed below may be
considered exemplary and should provide us with a textual basis
sufficient for assessing the most important problems and develop-
mental lines *

2 The present chapter deals with theoretical concepts and
constructs It does not address the question to what extent these
concepts correspond to social and historical realities, 1€ , 1t does not
deal with caste as an actual phenomenon What this chapter dis-
cusses may, in fact, seem even more theoretical, abstract and re-
moved from the realities of social life than what we find n the
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Dharmasastra literature The criuque of brahminical schemes and
constructions which E Senart and many others have raised with re-
gard to the Dharmasastras may seem to be even more appropriate
when 1t comes to the philosophical reconstructions of the varna struc-
ture *

Indeed, we are dealing with theoretical speculations and con-
structions, yet these are constructions and conceptualizations devel-
oped by traditional Indian theorists Unlike the mterpretations and
paradigms of modern Western theorists, they are not only 1deas
about, but also symptoms and components of the mult-layered In-
dian tradiion They may not provide us with much factual informa-
tion about the social reality of traditional India, nonetheless, they
are 1ts products and reflections

The chapter discusses traditional Indian conceptualizations and
rationalizations of the varna system of society, 1 e, of a supposedly
natural and inherent hierarchy among human beings The “homo
hierarchicus” 1s just a segment of the pervasive hierarchy of living
beings, which extends “from Brahma to the tufts of grass” (brahma-
distambaparyanta) The Indian authors use a variety of terms to char-
acterize this hierarchy of human, subhuman and superhuman
forms of life, for instance tdratamya (“gradation”), uccanicabhava
(“hugh and low status”), and utkarsapakarsa (“supenority and inferi-
ority”) * This hierarchy involves different levels of merit and de-
merit (dharma, adharma), pleasure and pain (sukha, duhkha), and of
the “mamifestness of knowledge, sovereignty, and so forth” (jrianaus-
varyabhivyaktr), and 1t provides different stations of samsara, 1€, of
karmic reward and punishment® Some authors suggest that man-
kind alone, and no other species of iving beings, 1s subdivided 1nto
further classes characterized by mutual “superiority and inferiority”
(utkarsapakarsa) * In addition to such vertical hierarchies, we also
find “horizontal” schemes of hierarchy, that 1s, concentric circles of
mcreasing distance from a dharmic center The brahmins would
place themselves and the other “twice-born” (dvya) castes, as well as
the orthodox followers of the Veda, in the central region, while the
sidra class with 1ts mnumerable subdivisions and bastardizations, as
well as all more or less heterodox sects, would be seen as more or
less removed or “external” (bahya, bahyatara) in relation to this cen-
ter of legiimacy and orthodoxy *
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3 The tle of this chapter does not imply that 1t 1s an attempt
to defend L Dumont’s classical and controversial book aganst 1ts
Anglo-American critics Nonetheless, 1t does support in its own way
what Dumont calls “the main 1dea” of his book, that 1s, “the 1dea of
hierarchy separated from power ™ Regardless of all problems that
social and cultural anthropologists may find with this 1dea, the
world-view that 1s presupposed or articulated in our philosophical
sources 1s indeed inherently hierarchical

There 1s no need for us to speculate on the origin of the caste
system, on the original meaning and function of the terms varna
and jat, or on “the relationship between the caste system as 1t can be
directly observed, and the classical theory of the varnas "' However,
a few general terminological observations will be useful Many
scholars have emphasized the fundamental differences between jau
and varna, and they have argued that “caste” should be avoided as a
translation for varna A L Basham says that the “indiscriminate
use” of “caste” for both varna and jat: 1s “false terminology,” and he
adds “All ancient Indian sources make a sharp distinction between
the two terms " While Basham’s call for terminological caution 1s
certainly appropriate, his claim that the two terms were sharply dis-
unguished 1n the classical texts 1s untenable as a general statement
As a matter of fact, for most of the philosophical sources to be dis-
cussed 1n this chapter the terminological distinction 1s virtually neg-
higible

Unlike varna, the term jat: does not play a noticeable and the-
matically relevant role in Vedic hiterature It does appear in the
Dharmasastra literature, beginning with the Dharmasttras and
older verse texts In these works, 1t 1s neither simply a synonym of
varna, nor clearly and consistently distinguished from it Manu and
other authorities refer frequently to the “norms of the jaus” (jat-
dharma), usually 1n conjunction with the “norms of the regions and
famihies” (desadharma, kuladharma), 1t does not seem likely that these
are references to the four varnas * Yajhavalkya menuons varna and
Jat side by side, as separate or at least separable phenomena **

Yet friom an early time, there was at least a partial overlap, to-
gether with much mteraction and “osmosis ” Apastamba’s Dhar-
masitra uses jat in the sense of varna '* In later texts, this 1s a more
or less famiiar phenomenon As stated earlier, the Manusmrt: has
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usages of jat: that imply a distinction from varra, and Manu X, 4
states that (unlike the jat1) the number of varna 1s strictly hmited to
four Nonetheless, other verses of the same text use jat: to refer to
the four varna and, even more conspicuously, varna to refer to the
unlimited number of other “castes” or “races” (yat:) For instance, X,
31 uses the word varna with regard to the “inferior” (hina) groups
which result from bastardization, 1n other verses, the two terms
seem to be interchangeable *

The commentators deal with this terminological situation in dif-
ferent ways In a number of cases, they explamn the term jat: by
referring to the four varna, 1 e, the brahmins etc ', in other cases,
they note that varna 1s used n the sense of certain subspecies or
intermediate groups within the human species (manusyajat:, manusya-
vantaragaty) ' There are, however, more speafic and thematically
relevant statements which explain the jatis as mixed castes, such as
the murdhavasikta (of brahmin fathers and ksatriya mothers) or
ambastha (of brahmin fathers and vaisya mothers) * This does not
necessarily imply that 7at: 1s used as a technical term, some authors
state that, 1n addition to “mixed castes,” 1t may also refer to
“women” (stri) and other groups ' At any rate, the texts do not rec-
ognize any independent “jat system,” apart from the four varnas
The theory of “mixed castes” 1s an attempt to derive all other hered-
itary social formations from the varna system Such derivation -
volves a basic ambiguity Should the “mixed castes” be added to or
subsumed under the four varnas® Do they constitute mere sub-
species, or new, additional species, which are genetically derived
from, but not included in the varna system? The answers may vary,
and they are often more or less elusive ™ While 1t may be true that
the theory of caste mixture “was used to refer real jai to the
varnas,”' the instances of ‘mixed castes” mentioned 1n the texts are
not necessarily more factual than the four varnas

4 The philosophical sources which will be discussed mn this
chapter do not pay much attenuon to the ‘mixed castes,’ or to the
distinction between jau and varna They deal with the conceptual
framework of the four normative and theoretical ‘castes” which
they may call both jat and varna In using the term jat for this
purpose, they obviously exploit the fact that it means not only
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“birth” or “species,” but was also widely used i grammatcal and
philosophical literature as a term for “umversals,” as opposed to
particular, individual entities (vyakiz, etc )

In the context and for the purpose of this presentation, the
term “caste” shall be utihzed 1n the sense of the theoretical notion of
varna Although this deviates from current termmological usage, 1t
1s not only convenient, but may also remind us of the fact that, m
spite of all differences, the varna system 1s, indeed, the prototype
for important aspects of the “real” castes

The textual references found in the following presentation
could have been easily augmented For this, the literature produced
by the orthodox traditions of the Pirvamimamsa and Uttaramimamsa
would be of great and obvious importance In addition, the adap-
tauons of the Mimamsa arguments by the Dharmasastra commen-
tators, for instance Medhatithy, would have to be considered *
The topic has continued to play its role 1n modern traditionalistic
pandit literature Among the relevant sources, the Dharmapradipa by
Anantakrsna Sastrin, Sitarama Sastrin and Srijiva Bhattacarya de-
serves particular attention However, Sanskrit pandits are also
found among the advocates of a non-hereditary, ethical and charac-
terological interpretation of the varna system #

In the later history of Nyaya and Vaisesika, epistemological and
ontological discussions concerning the status of the four varnas are
a somewhat marginal, though certainly not negligible phenomenon
There are even some—hitherto unpublished—monographs 1n this
area, for instance the Brahmanatvajativada, the Brahmanatvajativicara
and the Brahmanatvavida, manuscripts of these anonymous texts are
found 1n the collection of the Sanskrit University Library (Sarasvati
Bhavana) 1n Benares > The topic has also been discussed 1n the sec-
tanian theistic traditions, primarily in the literature of the Vaisnava
Vedanta schools Apart from the numerous Brahmasiitra commen-
taries produced by these schools,” we have to mention some direct
and specific adaptations of Piarvamimamsa texts and procedures
Venkaranatha (also known as Vedantadesika), one of the chief rep-
resentatives of Ramanuja’s Srivaisnava school, provides a remark-
able example 1n his Sesvaramimamsd, 1€, a theistic adaptation and
Interpretation of Jaimini's Mimamsasutra, he discusses the ontologi-
cal and epistemological status of the varnas in detail and reproduces
Kumarila’s arguments from the Tantravarttika *
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On the other hand, the opponents of brahminical orthodoxy, in
particular the Jainas and Buddhists, have paid a great deal of atten-
tion to this issue After the demise of Buddhism n India, the Jamnas
continued their vigorous attacks against the hereditary varna system
and, more specifically, against the 1dea of real “caste universals”
The great Jaina dialectician Prabhacandra (eleventh century) epito-
mizes this tradition of critique in two elaborate sections of his
Nyayakumudacandra and his Prameyakamalamartanda ¥ Even within
the Hindu tradition, the attempts of the brahmins to establish their
hereditary rank as a quasi-biological species were questioned and
ridiculed # However, traditional Advaita Vedanta did not take part
in this critque Its non-dualistic metaphysics has generally not af-
fected 1ts orthodox and conservative position with regard to social
norms, this includes 1ts acceptance of the four varnas as legitimate
and authoritative structures of the world of appearance It has been
left to the Neo-Vedanta to proclaim and exploit the soaal and polit-
ical potential of nondualism °

Antecedents of the Philosophical Varna Theories

5 The present context precludes any discussion of the factual
origins of the caste system or the problems of its later historical
development and 1ts actual role within Indian society Concerning
1its documentation and interpretation 1n the mythological, cosmolog-
ical and ritual texts of the early period and 1ts theoretical explica-
tion in the Dharmasastra, we may refer to the available standard
works, 1in particular the presentation by P V Kane," as well as the
older vet stll useful compilations of ] Muir” and A Weber * Nev-
ertheless, 1t seems fiting to include at least a few basic remarks
about those aspects of the varna conception that became important
for later philosophical debates, and 1n particular for the debates be-
tween Buddhists and Hindus

As exemplified by the concept of the brahmin, the cosmic and
the social, the ethical norm and the supposed “biological” fact, have
been combined within the four varnas since they were listed in the
cosmogonic hymn Rgveda X, 90 This 1s in keeping with a world
view whose key concepts interweave aspects of a normative and fac-
tual, and an ethical and physieal nature The doctrine of karma and
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rebirth, which was gradually consolidated, came to provide a natu-
ral framework for this approach * And yet the literature from the
Brihmana period also contains a number of terms which indicate
that these various aspects and meanings were bemng distinguished
from one another For example, we find the brahmin who was char-
acterized as such solely as a result of his ancestry or his fulfillment
of purely formal functions (jatibrahmana, brahmabandhu) being con-
trasted with the brahmin who was distinguished by his adequate
knowledge and action and who had realized the full sense of his
being a brahmin in this manner * In other words, a distinction was
made between the ethical and the hereditary aspects, which were
conceptually juxtaposed and occasionally contrasted What 1s more,
the sigmificance of hereditary legiimation occasionally appears to
have been secondary,” although 1t would be going too far to see
such scattered and often ambivalent passages as evidence of any far-
reaching mobility or a predominantly ethical and characterological
understanding of the caste system—as the Neo-Vedanta frequently
does

