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Chapter 2 

Origin of Caste and its Evaluation in the Indian 
Society: A Historical Perspective 

2.1 a. Meaning of the term 'Caste' 

The mystery and obscurity of the origin of Caste and its evolution in the Indian society 

heralded an epoch making event in the history of India. It is a critical movement, a 

question of life and death, we ought to consider it, and there is no scope to escape. 

Practically speaking, Caste mentality is embedded in 'the Indian psyche' since the 

interpolation of the Purusha Sukta in the Rig Veda. But the term 'Caste' 1 comes from 

the Spanish and Portuguese word 'Casta'. 'Casta' means lineage or race. It is derived 

from the Latin word Castus, which means pure. The Spanish word "Casta" was applied 

to the mixed breed between Europeans, Indians (American) and Negroes. However, 

'Caste' was not used in its Indian sense until the 17th century. It meant a group of 

people having a specific social rank, defmed generally by descent, marriage and 

occupation. Each caste even now has its own customs that restrict the occupations and 

dietary habits of its members and their social contacts with members of other castes. 

The term caste was used in most Indian languages as 'Jati', which meant 'race', or any 

group sharing generic characteristics. It was the smallest endogamous social unit, more 

precisely, a regional population. At present, there are more than 3000 castes and 25000 

sub-castes in India, some with several hundred members and others with millions2
• 

2.1 b. Caste in Biology 

But there is no caste-based division in the world of beings, and whatever divisions do 

appear is simply determined by the categories of genus and species. If we assume a 

.caste like division in biology, it is then a subset of individuals within a colony of social 

animals has a specialized function and is distinguished from other subset by 

morphological and an~tomical difference3
• The differentiation of larvae into various 

castes is often determined by diet, though hormonal and environmental factors can play 

a decisive role. 
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2.1 c. Caste in DiHerent Religion 

In fact, there are several divisions like the caste system in different religions among the 

followers of the same religion, as for example; Theravadi and Mahayana among the 

Buddhists; Shia, Sunni, Kadiyani, Ahamadi~ Wahabi, Bahai and Momin among the 

Musalmans; Roman Catholic and Protestant among the Christian. But their rivalry 

between or among the followers of the same religion are mainly due to the way of 

worship 4 and differences hardly based on the principle of graded inequality in 

connection with the descending scale or ascending scale as is found in the Hindu caste 

system. 

2.2. Origin of Caste and its Growth into the Hindu Mind through 
the Rig Vedic 'Purusha Sukfa' 

It is an established fact that the Rig Vedic society was categorized into different 

professional or occupational groups or classes, not in castes. Even the people of the Rig 

Vedic society could change their professions. It was depended upon their requisite 

qualifications and ability. This content can be proved by the following verse of the Rig 

Veda: 

"I am a poet, my father is a physician and my mother grinds corn on stone. Being 

engaged in different occupations, we seek wealth and happiness as cows seek food in 

different pastures."5 

Not only that but also the 'Theory of Varna' of the Rig Vedic society was based on the 

doctrine of 'Karma' and the principles of liberty, equal opportunity and virtuous deeds. 

The term 'Varna' is derived from the word 'Vry'6 meaning thereby to choice and thus 

its proper meaning is a choice of profession or occupation. But the word 'Varna' of the 

Rig Veda does not denote caste but colour. It should therefore be translated into 'Class'· 

rather than 'Caste'. Therefore, it is clear that the concept of Caste did not exist in the 

Rig Vedic age. Even the concept of Chaturvama did not (mature) appear at that time. 

The term of V ama was used to denote a particular class, colour of a particular person 

like white, black, tawny (reddish brown), copper, golden and their faith, believe 

religion and others in the Rig Veda. Not only that but also it identified different deities, 

like, Ushas, Agni, Soma, etc. and meant luster, features or colour. That is why; ·the 
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'Theory ofThree Varnas' such as Brahmana (Priest), Kshatriya (Warrior) and Vaishya 

(Cultivator and trader) did appear in the Vedic age. In fact; there are two races, i.e. 

Aryans and Dasyus (Pre-Aryans) and many aboriginal tribes perform worship of God 

tndra and undertake Arya religion by subduing and educating (Book 8.Hymn Ll.IX). 

Therefore, there is a lot of controversy among the scholars in different fields regarding 

the content and the possibility of the interpolation of the sloka of the Rig Veda, i.e., the 

'Purusha Sukta' (10.90.1-16) on the issue of the creation of the concept of caste. Some 

scholars pointed out that the so-called intellectual classes of the-then society perhaves 

intentionally interpolated the sloka of 'Purusha Sukta' into the Rig Veda for 

establishing their authority, supremacy, privilege and lordship in perpetuity through the 

ages. However, the Orthodox Hindus believe in its supernatural creation in the context 

of 'Chaturvarna'. It is very much interesting to note that even today its glowing effects 

can clearly be seen into the psychological minds and the abnormal social-religious 

behaviour of the so-called Hindus. But some renowned Western scholars and reputed 

experts in Vedic Sanskrit literature have already proved their intrusion regarding the 

interpolation of the sloka of 'Purusha Sukta' in different phases. Therefore, it is better 

to note that the Rig Veda contains 1017 hymns (Sukta) and is divided into Ten 

Mandalas. The Tenth Mandalas, said to have been added later as its language differs 

from the other nine mandalas, contains the famous Purushasukta' which explains that 

the four Varnas (Brahmana, Kshatriya, Vaishya and Sudra) were born from the mouth, 

arms, thighs and feet of the Creator. However, it is very interesting to note about the 

fact that from the early Vedic period up to probable interpolation of the Purusha Sukta 

. in the Rig Veda, there was not a single word in respect of Caste or Sudra. Almost all 

the scholars generally agree that the so-called caste system did not exist in olden times. 

This contention was already proved on the basis of various evidences. Besides, it can 

be noted that the opinion of some scholars regarding the creation of Brahmana, 

Kshatriya, Vaishya and Sudra from the mouth, arms, thighs and feet respectively of the 

Creator can be described as follows: 

"Brahmanas are the head of mankind, Kshatriyas are made of his arms, Vaishyas are 

his thighs and Sudras are made his feet"7 

Naturally it can be said that the whole social organization is here conceived 

symbolically as one human being - the 'Body Social', we may say with its limbs 
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representing the social classes based on the principle of division of labour. This alone 

is the appropriate meaning of this hymn as is evident from the context. This is not caste 

system based on the principle of birth but on merits. Mr. R.C. Dutt also says that we do 

not find one single passage in the entire range of Vedas to show that the community 

was cut up into hereditary castes8
• In view of this fact, the opinions and observations of 

Colebrooke, Prof. Maxmullar, Prof. Weber and others may be mentioned. 

Colebrooke said that the language, metre, style of the Purusha Sukta is quite different 

from the rest of the prayers of the Rig Veda. It must have been written after the 

Sanskrit tongue had advanced from the rustic and irregular dialect in which the 

multitude of hymns and prayers of the Veda was composed. Purusha Sukta has a 

decidedly more modem tone. It has not been written by following the same rustic and 

irregular dialect in which the multitude of hymns and prayers of the Veda was 

composed. However, it has been created by modem Sanskrit language in which the 

mythological poems, sacred and profane (Puranas and Kavyas ), have been written9
· 

Prof. Maxmuller pointed out that the style of writing ofthe Purusha Sukta (10.90.1-16) 

of the Rig Veda is completely modem in tune both in its character and in its diction. It 

uses technically philosophical terms and the concept of four Castes is enumerated for 

the first time in it. But it does not appear in the Rig Veda before the composition ofthe 

prayers of the hymns of the Purusha Sukta. Prof. Weber said that Purusha Sukta is the 

latest addition of the Rig Veda, which is clearly perceptible from its contents. Even the 

Sarna Samhita has not adopted any verse from it. The Naigeya School has probably 

extracted the first five verses in the seventh prapathaka of the first Archika, which is 

really peculiar to it10
• 

The absence of caste system during the Rig Vedic period can also be noted in the 

following words, which find mention in the Rig Veda: 

2.2.1. Evidences from Rig Veda 

"A bard am I, my dad's a leech, mammy lays com upon the stones. 

Striving for wealth, with varied plans, we follow our desires like kine. Flow, Indu, flow 

for Indra's sake."ll (R.V.: Book IX. Hymn CXII. III) 

"We all have various thoughts and plans and diverse are the ways of men. 
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The Brahman seeks the worshipper; wright seeks the cracked, and leeches the maimed. 

Flow, Indu, flow for Indra's sake."12 (R.V.: Book IX. Hymn CXII. I) 

2.2.2. Evidences from the Upanishads 

On the basis of the Upanishads, it can be proved that caste system did not exist during 

this period. Any person could rise on the basis of his merits. His low birth was never an 

obstacle in the path of progress. The example of Satyakama Jabala from the 

Chhandogya Upanishad can be mentioned in this connection. Satyakama Jabala, the 

son of a slave woman went to Hari Drumat Gautama to seek knowledge in theology or 

Brahmavidya. Gautama enquired about his family. He replied frankly, "I do not know 

Sir, of what Gotra I belong to. In my youth when I had to move about much as servant, 

I conceived thee. I do not know to what family thou art, I am Jabala by name, and thou 

art Satyakama. I am therefore Satyakama Jabala Sir."13 The Rishi was impressed by his 

frankness and accepted him as his disciple and the same person subsequently became a 

Rishi. 

2.2.3. Evidences from the Mahabharata (Shanti Parva) 

·Various passages occm in Mahabharata, which clearly show that the ancient 

classification of people into fom V arnas was not based on birth but on merits. The 

following conversations14 between Bhrigu and Maharishi Bhardwaj regarding the 

creation of Brahman, Kshatriya, Vaishya or Sudra were held in the Shanti Parva of the 

Mahabharata may be mentioned to prove the notion that the so-called fom V amas were 

completely based on merit not on birth. Bhrigu asked Maharishi Bhardwaj as follows: 

"What is that by which a man becomes Brahman, Kshatriya, V aishya or Sudra? Tell me 

this, 0 Brahmarishi and foremost of speakers." Bhrigu replied in this manner, "That 

person is called a Brahman who has been consecrated by the 'Sanskara', beginning 

with Jata-Karma, who has fully studied the Vedas, who performs the six ceremonies, 

who observes all pious acts and who is devoted to truth. He is called a Brahman in 

whom are seen the truth, liberty, charity, abstention from injury to ·others, 

harmlessness, modesty, compassion, benevolence and austerity."- "He isKshatriya who 

does the duty of a protector and he studies Vedas, makes gifts and receives taxes from 

. his people." "He, who keeps cattle, is devoted to agriculture and other means of 
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acquiring wealth, who is pure and has studied the Vedas, is called Vaishya." "That 

person is a Sudra who takes all kinds of food, does all kinds of work, does not study 

the Vedas and does not perform religious observances." These are the characteristics of 

a Sudra. A person who possesses them is a Sudra, while a Brahman who possesses 

them is no Brahman. 

Therefore, another example from other sources of Mahabharata may be mentioned in 

this connection. 

In Mahabharata, a reference occurs as follows 

"Neither the family nor the birth, but actions alone make a man Brahman. Even if a 

Chandala possesses a good character, he is Brahman, 0, Yudhisthira."15 

In Shankaraniti, again a reference occurs as follows 

"No person is a Brahman, Kshatriya or Sudra by birth, this division is based on the 

merits and actions."16 

2.2.4. Evidences from the Manu Smriti 

"The Shudra attains the position of the Brahmana and the Brahmana sinks to the 

position of the Shudra; the same should be understood to be the case with the offspring 

of the Ksattriya or of the Vaishya."17 

The superiority of Brahmana rests on knowledge, of Kshatriya on strength, of Vaishya 

on wealth and of Sudra alone on birth. If a twice born does not perform the duties of 

that class to which he belongs, he is degraded to the class of Sudras as is evident from 

the following verse: 

"That twice born who neglecting the study of the Vedas devotes his energies otherwise, 

soon falls together with his family in his own life time into the state of Sudra"18
• 

Therefore, it can be said that there are references to prove that -a person belonging to 

low caste could be promoted to higher class as the following verse: 
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"A Sudra could be elevated to the status of a Brahman and a Brahman may be 

degraded' to the status of a Sudra. Similarly, a nian born of Kshatriya parents or 
I 

Vaishya parents may be elevated or degraded according to his actions"19· 

Therefore, it can be conclusively proved on the basis of the above-mentioned evidences 

that the Caste System did not exist in ancient times. It was essentially the product of 

the later age. 

However, Ambedkar critically examined the above noted evidences of different 

scholars and literatures to prove the notion that the Vedic society was completely based 

on class distinction, not on hereditary birth circle based on caste division. Therefore, 

the 'theory of three V arnas' was based on the concrete evidences from the Rig Veda 

and the two Brahmanas, viz., the Satapatha Brahmana and the Taittiriya Brahmana 

which in point of authority were co-equal with the Vedas. Both the Shruti and the 

Brahmanas mention it in a very precise and definite terms that there were only three 

V arnas and the Sudras did not form a separate as well as a distinct Varna. In fact, the 

Sudras were the only part of the Second Varna, i.e., the Kshatriya Varna. Therefore, 

Ambedkar' s standpoint on the Varna system was an epoch making event. Most of the 

scholars do not accept the 'theory of four Varnas' of the Purusha Sukta because it was 

a later composition added to the original Rig Veda. In fact, the Purusha Sukta was 

probably an interpolation in the Rig Veda. Ambedkar pointed out after critical 

examinations of the 16th verses of the Purusha Sukta along with the different Vedas and 

Samhitas that the Atharva Veda is the only Veda, which includes more or less the exact 

verses of the Purusha Sukta of the Rig Veda Purusha Sukta was not mentioned in the 

Atharva Veda, the Sarna Veda and the Y ajur Veda. Even in the 16th .verse ~f the 

Atharva Veda and the Yajur Veda do not remain the same as the Purusha Sukta of the 

Rig Veda. But the content of the text of the 15th Verse of the different three Vedas are 

not same and identical which are common to the three Vedas, Therefore, it can be said 

that the subject matter of the texts of the Purusha Sukta are not same with the other 

three Vedas. The Sarna Veda has taken only 5 Verses from the Purusha Sukta. The 

Vajasaneyi Samhita of the White Yajur Veda also includes it. But the most important 

fact is that the Purusha Sukta in the Vajasaneyi Samhita has 22 Verses. Three Samhitas 

in the Black Yajur Veda (theTaittiriya, the Katha and the Maitrayani) do not give any 

place to the Purusha Sukta. However, the most important fact is that the position of the 
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Purusha Sukta in the Rig Veda occurs in the miscellaneous part whereas it occurs in the 

supplementary part in the Atharva Veda. Ambedkar pointed out that the Purusha Sukta . 

was added to the Rig Veda after the Taittiriya Samhita, the Katha Samhita and the 

Maitrayani Samhita of the Black Y ajur Veda and its position in the miscellaneous and 

supplementary part made it clear that the Purusha Sukta was composed at a later stage. 

The chronological position of the Purusha Sukta did not maintain properly in the 

different Vedas and Samhitas, which highlighted that the Purusha Sukta was not an 

ancient hymn, as the Verses of it did not reproduce in its original form. Prof. Weber 

and others made it clear that the Purusha Sukta was a later interpolation. Therefore, the 

standpoint of Ambedkar regarding this matter was all right. He also noted that the two 

Verses, viz. , 11 and 12 which explain the origin of the four Varnas are in the form of 

question and answer whereas the other Verses describe it are in the narrative form. He 

said that the main motto of the author was perhaves to introduce a new matter. In fact, 

these two Verses are much later than even the Purusha Sukta is. According to some 

critics, the Purusha Sukta was a forgery by the Brahmins to establish their superiority 

in perpetuity. Ambedkar noted the instance of Donations of Constantine and Pseudo

Isidore Decretals in this context, which was well known forgeries in the history of the 

Papacy. Even the Brahmins of India were not free from forgeries. Max Muller noted 

that the Brahmins had changed the original word 'Agre' to make Rig Veda give 

support to the burning of widows. Not only that but also a whole Smriti was fabricated 

to support the case of a plaintiff in the time of the East India Company. Therefore, 

nothing surprising if the Brahmins forge either the 16th Verses of the Purusha Sukta or 

at least the 11th and 12th Verses long after the fourth Varna had come into being, with a 

view to support the system of'Chaturvamya' the sanction ofthe Veda. 



Rig Veda Sarna Veda 

16m Verses Only 5 Verses 
of the are taken 
Purusha from the 
Sukta Purusha 
(included) in Sukta in the 
the RiQ Veda Sarna Veda 

1 3 

2 5 

3 6 

4 4 

5 7 

6 . 
7 . 
8 . 
9 . 
10 . . 
11 . 
12 . 
13 . 
14 . 
15 . 
16 . . . . . . . . . . . 
. . 

L__ 

Table 1: Purusha Sukta20 

YajurVeda Atharva Veda Remark ( if any ) 

White Yajur Veda includes Black Yajur Veda has three Only the Atharva Veda 1. The Purusha Sukta in the Rig Veda occurs· in 
only 5 Verses in the Samhitas (the Taittiriya, the contains a more or less the miscellaneous part whereas it occurs in the' 
Vajasaneyi Samhita but the Katha and the Maitrayani) exact reproduction of supplementary part in the Atharva Veda. 
Purusha Sukta in the 
Vajasaneyi Samhita has 22 

but none gives any place to the Purusha Sukta of 
2. The Verses nos. 11 and 12 of the Rig Vedic 

Verses 
the Purusha Sukta. the Rig Veda. 

Purusha Sukta which explain the origin of the four 

1 - 1 Varnas are in the form of question and answer 
whereas the other Verses describe it are in the 

2 - 4 narrative form. 
3 - 3 

4 2 3. The Purusha Sukta was added to the Rig Veda 

5 9 
after the Taittiriya Samhita, the Katha Samhita and 
the Maitrayani Samhita of the Black Yajur. Veda . 

14 8 

9 14 4.The Rig Vedic Purusha Sukta was interpolated in 

6 10 the later Vedic period . 

7 11 
8 14 5.The Verses of the Purusha Sukta did not 

10 12 reproduce in its original form in another three 

11 5 Vedas. 

12 6 
6. But the content of the 151

h Verse of the Rig 13 7 
15 15 Vedic Purusha Sukta are quite different from the 

16 + 16+ another three Vedas. 

17 . 7. The sequential order of the Verses of the 

18 . Purusha Sukta did not maintain properly in the 

19 • different three Vedas . 

20 . 8. The Verses nos. 11 and 12 are much later than 

21 . even the Purusha Sukta . 
9. + sign mean that they are not identical. 

22 . 
- -· -

*Means that these Verses are not to be found.+ Means that they are not identical. 

~ 
'\..] 
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2.3. The "Theory. of Three Varnas" of the Rig Vedic period 
transformed into the 11Theory of Four Varnas (Chaturvarna)" 
• Ver/-1.'~ 1n the later per~od 

II 

In support of this view, the testimonial evidences from the Satapatha Brahmana and the 

Taittiriya Brahmana may be mentioned. Both these Brahmanas highlight the creation 

of three V arnas only and they do not discuss a little bit about the creation of the Sudras 

as a separate Varna. The Satapatha Brahmana very clearly describes the creation of the 

three Varnas as follows: 

II. 4.11. "(Uttering), 'bhuh', prajapati generated this earth. (Uttering) 'bhuvah' he 

generated the air, and (Uttering) 'svah' he generated the sky. This universe is co

extensive with these worlds. (The fire) is placed with the whole. Saying 'bhuh', 

Prajapati generated the Brahman; saying 'bh1,1vah', he generated the Kshattra; (and 

saying) 'svah', he generated the Vis. The fire is placed with the whole. (Saying) 

'bhuh', Prajapati generated himself; (saying) 'bhuvah', he generated offspring: saying 

'svah', he generated animals. This world is so much as self, offspring, and animals. 

(The fire) is placed with the whole" 21 

In view of this fact, the references from the Taittiriya Brahmana may be mentioned as 

follows: 

III.l2. 9. 2. "This entire (universe) has been created by Brahma. Men say that the 

Vaishya class was produced from ric verses. They say that the Yajur Veda is the womb 

from which the Kshattriya was born. The Sarna Veda is the source from which the 

Brahmins sprang. This word the ancients declared to the ancients."22 

Ambedkar noted in this perspective that the 'theory of three Varnas' (Brahmana,. 

Kshatriya and Vaishya) of the Rig Vedic period transformed into the 'theory of four 

Varnas' (Chaturvarna) due to the constant conflict between the Sudra kings and the 

Brahmans in which the Brahmins were subjected to many tyrannies. As a result of it, 

they refused to invest the Sudras with the sacred thread due to their hatred towards 

them. The Sudras became socially degraded, fell below the rank of the V aishya and 

came to form the forth Varna after losing the rights of the sacred thread. However, the 
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Sudras were a part of a Kshatriya V ama and they ranked as a Kshatriya V ama in the 

f Indo-Aryan society. Inspite of it, the concept of Chaturvama did not radically change 

as such the mode of the caste system of Manu. Inborn qualities and doctrine of karma 

(action) were the main pillars to the theory of Chaturvama. Therefore, it can be pointed 

out that all these above noted verses of the Rig Veda vividly indicate the distinction 

between the Aryans on the one side and the Dasas and Dasyus on the other. But this 

distinction was not a racial distinction of colour or physiognomy. Naturally, a Dasa or 

Dasyu could become an Arya. But the Aryans did not tolerate it as because the Dasas 

and Dasyus could establish themselves as an Arya. So they urged God Indra to destroy 

them and Indra ultimately played a vital role to separate them from the Arya. 

Ambedkar also noted the fact that being a European race; the Aryans must have had 

colour prejudice. So they refer the colour prejudice among . the Indo-Aryans in the 

context of 'Chaturvamya'. According to them, the term V ama means colour and on the 

basis of which racial classification is based on 'Chaturvamya'. In fact, they_ do not take 

into consideration the possibility that the Aryan race in the physiological sense is quite 

different rather than an Aryan race ·in the philological sense. According to them, 

'ChaturVarnya' is the out come of the innate colour prejudice of the Aryans. It'is really 

illogical. If it is all right, a question ·may be raised that if colour is the origin of class 

distinction, there must be four different colours to account for the different classes 

which create 'Chaturvamya'. Simultaneously none has categorized the four colours of 

'Chaturvamya' and who were the four coloured races who were welded together in 

'Chaturvamya'. But the Aryan race theory starts with only two opposing people, Aryas 

(white) and·Dasas (dark). Yet the Brahmin scholars in India sponsored this theory. As 

they claim to be the representative of the Aryan race, and believed in the two-nation 

theory. They also tried to establish kingship with the European race and share their 

arrogance, colour prejudice and superiority. On the basis of which they liked it which 

made the Aryan, an invader and conqueror of the pre-Aryan native races. After 

comparing different ideologies regarding the 'theory of creation of Chaturvarna', 

Ambedkar noted that there are mainly two Vedas, such as, the Rig Veda and the 

Atharva Veda. The Sarna Veda and the Yujar Veda are basically different forms of the 

Rig Veda. But the Atharva Veda was not recognized by the Brahmins as sacred as the 

Rig Veda for a long time. It was treated as vulgar. It seems to us ~hat the Rig Veda and 

the Atharva Veda are the religious text of the two different races of Aryans. The 
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Atharva Veda was recognized after a long time on a par with the Rig Veda when the 

two different racial groups of Aryans had merged into one. Not only that but also there 

are a lot of evidences, scattered in the whole of the Brahmanic literatures regarding the 

existence of the two different ideologies specially relating to the 'theory of creation'. 

The first is sacerdotal in colour and character whereas the other is secular. One refers 

to a human being Manu as the progenitor whereas the other refers to God Brahma or 

Prajapati as the originator. One is historical in its drifts whereas the other is 

supernatural. One mentions about the deluge whereas the other is completely silent 

about it. The main motto of one is to explain the four V arnas whereas the other 

explains the origin of society only. Therefore, it can be highlighted that there were 

many fundamental differences between the two ideologies. The prime factor behind it 

is 'Chaturvaina'. 'Chaturvama' is recognized by the sacerdotal ideology whereas the. 

secular ideology does not. Inspite of it, an initiative is taken to mould the two 

ideologies into one by explaining as it is done in the Ramayana and the Puranas, how 

Manu's progeny developed into four Vamas. This attempt is very much calculated and 

deliberated and fails to merge these two ideologies into one. It seems to us that there 

are two explanations in the context of Chaturvarnas, viz., 1. Supernatural Chaturvama 

created by Purusha. 2. Natural Chaturvarna as developed among Manu's sons. 

Therefore, it can be pointed out beyond doubt that these two ideologies are 

fundamentally different and irreconcilable. So it is a very much surprising and 

astonishing fact that the existence of these two fundamentally different ideologies 

which are recorded in the Brahmanic literature has not been noticed by scholars who 

have dealt· with this subject. Yet their importance can not be ignored. After thorough . 

examination of these Brahmanical literatures about the creation of Chaturvama, it 

seems to us that these are the id~ologies of two different Aryan races. One of these 

racial groups of Aryans profoundly believed in Chaturvarna but the other did not. 

Although these two racial groups of Aryans were, ultimately moulded into one. The 
. . 

most important evidence in support of this view comes from the anthropometrical 

survey of the Indian people. Sir Herbert Risley did this survey in 1901 based on 

cephalic index. Risley concluded that the people of India were of four different races, 

viz., Aryan, Dravidian, Mongolian and Scythian. Risley even defined the areas where 
. ---- -----·----- ... --------------·------------~- --- ...... - -- .. -··-·-·-····-· ------ .. 

they had settled. Dr. Guha tested his survey in 1936. Dr. Guha's report was an 

important document in the sphere of Indian anthropology on this subject. He prepared a 

map on which he identified the settled areas of the Indian people according to their 
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head measurements, which highlighted the racial composition of the Indian people. He 

asserted in the concluding note that the people of India are composed of two racial 

groups, viz., long-headed race (Mediterranean) who settled in the interior parts of India 

and short-headed race (Alpine) who settled in the out skirts/ adjacent areas of India. 