The criique by the Buddhists has to be seen against this back-
ground Their “ethicizing” interpretation of the caste concepts was
not a radical innovation Instead, they drew upon aspects that had
long been present in the spectrum of meaning of these concepts,
but did so in a manner which credited the ethical aspect with the
primary and more intrinsic meaning while playing this against the
other aspects It was here that the coexistence and occasional com-
petition between the ethical/normative and the factual/hereditary as-
pects first came to be a problem, instead of being coordinated with
one another, a sharp contrast began to be made between what was
considered to be relevant and irrelevant As a result, the caste dis-
unctions themselves were ulumately called mto question, and the
traditional criteria subjected to fundamental criticism *

‘The concept of svadharma, which may be found n some of the
later Upanisads and in particular in the Bhagavadgita, offered a
way out of this problematic situation ¥ This concept assigns great
weight to the ethical motf while simultaneously maintaining and
defending the hereditary legitimation of caste membership The he-
reditary and the ethical aspects remain distinct and even stand 1n
contrast to one another while being related in such a way that there
was no direct competition and confrontation, a procedure that skirts
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the danger of weakening the hereditary aspect There 1s a different
ethical appraisal of behavior for each of the four hereditary stages
In other words, each person should prove himself according to his
hereditary position Thus, while a “good” sudra may be ethically
“better” than a “bad” brahmin, this ethical hierarchy cannot change
the fact that a brahmin will always remamn a brahmin and a sadra a
stidra * The respecting of this hereditary affihation and the avoid-
ance of interminghng (samkara) 1s, ;n keeping with the concept of
svadharma, in itself a standard and even a fundamental condition
of ethical conduct 1t 1s better to perform the duties appropriate to
one’s station poorly than to fulfill those of another well *

In Patafjalr’s Mahdbhdsya, the problems of reference and differ-
entiation which arise 1n connection with the “coexistence” of ethical
and biological aspects in the concept of varna appear as topics of
linguistic and epistemological reflection In a section of the Tat-
purusahnika (on Panim I1, 2,6 nant) that discusses the function of the
particle a- 1n such forms as abrahmana, the possibility 1s considered
that the nominal meaning to which the particle of negation refers in
such a case 1s to be understood 1n the sense of an aggregation of
properties (gunasamuddya), 1€ , that the a- here signifies a deficiency
or incompleteness Such an interpretation would also explain the
applicability of the remainder of the compound, 1 e, - brahmana, for
a share of those properties whose entirety makes up the full mean-
ing of the word brahmana would be retained 1n 1ts composition with
the negative particle a Here, several external criteria of identifica-
tion (gaura, sucydcara, pingala, kaprlakesa, 1 e , hght-colored, of fault-
less conduct, brown-eyed, with reddish-brown hair) are added to
such traditional “components of meaning’ as asceucism (tapas), eru-
diton (sruta), and legiimate birth (yom:) * According to this inter-
pretation, any vaisya who possesses certain ethical or physiological
characteristics would be considered to be just as much a “partal
brahmin” as a person whose “brahminness” was solely the result of
his descent from brahmin parents On the whole, however, this dis-
cussion remains noncommittal and can hardly be seen as an expres-
sion of social critique At no ume does the conceptual status of the
brahmin etc appear endangered, and the fact that there are certain
problems and exceptions 1s not considered to be an occasion for
questioning the fundamental vahdity of the caste system or the 1eh-
able idenufiability of caste membership as a result of ancient tradi-
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tion, people know how to disunguish a brahmin from a non-
brahmin n daily Iife Such physical features as hair and skin color,
as well as pecuhar forms of hvelihood, are sull considered vald cri-
teria, while more penetrating questions concerning the authenucity
or demonstrability of brahminness, etc , are not posed *

A completely different level of reflection on this problem 1s de-
veloped 1n the Mimamsi, and 1n particular by Kumiarnla Here, as a
later section of this chapter will show, the Buddhist challenge was
met n full The ethical and factual connotations were distinguished
from one another 1in a much more resolute manner, and the prior-
ity of the hereditary legitmaton was developed with a previously
unknown conceptual rigor Here, safeguarding the caste concept
against the ambivalences that resulted from the combination of var-
10us semantic components and agamst the dangers of mobility and
variability became an important motivating factor

In general, the discussions of the varna system within tradi-
tional Hindu philosophy were largely apologetical and remained re-
actions to criticism and challenges from without In accordance with
the different stages of development and the fundamental systematic
positions of the Indian philosophical schools, a variety of metaphysi-
cal, cosmological, and epistemological concepts and theories were
placed 1n the service of this essentially apologetic task

The Varna System and the Guna Theory

6 Of all the theories that may be found n classical Indian
philosophy, the doctrine of the three guna, the three basic forces of
the dynamic primordial matter (pradhdna) or nature (prakrtr) from
which the visible world periodically develops, has been most widely
applied to non-philosophical questions This Samkhya theory was
developed from pre-philosophical and mythological sources and of-
fered a potentially universal, and, indeed, frequently utilized prina-
ple for classifying and explaining empirical phenomena, often com-
pletely detached from the remaming doctrines of Samkhya, 1t was
applied m a variety of ways m cosmology, psychology, medicine,
dietetics, poetics, etc The guna theory was especially popular for
classifying and characterizing living beings (especially humans) and
their patterns of behavior Similarly, 1t could also be used as a
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means for discussing, jusufying, and remnterpreung exisung classi-
fications and typologies It is not surprising, then, that it also be-
came linked 1n certain ways with the most sigmificant of these classi-
fications, that based upon the varna structure of society

In the classical Samkhya texts from the first millenium A D
(1e, in parucular in Isvarakrsna’s Samkhyakarki and the corre-
sponding commentaries) few explicit opimons are to be found,
and—as these texts are concerned with fundamental cosmological,
metaphysical, and soteriological questions—this was probably not to
be expected Yet one passage, Samkhyakarika v 53,1s worthy of men-
taon

astavikalpo darvas, tairyagyonyas ca paricadha bhavate,
manusyas ca-ekavidhah, samdasato bhautikah sargah

(“The divine domain of evolution has eight types, the animal five
the human one, this, in short, 1s the evolution of living beings )

Directly after this verse (v 54), this enumeration 1s supple-
mented by a hierarchical arrangement based upon the distribution
of the three gunas Now 1t would certainly be incorrect to draw
more far-reaching conclusions from the characterization of the hu-
man race as “uniform” (ekavidha) Y.et, 1t should be noted that no
matter what other assumptions may have been made about the sub-
divisions of the human race, these were not elevated to the rank of
primary cosmological and biological relevance (as occurs 1n the of-
ten-cited Rgveda hymn X 90 and 1n the numerous texts which con-
cur with this) The view of man in his unity and distinction, which
tended to recede 1n later Indian thought stll appeared to possess a
certain self-evident validity within the natural philosophy of the
Samkhyakarka

In this context, 1t 1s interesting to consider some of the various
ways 1n which commentators have reacted to this passage in the
richest and possibly oldest available commentary, the anonymous
Yuktudiprka, the word ekavidha 1s exphcated through the comment
that there are no subspecies (jatyantaranupapatteh) * But the Matha-
ravrtts and the Samkhyasaptatrvrtt (which has recently been pubhished
and which has obvious affimities with the Matharav tt:) limit them-
selves to the statement that the human race (which the veise charac-
terizes as uniform) reaches from the brahmin to the candala on the
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basis of the equality of charactenistics (linga), 1 € , primarily their vi-
sual appearance ** Vacaspat’s remark that this characterization of
the human race as uniform simply disregards the subdivisions into
subspecies, brahmins, etc 1s an obvious attempt to temper its tone H

In any case, one can hardly speak of any exphat social refer-
ence 1 the classical Samkhya, nor do we find any exphait applca-
tions of the three guna to the theory of caste The situation 1s differ-
ent 1n pre- and post-classical Samkhya, as well as in other texts—
both older and more recent—that are either directly or indirectly
related to the Samkhya

In this context, much, and much that 1s controversial, has been
said about the most famous of those early texts that utihized Sam-
khya concepts, the Bhagavadgitai Let us present a few basic obser-
vations which are directly relevant to our topic .,

Referring to passages such as IV, 13, which state that the inst-
tution of the four varnas follows the distribution of the gunas and
“works” (karman) and speaking of the role of the guna theory in the
Bhagavadgita in general, modern Hinduism has often advanced the
thesis that the hereditary view of the caste system has here given
way to an ethical or characterological view S Radhakrishnan, who
tends to draw parallels between the Bhagavadgita and the Buddhist
Dhammapada with respect to other questions as well, has been an
emphatic spokesmen for this view Here, the concept of svadharma
appears to provide additional support for this ethicizing interpreta-
tion *

It 1s very symptomatic of the literary character and the histori-
cal role of the Bhagavadgita that this work has also been subjected
to completely opposite interpretations That 1s, 1t has also been cited
as an authoritative document which provides support for the trads-
tional hereditary cxplication of the four varnas Such modern tra-
ditonahst pandits as Vasudeva Sastrin Abhyankara and Dur-
gaprasada Dviveda have cited the passages in the Bhagavadgita
that deal with svadharma, etc, as evidence for the hereditary view
and agamst the ethicizing corruption of the caste concept, for they
assume that hereditary caste membership and the social roles tradi-
tionally ascribed to the castes also correspond to the true and meta-
physical being of the individuals concerned * Of course, the Bhaga-
vadgita 1s disunguished by 1ts avoidance of categorical and exclusive
statements and 1ts general tendency towards reconciiation, syn-
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thesis, and ambivalence For this reason, we should not expect 1t to
exphatly play off the various meanings or aspects of the varna con-
cept or claim exclusive validity for one meaning or one aspect At
the same time, 1t 1s clear that the fundamental hereditary meaning
of caste membership remains unquestioned, and 1s in fact defended
m a subtle, conchatory, and very accommodating manner agamnst the
ethicizing meaning represented by Buddhism, i the opening chap-
ters, the mixing of the castes (varnasamkara) 1s repeatedly referred
to as a threatening phenomenon ** Classifications made on the basis
of ethical or characterological criteria appear alongside of and
within the biological and hereditary arrangement of the castes with-
out replacing or even endangering 1t *’ Here, 1t 1s obvious that we
can no longer speak of any naive and unreflected coexistence
among the meanings and aspects such as may be found in the older
texts, and especially those dating from the pre-Buddhist period

The ethical and biological/hereditary aspects overlap and merge, al-
beit in a manner that clearly presupposes the confrontation between
the meanings which the Buddhists brought about The concept of
svadharma (1 e , the duties that result for a person from his position
in life) appears to allow a great deal of room for the ethical aspect
while simultaneously securing and stabilizing the traditional, heredi-
tary structure as the very context and foundation for ethical valua-
tion, according to the doctrine of rebirth and retributive causahty
(samsara, karman, etc), the caste rank results from previous exis-
tences and does not necessarily reflect one’s current moral achieve-
ments The “distribution of the gunas and the works” (gunakarmauv:-
bhaga) referred to 1n the above-cited passage IV,13 1s doubtlessly to
be understood within the context of the doctrine of samsara *

7. The manner in which the term karman was apphed to the
four castes 1s revealingly ambivalent while “works” 1n the sense of
ethically relevant behavior (@cdra) are ascribed to the two higher
varnas (brahmana, ksatriya), “works” m the sense of types of liveh-
hood or employment are associated with the two lower varnas
(vaisya, Siidra) * The reasons behind this practice are easy to under-
stand since ancient times, the status of the brahmin, and to a lesser
extent that of the ksatriya, has been associated with such charac-
teristic virtues as wisdom, honesty, and self-disciphne These values
were reserved for the higher castes, and could not also be assigned
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to the lower castes as their appropriate norms (svadharma), for these
lower castes, especially the $adras, were associated with such eth-
ically negative attributes as an mmpure way of life, hcentiousness,
and dullness—attributes hardly suitable to be assigned or recom-
mended as norms or duties Accordingly, the only alternative was to
refer to the means of occupation—whose faithful fulfillment could
open up the dimension of “ethical” values—to give meaning to the
concept of svadharma for the lower castes For this reason, while a
sidra could indeed be a “good” siidra, his caste-bound achieve-
ments could not help him to attain the peculiar ethical potential that
belongs (1€, 1s “innate”) to the brahmin (brahmakarma svabhavajam,
XVIII, 42)

A clear paraphrase of this pomnt of view may be found in the
rhetorical question posed by a nineteenth century pandit, “Soobajee
Bapoo,” who asked whether a mule, no matter how hardworking he
1s (1 e, who performs his functions as a mule as perfectly as he can)
can ever become a horse *

It 1s remarkable that the central statements made in the Bhaga-
vadgita about the svadharma were also utihized in the law book of
Manu * Moreover, Manu also made use of the guna theory in order
to lend a metaphysical and cosmological emphasis to his hierarchical
classification of all living beings This 1s a “mixed hierarchy” like
those so typical in the “presystematic” texts Manu introduces us to
the following beings, arranged 1n an ascending order determined by
the relative distribution of the three gunas- sattva, rajas, and tamas *
Plants (sthavara), worms (krmz), turtles, siidras, barbarians (mleccha),
lions, birds, hypocrites (dambkikah purusah), and pisaca demons are
dominated chiefly by tamas, wrestlers (malla), actors (nata), ksatriyas,
great debaters (vadayuddhapradhana), and gandharvas are domi-
nated chiefly by rgjas, ascetics (yati), certain brahmins (vipra), stars
(naksatra), rst, deva, Brahma, dharma, the mahan (1 e , the cosmic bud-
dhi, “knowledge”), and even avyakta (1 e, non-manmfested “nature”
uself) are dominated chiefly by sattva Manu’s hst clearly inter-
mungles a number of aspects and criteria, his categories are partly
ethical, characterological, mythological, biological/cosmological, or
refer to occupation Within the sphere of human existence, the four
varnas are not considered as a comprehensive and exclusive prina-
ple of classification and subordination (the vai§ya are not mentioned
at all) And Manu simply ignores the fact that much overlapping
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and blending occurs n his List (this “overlapping of the genera,”
Jatisamkara 1 the logical sense, was meticulously avoided by the later
systematic philosophers)

There are a number of other examples in which the four
varnas appear within comprehensive hierarchies and evolutionary
seres, for instance in the Mahabharata or in the Brahmanas (specif-
1cally 1 the “table of creation” used in the agnicayana ritual and first
quoted by A Weber) ® The question whether the varna system was
oniginally included 1n these hierarchies or added at a later time shall
not be dealt with here The passage from the Sukanuprasna chapter
of the Mahabharata, which, 1n a series of progressive dichotomies
leads from basic biological categories to the concept of the true
brahmin who knows brahman, 1s on a different conceptual level and
remiiscent of the diheretic procedure found 1n Plato’s Sophust and
Politicus * Enumerations that proceed from biological or essentially
cosmological categories to ethical concepts, eventually culminating
in the concept of the true brahmin as the genuine sage or the true
knower of the Veda, have a tradition that may be traced from the
Satapathabrahmana to numerous more recent texts *

Returning now to our subject of how the guna theory has been
utihized to explicate the varna systems 1t remains to be noted that the
three gunas were not only apphed within a context of general and
comprehensive hierarchies, but also particularly and individually to
the four varnas, sometimes 1 conjunction with the doctrine of caste
colors *# Here, of course, difficulties, or mconvemence at the very
least, arose from the fact that a threefold schema was being used to
explicate and jusufy a group of four and that, quite generally, at-
tempts were being made to hink two schemas which originated from
independent (and 1n fact divergent) sources *

One seemingly obvious solution to this conflict, yet one which
was nevertheless surpnising within the Indian context, was prof-
fered by the Anugita in the Mahabharata, 1t apphes the gunas to just
three varnas, assigning tamas to the $iidra, rgjas to the ksatriya, and
sattva, the highest guna, to the brahmin, the vai§ya has no part 1n
this process ® Now 1t would certainly be wrong to expect that a de-
nivative text such as the Anugita would critically and autonomously
apply philosophical and cosmological concepts to social conventions,
and thus attempt a critical reconstruction and reform of the varna
system along the hines suggested by the metaphysics of the gunas,
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and many other passages leave no doubt that the Anugitd never seri-
ously calls the number of the four varnas into question *

Other authors have used other means in their attempts ta rec-
oncile that discrepancy-which the Anugita clearly avoids through
mere omussion Often, the vaisya was endowed with a combination
of rajas and tamas and the other varnas with “pure” gunas * Durga-
prasida Dviveda, whom we have already mentioned, proceded 1n a
somewhat different fashion, and further elevated the position of the
brahmin In his view, the brahmin 1s defined through sattva alone,
the ksatriya through rajas and sattva, the vaisya through rajas and
tamas, and the sidra through tamas alone or through tamas and
rajas *

P T Raju’s attempt to depict Plato’s threefold psychological
and social scheme of Aoyiotinov, dvpds, and Emdvplo as an anal-
ogy to such applications of the three gunas 1s not convincang * In-
stead, 1t underscores a fundamental difference For Plato develops a
comprehensive rational construction that considers social and politi-
cal questions 1n a manner that dehberately distances itself from exust-
ing conventions, among the guna theorists, on the other hand, we
find a cosmological scheme being coordinated with a social order
that was considered to be as natural as the cosmos 1itself There 1s no
contrast here between a “natural” and a “positive” or merely con-
ventional order The guna theory was not used to question or criti-
aze the varna system To be sure, the concepts sattva, rajas, and
tamas do serve to recall the ethical and characterological aspects of
the varna system as opposed to its hereditary connotations, and in
fact, modern authors have often used these concepts to explicate
the four principal castes in the sense of psychological and physi-
ological types ® Yet no criteria were developed for empirically de-
termuning and unambiguously distinguishing among these types
and, therewith, for a practically feasible division of society indepen-
dent of the hereditary order, and the readiness for alternatives of-
ten remained verbal Even S Radhakrishnan, one of the most per-
suasive spokesmen for an interpretation of the four varnas based
upon character and vocation and not upon hereditary group mem-
bership, admitted “Since we cannot determine in each individual
case what the aptitudes of the individuals are, heredity and training
are used to fix the calhing " When viewed against this background,
the position of such a traditional scholar as Durgaprasiada Dviveda
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appears more consistent he considers the apphcaupn of the three
gunas to be merely another way of specfying what 1s by defimtion
implied 1n the hereditary membership 1n a caste, and such heredi-
tary membership alone 1s able to provide relable tesimony about
the true, metaphysical, gunic disposition of a person, which 1s never
really accessible to independent, empinically oriented crinasm or
verification ¢

Castes as Real Universals

8 Another philosophical device that has been drawn upon 1in
interpreting and discussing the caste system 1s the realistic concept
of universals (samanya, jat) While this did not achieve the popu-
lanty of the doctrine of the three gunas, its many metaphysical, lin-
guistic, and epistemological ramifications assured 1t a greater impor-
tance in the philosophical discussions of the classical period The
theory of real umversals recerved 1ts most distinctive treatment n
the Nyaya and Vaisesika, and 1n this version, 1t became a classical
target for Buddhist criticism Yet 1t also played a very notable role
in the Mimamsa, in particular with respect to the present topic Be-
fore we take up the manner in which the concept of samanya was
appled to the theory of castes, it seems appropriate to make a few
remarks about its peculiar systematic role within the Vaisesika and
on 1ts historical role during the classical period *

Most probably in connection with linguistic considerations and
mnitially in a more or less undifferentiated manner, the realistic con-
cept of samanya or jat: was at first concerned with the problem of the
one-in-many, of what particular entiies may have n common, of
the 1dentical and enduring meaning of words That which 1s com-
mon and universal 1s one, indivisible, subject to no change or decay,
yet inherent in many changing individuals However, the develop-
ment of thought about this topic soon led to a distinction between
what were considered to be real universals and other, merely aca-
dental, “additional quahties” (upadhi) While this does not amount to
an equivalence of the concepts of simanya and jat with the Western
concept of essence, they nevertheless served to demarcate what was
substantial and constitutive from acadental attributes and merely
temporal ahd extrinsic functions In this sense, the actual samanya
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is that which makes a concrete individual thing what 1t 1s a horse
(asva) 1s what 1t 15 insofar as “horseness” (asvatva) 15 mherent 1n 1,
while a cow 1s what 1t 1s insofar as “cowness” (gotva) 1s imherent 1n 1t
On the other hand, “cookness” (pacakatva) 1s merely an “addituonal
quality,” but not a real type and factor of i1dentity The samanyas
thus signify structures of the universe, biological species, and other
basic forms within the real, empirical world that remain unaffected
by the periodic destructions of the world and always reappear at the
begmning of a new epoch For this reason, and m the face of the
ancient cosmological associations of the varna doctrine, it would
seem natural that the four castes were also viewed 1 the sense of
such mvariable prototypes

Yet the old Vaisesika and Nyaya texts did not portray the four
varnas as umiversals To be sure, the caste hierarchy, both 1n itself
and as an integral gomponent of dharma, was unambiguously and
unequivocally accepted In his mythical/philosophical description of
the regenerauon of the world after 1ts disintegration nto atoms at
the beginning of a new epoch, Prasastapada makes 1t clear that he
attributes a cosmological status to the system of the four varnas
And 1n fact, he does this with much greater decisiveness than the
classical Samkhya He even includes a clear allusion to the Pur-
usastikta, although n contrast to the Rgveda, he does not speak of
an oniginal cosmogonic act, but rather of a recurrent event At the
beginning of each new world period, souls (dtman) are assigned to
these social archetypes, as well as to other forms of hfe, in accor-
dance with their unredeemed karma from the preceding world pe-
riod *

In Nyaya and Vai$esika texts from the ninth and tenth centu-
nies, we find that the interpretation and discussion of the varna the-
ory within the context of the doctrine of umiversals had become a
famihar and common theme Here as well, the epistemological on-
entauon which prevailed 1n the discussions of this period 1s 1n the
foreground, that 1s, the discussions primanly revolve around ques-
tions as to how, within the context of the doctrine of the means of
knowledge (pramana), each of the varnas may be safely recognized
as such and disunguished from one another and how the view that
the castes are determined by real umversals may be epis-
temologically justified Since the Vaisesika and subsequently the
Nyaya claimed that the universals (sémdnya) are demonstrable n
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perception as the data of “mere mtuition” (@locanamatra, nar-
wikalpakapratyaksa), the question of perception also had to be posed
with respect to caste umiversals And when countering objections
from the Buddhists and others, 1t was essential to consider the rela-
tion between direct perception and that indirect knowledge which

was acquired through “instruction” (upadesa) and genealogical trad:-
tion

9. In his Nydyamaijari (ninth century), Jayantabhatta notes
that a person mmtially requires “imnstruction” and genealogical knowl-
edge 1f he 15 to be able to ascertain the caste membership of a partic-
ular individual—at the very least, one has to have learned the
meanings of the corresponding words Afterwords, however, one
merely has to use one’s perceptual abilities 1n order to identify a
person as a member of a particular caste The fact that learning 1s
the prerequisite of this act does not, as he emphasizes, call into
question the results of perception as such Must not a person sim-
ilarly first be instructed about the meaning of the word “cow”
before he 1s able to identify a cow as such? According to this line of
reasoning, linguistic instruction 1s merely the external preparation
for a perceptual act, a preparation that does not in any way detract
from the vahdity of the results of that act just as that which a per-
son percerves after he has reached the top of a mountain does not
lose 1ts status as content of perception (merely because it requires
such preparation) ® While Jayanta does mention another position,
namely, that a brahmin can be identified merely on the basis of his
distinguished appearance even without prior genealogical mstruc-
tion, he does not seem to concur with this view ™

In a later section of his Nyayamarijari, Jayanta resumes the dis-
cussion of the perceptibility of “caste umiversals,” and once again, he
cites the simile of the view from the mountain, which he has obwvi-
ously borrowed from Kumanla’s Tantravarttika ™

The fact that the perception of a brahmin, as opposed to the
seeing of a cow, does not presuppose a one-ime learning alone but
also a genealogical inquiry that must be made for each case, was not
considered a difficulty to be taken seriously On this pomnt, the
Vaisesika commentator Sridhara (tenth century) was even more ex-
phat While admitting that the “brahminness” (bréhmanatva) of a
brahmin 1§ not perceived as easily and directly as the “cowness”


Anand
Sticky Note
This is a fascinating discussion: more on the way in which orthodoxy provides the seeds for its own questioning.