The evidences of skulls found in different parts of India supported the conclusive 

decision of Dr. Guha. He concisely pointed out that the evidences found in different 

areas regarding the human remains from pre~historic sites were extremely meager 

except the case of the Indus Valley Civilization. Yet it helped us nevertheless to 

visualize the broad outlines of the racial history of India in these times. Probably a 

long-headed race with a narrow prominent nose lived in the Northwestern India from 

the beginning of the fourth Millennium B.C. At the same time we find the existence of 

another very powerfully build race. The composition of their head was long with lower 

cranial vault, and equally long-faced and narrow nose. However, the latter was not so 

high pitched as that of the former. He also said that a third type of people lived in 

India. Their head form was broad and apparently, Armenoid affinities existed. But their 

advent occurred probably somewhat later judged by the age of the site as Harappa from 

which most of this latter type of skulls came.23 



SL. Name of the Brahmanical 
No. Texts 

1 Rig Veda 

2 
" 

3 " 

4 Apastamba Dharma Sutra 

5 Vasishtha Dharma Sutra 

6 
Vajasaneyi Samhita of the 

Sukla Yajur Veda 

7 Atharva Veda 

8 
Taittiriya Samhita of the 

Krishna YajurVeda 

9 Satapatha Brahmana 

10 T .S. 

11 T .B. 

12 T.B. 

13 T .A. 

14 Manu Smriti 

15 Mahabharata 

16 Ramayana 

17 Ramayana 

18 Puranas 

Table 2: Creation of the theory of Chaturvarnya24 

Points of relevant Verses for 
evidence from Rig Veda and others 

Content 

Purusha Sukta: 10.90.1-16 
Creation of Chaturvarnya: Brahmana, 

Kshatriya, Vaishya and Sudra 

10.72.1-9 -

i.96.2 -

Prasna-1 ,Patala-1, Khanda-1, 
Supported Chaturvarnya 

Sutra 4-6 

Chapter-11, verses.1-4 
" 

Same verses as Purusha Sukta, extra First explanation of the Verses:1-16 more or 
-6 less same as Purusha Sukta 

IV.6.1; XV. 8.1, 9.1 
" 

. IV.3.10 Same as the Vajasaneyi Samhita(XIV.28) 

Xiv.4.2.1; I. 2.6.7; II. 2.3.9; 1.8.1.1; -vi.1.2.11, vii. 5.2.6; x.1.3.1, 

Vi. 5.6.1 -

ii. 2.9.1; 3.8.1 -

iii.2.3.9 -
i.12.3.1 

Chapter-!, Verse-31, Chapter-II,Verse-
Manu invested first the social ideal of 

6, Chapter-X, Verse-4 
Chaturvarnya with a degree of divinity and 

infallibility which it did not have before 

Banaparva, Adi parva -

Second Kanda -

Third Kanda 
Manu (wife) of Kasyapa produced men, 
Brahmana, Kshatriya, Vaisha and Sudra 

Bishnu Purana Saunaka originated the system of four caste 

Different Content 

-

Being was born of non-being 

Creation of men only and not their class 

-

-
But the second explanation is quite 
different from the Purusha Sukta 
regarding creation 

Creation of Brahmana, Kshatriya and 
Vaisha only 

-

Completely different content regarding the 
theory of creation 

Different Content 

Completely different content regarding the 
theory of creation 

Sudra sprung from non-existence 

Different Content 

-

Different Content but Manu shall create all 
livinQ beinqs 

Manu, son of Vivasvat was the Lord of 
creatures (Prajapati) 

-

- w 
F 
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2.4. The Controversy regarding the "Aryan Race T~eory" 

There is a lot of controversy among the scholars regarding the terms Aryan, Race and 

Aryan Race in the context of the Vedic literatures. Some Western scholars and 

Brahmanical writers said that the term 'Aryan' has been used in to denote a race. 

They mentioned that the ancient Iranians also used this term in the similar way. 

However, the term 'Aryan' actually did not denote a race in India at all. Although in 

an inscription of the Persian Emperor Darius, 486 B. C. he claimed himself to be 'an 

Aryan of Aryan descent'. But the modem scholars like Sir William Jones and 

Maxmuller pointed out that the term 'Aryan' or 'Arya' is a purely linguistic 

conception applied to an Indo-European language from which springs Sanskrit, 

Persian, and Celtic, German, Greek, Latin and Gothic languages. (Iran in the ancient 

East, 1941, p. 190) In 1786, Sir William Jones pointed out in his famous address to 

the 'Asiatic Society of Bengal' that 'the similarities among the languages like 

Sanskrit, Persian, Greek, Roman etc. can be accounted by the fact that they originated 

from some parent language called the Indo-European'. In fact, the languages 

belonging to Indo-European family are found in an area extending from the Gangetic 

valley of India to the Atlantic basin in Europe. However, Maxmuller strongly 

supported the above noted theory and pointed out that Aryan was a linguistic term and 

the word did not denote a particular race at all. However, the principal motto of the 

'Aryan race theory' is to establish the proposition that there lived a people in India 

who were Aryans by race. Therefore, we must have to know the real meaning of the 

term 'race'. Otherwise, there is a great possibility to mistake a people for a race. The 

best instance of this fact is the Jews. MoSt of the people believe that the Jews are a 

race. Apparently, it seems to be correct. But after identifying some aspects of the 

Jews, some scholars have strongly pointed out that the Jews are not a race at all 

except that they are merely a people. Prof. W .E. Ripley noted in the same version 

regarding the origin of the Jews. According to him, the Jews are only a people and not 

a race at all. This is reflected in the structural formation of their faces. From other 

traits, we confirm that they possess certain characteristics, which pass from one 

generation to another that is called the inheritance of a race. Therefore, it is a very 

_imp9nant.~kJ_Q de{in_~-~.J:C!Y.e. SQ;me_~9hQlars have poiJ:lt~<f out that a race_IIl~Y -~~ 

defined as a body of people possessing certain typical traits, which are hereditary. 

However, the unanimously accepted decision of the anthropologists in determining 
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the race of an individual is based upon the head-forms and they developed it into an 

exact science, which is called anthropometry. It has two devices for measuring the 

head-forms, viz. Cephalic index and Facial index. Prof. W.E. Ripley, an authority on 

the question of race has concluded on the basis of the above noted two devices of 

measuring head-form and noted that the European people belong to three different 

races such as, Teutonic, Alpine (Celtic) and Mediterranean. He noted also in details in 

the book 'The Races of Europe', (p.l21) regarding the head, face, hair, eyes, stature 

and nose of these three different races of Europe. That is why, it can not be denied 

that without the scientific knowledge of anthropometry, no body can defme the term 

'race' as it always crop up in literature dealing with the question of race . 

. Therefore, we have to justify the notion in the physical sense of the term about the 

Rig Vedic Aryans in the perspective of race. Therefore, a question may be raised; 

'Was there an Aryan race in the physical sense of the term in the Rig Vedic age?' 

There are two views on this issue. Some scholars pointed out that such characteristics 

viz. a long head, a leptorrhine nose, a long symmetrically narrow face and a high 

facial angle, identified the Aryan type. The physical stature of the Aryan was fairly 

high and their figure was generally well proportioned. Max Muller relied on Panini 

(iii.l.l 03) for this perspective and pointed out that the term Aryan was used in the 

following three different senses25
• He clearly expressed his views in the lectures of the 

'Science of Language' on this issue as follows: 

'In ar or ara, I recognise one of the oldest names of the earth, as the ploughed land, 

lost in Sanskrit but preserved in Greek as (era) so that Arya would have conveyed 

originally the meaning of landholder, cultivator of the land, while V aishya from Vis 

meant householder, Ida, the daughter of Manu, is another name of the cultivated earth 

and Ida was probably a modification of Ara'. 

The second sense of the term was ploughing or tilling the land. Not only that but also 

the etymological signification of the term 'Arya' seemed to be one who plough or till 

the land. The Aryans choose this name for themselves due to oppose the nomadic 

races; the Turanians whose original name Tura implied the swiftness· of the 

equestrians. 
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The third sense of the term was used as a general name for the Vaishya who formed 

the whole mass of the people. 

Apart from these, there was a fourth sense of the term, i.e. noble origin. It got 

importance in the later period. He strongly asserted that there is no Aryan race in 

blood. The term Aryan is inapplicable to any race under any circumstances in the 

context of scientific language. 

According to him, Aryan means only language and nothl,ng else. Max Muller 

repeatedly said that the term Aryan means neither blood, nor bones, nor hair, nor 

skull. It simply means· those who speak an Aryan language. The same applies to 

Hindus, Greek, Romans, Germans, Celts and Slaves. When he speaks of them, there is 

no sense of anatomical characteristics at all. If the languages come of a common 

ancestral speech, there must have been existed a race whose mother tongue it was and 

since the mother tongue was known as the Aryan tongue, the race who spoke it was 

the Aryan race. But the existence of a separate and a distinct Aryan race is thus an 

inference only. It highlights the fact that the Indo-Germanic people are the purest of 

the modern representatives of the original Aryan race. To establish this assumption, 

the theory of Aryan invasion is an inevitable invention. Otherwise, it cannot be 

proved that the Aryans must have come to India from somewhere in Europe or outside 

India. Besides, it is noted that the Aryans are a European race and the European race 

is superior to the Asiatic races. 

These two views are opposite to each other. Prof. Ripley vividly stated that the Aryan 

race existed in a physiological sense with typical hereditary traits and features with a 

fixed Cephalic and Facial index whereas Max Muller noted that the Aryan race 

existed in a philological sense as a people speaking a common language. 

However, Ambedkar made an extensive research and thorough investigation of the 

Vedic literatures to draw a definite conclusion on this issue and pointed out that there 

are two terms in the Rig Veda. One was 'Arya' with a short 'a' and the other was 

'Arya' with a long 'a'. The word 'Arya' with a short 'a' was mentioned in the Rig 

Veda in 88 places. He noted that this term was used in four different senses such as 

enemy, respectable person, name for India and owner, Vaishya or citizen. Not only 
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that but also the term 'Arya' with a long 'a' was used in the Rig Veda in 31 places. 

Therefore, it cannot be denied that the words 'Arya' with a short 'a' and a long 'a' 

which occurred in the Vedas had not been used in the racial sense26 at all. 

According to Prof. Ripley, there are two races, which are long headed among the 

European racial types. However, none could draw an indisputable conclusion on the 

fact that who are the Aryans between these two racial types. Some scholars have 

described the Aryan race as long-headed. However, there is not a single particle of 

evidence of anthropometry. Therefore, all the conclusions drawn by the scholars of· 

different groups without any definite evidences in the context of Aryan race are 

subject to doubt. · 

Apart from these, there is a lot of controversy on the issue of the original homeland of 

the Aryans whether it is situated in India or outside India. There are two opposite 

views on this issue. The Western scholars arid the Orthodox writers of India believe 

that the original homeland of the Aryans is situated outside India whereas some 

reputed scholars pointed out that India is the original homeland of the Aryans. 

However, this controversy is still now going on. None can draw a definite conclusion 

on this issue until today due to the lack of solid evidences. Inspite of this lacuna, we 

should consider the theories of different out looks on this issue. Some scholars 

pointed out that India was the original homeland of the Aryans. According to them, 

there are seven languages belonging to Indo-Aryan group. Out of these seven sister 

languages, only Sanskrit and Persian exist outside Europe. The remaining five 

languages like Greek, Latin, German, Gothic and Celtic are European. Since the 

majority of the Indo-European languages are European, the original homeland of the 

Aryans was in Europe. M. M. Ganganath Jha, D. S. Triveda, L. D. Kalla, A. C. Das, 

Pargiter, Ambedkar etc. are the outstanding scholars who strongly advocate the theory 
. . 

of the Aryan homeland in India. M. M. Ganganath Jha has noted that ·Aryans 

originally lived in Brahmarshi Desa situated in the confluence of the Ganges and the 

Yamuna. D. S. Triveda claims that Multan was the original homeland of the Aryans. 

L. D. Kalla has advocated the theory that Kashmir and the Himalayan region was the 

original place of living of the Aryans. A. C. Das has put the claim of Punjab. They 

have put forward the following arguments in support of their theory. 
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definite literary evidences in the Vedas that the Aryans regarded the Sapta

.u · (Punjab) as their original home. There is not a single definite evidence to 

e the notion that the Vedic Aryans came to India from outside. It is already 

that Sanskrit contains the largest ni.unber of original Indo-European vocables 

than any other European language. Naturally, it proves that India was the 

original homeland of the Aryans. The strange absence of the Aryan literatures in other 

countries proves the notion that India was the original homeland of the Vedic Aryans. 

The sacrificial rituals of the Vedic Aryans highlight to their Indian origin. The 

geographical data found in the Rig Veda exactly fit in with the geographical 

phenomenon of Punjab and the neighboring regions. The River hymns in the Rig 

Veda mention the names of the rivers of the region. The flora and fauna mentioned, 

the willow, the birch trees abound in the Himalayan region. But the objection against 

this proposition regarding the animals like tiger and elephant has been turned down by 

the competent Vedic scholars. They have noted the Sloka of the Rig Veda (6.54.7) 

where tiger has been mentioned. Not only that but also the Slokas (4.4.1, 8.45.5) of 

the Rig Veda where elephant has been mentioned. Some scholars have pointed out 

that India is the original home of the people who are called Aryans. It is further noted 

that the Vedic Aryans were distinct from the Indo-Europeans and Aryans of Asia. Not 

only that but also the similarity of language is superficial one and should not be taken 

too far. It may be noted in this context that the Lithuanian language is most archaic 

and nearest to the parent Indo-European language but the Lithuanians lived in an 

isolated way without much external contact. 

But there is a lot of controversy regarding the original homeland of the Vedic Aryan 

Race. But it is noted in the Rig Veda that there are two races, i.e. Aryans and Dasyus 

(Pre-Aryans) and many aboriginal tribes perform worship of God Indra and undertake 

Arya religion by subduing and educating (Book 8.Hymn Ll.IX). In fact, it was 

generally said that with the invasion of the Aryans in India; different aspects of socio

economic, political, cultural and religious faiths and beliefs of the pre-Aryans had 

been drastically changed. They had possibly arrived in India around 2000 B.C. to 

1500 B.C. After defeating and subjugating the aboriginal Indian peoples in different 

phases, they occupied India and consolidated their power and position in perpetuity. 