366 Tradition and Reflection

(gotva) of a cow, he considers the difference merely one of degree
By being taught about the ancestry of a person, we learn to see him
mn the correct way, yet this does not detract from the authenticity of
such seeing ™ Similarly, 1n order to be able to distinguish between
the classes or “castes” of precious gems, one must have previously
acquired a certain expertise n this field ™ Sridhara’ epistemological
confidence was not shaken by the critics who pointed out that the
possible marital unrelhability of brahmin women could endanger the
legitimate descent of the offspring and the authenticity of the uni-
versal “brahminness ™

The notion of real “caste universals” 1s generally taken for
granted by later Vaisestka commentators, although 1t 1s not an ex-
tensively debated topic in their works An anonymous commentary
on the Vaisesikasiitra which was written some time after Udayana,
possibly around 1200, resolutely dismisses all arguments against the
real existence and percepubility of a umversal brahmanatva, and 1t
concludes “This 1s not so, since (the universal brahminness) 1s, 1n-
deed, established through sense perception expressed in (the recur-
rent observation) ‘this 1s a brahmin, this (too) 1s a brahmin ’ Other-
wise, such umversals as cowness would also be eliminated” (tan na,
brahmano “yam brahmano *yam itr pratyaksad eva tatsiddheh anyatha go-
tvader apr vilayat) ™

As could be expected, the Buddhist philosophers took up posi-
tions against these arguments of the adherents of the Nyaya and
Vaisestka Examples of this may be found in Santaraksita’s Tat-
tvasamgraha, Kamalasila’s accompanying commentary Tattvasamgra-
hapafipka,” and the extensive linguistic and epistemological discus-
sions 1n Prajidkaragupta’s Pramanavarttikabhasya (also known as the
Varttikalankara) ” Prajfidkaragupta i particular discusses the rela-
tionship between “instruction” (upadesa) and perception (pratyaksa)
that was also dealt with by Jayanta and Sridhara In his /s1ew, how-
ever, no matter how this relationship 1s interpreted, there 1s no way
to determine the reality and genuineness of caste universals, and
especially of brahminness In addition to these epistemological and
“criteriological” questions, basic problems of definition associated
with the doctrine of the four varnas are repeatedly touched upon *

10. In general, the Nyaya and Vaisesika philosophers did not
consider the defense and analysis of the varna system to be their
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main task The majority of the texts simply take 1t for granted, and
they do not discuss 1t explicitly Those that do typically limit them-
selves to a few brief remarks or allusions ™ Quite obviously, this
topic 1s not really intrinsic to the Nyidya and Vaisesika The situation
was different in the Mimamsa, a system whose apologetic motivation
1s straightforward and which, as a whole, represents an attempt to
develop a comprehensive explanation and defense of the Vedic
dharma It was especially Kumainla (seventh century), the leading
philosophical systematizer of the Mimamsa, who approprated the
concept of umversals as an apologetic device for discussing the sub-
Ject of caste In contrast, the second major school of the Mimamsa,
which follows Kumarila’s rival Prabhiakara, developed some exempl-
ary arguments for criticizing such applications of the concept of
universals Sridhara’s discussion seems to be mspired by and based
upon the positive as well as negative arguments produced by these
two schools of Mimamsa The passage from the Nyayakandali dis-
cussed earlier does not go 1n any significant way beyond those 1deas
and arguments we find in the works of Kumarnla on the one hand
and m a representative text of the Prabhakara school, Sa-
likanathamisra’s Prakaranaparicika, on the other ®

In a number of passages in Kumarnla’s main works, 1e the Slo-
kavarttika and the Tantravarttika, 1t 1s either exphctly stated or im-
plicitly assumed that the four varnas are determined by real univer-
sals and thus “ontologically’ different from one another, and that
caste membership 1s metaphysically prior to all ethical, occupational
and characterological criteria In the reification and hypostatzation
of the unmiversals (yat:, samanya), Kumanla does not go as far as the
classical Vaisesika, his universals occur m rebus and are related to
their substrates in an identty-in-difference relationship Neverthe-
less, they are real, eternal prototypes Kumarila’s predecessors, in
particular Sabara and the so-called Vrttikara, introduced the topic
of universals under the title gkrtz, “form,” “shape ” According to
Sabara’s tesimony in his commentary on Mimamsdasutra 1, 1, 5, the
Vrtukara taught that such “forms” are directly perceived (pratyaksa),
not inferred (sadhya) The Nyaya, on the other hand, distinguished
between akrti and jatr According to Gautama’s Nyayasatra 11, 2,
65(68), the “form” or “shape” manifests the umversal and 1ts char-
acteristic marks (@krir jatiingakhya) Both of these positions imply
difficulties, as far as the idenufication of “caste universals” 1s con-
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cerned Are there any distinctive visible forms (@krts, akara) or con-
figurations (samsthana) that could support the assumption that dif-
ferent universals, real generic properties, mhere 1n the brahmins
and ksatriyas® Obviously, they do not differ from each other 1n the
same conspicuous manner In which a horse differs from an ele-
phant This 1s an observatuon which was sufficiently famihar to the
opponents of the varna system *

In his commentary on Nydyasiitra and Nyayabhasya 11, 2, 65(68),
Uddyotakara notes that not all umversals are indicated by “forms”
(na punah sarva janr akrtya hngyate) Kumarila goes further than this
He claims that the Mimamsa concept of a@krtz, since 1t 1s used as a
synonym of j@s or samdnya, 1€ as general term for “unmiversal,” has
no connotation of “form,” “shape” or “configuration” at all * Both
n the Akrtivada of the Slokavartttka and 1 the Akrtyadhikarana of the
Tantravarttika, he argues vigorously for the conceptual dissociation
of “form”/“shape” and “umversal” This has obvious and sigmificant
mmplications for his theory of caste universals

In the Tantravarttika, Kumarila remarks somewhat casually that
the brahmins and the other castes have heads, hands, etc, that are
quite similar 1n shape, and that they are usually the object of non-
discriminating perception, nevertheless, the caste distinctions can be
ascertained on the basis of memories concerning the lineage of the
parents ® In the Slokavarttika, he states that different types of crite-
ria may serve to 1dentfy real generic properties and the distinctive
classes to which they belong, for instance color n the case of gold
and copper, smell and taste 1n the case of sesame o1l and melted
butter, the shape 1n the case of a pot, and birth or descent (yonz) in
the case of the brahmin and the other castes All this does not affect
Kumarnla’s basic premise that ultimately the universals or generic
properties themselves should be perceptible, rehance on these crite-
ria 1s just the manner of accomplishing such perception * Vicaspatu
adopts this argumentation for his Nydyavarttikatatparyatika, while
commenting on Nyayasiatra 11, 2, 65(68) and on Uddyotakara’s re-
mark that not all universals are indicated by forms, Vacaspati, too,
msists that universals such as brahminness are to be manifested by
one’s lineage (brahmanatvadyans tu yoniwwyangyad) Of course, unlike
the other critena, the criterion “descent” involves genealogical 1n-
formation and recollecnon Kumarila does not deny this, but n his
view, 1t 1s no fundamental difference It simply means that the 1den-
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tification of caste universals 1s less direct and requires more prepa-
ration than that of other universals

11 The passage most sigmificant for our topic may be found
at the begimning of the Tantravarttika (on Sitra I, 2, 2) In his typ-
ically free and independent matter, Kumarila discusses an opposing
opimion (pirvapaksa) which 1s presented in the Mimamsasiitra and
the corresponding commentary of Sabara This concerns the view
that the arthavada passages of the Vedas are irrelevant and devoid
of authority One of the reasons for this given by the piarvapaksin 1s
that the arthavada passages and other passages evidently contradict
the results of perception One of the examples given by Sabara 1s
the following Vedic sentence “We do not know whether we are
brahmins or non-brahmins ”* The assumption behind the use of
this example 1s that such a statement (1ignoring its incompatibility
with other passages) contradicts the knawledge of the difference be-
tween brahmins and non-brahmins thatws generally famihiar in daily
hfe For Kumarila, this remark prowides a starting point for a dis-
course on the “ontological” status and the recognizability of the four
varnas Here, more than defending the meaning and the authority
of the Brahmana passage cited by Sabara against those who would
simply deny or doubt the caste theory, he defends 1t agamnst those
among 1its adherents who have a naive and unclanfied understand-
ing of the varna concept, and who depend too greatly upon exter-
nal features of behavior or visual appearance for identifying the
castes On this occasion, Kumarila demonstrates his thorough grasp
of the definitional and epistemological problems associated with the
subject as well as his recognition of the difficulties of genealogical
derwvation, for he actually stresses precisely these problems and dif-
ficulties, thereby lending further weight to his claim that 1t 1s quite
possible to defend n an age of increased criticism and rational ar-
gumentation both the dharma and the varna system that 1s inte-
grated theremn In developing his arguments in this section,
Kumarila abstains from any clear or direct attack upon an opposing
viewpoint that 1s clearly marked as such Instead, he presents a kind
of dialogue in which he gradually articulates and clarifies his own
position ® It 1s important to remember that here Kumarila 1s com-
menting upon a parvapaksa passage—although he goes far beyond
the starting point offered by Sabara, for he does not merely para-
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phrase the piurvapaksa, but also appends his own critical opinion
thereto In order to fully understand this discussion, one other
pomnt must be considered as well the philosophical Mimamsa was
concerned with securing the authoritativeness of the Vedic revela-
tion and the sacred tradition (srut:, sastra, agama) within the frame-
work provided by the doctrine of the means of knowledge (pra-
mana), 1n other words, the mtention was to place the Veda alongside
of the other means of knowledge (perception, inference etc) as a
source of knowledge 1n 1ts own right capable of conveying contents
which would otherwise be maccessible ¥ The problem of the four
varnas should also be seen in this hight to what extent are they
objects of the Vedic revelation, and to what extent are they acces-
sible to and demonstrable through the worldly means of knowledge
and normal human experience (lokaprasiddha)? Kumarila’s position
1s carefully considered while arguing that the varnas are essentially
accessible to the domain of worldly knowledge, he adds that the
srut1 nevertheless retains a helpful and important role for discover-
ing therr true nature * According to his commentators as well as his
opponents, Kumarila took 1t for granted that the four varnas are
determined by real umversals No special emphasis was laid upon
this assumption
Kumarila begins with the thesis that the castes may be demon-
strated through normal human knowledge What 1s the nature of
this knowledge? Is 1t sensory perception? Is it really possible to ar-
gue that the class membership of a brahmin (1 e, his determination
by means of the umiversal “brahminness”) can be ascertained
through sensory perception in the same manner as the glass mem-
bership of a tree (1€, 1its determination by means of the universal
treeness )~ In the case of the brahmin, of course, we must first be
told the facts ot his ancestry Yet in order to be able to idenufy a
tree as such, must we not first be told about the meaning of the
word tree as well?” kumarila himself states exphctly that these
two examples differ 1in more than just one respect In the case of the
tree, we have the impression of an entity that may be disinguished
and 1denufied on the basis of certain features of appearance that
are independent of any knowledge of the appropriate word Yet
since such external features as conduct or occupation are unreliable
because there 1s no way to be certain that a member of a particular
caste will adhere to the duties he has been assigned, the same does
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not hold true in the case of the brahmin * According to the doctrine
which Kumairila develops i the Slokavarttika, however, external fea-
tures such as these are not the only means for determiming unver-
sals A knowledge of genealogical relationships may also serve this
purpose This argument, in turn, leads into the problem of the pos-
sible unfaithfulness of brahmin women At first, Kumianla simply
states that one should not argue against a rule by citing its excep-
tions Yet he does not fail to add that extramarital liaisons with men
from the same standing are not problematic, and that the Smrt1 has
reliable rules available for cases of actual bastardization as well as
rules for reassigning a lineage to a “pure” caste after a number of
generations