The Western scholars and the Brahmanic writers have mainly expressed such views. 

The Orthodox scholars always supported the Aryan race theory of the Western writers 
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as it has upheld their dignity, status and superiority. That is why; we have to examine 

the following propositions on which the pillars of the Aryan race theory were built up. 

The Western scholars and the Orthodox Brahmanas highlighted the Aryan race theory 

in their own way. According to them, the Aryan race once invaded India and 

conquered the pre-Aryans (natives) i.e., the Dasas and Dasyus. They came from 

outside India. They were a white race. But the Dasas and Dasyus were a dark race 

who was racially different from the Aryans. They were ultimately enslaved by the 

Aryans and termed as Sudras. Even the people of Aryan race created the Vedic 

literatures. In fact, the Aryans cherished colour prejudice and created the institution of 

Chaturvamya whereby they separated the white race from the black race such as the 

Dasas and Dasyus. It was noted that the Mediterranean race spoke to the Aryan 

language and its home land was Europe around the Mediterranean basin from where 

they migrated to India before the entry of the Alpine race. But Prof. Ripley, in the 

book, 'The Races ofEurope' (pp. 473-74) clearly mentioned that the home land ofthe 

Alpine race was Asia, somewhere in the Himalayas. He said that the roots of the 

Alpine race ran Eastward and those of the Mediterranean type towards the South. 

However, there raised a great deal of controversy regarding the introduction of the 

Aryan language in Europe, whether it was introduced by the Nordics (the purest of the 

Indo-Germans) or the Alpines. In view of this fact, it can be said that the language of 

the Alpine race was Aryan. So it would be better to call the Aryan race in the 

philological sense. Naturally, there arises a direct conflict between the Western theory 

and the testimonial evidences of the Rig Veda. In view of this fact, the following 

Verses27 from the Rig Veda may be considered: 

"Rig Veda, vi.22.10, "Oh, Vajri, thou hast made Aryas ofDasas, good men out ofbad 

by your power. Give us the same power so that with it we may overcome our 

enemies." 

Rig Veda,X.49.3, (says Indra).- "I have deprived the Dasyus of the title of Aryas." 

Rig Veda, i.151.8 - "Oh, Indra, find out who is an Arya and who is a Dasyu and 

separate them." 

Therefore, it can be noted from the foregoing discussions that there were two Aryan 

races in India and not one at all. There is a solid foundation in anthropometry and 
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history in support of the Rig Veda relating to this conclusion. Therefore, some 

scholars pointed out that the Western Aryan race theory must be discarded as it 

contradicts with the testimony of the Rig Veda. Besides, the Rig Veda itself is the best 

testimonial evidence in this context. But none is able to ensure us which of the two 

Aryan races first came to India. If they belonged to the Alpine race at all then they 

belonged somewhere near the Himalayas. Therefore, there is not a single particle of 

evidence for the theory of invasion from outside India. But the Western writers 

asserted that the Aryans conquered the native tribes if it is propagated that the Dasas 

and Dasyus were racially different from the Aryans. Yet it can not be denied that the 

theory of conquest must take into consideration not only of a possible conquest of 

Dasas and Dasyus by Aryans but also of a possible conquest of Aryans by Aryans. 

Naturally a question may be raised which of the two Aryans conquered the Dasas and 

Dasyus if they did at all. Therefore, it can be said that the Western theory is the 

outcome of a hurried conclusion drawn from insufficient examination of facts 

whatsoever they tallied with certain pre-conceived notions about the mentality of the 

ancient Aryans. 

Ambedkar vehemently opposed the 'Aryan Race Theory' of the Western scholars and 

Brahmanic writers. His arguments based on the evidences of the Rig Veda and the 

logical points expressed by the noted scholars in different fields. He noted very 

clearly that there is not a single particle of evidence in the Rig Veda (X.75.5) in 

connection with the Aryan invasion in India from out side. He strongly supported the 

line of thinking of Mr. P. T. Srinivasa Iyengar, Prof. D.S. Triveda etc. According to 

Mr. P. T. Srinivasa Iyengar, the terms Arya, Dasa and Dsayu as mentioned in the 

Mantras did not refer to race but to cult. These terms are mentioned mostly in the Rig 

Vedic Samhita in the sense of cult. However, the term Arya occurred about 33 times 

in the Mantras of the Rig Vedic Samhita, which contained 153972 words on the 

whole. The rare occurrence of the term 'Arya' itself a concrete evidence that the tribes 

that called themselves Aryas were not invaders that conquered the country and 

exterminated the native people. For an invading tribe would naturally boast of its 

achievements constantly (life in ancient India in the age of the Mantras, pp. 11-12). 

Apart from this, it can be pointed out on the basis of the testimony of the Vedic 

literature that the Western and Brahmanical theory regarding the Aryan original 

homeland out · side India was completely discouraging and disappointing. The 
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reference of the 'Seven Rivers' in the Rig Veda (X.75.5) is very important in this 

regard. Prof. D.S. Triveda categorically insisted upon the fact that the rivers were 

addressed as "my Ganges, my Yamuna, my Saraswati"28 and so on. That is why, it 

can be said on the basis of the use of these familiar and endearing terms that no 

foreigner would ever address ·a river in such a manner unless by long association he 

had developed an emotion about it. 

It would be noted that there are many hymns in the Rig Veda, which narrate about the 

Vedic Rishis' who have urged their Gods to kill and annihilate the Dasas and Dasyus. 

However, the Dasas and Dasyus are referred as enemies of the Aryans in the Rig 

Veda. That is why; Ambedkar pointed out that the upholder of the Aryan invasion 

theory in India must have to take the above mentioned points of the Rig Veda into 

consideration before drawing any indisputable conclusion regarding their conquest 

and ·subjugation of the Indian natives. Therefore, it can be pointed out that these 

Verses of the Rig Veda vividly indicate the distinction between the Aryans on the one 

side and the Dasas and Dasyus on the other. But this distinction was not a racial 

distinction of colour or physiognomy as a Dasa or Dasyu could become an Arya. But 

the Aryans did not tolerate it as because the Dasas and Dasyus could establish 

themselves as an Arya. So they urged God Indra to destroy them and Indra ultimately 

played a vital role to separate them from the Arya. So they have tried to establish the 

theory of the Aryan invasion to India and the conquest by them of the Dasas and 

Dasyus. It is also told that the European races were white and had a colour prejudice 

against the dark races. Being a. European race, the Aryans must have had colour 

prejudice. So they refer the colour prejudice among the Indo-Aryans in the context of 

Chaturvamya. According to them, the term V ama means colour and on the basis of 

which racial classification is based on Chaturvarnya. In fact, they do not take into 

consideration the possibility that the Aryan race in the physiological sense is quite 

different rather than an Aryan race in the philological sense. According to them, 

Chaturvamya is the out come of the innate colour prejudice of the Aryans. It is really 

illogical. If it is all right, a question may be raised that if colour is the origin of class 

distinction, there must be four different colours to account for the .different classes 

which create Chaturvarnya. Simultaneously none has categorized the four colours of 

'Chaturvarnya' and who were the four coloured races who were welded together in 

'Chaturvarnya'. But the Aryan race theory of them starts with only two opposing 
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people, Aryas (white) and Dasas (dark). Yet the Brahmin scholars in India sponsor 

this theory. As they claim to be the representative of the Aryan race, and believe in 

the two-nation theory. They also try to establish kingship with the European race and 

share their arrogance, colour prejudice and superiority. On the basis of which they 

like it which makes the Aryan, an invader and conqueror of the pre-Aryan native 

races. That is why; the following points may be considered before drawing any 

decision. 

There is not a single particle of evidence straightway in the Rig Veda on wars 

between the Aryans and the Dasas or Dasyus. But we get a lot of description about the 

Aryan opposition in different 33 places in the Rig Veda in relation to the Dasas and 

Dasyus. The opposition occurred between the Aryans and the Dasas only in 8 places 

in the Rig Veda whereas the same type of opposition between the Aryans and the 

Dasyus is mentioned in different 7 places in the Rig Veda. Therefore, it can be 

pointed out that this may show the sporadic riots between the two at that time. Even 

there are many references of conflict in the Rig Veda between the Dasas and Aryans. 

In fact, they have ultimately arrived at a mutual understanding and settlement in 

relation to the principle of peaceful negotiation with honour. Both the Aryans and the 

Dasas unitedly play a vital role against their common enemy, which is clearly 

mentioned in the Rig Veda. The following verses from the Rig Veda may be 

mentioned for drawing a better conclusion. 

Table 3: Rig Veda. 

Mandai Hymn Rick Content 

VI 33 3 Dasas and Aryans stood as one united 
people against their common enemy 

VI 83 1 II 

VIII 51 9 II 

X 102 3 II 

Apart from these, the conflict between the two is not the conflict of race. It happened 

due to difference in their religion and it is not racial at all. There are a lot of 

references in the Rig Veda regarding the term Dasyus in this context. The following 

Verses from the Rig Veda may be mentioned in this connection. The term Dasyu is 

referred in the Rig Veda in different aspects and indicates the following different 

meanings that already mentioned. 
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· Table 4: Dasyus in the Rig Veda 

Various terms 

SL 
to indicate 

Different meanings of the terms Mandai Hymn Rick 
Dasyus in the 

No. 
Rig Veda 

1 Avrata Without the Aryanrites I 51 8,9 
2 

" " 
I 132 4 

3 
" " 

IV 41 2 
4 

" " 
VI 14 3 

5 Apavrata Different rites v 42 2 
6 Anyavrata Different rites VIII . 59 II 
7 " " 

X 22 8 
8 Anagnitra Fireless v 189 3 
9 Ayajyu Non-sacrifices I 13I 44 
IO Ayajvan 

" 
I 33 4 

II 
" " 

VIII 59 1I 
12 Abrambha Without prayers or also not having Brahmana Priest IV 15 9 
13 , , X I05 8 
14 Anrichah Without Ricks X 105 8 
15 Brahmadvisha Haters of prayer or Brahmans v 42 9 
16 Anindra Without Indra,despisers ofindni I 133 I 
17 " 

, v 2 3 
18 

" " 
VII 18 6 

19 
" 

, X 27 6 
20 

" 
, X 48 7 

From the foregoing discussions it can be pointed out that, the Dasyus enjoyed 

different rites without a Brahmin priest. They hated the Brahmans and disliked the 

worship of God Indra. Besides, their manners were not sober. Even they did not 

provide gifts to the Brahmanas (R.V., V.7.10). Apart from this, the Rig Veda 

(X.22.8) provides us a lot of information regarding the status and position of the 

Aryans in relation to their attitude towards the Dasyus and Dasas. They prayed to God 

Indra and always urged for their own benefit. They called God Indra and said that 

they lived in the midst of the Dasyu tribes who did not perform sacrifices and nor 

believe in anything. They had their own rites, manners and customs. Not only that but 

also they were not entitled to be called men. Thus, they prayed to God Indra, 

destroyer of enemies, to annihilate them and injure the Dasas. That is why, it can be 

obviously pointed out after considering the above-mentioned references from the Rig 

Veda that the theory of a military conquest by the Aryan race against the.pre-Aryan 

races of Dasas and Dasyus cannot be accepted. Apart from these, there is a great deal 

of controversy among the scholars about the fact that in what sense the terms Dasa 

and Dasyus are used in the Rig Veda. We have to trace out the real meaning of these 

terms in the context of the Rig Veda. Some scholars believe that these words are used 
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in the Rig Veda in the sphere of racial perspective. Their argument rely upon two 

things; firstly, the words 'Mridhravak' and 'Anasa' which ·are used as epithets of 

Dasyus in the Rig Veda and secondly, the clear cut description about the Dasas as 

being of Krishna Varna is vividly mentioned in the Rig Veda. However, it would be 

noted that the word 'Mridhravak' is mentioned only in four different places in the Rig 

Veda as follow: 

Table 5: Mridhravak- Epithets of Dasyus in the Rig Veda. 

Rig Veda 

Epithetsof Dasyus Verses 

Mridhravak Mandai Hymn Rick 

, I 174 2 
, v 32 8 
, VI 6 3 
, VII 18 3 

Therefore, it can be said that the term 'Mridhravak' is used as an adjective in the Rig 

Veda. It means one who speaks crude and unpolished language. So it would be 

baseless to rely upon this as a_ basis of consciousness of race difference. That is why; 

it cannot be treated as an undisputed evidence of race difference. However, the term 

'Anasa' is mentioned in the Rig Veda (V.29.10). According to Max Muller, 'Anasa' 

means 'one without nose, or 'one with a flat nose'. In view of this fact, it seems to 

him that the Aryans were a separate race from the Dasyus. Max Muller utters this 

term 'Anasa' as 'a-nasa'. In view of this fact, Sanyanacharya said that the term 

'Anasa' means 'mouthless', i.e., devoid of good speech. He reads the term 'Anasa' as 

'an-asa'. Therefore, it can be said that the word 'Anasa' has a definite meaning itself. 

But it is difficult to support straightway the views and meanings of the word 'Anasa' 

given by both the scholars as because there is no other place where the Dasyus are 

described as nose less. It is better to read this term 'Anasa' as a synonym of 

'Mridhravak'. Apart from this, there is not a single particle of evidence to pr9ve the 

assertion that the Dasyus belonged to a different race. Besides, the term Dasas are 

described as 'Krishna Yoni' only in one place in the Rig Veda (VI.47.21). So there is 

no possibility to accept the views that the Dasas are narrated as 'Krishna Yoni' in the 

sense of a dark race until the clarification of this phrase is possible whether it is used 

in the liberal sense or in a figurative sense or a settlement of fact or a word of abuse. 
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2.5. Ambedkar's "Sudra-Aryan TheQry" 

According to Ambedkar, the Sudra was one of the Aryan communities of the solar 

race. They ranked as the Kshatriya Varna in the Indo-Aryan society. They were not a 

separate Varna but a part of the Kshatriya Varna. The Aryan society recognized only 

three V arnas, Brahmana, Kshatriya and Vaishya. There was a continuous conflict 

between the Sudra kings and the Brahmanas, in which the Brahmins were subjected to 

many tyrannies and indignities. The Brahmins refused to invest the Sudras with the 

sacred thread due to their hatred towards them. The Sudras became socially degraded, 

fell below the rank of the V aishya and came to form the forth V ama after losing the 

rights of the sacred thread. Ambedkar formulated the theory regarding the origin of 

the Sudras that they were Aryans and they belonged to the Kshtriya cl~s. They were 

a. very much powerful class. Even the most powerful and renowned kings of the 

ancient Aryan communities were Sudras. His hypothesis was primarily based on the 

Verses 38-40 of Chapter 60 ofthe Shanti Parvan ofthe Mahabharata as follows: 

"It has been heard by us that in the days of old a Shudra of the name of Paijavana 

gave a Dakshina (in his own sacrifice) consisting of a hundred thousand Purnapatras 

according to the ordinance called Aindragni."29 

In fact, the above mentioned Verses of the Mahabharata (The Verses quoted above 

· was taken from Mr. Roy's edition of the Mahabharata who emphasized the accuracy 

and authenticity of his text as it was substantially based on the publication of the 

Royal Asiatic Society of Bengal.) highlighted three important factors such as, 

Paijavana was a Sudra, this Sudra Paijavana performed sacrifices and the Brahmins 

performed sacrifices for this Sudra Paijavana and received dakshina from him. Apart 

from these, he also noted 18 manuscripts, which procured from different parts of India 

that were carefully collated by the Burdwan Pandits before they admitted a single 

sloke as genuine (It was quoted from Sukthankar Memorial Edition, Vol. I, pp.43, 44, 

131, 14) and mentioned in it. Ambedkar gave a vivid description regarding the 

collation of the texf of Sloke 38 of the 60th Chapter of the Shanti Parvan of :the 

Mahabharata from different manuscripts. He got an opportunity to use the collation 

sheet for cross verification of that authenticity from the Bhandarkar Oriental Research 

Institute and noted the facts of this 'Sudra Paijavana' in the following manner: 



Table 6: Variation of 'Sudra Paijavana'30 in Different Manuscripts 
.· ... 

SI.No 
Variation in the Name of 

Index No Paijavana 

1 Shudrah Paijavana nama . (K) S 
2 Shudrah Pailavano nama (M/l:M/2) s 
3 Shudrah Yailanano nama (M/3:M/4) s 
4 Shudrah Yaijanano nama F 
5 Shudrah Y ajane nama L 
6 Shudrah Paunjalka nama (TC) S 
7 Shuddho Vaibhavano nama (G)N 
8 Pura Vaijavano nama (A,D/2) 
9 Pura Vaijanano nama (M)N 

[N.B.: Nor S indicates that the manuscnpts collected from the North or South India. K is 
Kumabhakonam.] 
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After expertise scrutiny of these manuscripts, Ambedkar highlighted different 

variations regarding the description ofPaijavana. Even he noted different variations 'in 

the name ofPaijavana. Among these nine manuscripts, six had described Paijavana as 

a Sudra. One noted Paijavana as Shuddho and another two mentioned the time when 

he lived and use the term Pura._ There was no similarity between any two among these 

manuscripts regarding names. Each highlighted a different reading. Ambedkar clearly 

mentioned the fact that the real text was Paijavana and this assumption was supported 

by bo~ the recessions of Northern and Southern India. He also pointed out that the 

term Vaijavana in no. 8 was the same as Paijavana. But the scholars perhaps failed to 

understand the true content of it and failed to read the original copy correctly due to 

the variations of the term. In fact, the instance of Paijavana story was nothing but a 

mere illustration in connection with the issue of Sudra. The repetition of the term 

Sudra before Paijavana was unnecessary because the term Paijavana had occurred in 

ancient times. Therefore, the scholars were probably aware of this fact. They naturally 

felt no necessity for describing Paijavana as Sudra since it was made clear from this 

context. However, the change from Sudra to Pura was not accidental except 

deliberatation. Yet it is very much difficult to say it categorically. Inspite of this, the 

decision and its conclusion regarding the Sudra Paijavana would not be chai)ged at.all. 

The authentic information can be obtained from the Yaska's Nirukta ii.24 in 

connection with the identification of Paijavana. According to its version, Paijavana31 

was the son of Pijavana and Sudas, a Sudra, was the son of Paijavana (Lakshman 

Sarup, The Nighantu and Nirukta, pp.35-36). It can be noted on the basis of this 

Y aska that the Paijavana mentioned in the Verses of the Shanti Parvan of the 

Mahabharata was simply the other Sudas. There are three personsin the name of 
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Sudas in the Brahmanic literature. But the Rig Veda refers the name of one Sudas 

among them. His family details are noted clearly in different Verses of the Rig Veda 

such as R.V., vii.21-25 (Wilson's Rig Veda, vol.iv, Poona reprint, p.146). But the 

Bishnu Purana refers the name of the other two Sudas in chapter IV and xix as the 

descendant of Sagara and as a descendant of Puru respectively (Wilson's Vishnu 

Purana, pp.377, 380, 447-456). 

Table 7: Evidence of Three Sudas32 One in the Rig Veda & Two in the Vishnu Puranas 

Status of Sodas in the Rig Veda Sudas in the Vishnu Purana 

VII,18: 
Vll,18: 23 VII,l8:25 In the Sagar Family In the Puru Family 22 

Bahvashva 

Divodasa= Rituparna Sarvakama 
Divodasa 

Devavata Pijavana 
Pijavana Sudas 

Mitrayu 
Pijavana Sudas 

Sudas Saudasa= 
Chyavana 

Sudas 
Mitrasaha 

Sudas 
Saudasa 
Somaka 

The above ancestry list of the three Sudas makes it clear that the Rig Vedic Sudas was 

a quite different person from the other two Sudas of the Vishnu Puranas. The 

Paijavana of the Mahabharata can be identified with anyone that lived in ancient 

times. The Rig Vedic Sudas can only be identified with the Paijavana of the 

Mahabharata because he was the son of the Pijavana, which was another name of 

Divodasa. Wilson's text in 25 is probably more accurate and ~orrect in the context of 

Pijavana, Divodasa, Paijavana and Sudas. According to its version, Pijavana was 

really another name of Divodasa whereas Paijavana would be another name of Sudas. 

Prof. Weber's opinion based on the Verses 3 8-40 of Chapter 60 of the Shanti Parvan 

of the Mahabharata as follows: 

"Here the remarkable tradition is recorded that Paijavana, i.e., Sudas who was so 

famous for his sacrifices and who is celebrated in the Rig Veda as the patron of 

Vishvamitra and enemy of Vasishtha, was a Sudra."33 He drew a conclusion on this 

fact that Paijavana of the Mahabharata was none other than Sudas of the Rig Veda. 

According to Muir, Sudas was neither a Dasa nor an Arya; both of them were really 

the enemies of Sudas. In fact, Sudas was a Vedic Aryan. Divodasa was the father of 

Sudas. He was probably the adopted son of Vadhryashva. Divodasa was a king. He 

fought several battles against Turvasas, Yudus (R.V., vi.61.1; vii.l9.8), Shambara 
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(R.V., i.130.7), Karanja (R.V., i.53.10) and Gangu (R.V., x.48). But the name of the 

mother ofSudas was unknown. Sudevi was the name ofhis wife (R.V., i.ll2.19). It is 

generally said that the Ashvins procured her for Sudas. Sudas, the son of Pijavana, 

became a king and the coronation ceremony of him was performed by the Brahma

rishi, Vasistha. After this auspicious ceremony, he went out to conquer the whole 

earth and sacrificed the sacrificial horse. He ultimately became a renowned hero and 

played a vital role in the battle of the ten kings which was vividly described in the 

various Suktas of the Seven Mandala of the Rig Veda (Sukta 83 -4,6,7,9; 33(2-

3),19(3-6), 18(5-20). Therefore, it can be said that the term Sudas occurred in 

different 27 places in the Rig Veda and highlighted that the Vedic people respected 

Sudas. So the battle of the ten kings was a great event in· the history of the Indo

Aryans. But the exact causes of the war were wiknown. Although the Rig Veda, 

vii.83.7 clearly noted that the kings arrayed and united against Sudas. As per tradition, 

Sayanacharya identified some hymns of the Rig Veda, which were composed by the 

kings for the Rishis. He mentioned the name of Sudas as a composer of Vedic hymns 

in the following manner: 

"Vitahavya (or Bharadvaja) x.9, Sindhudvipa, son of Ambarisha (or Trisiras, son of 

Tvashtri) x.75, Sindhukshit, son ofPriyamedha; x.133, Sudas, son ofPijavana; x.134, 

Mandhatri, son of Yuvanasa; x.179, Sibi, son of U sinara, Pratardana, son of Divodasa 

and king of Kasi, and V asumanas, son of Rohidasva; and x.148 is declared to have 

had Prithi Vainya."34 Even the Rig Veda, iii.53 noted the fact that Sudas performed 

Ashvamedha Y ajna and became very famous for charity to the Brahmins. They 

entitled him as a great philanthropist and praised him. The following evidences from 

the Rig Veda may be mentioned in this connection: 

Table 8: Evidences from the Rig Veda regarding Sudas 

Sl. No. Mandai Hymn Rick 

1. i 47 6 
2. i 63 7 
3. i 112 19 
4. vii 19 3 
5. vii 20 2 
6. vii 25 3 
7. vii 32 10 
8. vii 53 3 
9. vii 60 8 
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Therefore, Ambedkar had already mentioned the biographical bits regarding 

Paijavana in the Shanti Parvan of the Mahabharata after obtaining the solid evidences 

from the Rig Veda. According to the texts of the Rig Veda, his real name was Sudas. 

He was a very powerful Kshatriya king. Even the Mahabharata highlights a new 

dimension regarding this hero that he was a Sudra. Naturally; all that a Sudra might be 

an Aryan, a Kshatriya or a king, generally know it. That is why; this peculiar reality is 

very much astonishing and surprising. This was possible at that time. Ambedkar 

critically examined the Rig Veda and mentioned the name of several tribes such as, 

Tritsus, Bharatas, Turvasas, Durhyus, Y adus, Purus and Anus. He also pointed out 

that Sudas connected only with three tribes' viz., Purus, Tritsus and the Bharatas as 

per the versions of the Rig Veda. 

Table 9: Relation of the Rig Vedic Tribes of Porus, Tritsus, Bharatas and Sodas. 

Sl. Rig Mand 
Hym Ric 

Description of relation 
Sud a Puru Tritsu 

Bharata 
N Ved al among the Sodas, 

n k 
Tritsus and Bharatas s s s s 

0 a 

I. i 63 7 
Divodasa as the king of - -

" Porus " " 
2. i 130 7 Divodasa as Paurve - -

" " 
, 

Sodas raided the camp of 
3. vii 18 15 Tritsus and took - -

" 
, 

" possession of their wealth. 

Sudas and Tritsus were on 

4. vii 83 6 one side against the battle - -
" of ten kings and they are 

, , 

shown as seperate 

Sudas is identified with 

5. vii 35 5 
Tritsus and the fonner -

" Sudas becomes a king of 
, - " 

the .Tritsus 

6. vii 83 4 - -
" " " " 

4,6, Divodasa, the father o~ 
7. 

" 
v 16 19 Sudas belongs to the 

" " 
Bharatas 

8. vii 33 6 Tritsus are the same as the 
" Bharatas - - " " 

Therefore, it can be said from the foregoing discussion that the Purus, Tritsus and 

Bharatas were either different branches of the same folk or they were different tribes, 

who in course of time became one. If it is assumed that they were different, to whom 

did Sudas originally belong? In fact, it can be noted in relation to his father, Divodasa 
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with the Purus and Bharatas that Sudas was either Purus or Bharatas. But it is really 

too difficult to say definitely which group specifically did Sudas really belong to. He 

actually belonged to the Bharatas as his father Divodasa belonged to that group. 

Naturally, a question may be raised that who were these Bharatas as there were two 

Bharatas quite different from each other. But Sudas really belonged to the one tribe of 

the Rig Vedic Bharatas who descended from Manu and the other tribe of Bharatas 

was Daushyanti Bharatas who descended from Dushyanta and Shakuntala and who 

fought the war. India has been named 'Bharata Bhumi' in connection with the 

Bharatas of the Rig Veda and not with the Daushyanti Bharatas of the Mahabharata. 

Even the Bhagavata Purana has made a clear-cut conclusion in relation to the name of 

India as 'Bharata Bhumi' (Quoted by Vaidya in Mahabharatacha Upasamhara, vol. -

VII-7, p. 200) in the following manner: 

"Manu, the son of Syavambhu, had a son named Priyamvada; his son was Agnidhra; 

his son was Nabhi; he had a son Rishabha. He had a hundred sons born to him, all 

learned in the Veda; of them, Bharata was the eldest, devoted to Narayana, by those 

name this excellent land is known as Bharata."35 

Therefore, the above examples and its relevant evidences make it clear that Sudas 

who was a Sudra belonged to the renowned illustratious line ofkings in ancient India. 