Yet none of these arguments are really able to call the existence
and recognizability of the castes into question, using a simile which
(as we have noted earlier) will appear again 1n Jayanta's Nyayaman-
jari, Kumanla states that that which 1s perceived after one has
reached the top of a mountain does not lose its perceptual character
as a result * His commentator Somesvara adds the general observa-
tion that non-perceivability does not result from the fact that some-
thing 1s difficult to apprehend The difference between a male and
a female Kokila (a type of Indian cuckoo) only gradually enters into
the realm of perception, and so 1s 1t. with the differences between
the castes as well 1t becomes possible to perceive these differences
because we are mmually aided by a genealogical knowledge based
upon memory and uninterrupted tradition * Elsewhere, Kumarila
compares the idenufication and distinction of castes with the distinc-
tion of correct and incorrect Sanskrit words In both cases, tradi-
tion, recollection, and learning are necessary before the appropnate
determinauons can be made through simple acts of perception
Knowing how to disinguish castes 1s ike mastering the Sanskrit lan-
guage * The assumption 1s that, just as in the case of the expert
gemmologist, the process requires a certain noncommunicable ex-
pertise or initiation

12 Several key remarks follow According to Kumarila, the
alleged or real contradiction between the Vedic statement quoted by
Sabara and the results of percepuon, which provides the starting
pomnt for the enure discussion, i1s pertinent to those who wish to
derive brahminness, etc from behavior In his opinion, however,
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there 1s no justification for derving caste distinctions from behav-
1or Instead, we have to assume that the brahmins etc are already
established 1n therr 1dentity, for only on this basis can the behavioral
norms to which they are subject be appled to them* If therr
brahminness was a copsequence of their behavior, then a vicious
arrcle would result, 1t would be possible that the behavior of a per-
son would render him a brahmin at one moment and a stidra at the
next, provided that he was not (reflecting the fact that some actions
are ambivalent) both at the same time In Kumarila’s view, reducing
the castes to the status of temporary and ambivalent functions and
behaviors would be destructive as well as absurd The Vedic provi-
sions concerning a particular caste could not be appled, and stable
social and religious rules would be impossible Only when a person
i a brahmin, a ksatriya, etc, can he be told what his duues are as
such Someone s a brahmin only to the extent that the umversal
brahmanatva 1s inherent in him Such an essential property cannot be
added later, its acquisition must concide with the event of entering
nto existence, 1€ , with birth itself Brahminness cannot be reduced
to an aggregation of virtues, such as asceticism, nor can 1t be re-
duced to any disposition that arises as a result of such virtuous be-
havior, and 1t cannot be manifested thereby * A brahmin’s 1dentity,
like that of the member of any other caste, 1s rooted 1n his ancestry
For this reason, any knowledge of this identity must be founded
upon genealogical relationships, although 1t may (1deally) also be
attained through perception In this way, Kumarnla ruled out the
possibility of an ethicizing remterpretation or reduction of the four
varnas as well as all caste mobility Nothing on earth can affect one’s
caste membership, for this has a status of metaphysical stability * It
remains 1naccessible to merely extrinsic criteria yet 1s not completely
cut off from the domain of perception and argumentation Kuma-
rila’s interpretation and defense of the four varnas conforms exem-
plarily with his program of defending the tradition of the Veda (1 e,
primarily the Brahmanas) 1n an age of critical reflection and discus-
sion while simultaneously saving 1t from the grip of autonomdus
rationality Here agan, we find a philosophy of the Vedic dharma
that has produced 1ts own complex and subtle epistemology and
whose apologetic and restorative aims are nevertheless easily recog-
nizable

Kumarila’s discussion in the Tantravarthka suggests that he was
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already m a position to look back upon a tradition of philosophical
discussions which had considered this subject from a number of
perspectives An epistemological discussion about different ways to
grasp the “umversals” or ‘forms” (gkrt1) can be found as early as
Patanjalr’s Mahabhdsya, and this work in turn makes reference to still
older sources Patafjah also notes that jat 1s that which 1s obtained
by birth (jananena ya prapyate, sa jatsh) » Later commentators have
found 1n Patafijali’s work explicit references to the problem of the
relatuonship between direct perception and verbal instruction (upa-
desa) * By this ume, the terminological coincidence between jai as
“caste” and as “genus” or ‘umversal was obviously quite famihiar,
and the conceptual association of ‘universals’ and ‘castes” should
have been a natural step There 1s, indeed, evidence that this con-
nectuon had been made long before Kumarilas ume Our most im-
portant source 1s Bhartrhari (ca A D 500), who 1s in turn indebted
to Pantafnjall and other older authorities In general, Bhartrhart’s
work has been of great importance for Kumarila

Bhartrhar: discusses the status of the brahmana in several sec-
uons of his Vakyapadiya, for instance in the Vrttusamuddesa of the
third Kanda, which resumes and expands Patanjal’s explication of
the termubréhmana ' In the Jatisamuddesa, brahmanatva appears re-
peatedly as a famihar example of a “universal” (jatz) ' To be sure,
Bhartrhart’s understanding of universals 1s different from the static
realism of the Vaisesika, for him, they are potentiahities or powers
(saknr) of the dynamic “word-brahman” (sabdabrahman) Nevertheless,
1t was easy for Kumarila to combine this with his own adaptation of
the Vaisesika theory of umversals There are various other, more
specific references 1n the Vakyapadiva Just as Sridhara centuries
later, Bhartrhar1 mentions those experts who can identfy precious
stones or metals They, too, exemplify the refinement of perception
through training and practice In the same verse, he states that su-
perhuman beings (asmaduisista) can perceive universals directly by
means of all sense organs '? In his long and remarkable commen-
tary on this verse, Helaraja refers specifically to the perception of
“caste umversals” and claims that ‘ something analogous to the dew-
lap,” 1e to the criterion of the universal ‘cowness™ (gotva), must
exist (and be accessible to superhuman perception) as far as
“brahminness” (br@hmanatva) etc, are concerned, although 1t may
be utterly xmpcrcepnbfe for us ' The 1dea of a superhuman aware-
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ness of caste universals which does not depend on recollection and
mstruction (smrti, upadesa) has become a famihar assumption in
theistic arcles We find 1t, for instance, mn the Sesvaramimamsa of
Rimanuja’s follower Venkatanitha (1 e, Vedantadesika, fourteenth
century) '™

This notwithstanding, Kumarila appears to have been the first
to give this “application” 1ts radical and exphat character and to
combine 1t with a comprehensive philosophical defense of the Vedic
dharma And 1n his assertion that brahminness does not 1ssue from
an aggregation of ascetism or other propertes, he also appears to
allude to the passage in the Mahabhasya which, as we saw earler,
refers to a verse of unknown origin that deals with precisely this
question of “aggregation” (semuddya)—admittedly 1m a manner
which Kumarila was no longer able to accept ' In any case, 1t may
be said that to a large degree, Kumarla’s discussion became the
starting pomnt for the subsequent debate not only 1n Mimamsa, but
also 1n Nyaya and Vaisesika

13. In general, Kumirila mtroduces numerous methodolog-
cal and philosophical innovations 1 his endeavor to restore the al-
legedly original sense of the Vedic dharma and to defend 1t agamnst
mnnovations, he may, indeed, be considered as one of the most inde-
pendent thinkers of the classical tradiion His relationship to
Sabara 1s known to have been much freer than that of his great rival
Prabhakara, whose own traditionalism frequently had radical and
“innovative” consequences as well and whose own attempts to artic-
ulate the Vedic tradition 1n the medium of classical philosophy of-
fers a revealing counterpart to Kumarila’s technique The ways 1n
which he approached the question of caste provides us with a good
example to illustrate this

The school of the Prabhakaras, known to us primarily through
its presentation by Salikanathamisra, attempted to develop a de-
fense of the varnasramadharma which did not depend upon Kuma-
rila’s interpretation of the four principal castes as real universals 1n
their view, the existence of genealogical relationships and the tradi-
tional knowledge of these sufficed to make the Vedic rules applic-
able * They saw no reason to seek recourse in questionable philo-
sophical constructions There are no human groups which are de-
termined by and distinguishable through real universals, in fact,
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there are no real universals at all below the samanya or jat1 of “hu-
manness” (purusatva), that corresponds to the one essential form
(akara) shared by men and women, brahmins and siidras There 1s
no determinable “form” nor anything like it that can serve as a sign
of the generic differentiation between the brahmin and the ksatriya
In contrast to the Bhattamimamsa school founded by Kumarila, the
Prabhidkara school did not abandon the premise that “form” and
vistble similarity are essential features of genumne umversals '’ In
Salikanatha’s opinion, no practice, preparation, or instruction could
help one further since there 1s no real universal “brahminness,” it
cannot be manifested as a datum of perception He dismisses
Kumarila’s argument that a person’s experience in the domamn of
smell will eventually aid him to visually grasp the difference be-
tween melted butter and sesame o1l, arguing that this amounts to a
mere mampulation of the concept of perception, in reality, we are
dealing with an imphcit inference '®