Sudas was of course an Aryan as the Bharatas were Aryans. The Rig Veda, VII.l8.7 

creates some doubt regarding Sudas as to whether he belonged to the Aryan origin or 

not. So it can conveniently be pointed out that the case of Sudas is an unsettled one 

whether taken as a Bharata or as a Tritsus but there is no denial to the fact of his being 

an Aryan. But what then does the word Sudra signify? Sudas was a Sudra in the light 

of this new discovery. So the term Sudra now stands quite different. According to the 

old scholars, the term Sudra was just the name of a servile and aboriginal class and 

this . n"ew discovery must come as a surprise for which their past researches cannot 

possibly offer a definite answer. But· Ambedkar pointed out that the primitive 

societies of the Aryans were organized in groups and they worked as groups. These 

groups were divided into the clans, phratries, moieties and tribes. In some cases the 

tribe, the clan, the phratry were the primary units. Even the tribes were sub-divided 

into clans in some cases whereas there were no clans in other cases and it was a single 

clanless tribe. The Vedic Aryans had no doubt some such type of social organization. 
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This fact is very clear from the nomenclature. Prof. Emile Senart has pointed out in 

relation to these facts as follows: 

"The Vedic hymns also conform to this proposition that the Aryan population lived 

under the rule of an organization dominated by the traditions of the tribe and the 

lower or similar groupings. The very variety of names indicated in the same source 

support that this organization was somewhat unsettled."36 

But it is too difficult to identify whether the term Sudra was the name of a clan, a 

phratry or a tribe. Prof. Weber noted this fact on the basis of the Satapatha Brahmana 

(i.l.4.12) that different modes of address should be adopted.inviting the sacrificer to 

proceed with the sacrifice, addressing him as 'come' if he is a Brahmin, 'hasten 

hither' if he is a Kshatriya, 'hasten hither' if he is a Vaishya and 'run hither' if he is a 

Sudra. Prof. Weber once again highlighted the fact that the Sudras had the rights to 

take part in the holy sacrifices of the Aryans and they were entitled as an Aryan tribe, 

which came to India before others. This statement can be justified by the following 

comments of Prof. Weber: 

"The entire passage is of great importance, as it shows (in opposition to what Roth 

says in the first Volume of this Journal, p.83) that the Shudras were then admitted to 

the holy sacrifices of the Aryans, and understood their speech, even if they did not 

speak it. The latter point can not certainly be assumed as a necessary consequence, but 

it is highly probable and I consequently incline to the view of those who regard the 

Shudras·as an Aryan tribe which immigrated into India before the others."37 

In fact, the Sudras were Aryans as well as Kshatriyas beyond simultaneously. 

Therefore, there was no 'Sudra Varna' from the very beginning in the Indo-Aryan 

society at all. The theory of four V arnas (Brahmins, Kshatriyas, V aishyas and Sudras) 

propagated by the Brahmanic and Western scholars can not be accepted. As the 

Brahmins are noted as a separate Varna 15 times and Kshatriyas 9 times in the Rig 

Veda. The most important fact was that the term Sudra was not used as a separate 

Varna in the Rig Veda. Therefore, it can be asserted that the Varna system very much 

existed in the Rig Vedic period. There were only three V arnas (Brahmins, Kshatriyas 
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and Vaishyas) in the Indo-Aryan society and the Sudras were not identified as a fourth 

as well as a separate Varna from the very beginning. 

2.6. The "Theory of the Creation of the Sudras" 

Mr. J:..· C. Das highlighted the fact in 'The Rig Vedic Culture', (p.l33) that the Dasas 

and Dasyus were either savages or non-Vedic Aryan tribes. Among them those who 

were subjugated in war, were most probably made slaves and ultimately constituted 

the Sudra caste. Mr. Kane, a Vedic scholar and upholder of the Western theory, noted 

in 'The Dbanna Shastra' II (1), (p.l33) that the term Dasa used in the later Vedic 

literatures in the perspective of 'serf or slave'. The Dasa tribes who were opposite to 

the Aryas in the Rig Veda gradually abolished and they were ultimately made to serve 

the Aryas. According to the Manusmriti (viii, 413) that the Sudra was created by God 

for service (dasyu) of the Brahmana. Even we get the same content regarding the 

Sudras in the Tai Samhita, the Tai Brahmana and other Brahmana works. Therefore, it 

was generally accepted that the Dasas or Dasyus conquered by the Aryans were 

gradually transformed into the Sudras. The Western scholars and some Indian writers 

tried to establish a theory of the creation of Sudras. They said that the Sudras are the 

same as Dasas and Dasyus. They were non-Aryan aboriginal tribes of India and their 

civili~tion was very much primitive and savage. However, these views of the 

Western writers and its upholders should be justified in the context of the Vedas as 

they treated the Dasas, Dasyus and Sudras as the same people and they are one. In 

fact, it was Ambedkar who vehemently opposed the above-mentioned 'Sudra creation 

theory' of the Western writers and some Indian scholars and their approach towards 

the Dasas, Dasyus and Sudras who were treated by them as the same people and they 

are one. He said that the Dasas and Dasyus were as civilized as the Aryans. They were 

more powerful than the Aryans. So he launched a daring challenge and tried to 

establish the historical truth on these issues. He strongly emphasized the notio:Q ·based 

on the Rig Vedic proposition and references made by different scholars to establish 

the fact that the Dasas, Dasyus and Sudras were quite different to each other. He 

pointed out that the words like Shambara, Shushna, Vritra and Pipru, which are 

mentioned both as Dasas and as Dasyus and they were called the enemies of Indra and 

Deva, mainly the Ashvins. The terms like Dasa and Dasyu are referred to some 

Verses of the Rig Veda in a sense, which do not differentiate the meaning between the 
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two. But these terms are also referred to some Verses of the Rig Veda, which are 

completely different in: meaning. The word Dasas are mentioned in different 54 

Verses of the Rig Veda whereas the word Dasyus are referred to separate 78 Verses of 

the Rig Veda where it is noted that the Dasas and Dasyus were completely two 

different communities. Apart from these, the term Sudra beyond doubt is actually a 

proper name of a tribe or a clan, not a derivative word Shuc (sorrow) and Dru 

(overcome) - it means one overcome by sorrow at all. In support of this view, the 

term 'Sodari', name of a tribal group known as ancient Sudras and different republic 

of the Sudras may be critically examined. There were a number of republics in India 

as free, independent and autonomous in the time of the invasion of Alexander the 

Great that were ruled by different tribal groups and were known by the name borne by 

those tribes. Alexander the Great ultimately conquered these republics. There was an 

important tribal group at that time known as 'Sodari' which raised its voice against 

Alexander's invasion in India. This tribal group was defeated ultimately. Historian 

Lassen entitled them with the ancient Sudras. Patanjali at 1.2.3 of his Mahabhasya 

refers to Sudras and associates them with the Abhiras. Even the Mahabharata (Sabha 

Parvan, Chapter-xxxii) gives a vivid description about the republic of the Sudras. 

Different Puranas such as Vishnu Purana, Markandeya Purana and Brahma Purana 

mention the Sudras as a separate and distinct tribe among various tribes. Besides, B.C. 

Law noted in 'The Tribes in Ancient India' (p.350) about the identification of their 

location in the Western part of the country above the Vindhyas. 

Ambedkar noted that the term Dasyu does not use at all in a racial sense indicative of 

a non-Aryan people rather than to denote persons who did not follow the rules and 

customs of Aryan religion. The reference of the Mahabharata (Shanti Parvan, 

Adhyaya-65, and Verse-23) may be mentioned in this connection. It highlights the 

fact that 'in all the Varnas and in all the Ashrams, one fmds the existence ofDasyus'. 

Still it is very much difficult to come to a reasonable conclusion about the origin of 

the word Dasyu. It is asserted that the term Dasyu was used to 'to rebuke' them. The 

Indo-Aryans used it to rebuke the Indo-Iranians. The Rig Veda refers to a lot of 

evidences regarding the conflict between the Aryans and the Dasyus. Naturally, it is 

quite possible for the Indo-Aryans to use such a contemptuous terminology for their 

enemies. Besides, it can be said that if Dahaka of the Zenda A vesta were same as 

Dasa of the Rig Veda then it may be the names of one and the same person. If 
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similarity in name can be relied upon as an evidence then Dasa in Sanskrit can easily 

be Daha in the Zenda Avesta as 'Sa' of Dasa may naturally be converted to 'Ha' of 

Dahar. But there is concrete evidence which leaves no doubt regarding their identity. 

In Yasna Ha 9, Azhi-Dahaka is denoted as 'three-mouthed, three-headed and six

eyed'. In fact, this physical description of Dahaka in the Zenda Avesta is exactly 

similar to the description ofDasa in the Rig Veda (x.99.6) where he is also denoted as 

having three heads and six eyes (The Maharashtra Dnyana Kosha, Vol-III, p.53). Thus 

if it is accepted that the Dasa in the Rig Veda is the same as 'Dahaka' in the Zenda 

A vesta then the Dasas were not defmitely native aboriginal tribes to India. 

Mr. Iyenger said that the Dasas and Dasyus were as civilized as the Aryans. They 

were more powerful than the Aryans. The Dasyus settled in cities (R.V., i.53.8, 

i.l03.3) under the kings the names of many of which have been mentioned. They had 

accumulated wealth (R.V., viii.40.6) in the form of cows, horses and chariots (R.V., 

ii.15.4) and kept these in the hundred-gated cities (R.V., x.99.3). But Indra seized the 

wealth of Dasyus and distributed it to his worshippers, the Aryas (R.V., i.176.4). 

Besides, the Dasyus were not only very much wealthy (R.V., i.33.4) but they had a 

large number of properties also in the plains and on the hills (R.V., x.69.6). They were 

even decorated with their array of gold and jewels (R.V., i.33.8). They had a large 

number of castles (R. V ., i.3 3.13; viii.17 .14 ). It would be noted here that the Dasyu 

demons and the Arya gods alike lived in gold, silver and iron forts (S.S.S.; A.V., 

V.28.9; R.V., ii.20.8). Indra defeated them for the interest of his worshipper, 

Divodasa. It is repeatedly noted in the Rig Veda that Indra destructed a hundred stone 

castle (R.V., iv.30.20) for the Dasyus but Agni, for the sake of his worshippers the 

Aryas, burnt the cities of the fireless Dasyus (R.V., vii.5.3), (R.V., vii.5.3). Brihaspati 

destroyed the stone prisons of the Dasyus. However, the Dasyus kept the cattle there 

captured from·the Aryas (R.V.; iv.67.3). Even they possesed the same weapons (R.V.; 

viii.24.27; iii.30.5; ii.15.4) and used chariots in war like the Aryans. 

Apart from this, Ambedkar noted that the Dasas and Dasyus were not the same as the 

Sudras although these terms, Dasas and Dasyus are sometimes mentioned together. 

The word 'Sudra' is referred only once. Therefore, it has no connection with the 

previously mentioned terms, which completely disappear from the later Vedic 

literature. They probably absorbed with the Vedic Aryans. In fact, the early Vedic 
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literature is completely silent regarding the Sudras whereas the later Vedic literature is 

full of them. It highlights the fact that the Sudras were quite different from the Dasas 

and Dasyus. It is an already established fact that there were two categories of Aryans 

in the Vedic Age. But they were different and opposite of each other. In fact, the 

Sudras were Aryans of a different sect or class. The following references38 of the 

verses of the Atharva Veda, Vajasaneyi Samhiti and others may be mentioned in this 

connection to reach a reasonable conclusion that the Sudras were not a primitive 

aboriginal non-Aryan tribe: 

1. A.V., xix. 32.8. -"Make me, Oh, Darbha (grass), dear to the Brahmin, and the 

Rajanya (i.e., Kshatriya), to the Shudra and to the Arya and to him whom we love and 

to everyone who is able to see" .. 

2. A.V., xix.62.1- "Make me beloved among the gods, make me beloved among the 

princes; make me dear to everyone who sees, to the Shudra and to the Arya." 

3. Vajasaneyi Samhita, xviii.48. - "(Oh, Agni), give to us lustre among Brahmins, 

give us lustre among kings; lustre among Vaishyas and among Shudras; give to me 

lustre added to lustre." 

4. Vajasaneyi Samhita, xx. 17.- "Whatever sin we have committed in the village, in 

the forest, in the assembly, with our senses, against the Shudra or against the Arya, 

whatever sin one of us (two, the sacrificer and his wife) has committed in the matter 

of his duty (towards the other),- of that sin, you are the destroyer." 

5. Vajasaneyi Samhita, xviii.48- "As I speak these auspicious words to the people, to 

the Brahmin and the Rajanya, to the Shudra and to the Arya and to my own enemy, 
. . 

may The dear to the gods and to the giver of dakshinas here in this world. May this 

desire of mine be granted? May that (enemy of mine) be subjected to me?" 

In fact, the first point makes a distinction between the Brahmins and the Aryas. 

Therefore, would it be reasonable to say that the Brahmins were non-Aryans? The 

second point highlights the prayer for love and goodwill of the Sudras. Naturally a 
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question may rise. How would such a prayer be comprehensible to the Sudras if they 

were primitive aboriginal non-Aryans? 

The Sudras even could perform the Vedic sacrifices and enjoyed the rights and 

privileges of Upanayana. There is a lot of evidence regarding the eligibility for 

Upanayana of the Sudras ·in the 'Samskara Ganapati'. Max Muller noted the same 

views (Ancient Sanskrit Literature, 1860, p.207). He also noted this aspect of the 

Chhandogya Upanishad (N: 1-2) through the story of one Janasruti that the preceptor 

Raikva thought Veda Vidya. Janasruti was a Sudra. The important fact is that 

Kavasha Ailusha, a reputed Rishi and the author of several hymns of the Tenth Book 

of the Rig Veda, was also a Sudra. Jaimini, the author of the Purva Mimamsa 

(Adhyaya 6, Pada 1, Sutra 27) vividly mentioned the name of Badari, an ancient 

teacher who highlighted the fact that the Sudras even could perform Vedic sacrifices. 

It is also admitted in 'The Bharadvaja Srauta Sutra' (V.28) that a Sudra could also 

consecrate the three sacred frres necessary for the performance of a Vedic sacrifice. 

Besides, the Katyayana Srauta Sutra (1.4.16) highlights that there were_certain Vedic 

texts, which led to the inference that the Sudras were eligible to perform Vedic rites. 

Apart from these, there is definite evidence in the story of the Ashvins that the Sudras 

had the right to 'the divine drink of Soma'. V. Fausboll also noted this very clearly in 

his book, 'The Indian Mythology' (pp.l28-134) and pointed out that when lndra 

objected by saying that the Ashvins were Sudras and should not be entitled to Soma, 

Rishi Chyavana who was made perpetual Youth by the Ashvins instead of his wife 

Sukanya's sacrifice to them for their work. But Rishi Chyavana compelled Indra to 

provide them Soma. Therefore, the 'Sudra non-Aryan theory' preached by the 

Dharma Sutras did not similar as it contradicted the views taken by Manu. That is 

why; the following Verses from Manu39 require to be considered carefully as regards 

the decision on the question whether the Sudras were Aryan or non-Aryan: 

"If a female of the caste sprung from a Brahmana and a Shudra female, bear 

(children) to one of the highest castes, the inferior (tribe) attains the highest caste 

within the seventh generation." · 

"(Thus) a Shudra attains the rank of a Brahmana and (in a similar manner) a 

Brahmana sinks to the level of a Shudra; but know that it is the same with the 

offspring of a Kshatriya or of a Vaishya." 
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"If (a doubt) should arise, with whom the pre-eminence (is, whether) with him whom 

an Aryan by chance begot on a non-Aryan female, or (with the son) of a Brahmana 

woman by a non-Aryan;" (Chapter X, Verses 64-67) 

The decision is as follows: 'He who was begotten by an Aryan on a non-Aryan 

female, may become (like to) an Aryan by his virtues; he whom an Aryan (mother) 

bore to a non-Aryan father (is and remains) unlike to an Aryan.' 

But there is a great deal of controversy regarding the interpretation on the 64th Verse 

of Manu. In fact, we find the same Verse in the Gautama Dharma Sutra (uv.22) as 

Verse no. 64 of Manu. After a close analysis of the Verse, Buhler sums it up as 

follows: 

"According to Medh., Gov., Kull., and Ragh, the meaning is that, if the daughter of a 

Brahmana and a Shudra female and her descendants all marry Brahmana, the 

offspring of the sixth female descendant of the original couple will be a Brahmana. 

While this explanation agrees with Haradatta's comment on the parallel passage of 

Gautama, Nar. And Nan. take the verse very differently. They say that if a Parasava, 

the son of a Brahmana and of a Shudra female, marries a most excellent Parasava 

female, who possesses a good moral character and other virtues, and if his 

descendants do the same, the child born in the sixth generation will be a Brahmana. 

Nandana quotes in support of his view, Baudhayana i.16.13-14 (left out in my 

translation of the Sacred Books of the East, ii, p.l97) .... '(offspring) begotten by a 

Nishada on a Nishadi, removes within five generations the Shudrahood; one may 

initiate him (the fifth descendant); one may sacrifice for the sixth.' This passage of 

Baudhayana the reading of which is supported by a new MS from Madras clearly 

shows that Baudhayana allowed the male offspring of Brahmanas an~ Shudra females 

to be raysed to the level of Aryans. It is also not impossible that the meaning of 

Manu's verse may be the same, and that the translation should be, if the offspring of a 

Brahmana and of a Shudra female begets children with a most excellent (male of the 

Brahmana caste or female of the Parasava tribe), the inferior (tribe) attains the highest 

caste in the seventh generation'.4° 
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Now it can obviously be pointed out that a Sudra, under certain circumstances, could. 

become a Brahmin in the 7th generation. But this type of conception would be 

impossible ifthe Sudra was not an Aryan. W. E. Hearn has also noted the same view 

in his book 'The Aryan Household' (Chapter viii). The school of Arthashastra did not 

consider the Sudra as a non-Aryan too. Even Kautilya as a representative of that 

school, noted his valuable opinion on this question that the Sudra was defmitely an 

Aryan. He made it very clear in laying down the law of slavery (Book III, Chapter 13) 

as follows: 

"The selling or mortgaging by kinsmen of the life of a Shudra who is not a born slave, 

and has not attained majority, but is Arya in birth shall be punished with a fine of 12 

panas. Deceiving a slave of his money or depriving him of the .privileges he can 

exercise as an Arya (Aryabhava) shall be punished with half the fine (levied for 

enslaving the life of an Arya). Failure to set a slave at liberty on the receipt of a 

required amount of ransom shall be punished with a fine of 12 panas; putting a slave 

under confmement for no reason ( samrodhaschakaranat) shall likewise be punished. 

The offspring of a man who has sold what he has earned himself without prejudice to 

his master's work but also to the inheritance he has received from his father.'.41 

Further, there is a great deal of controversy regarding the question of slaves. The 

Western and Brahmanic scholars asserted that the Dasas were made slaves. Their 

argument based purely on the references of the Rig Veda. But the term Dasa was used 

only in five places in the context of slaves or servants in the Rig Veda. That is why, 

this notion cannot be approved unless and until it is identified that the Dasas and 

Sudras were the same people. If the Sudras were treated as Dasas . as well as slaves 

then how would it be possible for them to enjoy the rights and privileges of 

Upanayana ceremony and to take part in the coronation of kings? It is noted earlier in 

this chapter that the Sudras could take part in the coronation ceremony of kings in the 

post Vedic or the period of the Brahmans. The main significance behind this 

ceremony was nothing but an offer of sovereignty to the king by the representative of 

the people. They were called Ratnis because they held Ratna (Jewel) which was a 

symbol of sovereignty. So they got an opportunity to play a vital role in the investiture 

of the king. The king only became the source of sovereignty when the Ratnis handed 

over to him the jewel of sovereignty. After receiving his sovereignty, the king had to 
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go to the home of each of the Ratnis and made an offering to him. One of the Ratnis 

was always a Sudra. Therefore, it was very important to the Sudras as regards ·their 

status, dignity, power, position, rights and privileges in all sphere of their life. 

Jayasswal made it very clear in 'The Hindu Polity', 1943 (pp.200-201) that a Sudra 

Ratni's presence and participation was mandatory in the coronation ceremony of 

kings as a token of sovereignty. Besides, Nilakantha, the author of 'Nitimayukha', has 

given a clear-cut description of the coronation ceremony of kings at a later stage. He 

noted the fad that the four chief ministers, such as, Brahmin, Kshatriya, V aishya and 

Sudra, consecrated the new king. After that the leaders of each Varna and 

comparatively lower castes still had to consecrate the new king with holy water and 

ultimately the new king was welcomed by the 'twice-born'. The Sabha Parvan 

(Chapter xxx.iii, Verses 41-42) of the Mahabharata highlights the fact that the Sudras 

were invited to be present at the coronation ceremony of the king along with 

Brahmins. The testimonial evidence behind it may be mentioned by the description of 

the coronation of Yudhishthira, the eldest brother of the Pandavas. Besides, the 

Sudras were the members of the Janapada and Paura, the two political assemblies of 

ancient times. They were entitled to special respect even from a Brahmin, as a 

member of these political assemblies. The evidences from the Manusmriti (vi.61) and 

the Vishnu Smriti (xxi.64) may be mentioned in this connection. It is noted in the 

Manusmriti that a Brahmin should not live in a country where the king is a Sudra. It 

means that the Sudras were kings also. Bhishma deliberates his lessons on Politics to 

Yudhishthira in the Shanti Parvan of the Mahabharata as follows: 

"I shall, however, tell thee what kinds of ministers should be appointed by thee. Four 

Brahmins learned in the Vedas, possessed of a sense of dignity, belonging to the 

Snataka order, and of pure behaviour, and eight Kshatriyas, all of whom should be 

possessed of physical strength and capable of weilding weapons, and one and twenty 

Vaishyas, all of whom should be possessed of wealth, and three Shudras, everyone of 

whom should be humble and of pure conduct and devoted to his daily duti~s~ and one 

man of the Suta caste, possessed of a knowledge of the Puranas and the eight cardinal 

virtues should be thy ministers'.42
• In fact, the Sudras could become ministers and they 

were almost equal to the Brahmins in number. The Maitrayani Samhita (iv.2.7.10) and 

the Panchavimsa Brahmana (vi.l.ll) noted the fact that the Sudras were not poor and 

lowly. They were rich. This fact is clearly referred to in the Vedic Index, Vol.- II, (p. 
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390). Therefore, it can be noted that the Aryans knew slavery and allowed the Aryans 

to be made slaves (R.V~- vii.86.7; viii.l9.36; viii.56.3). However, the Western theory 

fails to satisfy the following queries: 

Why should particularly the Aryans want to make slaves of the Sudras? Why should 

they make different laws for the Sudra slaves? Who were the Sudras originally? How 

did the Sudras become the fourth Varna? 

2. 7. Meaning of the term 'Varna' 

It is generally said that the Vedic Aryans and the European races were fair 

complexioned. But the evidences of the Rig Veda and the contemporary Iranian 

literature Zend A vesta do not approve of this notion. But the term Varna is used in 

both these literatures to denote different types of meanings; such as class, colour of a 

particular person like white, black, tawny (reddish brown), copper, golden and their 

faith, believe, religion and others in the Rig Veda. Not only that but also it identified 

different deities, like, Ushas, Agni, Soma, etc. and meant luster, features or colour. 

Prof. Ripley is quite definite on the question of the colour of the earliest Europeans 

that they were of dark complexion. He says in the book, 'The Races of Europe' 

(p.466) as follows: 

"We are strengthened in this assumption that the earliest Europeans were not only 

long-headed but also dark complexioned, by various points in our enquiry thus far. 

We have proved the prehistoric antiquity ofthe living Cro-Magnon type in Southern 

France; and we saw that among these peasants, the prevalence of black hair and eyes 

is very striking. And comparing types in the British Isles we saw that everthing tended 

to show that the brunet populations of Wales, Ireland and Scotland constituted the 

most primitive stratum of population in Britain. Furthermore, in that curious spot in 

Garfagnana, where a survival of the ancient Ligurian population of Northern Italy is 

indicated, there also are the people characteristically dark. Judged, therefore, either in 

the light of general principles or of local details, it would seem as if this earliest race 

in Europe must have been very dark .. .It was Mediterranean in its pig mental 

affinities, and not Scandinavian"43 
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So we have to go through the Vedas whether the Aryans had any colour prejudice or 

not. There are many instances in the Rig Veda to prove the notion that the Aryans had 

no colour prejudice at all. There are different types of complexions referred to the Rig 

. Veda about the Aryans. Some Aryan's were of copper complexion, some white and 

some black. As for example; there is a reference to Ashvins having brought about the 

marriage between Shyavya and Rushati. Shyavya is black and Rushati is fair (Rig 

Veda, i.117.8). There is a prayer in the Rig Veda (i.ll7.5) for addressing to Ashvins 

owing to save V andana who has been referred to as golden "colour. An Aryan prays to 

invoke the Devas to bless him with a son with certain virtues but of (pishanga) tawny 

(reddish brown) complexion (Rig Veda, ii.3.9). Not only these identical Varnas are 

mentioned in the Rig Vedas but also some historical name occurred in different 

dimensions with their complexions, such as, Rama (Dasharatha's son) has been 

mentioned as 'Shyama'. It means dark in complexion. The Rishi Dirghatamas, who 

was the author of many mantras of the Rig Veda must had been of dark colour if his 

name was given to him after his complexion. Kanva, an Aryan Rishi, was of dark 

colour (Rig Veda, x.31.11). Let us discuss first, in what sense the-then Rishis' used 

the term Varna in the Rig Veda. As per the versions and references of the Rig Veda, 

the term Varna was used in 22 verses of it. Out of which, the term Varna was 

mentioned in different 17 places by the Rishis' in the Rig Veda to identify different 

deities, like, Ushas, Agni, Soma, etc., and meant luster, features or colour. Apart from 

this, they used the term Varna in five different verses of the Rig Veda in the context 

ofhuman beings (Rig Veda, i.l04.2; i.179.6; ii.12.4; iii.34.5; ix.71.2). The meaning of 

the term Varna in different verses of the Rig Veda is given below: 

Table 10: Different meanings of Term Varna in the context of Human beings in the Rig Veda 

Verses of the Rig Veda 
Sl. No Mandai Hymn Rick Varna Meaning 

1 i 104 2 " Dasa as a class 
2 ii 12 4 " Dasa as a class 

3 ix 71 2 'abandons Asura Varna' Not colour but class or indicative of 
roopa or darkness 

4 i 179 6 Two V arns proposered Class and not colour 

5 iii 34 5 
Caused Shukla Varna to White colour increased or Hymn 
Increased' maker being of white complextion 

However, the meaning ofthe word Varna in the above noted Verses of the Rig Veda 

do not approve of the notion that it is used .only in the sense of colour and 

complexion. This term is also used to indicate a particular class. Therefore, it can be 
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pointed out that the references from the Rig Veda regarding the term V ama is quite 

inconclusive and undeceive. Therefore, it will be of great help to us if we are able to 

trace out the meaning of the term Varna and in what sense this word was used in the 

Indo-Iranian literatures at that time. The language of the Rig Veda is said to be 

contemporary to that ofthe Zend Avesta of the Iranians. But the term Varna occurred 

in the Zend Avesta in the form of Varana or Varena in the sense of faith, religious 

doctrine and choice of creed or belief. This term was derived from the root 'Var' 

which meant to put faith in, to believe in. This term was used in the Gathas about six 

times in the sense of faith, doctrine, and creed or believes. The following table will 

help us a lot in this perspective: 

Table 11: Different forms ofVarna44 and its Meaning in the Zend Avesta 

Name of Yasna Stanza Term Meaning of the Zarathushtra's comments 
the Gatha HaNo No occurred term 

A varenao-faih, He exhorts each one 
belief individually to use reasoning 
Vichi-thahya- 'of faculty and freedom of choice 

Ahunavaiti 30 2 'Avarenao discriminating, of in the selection of his or her 
vichithahya' selecting of faith 

determining' 
Vareneng, He propounds the theory of 
plural form man's creation and says that 

Ahunavati 31 11 ofVarena Belief, faith voluntary beliefs are given to 
man 
He says that 'owing to sinful 

Ushtavaiti 45 1 Varena Evil faith belief the wicked is of evil 
tongue'. 