The alleged caste universals are nothing but “additional quali-
fications” (upddhi), 1 e , extrinsic roles and functions which are ad-
mittedly sanctioned by tradition but do not fundamentally differ
from such occupational epithets as “cook-ness” (pacakatva), the “ad-
ditional qualification” most frequently mentioned 1n the discussion
of the subject of umiversals Brahminness, etc , means nothing other
than descent from a particular lineage (santativiSesaprabhavatva), and
lineages do not require any theoretical or metaphysical explanation,
since they are generally familiar and established through traditional
usage (lokata eva prasiddhah) There 1s no need to hypostasize caste
universals 1 order to justufy the use of such words as “brahmin,”
etc , or the applicability of the speaific Vedic rules for a caste In this
context, Salikanatha takes up the problem of the mantal faithful-
ness of brahmin women, a topic that enjoyed some popularity
among Buddhist critics of the caste system However, he does not
consider this to pose any serious danger to the fundamental re-
hability of the traditionally accepted genealogical relationships, and
dismisses the problem as an artificial scepticism with no serious 1m-
pact upon the traditional knowledge and behavior of men'®
Whereas Kumarnla attempts to provide an independent metaphysi-
cal and epistemological basis, the Prabhakaras limit themselves to
sanctioning what tradition already accepts At first glance, this pro-
cedure may appear naive and unreflected, yet the fact that they
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avold a metaphysical construction like Kumarnla’s 1n 1tself amounts
to a philosophical statement Salikanatha’s arguments agamnst
Kumarila reveal an intellect sharpened on Buddhist criticism while
his use of the term upadh: indicates a linguistic and epistemological
position concerning this subject that was precise and radical n 1ts
own way

Kumairila’s school of the Mimamsa represents the mainstream
of traditional Vedic/brahmnic orthodoxy In contrast, Prabhiakara
and his followers remained outsiders, and they were even suspected
by the orthodoxy of an intended or unintended alhance with Bud-
dhism Kumarila himself found a one-sided yet poignant way to ex-
press philosophically what was intrinsic and special in the Hindu
dharma as compared to Buddhism and other “heterodoxies ” Thus
may be seen 1n the manner in which he presented the varna system
and the rigorous fashion in which he anchored the identity of the
castes 1n real universals, thereby removing 1t from any change, mo-
bility, or reduction to criteria of ethical standards and the quality of
behavior His position and procedure with respect to the question of
caste has clear echoes 1n several discussions in the modern tradi-
tionalist pandit literature and 1n the arguments against reformers
and remnterpreters contined therein Vasudeva Sastrin Abhyankara
has uulized them to counter the “idle chatter” (pralapa) of those
“moderns” (@dhunika) who wish to relate or even reduce the mean-
ing of caste terms to behavior and who assert that a person can
change his caste status and becorhe a brahmin merely by virtue of
his behavior ''° In this context, Abhyankara also speaks of the
Bhagavadgita, emphasizing that the “behavior essential to the
brahmin” (brahmakarma svabhavajam) referred to in verse XVIII,42
can 1n no way be utilized to justify an ethicizing explanation such
forms of behavior as moderateness, etc , are not meant to be factors
that first create brahminness, but are solely duties that apply to it ™
Brahminness, etc, can only be attained through birth It 1s a genu-
e and real universal (Abhyankara speaks of jat: and jatisamanya),
on the same footing as the biological species Even if their outer
forms are similar, brahmins, ksatriyas, etc are as different from
one another as hons are from elephants There can be no caste
mobility '’

Abhyankara’s argumentation 1s noteworthy for its trenchancy
and terseness, but 1s not unique with regard to 1ts implhications In
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his Caturvarnyasiksa, Durgaprasada Dviveda uses essentially the same
arguments, namely, that the four varnas are constituted 1n a man-
ner that 1s prior to all behavior, and 1n his eyes, this means that they
must be determined by real umiversals '* “Soobajee Bapoo,” the
pandit who completed the 1839 edition of the Vajrasici for L Wilk-
mson (and who used the occasion to mnclude some critical remarks
of his own 1n his Tanka, or “Tunku”), argues along essentially the
same lines that Kumarila developed m such an exemplary manner '

Non-Dualism and the Varna System

14. While the philosophical theories we have been discussing
thus far have played no great roles in the social and political discus-
sions of modern India, the philosophy of Advaita Vedanta has often
been associated with socaal and political topics, 1t has even been
claimed that 1t affords a metaphysical basis for practical ethical de-
mands and programs This has occurred in particular within the
widespread movement loosely referred to by the term Neo-Ve-
danta, and 1t has had sigmficant effects upon both the public culture
of India and the manner in which India has presented 1itself to the
rest of the world It would not be difficult to compile a st of hiter-
ally hundreds of statements asserting that the Advaita Vedanta has
social relevance for India as well as a more fundamental relevance
for the future of all mankind It has been associated with, and even
utihzed to “derive,” such concepts as tolerance, equality, peaceful
coexistence, brotherhood, internationalism, the community of na-
tions, democracy, and social and economic justice—as well as na-
tionalism and anarchy * We encounter such phrases as “Vedantic
socialism” (Ramaurtha), “polincal Vedantism” (Aurobindo), etc , we
hear of “collective economic hberation on an idealistic (1 e, Vedan-
tic) basis”,"'® we are even informed that the Vedinta 1s capable of
providing us with “food, shelter and clothing” or of protecung us
from the hydrogen bomb '’

These proponents of Advaita Vedanta assume that its monistic
metaphysics can be reconciled without difficulty with the pohucal
ideas of the French revolution, the Enhghtenment’s notions of au-
tonomy, and the socialist ideal of justice, moreover, they suggest
that the only prerequisite that must be fulfilled to ensure 1ts practi-
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Chapter 10: Notes

Two classical examples of such criique are provided by Hegel and
Max Weber, cf Indwa and Europe, ch 6 (on Hegel), M Weber, Die Wart-
schaftsethik der Weltreliguonen II Hinduismus und Buddhismus Tubingen,
1921 (seventh reprint 1988), 142 ff (trans HH Gerth and D Mar-
tindale The Religion of India New York, 1968, 144 ff)

While Kautilya’s Arthasastra contains an elaborate methodology of poli-
tics and admunistration, 1t can hardly be classified as a system of pohu-
cal philosophy

For an earher German version of this chapter, see Nachrichten der
Akademie der Wissenschaften in Gottingen Philologisch-historische Klasse
1975, No 9 (published 1976)

Cf R Lingat, The Classical Law of Indiwa, trans from the French by
J D M Derrett Berkeley, 1973, 36 ff

See, for instance, Sankara, BSBh I, 1, 4 (Works 111, 13 ), Manu X, 42
(utkarsam ca-apakarsam ca) and comrhentaries, Anantakrsna Sastrin et
al , Dharmapradipa Calcutta, nd (Preface 1937), 67 f

Cf BSBh 1, 1, 4 (Works 111, 13 f), I, 3, 30 (Works 111, 129)

Cf Bharuci on Manu X, 42 (ed ] H Dave Bombay 1982, 307) evam
ca saty esa varnanbhaga utkarsapakarsasambandho manusyavisaya eva dras
tavyah, na gavadisu)

Cf Manu X, 30 £, Medhauth: on Manu 11, 6 (ed J H Dave, 168)
Cf L Dumont, Homo Hierarchicus The Caste System and Its Implacations
Complete revised Enghsh ediion Chicago, 1980, XXXV Dumont

finds this 1dea “generally rejected” by the majority of his reviewers

Homo Hierarchicus, 72

A L Basham, The Wonder That Was India New York, 1959 148
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Manu VIII, 41 adds the norms and customs of the ‘guilds” (srenz) to
this st Gita 1, 43 asscciates the destruction of jatdharma and

kuladharma with the “muxture of varnas” (varnasamkara)

Ct Yajnavalkya 11, 697 yathajat yathavarnam, 11, 206 dandapranayanam
karyam varnajatyuttaradharah

Cf Apastamba 11, 6, 1 jatyacarasamsaye, G Buhler, Sacred Laws of the
A1yas, part 1 (Sacred Books of the East) translates ‘If he has any
doubts regarding the caste and conduct ” Cf also L Dumont (see
above, n 7), 78 ‘Far from being completely heterogeneous, the con-
cepts of varna and jau have nteracted, and certain features of the os-
mosis between the two may be nouced ”

See, for instance, Manu X, 5, 27
Cf Kullika, Nandana, Niarada and others on Manu VIII, 41

Cf Medhatuthi on Manu X, 4, Nandana on Manu X, 27, see also
Kulliika s statement that caste mixture or bastardization can produce a
new jati comparable to a mule, but no new varna (on Manu X, 4 sam-
kirnajatinam tv asvataravan matdpurjatvyaariktajatyantaratvén na varna-
tvam)

See, for imstance, Mitramusra, Viramatrodaya, and Vyhane$vara, Mutak-
sard, on Yajnavalkya II, 69 (ChSS, 497, 502) and II, 206 (ChSS, 682,
684)

Cf Muramasra, Viramitrodaya on Yajhavalkya 11, 69 (ChSS, 497)

Cf India and Europe, 180 and on mixed castes in general H Brink-
haus, Die altindischen Mischkastensysteme Wiesbaden, 1978

L Dumont (see above, n 7), 71 In this connection, Dumont also notes
the ‘the classical texts described 1n terms of varna what must surely
have been a caste system 1n embryo’

Cf Medhatuthi on Manu X, 5, see also P V Kane, “The Tantravarttika
and the Dharmasastra Literature ” Jowrnal of the Bombay Branch of the
Royal Aswatic Society, NS 1 (1925), 95—-102
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Calcutta, nd (Preface 1937), the protecton of the hereditary identity
of Hinduism against reinterpretauons and ‘new sects” (nitanasam-
pradaya) 1s one of the main goals of the book, and the problem of castes
(yatr) 1s 1ts major topic, see 63—187 Jautattvaprakisa As an example of
a basically ethical and characterological interpretation, we may men-
tion Mahes$varananda Giri, Caturvarnyabharatasamiksa, 2 vols Bombay,
1963—-1968 This work cites the Vajrasict Upanwsad (vol 1, 22-25, see
below, n 133) and shows the influence of Neo-Vedanta

Cf A Descriptive Catalogue of the Sansknit Manuscripts (Vivaranaparicika),
Sanskrit Umiversity Library (Sarasvati Bhavana), vol 8 Nyaya-Vaise-
stka Mss Varanasi, 1962, Nos 34 017, 33 731, 31 393

On Riamanuja, see below, n 128 Problems concerning the perception
and 1dentification of castes especially “brahminness” (bréhmanya), are
also discussed by Ramanuja’s predecessor Yamuna, cf Agamapramanya,
ed and trans J A B van Buitenen Madras, 1971, 66, 103 Yamuna
(ca 1000) 1s obviously familiar with the Mimamsa arguments on this
topic

Cf Sesvaramimamsa and Mimamsapadukd by Vedantadesika, ed U T
Viraraghavacarya Madras, 1971, 144—151 (on MS I, 2, 2), see also
below, n 104 Venkatanitha/Vedintadesika discusses not only the the-
ory of caste universals, but also the applicauon of the guna theory to
the varna system, cf Sesvaramimamsa, 149 £ On Vallabha’s version of
the Mimamsasitra, see G H Bhatt, “Vallabhicarya’s Text of the Jai-
mum Satras II 1’ Journal of the Orental Institute (Baroda) 2 (1952), 68—
70

Cf Prameyakamalamartanda (commentary on Mamkyanandin’s Parik-
samukha), ed Mahendra Kumar Second ed , Bombay, 1941, espeaally
482487 (482 etena mutyam nikhilabrahmanavyaktiyapakam brahmanyam
apr pratyakhyatam na h tat tathabhitam pratyaksadipramanatah pratiyate),
Nyayakumudacandra (commentary on Akalanka’s Lagh#yastraya), 2 vols,
ed Mahendra Kumar Bombay, 1938—1941, especially vol 2, 767-779
(brakmanatvajatinicara)

See, for nstance, Ksemendra, Darpadalana, ch 1 (examples of false
genealogical pride)
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Cf India and Europe, 234, 240 ff Traditnonal Advaita Vedanta does
not try to apply non-duahism 1n ethics, mstead, 1t sees ethical conduct
erther as a prerequisite or as a natural concomitant of non-duahsuc
spiritual realization According to Vwekacidaman:, v 37, those who
have attained this realizatuon are inherently benefical, just as the
spring season” (vasantavad) This echoes Mahayana Buddhist ideas

Cf P V Kane, History of Dharmasastra, 5 vols Poona, 1930-1962, espe-
cally vol 2, 19-164

Cf Mur I, for a useful presentation of source materals

See A Weber, “Collectanea iiber die Kastenverhaltnmisse in den Brah-
mana und Sitra ' Indusche Studien 10 (1868), 1-160

Cf Indiwa and Europe, 322 f, myths about the ongination of the non-
brahmuinical castes due to karmic deterioration are not unusual, see
Mahabharata XII, 181, 10-20

Cf A Weber, ‘ Collectanea” (see above, n 32), 97 {f

Cf Weber, “Collectanea,” 70 f, 97 ff, see also W Rau, Staat und Ge-
sellschaft vm alten Indien Wiesbaden, 1957, 4, 62 ff , against Weber, Rau
claims that the hereditary varna system did not take shape in the pe
riod of the Brahmanas, but only 1n the period of the Sitras However,
Rau’s references seem to deal with exceptions rather than with the
general norm Ethical interpretations which presuppose an underlying
hereditary system are more common i the epics, see, eg, Ma-
habharata III, 206, 12 (vrttena h: bhaved dvyah), and O Strauss, “Eth-
1sche Probleme aus dem Mahabharata” (first published 1911) K! Schr,
ed F Wilhelm Wiesbaden, 1983, 11-153, especially 148 ff

The following Suttas of the Pali canon contain cnitical references to the
varna system Agganfia, Ambattha, Samantiaphala and Sonadanda in
the Dighanikdya, Assalayana and Madhura \n the Mayhimanikaya, Vasettha
m the Suttampata Several Buddhist texts i Sansknt radical-
1ze the critique, for instance the Sardulakarndvadana i the Diwyavadana
(ed E B Cowelland R A Neil Cambndge, 1886, ed separately S K
Mukhopadhyaya Sanumiketan, 1954) and the Vajrasict falsely attnib-
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uted to Asvaghosa, for ediuons of this text, see A Weber, “Uber die
Vajra-siici (Demantnadel) des Acvaghosa” Abhandlungen Preuss Ak
Wiss Berhin, 1859, 205-264 (with German trans), S K Mukherjee,
“The Vayrasiici of Asvaghosa ” Visva-Bharati Annals 2 (1949), 125—184
(with Enghsh trans ), Vajrasici, ed R P Dwived: (with paraphrase and
notes in Hindi) Varanasi, 1985

On dharma and svadharma, cf Inda and Europe, ch 17
Cf Bhagavadgita I, 41 ff

Gita 111, 35 sreyan svadharmo wnigunah paradharmat svanusthitat, see also
XVIIIL, 47 (and Manu X, 97) varam svadharmo wiguno, na parakhyah
svanusthitah

Cf The Vyakarana-Mahabhasya, ed F Kielhorn, third ed by K V Ab-
hyankar, vol 1 Poona, 1962, 411

tapah Srutam ca yorus ca-ity etad brahmanakaranam/

tapahsrutdbhyam yo hino jatibrahmana eva sa

tatha gaurah sucydcarah pingalah kapilakesa ity etan apy abhyantaran
brahmanye gunan kurvant

The application of the word brahkmana to persons who do not have the
hereditary legiumation remains ulumately confined to cases of doubt
and madequate information, see Mahabhasya, vol 1,411 { jatihine sam-
dehad durupadesac ca brahmanasabdo vartate

See Yuktdiprkd, ed R C Pandeya Delhi, 1967, 137

Cf Samkhyakarika unth Matharavrts, ed V P Sarma Benares, 1922, on
v 53 tulyalingatvad brahmanadicandilantah, Samkhyasaptatrvrtts (V), ed
E A Solomon Ahmedabad, 1973, 68 tulyalingatvad brahmanadis can-
dalantah

Cf Samkhyatattvakaumudi on v 53  brahmanatvadyavantarajaabheda-
vwaksaya

Gita 1V, 13 caturvarnyam maya srstam gunakarmaunbhagasah
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Radhakrishnan has published annotated editions amd translations of
both works, see also The Hindu View of Life London, 1968 (first ed
1927), 86 “Caste 1s a question of character ”

See below, n 110-113

Cf Gita 1, 41 ff, see also III, 24 f (avoidance of mixture, samkara, and
maintenance of the social order, lokasamgraha)

See, for mnstance, Gita VII, 16

Cf Sankara on Gita 1V, 13

Cf Gita XVIII, 41 ff, IV, 13, see also D P Vora, Evolution of Morals in
the Epws Bombay, 1959, 129 There are, of course, also types of hveh-
hood and occupation associated with the two highest castes, but they
are not mentioned n the Gita passage XVIII, 41 ff

Cf Vagrasici, ed A Weber (see above, n 36), 236

See Gita III, 35, XVIII, 47, and Manu X, 97, for svadharma, see
also Gita II, 31, 33, Maitri Upamisad IV, 3, Gita XVIII, 45 f has
svakarman

Manu XII, 42-52

See Mahabharata XII, 200, especially 31 ff (on the four varna), cf
also A Weber, ‘Collectanea” (see above, n 32), 7 We may also recall
Rgveda X, 90

Mahiabharata XII, 229, 12-25

Cf A Weber, “Collectanea,” 97, among later texts, see, eg,
Viwvekaciadamant, v 2

On ‘caste colors,” ¢f Mahabharata XII, 181, 5, A Weber, “Collec-
tanea,” 10 f Ps -Sankara, Sarvasiddhantasamgraha X1, 48

The coordination of the three gunas with the “human goals” (pur-
usartha) creates analogous problems It 1s easy as long as the older
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group of three goals (trwarga) without moksa 1s involved, Manu XII, 38
correlates kama with tamas, artha with rajas and dharma with sattva It
becomes, however, more complex when moksa 1s added, ¢f Bhagavan
Das, The Science of Social Organazation, vol 1 Second ed , Adyar, 1932,
78

Cf Anugita XXIV, 11, the text 1s found within the Mahiabharata XIV,
16-51

Cf Anugita XX, 43, which refers to three twice-born castes and presup-
poses the sidras as the fourth varna The vaidyas are also omitted in
Manu XII, 42-52

Ct K Damodaran, Indian Thought New York, 1967, 482 (referning to
K M Munshi Foundations of Indian Culture, 68 “energy/nerua”), P T
Raju, The Philosophical Traditions of India London, 1971, 209 ‘actuwvity/
lethargy °’

Cf Caturvarnyasiksa vedadrstya sameta Lucknow 1927, 2

The Philosophical Traditions of India London, 1971, 209

See, for mnstance, Vinoba Bhave, Talks on the Gita New York, 1960, 191
ff

The Hindu View of Life London, 1968, 79

See above, n 63

Cf PB,48 1,272 f

Cf NM, 204 na hi yad ginsrngam daruhya grhyate, tad apratyaksam

NM, 204 upadesanirapeksam apr caksuh ksatriyadinlaksanam saumydakrtvm
brahmanajatim avagacchats ity eke

Cf NM, 389 on Kumairnla’s usage of the simile of the mountain see
below n 92

72 See NK (in PB), 13 tada brahmano vam i pratyaksena eva pratryate
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73 Ibid The reference to precious stones appears natural for an Indian
author of that period, since these, too, were divided into “castes’
(brahmana, etc ), cf R Garbe, Diwe indischen Mineralien (Narahars Ra-
jamghantu 13) Leipaig, 1882, 81 Kumarnla refers to expert jewelers 1n
his TV on MS I, 3, 25, on Bhartrhan, see below, n 102

74 Here, of course, one may refer to Manu’s view that an illegiimate
child would reflect the defects and the low status of the father mn 1ts
behavior, cf Manu X, 60 ff

75 See Vaisestkadarsana of Kandda unth an Anonymous Commentary, ed A
Thakur Darbhanga, 1957, 14 f (on VS1,2,7)

76 Cf TS, v 1554 ff (with commentary)

77 Ed Riahula Sinkrtayayana Patna, 1953 (Tibetan Sanskrit Works Se-
ries), see especially 10 ff , also 209 f, 530

78 Cf Praménavartukabhasya, espeaally 10 ff , also 209 f, 530

79 See, for nstance, Bhiasarvajna, NBhas, 311 (in connection with prob-
lems of inference), Laugakst Bhaskara, Tarkakaumud:, ed M N
Dwvivedin Bombay, 1886 (Bombay Sanskrit and Praknt Sernes), 21,
Kesavamusra, Tarkabhdsa@, ed D R Bhandarkar Poona, 1937 (Bombay
Sanskrit and Prakrit Series), 33 (perception of a brahmana)

80 See below, n 83 ff, 106 ff

81 Cf the Vajrasici (see above, n 36), the same type of argument has also
been attributed to the matenalists, see Krsnami$ra, Prabodhacandrodaya,
ed and trans § K Nambiar Delhi, 1971, 38 (IL, v 18) tulyatve vapu
sam mukhddyavayavarr varnakramah kidrso

82 Cf SV, 438 (Vanavdda, v 16) akrtr jatr eva-atra samsthanam na pra-
kalpyate, 385 (Akrtwada, v 3) jatm eva-akrtvm prahur, vyaktir akriyate yaya,
and 388 (v 18) samanyam akriwr jatth saktir va

83 Cf TV on MS 1, 8, 25 (tulyasirahpanyadyakaresv apr samkirnalokadrstr-
grahyesu brahmanddisu mataputrsambandhasmaranad eva varnavivekdva-
dharanam bhavaty
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Cf SV, 439 f (Vanavada, v 22-30) In v 29, Kumainla notes that con-
duct (@cdra) ndicates the presence of br@hmanatva only 1if 1t 1s properly
supervised by a king (rgianupalita) In v 30, he emphasizes that the
pervasive inherence of the umiversals in their substrates cannot be
refuted since 1t 15 directly perceived (pratyekasamavetatvam drstatvan na n-
rotsyate), and such percepubility may well be “dependent on the knowl-
edge of the parents (matapurjianapeksa, see Parthasaratha on this pas-
sage, with reference to TV)

Sabara on MS 1, 2, 2 na ca-etad vidmo vayam brahmana va smo “brahmana
vad i, cf Gopatha Brahmana 1, 5, 21 na vavam vidmo vadi brahmana smo
yady abrahmand smo Maatrayani Samhutd 1, 4, 11 (ed L von Schroeder,
vol 1, 60) na var tad vidma yadr brahmand va smo brahmana oa The
reference Tautiriya Brahmana 11 1, 2, given by the editors of TV, 1s
incorrect

The commentator Somesvara feels occasionally compelled to state ex-
plicitly that Kumarila 1s, indeed, presenung his own view, cf NSudha,
1G asankita svabhiprayam duviskarots

Cf E Frauwallner Materalien zur altesten Erkenntmislehre der Kar
mamimamsa Vienna, 1968, see also above, ch 2

Somesvara tries to clarify Kuminlas somewhat ambiguous rehance
on both percepuon and authoritative instrucuon, see NSudha, 14 prat-
yaksavagatisambhavad anyatra sastravyaparo na angikriah, tha tu tadasamw-
bhavac chastravisayatvam na-ayuktam nanv akdarasamyena kvacd apr
brahmanyadivrvekasya pratyaksena-avagatyasambhaoat sarvatra agamagamy
atvam eva angikdryam ity asankam nirdkurvan upasamharat:

Somesvara, NSudha, 10, states that 1t 1s necessary to assume something
that 1s universally present mn all individual brahmins and forms the
content of the nouon ‘brahmin (tasmat sarvesu brahmanesu anusyitam
pratyekasamavetam brahmanapratyayaisayabhiitam kimcd avasyam  estav
yam), on p 11, he adds that universals such as brahminness which are
to be known through such special pervasive notions, cannot be denied
(tasmat samandkaresv apr pndesu vilaksanabrahmanapratyayavedyabrahma
nyadyatir na apahnotum sakyate)
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For the following discussion, see TV, 4 ff (on MS I, 2, 2) The sid-
dhanta section (on MS 1, 2, 7 ff) does not address this 1ssue at all

As Kumarnila notes 1n the Slokavarttika, conduct would be a valid crite-
rion only under proper supervision, see above, n 84

See above, n 69 ff, cf also Somesvara, NSudha, 12 na ca durjfiana-
tvamdtrena-apratyaksatvam sankyam

See TV, 6 darsanasmaranaparamparyanugrhitapratyaksagamyan: brahma-
natvading

Cf TV, 217 (on MS 1, 3, 27)
adutas ca smrteh siddhah pratyaksena-apr gamyate!
sadhvasadhuvibhago “yam kusalair varnabhedavat

See also above, n 73, on the case of the expert jewelers

Cf TV, 6§ siddhanam h: brahmanadinam acara vidhiyante

Cf TV, 7 na tapaddimam samudayo brahmanyam, na tayanitah samskarah,
na tadabhivyangya jatih

According to Kumirila, there 1s no loss of brahminness etc in the
strict and literal sense Authoritatuve statements which seem to indi-
cate that a brahmin sinks to the level of a siidra due to certain types
of misconduct can only mean that he 1s deprived of particular rights
and responsibihities Critics of the varna system sometimes use the loss
of caste status as an argument against 1ts hereditary nature, see, for
instance, the Vajrasici

Cf Mahabhasya on 1V, 1, 63, V, 3, 55, and above, n 40

Nagesa makes explicit reference to upadesa, cf Patarijaly’s Vyakarana
Mahabhasya Tatpurusahnika, ed with trans by S D Joshiand ] A F
Roodbergen Poona, 1973, 118 f

Cf VP 111/14, 250 ff, and K A Subramania lyer, Bhartrhar: Poona,
1969, 890 ff, 397 ff On abrahmanatuva, see also Kumairnila, $V, 402 ff
(Apohavada, v 13-30)
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Cf VP I1l/1, 44

brahmanatvadayo bhavah sarvapranisv avasthitah/
abhiwvyaktah svakaryanam sadhaka ity apr smrtth

Helaraja paraphrases brahmanatvaksatrryatvadayah samanyauvisesah Cf
also VP 111/1, 28 (brahmanatvads)

Cf VP I1l/1, 46

Cf VP unth the commentary of Helargja Kanda III, part 1, ed K A
Subramania Iyer Poona, 1963, 51-55, especially 55 brahmanatvadasv
astt kemeit sasnadisthantyam upavyarijanam asmakam param atindrryam

Cf Sesvaramimamsa (see above, n 24) 151 atah isvaramaharsypra-
bhrtinam pratyaksam brahmanvyadikam

See above, n 40 90

For the following discussion, cf Salikanathami$ra, Prakaranaparictka
(with Nydyasiddh: by Jayapurinarayana), ed A Subrahmanya Sastn
Benares, 1961, 100-103

Prakaranapaiictka 101 na hu ksatriyadibhyo vydvartamanam sakalabrahma-
nesv anuvartamanam ekam dkaram aticiram anusandadhato “pr budhyante
In his preceding rejection of a highest universal beingness or ‘real-
1iy” (satta, cf 97ff), Sahkanitha also refers to a lack of “sumilarity’

See 1ibid 101 na hz tadamim caksusasya samvedanasya visayatirekah, kim tv
anumanam eva tatra sa.rpzsah

Ibid 102 katham punas tajpanyatvam eva sakyam avagantum strindm
aparadhasambhavat sambhavantt hr pumscalyo striyah parimetaram vyabhica
rantyah The Vajrasiuci (ed A Weber, 220, 232 see above n 36) epit
omizes the manner mn which the Buddhist ciitics exploit this 1ssue

Cf Dharmatattvannnaya ed Marulakara Poona 1929 (Anandasrama
Sanskrit Series) 18 {f

Ibid 18 na M tatra samadikam karma brahmanatvajatiprayojakatvena
uktam kim tu brahmanatvajahprayopyatvena
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Ibid , 19 tathd ca janmasiddha jatir, na kvap kathamapr nwartate

Cf Caturvarnyasiksa vedadrstya sameta Lucknow, 1927, 198 f also 1
asvadway jangunakriyabhir vibhinnabhavatisayam prapanndh

Cf Varasici, ed A Weber (see above, n 36), 237, 239, 252

See S L Malhotra, Soctal and Political Orientations of Neo-Vedantism
Delly, 1970, VII

See G C Dev, Idealism and Progress Calcutta, 1952, 440 ff , also his
The Philosophy of Vivekananda and the Future of Man Dacca, 1963, 96 f
(“Gospel of Emancaipation of Common Man”)

See S Joshi, The Message of Shankara Allahabad, 1968, 177, R N
Vyas, The Unwersalistic Thought of India Bombay, 1970, V

R N Vyas, Unwversalistic Thought, 16

Ramaurtha as cited by H Maheshwari, The Philosophy of Swami Rama
Tirtha Agra, 1969, 169

Bunch of Thoughts Bangalore, 1966, 5f, on the 1dea of a pracucal
Vedanta,” see also India and Europe, 239 ff (specifically on Viveka-
nanda)

Ramakrishna often compared the world to a worthless ‘hog plum ,
cf The Gospel of Sri Ramaknrishna, trans Nikhilananda Madras, 1969
(first ed 1944), 379, 903 In his Karmayoga (ch 5, conclusion),
Vivekananda himself sull aited Ramakrishna’s metaphor of the dogs
tail’ to 1illustrate the incornigibility of the world

The Hindu View of Life London, 1968, 18, see also Indiwa and Europe,
409

Cf The Hindu View of Life, 87, History of Philosophy, Eastern and West-
ern London, 1952—1953, vol 1 447
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See, for instance, P Deussen, Das System des Vedanta Second ed,

Leipzig, 1906, 63 ff (trans Ch Johnston The System of the Vedanta
Chicago, 1912, 60 {f)

On Sankara s concept of adhikdra, see above, ch 3, § 12 ff Further
statements on castes are found in BUBhA I, 4, 6, 14, II, 4, 5 (castes
and superimposition), TUBh II, 6, 1

Cf BSBh I, 3, 38, see also Gautama XII, 4

Cf BSBh I, 3, 37, in the Upanisad 1tself, the situation 1s somewhat
ambiguous The story of Satyakama 1s also cited and discussed by
several Dharmasastra commentators, see, for mstance, Medhauthi
and Govindarija on Manu X, 5

See Raminuja’s Sribhasya on BS 1, 3, 34-38
See Nawskarmyasiddh 11, 88, cf also Sankara, BUBh II, 4, 5

Cf Svatmamripana, v 139 varndasramarahito "ham varnamayo 'ham,
Dasasloki, v 2 na varnd@ na varndcaradharmah Both texts are found

in Mwmor Works of Sankardcarya, ed Bhagavat Second ed, Poona,
1952

Cf The Minor Uparisads, ed F O Schrader, vol 1 Samnydsa-Upa
nisads Madras, 1912 193 112

Niralamba Upanisad, v 10 in The Samanya Vedanta-Upamsads, ed Ma-
hadeva Sastr1 Adyar, 1921)

See The Principal Upamshads, ed and trans S Radhaknshnan Lon-
don, 1953 A Weber (see above, n 36) saw the Vajrasaci Upanisad
(which he ascribed to Sankara) as the model for the Buddhist Vg
rasiici, according to S K Mukherjee, the Buddhist text is the ongimal
It has been generally overlooked that a version of the Vajrasici Upa-
nisad was already published and translated mto Bengal by Ram-
mohan Roy in 1821, see Ramamohana Granthivali, ed BN Ban-
dyopadhyaya and S K Dasa Calcutta, nd (1959), secuon 4, 43-48
According to Rammohan, the text 1s by Mrtyumjaya, this can hardly
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be Mrtyumjaya Vidyalankara, Rammohan’s teacher and, later on, op-
ponent

Cf Mautreya Upanisad, .n The Minor Upanisads (see above, n 131) 114
f

Cf Brhadaranyaka Upamsad 1V, 3, 22, see also Sankara, USG I, 15 ff
(freedom of the dtman from caste disunctions), and the followmg
statement by Madhustdana Sarasvati wvarndsramadiwyavaharasya m
thygyianamilatvena mithyatvam (Siddhantabindu, ed P C Divanj Ba-
roda, 1933, Gaekwad’s Oriental Series, 41)

Published 1n A Descriptive Catalogue of the Sanskrit Manuscripts in the
Tanjore Maharaja Serfojt’s Sarasvati Mahal Library, ed P P S Sastn,
vol 13 Srirangam, 1931, No 7736, see especially v 11 f

Cf Alberumis India, trans E C Sachau London, 1910 (and many
reprints) vol 1, 104

Cf Abhmavagupta Isvarapratyabhyniduvimarsini 1V, 2, 3, ed M Kaul
Shastr1 Bombay, 1921 (Kashmir Series of Texts and Studies), vol 2,
276 na-atra jatyadyapeksa kact

Cf P Ohvelle, A Definiion of World Renunciation ” Wiener Zeit-
schrift fur die Kunde Sudastens 19 (1975), 75—83

Cf P Hacker, Schuler Sankaras, 105, but see also Vivekacidamani, v
542

See Indwa and Europe, 205 f, 212, 239 ff 251 ff

I'here were, of course mmportant representatives of modern Indian
thought who denied or questioned the ethical and social applicability
of non-duahsm 1n the nineteenth century, Debendranath Tagore
(Thakur) and Dayinanda Sarasvati were among the critics of $an-
karas Advaita Vedanta

The Gospel of St Ramakrishna, trans Nikhilananda Madras, 1969 (first
ed 1944) 8f
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The Gospel, 204, for a somewhat different version, see 374 f

The Gospel, 9

Rgveda X, 90, 11-12

See S Radhaknishnan, The Hindu View of Life London, 1968, 107

See Indwa and Europe, ch 3, S Arokiasamy, Dharma, Hindu and Chris
tuan, according to Roberto de Nobi: Rome, 1986, 289 ff , 292

See, for instance, Brhadaranyaka Upanisad I, 4 10, on the mteraction
of animals, humans and gods, see also the concept of lokasamgraha, as
used in Bhagavadgita 111, 20

See P Chakravaru Ongin and Development of the Samkhya System of
Thought New Delhi, second ed , 1975, 218 ff

See A Wezler, ‘ On the varna System as Conceived of by the Author
of the Patafjala-Yoga-Sastra-Vivarana Dr B R Sharma Fehcitation
Volume, Tirupau, 1986, 172-188, speafically p 185 note 14 A
Wezler deserves credit for having drawn our attention to the remark-
able statements in the Vivarana

The Sansknt text reads as follows dhrtik@ranam sariram indriyanam,
tan: ca tasya mahdabhitany sarirandm, tami ca parasparam sarvesam lai-
ryagyonamanusadaatan: ca paraspararthatvat

See YSBhV, 210 f (on YS and YBh II, 28)

See A Wezler, On the varna System,” 180 f

See above, ch 1, and Indwa and Europe, 332

See above, ch 1, and L Renou, Le destin, 3