I He says about the good and 
evil aspect of human mind. 

" 
45 2 

" 
Faith, religion, Thus 'neither in thought, 
belief word, intelligence, faith (or 

religion or creed) utterance, 
deed, conscience nor soul do 
we~ee.' 

Religion, faith He says that a man who will 
(root Vere Persian make his mind pure and holy 

Spenta 48 4 Vareneng gervidan = to have and keep his conscience pure 
Mainyu faith in) by deed and word, such 

man's desire is in accordance 
with his faith (religion, 
belief). 
In Vendidad (a book of 
Zarathustrian sanitary law 

" 
49 3 Varenai Religion written in A vesta language) 

we get a word Anyo- Vareria 
which means other religion. 
In Vendidad, we get a word 

" " " 
Thaeshai Religion, creed, Anyo-Tkaesha which means a 

religious law man of different religion. 
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Therefore, it can be pointed out in the context of the above-mentioned evidences from 

the Zend Avesta that the term Varna originally-meant a class holding to a particular 

faith and it had nothing to do with colour or complexion. The Vedas do not know any 

such race as the Aryan race. There is no evidence in the Vedas of any invasion of 

India by the Aryan race and its having conquered the Dasas and Dasyus supposed to 

be natives of India. There is no evidence to show that the distinction between Aryans, 

Dasas and Dasyus was a racial distinction. The Vedas do not support the contention 

that the Aryas were different in colour from the Dasas and Dasyus. Apart from all the 

above, it ~an be strongly asserted on the basis of the following verses of the Rig 

Veda 45 that the authors who propounded the theory of an Aryan race invading India 

and conquering the Dasas and Dasyus fail to take note of certain verses in the Rig 

Veda: 

Rig Veda, vi.33.3, "Oh, Indra, Thou hast killed both of our opponents, the Dasas and 

the Aryas." 

Rig Veda, vi.60.3, "Indra and Agni-these protectors of the good and righteous 

suppress the Dasas and Aryas who hurt us." 

Rig Veda, vii. 81.1. - "Indra and V aruna killed the Dasas and Aryas who were the 

enemies of Sudas and thus protected Sudas from them." 

Rig Veda, viii. 24.27, "Oh you, Indra, who saved us from the hands of the cruel 

Rakshasas and from the Aryas living on the banks of the Indus, do thou, deprive the

Dasas of their weapons." 

Rig Veda, x.38.3, "Oh you much revered Indra, those Dasas and Aryas who are 

irreligious and who are out enemies, make it easy for us with your blessings to subdue 

them. With your help we shall kill them." 

Rig Veda, x.86.19, "Oh, You Mameyu, you give him all powers who prays you. With 

your help we will destroy our Arya and our Dasyu enemies." 

Ambedkar pointed out from the above mentioned Verses of the Rig Vedas that there 

were two different communities of Aryas who were not only different but opposite 

and inimical to each other. The Atharva Veda was not recognized by the Brahmins as 

sacred as the Rig Veda for a long time. It was considered as vulgar. That is why; it 

seems· to us that the Rig Veda and the Atharva Veda are the religious text of the two 

different races of Aryans. The Atharva Veda was recognized after a long time on a par 
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tth the Rig Veda when the two different racial groups of Aryans had merged into 

one. 

2.8. Caste through the Ages 

There is a great deal of controversy among the scholars, historians, philosophers, 

sociologists, anthropologists, linguistic experts and others regarding the origin and 

evolution of the Hindu Caste System. In fact, the womb of the Caste concept was the 

Purusha Sukta of the Rig Veda. It was most probably an interpolation which for the 

first time formalized the Caste conception into the Hindu mind and it was spread and 

evoluted through the Vedic literatures (Vedas, Brahmanas, Aranyak:as and 

Upanishads), Sastras (V edangas ), Sutras, Dar,shanas, Puranas, Smriti literatures, 

Ramayana and Mahabharata and so on. The so-called Manu, the ancient lawmaker, 

fixed up the caste conception by transforming it into 'Caste Institution' on to be 

hereditary basis brushing aside the doctrine of 'Karma' (action) and inborn qualities 

as well as virtuous deeds. He divided ·the Indian society into four Castes, i.e., 

Brahmana, Kshtriya, Vaishya and Sudra and thereby laid the basis of inter-caste 

hatred and caste-based discrimination which in course of time -divided the Indian 

society into multiple segments. He made the Caste System hereditary and issued a 

lease of permanent privilege in case of power, position and status in society, polity, 

economy, education, culture, religion etc. for the benefit of the 'Twice Born' and 

especially for the Brahmins by degrading the condition of the Sudras into the level of 

animals. The Sudras were denied a little comfort. They were compelled to become an 

unprivileged caste. It was an irony of fate that the 'myth of caste' transformed into a 

hard reality in the method of Goebels. The concept of caste was extensively executed 

in all sphere of national live. Naturally, the rigidity of caste system did not affect 

society at that very juncture. The human values did not altogether disappear at a large. 

Therefore, it can be pointed out that the Hindu Caste System in India which in spite of 

various vicissitudes retained its supremacy not only in the religious affairs, but also in 

the socio-cultural, politico-economic and administrative arena of Hindu life. In 

ancient times, this institution had became so deep-rooted in our social org~zation 

that even today after the elapse of thousands of years, its glowing effects can clearly 

be seen. The Indian use is the leading one now, and it has influenced all other uses. 

This phrase has no meaning. As long as we use the abstract noun "Caste" in a variety 
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of senses and the words "Caste System" as one expression to denote a group of 

phenomena, the expression "Origin of Caste" can have no meaning. The 'theory of 

four V arnas' (classes) in society has its origin; sharp lines between various layers of 

society have their origin; ascendancy of the priests and their exClusiveness has their 

origin; association of purity and impurity to various objects also has its origin. We can 

even conceive of the origin of endogamy. If historical psychology should ever be 

worked out, it may give us the origin of pride and of feelings of superiority and 

inferiority. So the Hindus believe that all men in the world are divided into four 

castes; i.e., Brahmanas (Priests), Kshtriyas (warriors), Vaishyas (common people), 

and Sudras (servants). The precedence of these castes is in the order of enumeration. 

All other castes are produced by inter-marriage either with pure or the mixed. These 

differences in the castes are innate and cannot be obliterated or concealed. If there are 

any tribes, communities, or nations like the old Greek and English people where caste 

is not found because those people neglected the rules of marriage and conduct and 

have consequently merged into barbarism, and caste among them is destroyed by 

indiscreet intermixture (fusion of Varnas). Indeed, there are two important 

psychological factors in the Hindu caste system; endogamy and hierarchy, which 

always restrict man's choice. Classes are converted into castes by becoming 

endogamous. As a result, people of India were unprogressive for many centuries and 

trying to live up to the ideal past. The great sages who introduced the law in the past 

ages were liable as a man to err, and that, if they have erred, it is neither a sin nor an 

impossibility to correct them. The people of India do not depend on their own 

intelligence for the guidance but on the intelligence of the people who are dead and 

gone. They will not break a custom because they see no sense in it as an Englishman 

or an American of strong individually will do, but will blame their own frail 

intelligence that they do not see the sense in it. They have almost the same respect for 

what is old as Christian might have for the words of Jesus. Scholars have traced out 

three principal stages of evolution in the caste system, viz., the Rig Vedic age, the 

later Vedic age and the age of the Sutras or Upanishads. Many experts in the field of 

the Vedic literatures opined that the concept of caste did not exist in the Rig Vedic 

period. Even it did not originate as much in its mature form in the later Vedic period. 

Its development was gradual. An extensive study of the Rig Veda highlights the 

distinctive as well as fundamental features on these issues. The pre-eminence of the 
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Brahmin was so great that the Mahabharata declared that there was only one 'Varna', 

viz., the Brahmin an:d the other V arnas were merely its modifications. 

Practically speaking, the terms Brahmana, Kshatriya, Vaishya and Sudra mean 

different classes such as priest or scholar, soldier or warrior and ruler, trader and 

farmer and servant respectively not castes in the Rig Veda. Even a Sudra could 

change their profession and become a Brahmana by his talent and virtuous deeds at 

that time. But Manu's Caste philosophy was based on hereditary birth circle not by 

choice or virtuous deeds. The very foundation of the Caste System was stirred by the 

rise and growth of Buddhism in India The humanistic approach, universal appeal and 

scientific argument of reasoning of Goutam Buddha hastened the way of peaceful 

living in society. He instructed to maintain and follow the prime factors such as; all 

men are equal, everything is changeable, everything is to be examined to search the 

real truth, man and morality must be the centre of religion, not God; the real existence 

of Dharma (Religion) lays in the heart of man, not in the Sastras. Both Lord Buddha 

and Mahavira denounced the Caste System and advocated equality of man and 

woman. The 6th century religious protestant movement greatly influenced the reign of 

Chandragupta Maurya, Asoke, Harsha and the Pala rulers. However, the revivalist 

tendency of Hinduism got new enthusiasm under the Gupta, the Rajput and the Sena 

rulers of Bengal. During the medieval rule, the lowborn Hindus converted themselves 

into Muslims (Deshi Muslims) to get rid of the Brahmanical yoke. But their fate never 

changed at all. Even the Caste System was prevailed in course of time and the upper 

caste Hindus to some extent~ were benefited by their state policy. Therefore, the issue 

of caste in the Indian society has existed from the very beginning. In the course time, 

they have all the more multiplied and complicated gradually. Through the Ages, the 

so-called Privileged Caste has emerged as the main source of power behind the throne 

in the name ofthe 'Divine Right Theory' and the 'Dwija (Twice born) Theory'. 

Therefore, it can be said that the caste system has grown and developed all the way 

through the Vedic period, Brahmanical period (1000-600 B.C.), Maurya period (322-

184 B.C.), Gupta period, Harsh Vardhan period, Rajput period (700-1200A.D.) and 

Muslim period (1200-1757 A.D.), Medieval period (700-1757 A.D.) and so on. Some 

scholars hold that it had prevailed even in the earliest portion of the Rig Veda. Three 

caste divisions were there in the Rig Veda. But Sudra caste did not exist at that time. 
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The Aryans created it in the closing phase of the Rig Veda. Haug, Kern, Apte 

supported this view. According to another view, there was no caste but Vamas that 

were not hereditary but flexible. Muir, Zimmer, Weber, Ghurye and others strongly 

advocated this view. But the theory of four castes came to be repeatedly mentioned in 

the literatures of the Brahmanical period (1000-600 B.C.) and the 4 castes became 

clearly established and rigid. The concept of priesthood in the later part of the Epic 

period became hereditary and inevitably, the Brahmins began to pay attention to the 

purity of the blood and attaining a position of superiority over others. The Grihsutras 

(700-300 B.C.) and the Dhannasutras (600-300 B.C.) had a great impact on the social 

life of the people. Even the religious concept of purity and pollution accelerated the 

process to the formation of the caste system. Chandragupta Maurya, a Sudra ruler 

(322-298 B.C.) tried to remove all sorts of barriers imposed upon the Sudras by the 

Brahmins in the course of time by declaring that the royal law would supersede 'the 

dharma law. Kautilya, a Brahmin minister extended his helping hand to him in this 

context. Ashoka's (273-233 B.C.) religious policy had broken the very foundation of 

the caste institution as his religious outlook was based on the principles of toleration 

and universal brotherhood. That is why; it could not develop as a rigid institution 

during this period. Pushyamitra's (184 B.C.) rule marked militant Brahmanic 

reactions to revitalize this system in a new regicidal dimension and its dynasty called 

Sunga dynasty that ruled for 112 years (184-72 B.C.). Even the Sunga, Kanva, 

Kushan kings revived the caste system rigorously. Manu in Manusmriti (185 B.C.) 

rediscovered a new mechanism to implement his hereditary birth circle policy to 

protect the class interest of the 'Twice born' especially the Brahmins by creating the 

death warrant of the low-born Sudras. Even different severe punishments were 

allotted for them such as, if a Sudra insults a twice-born man, he shall have his tongue 

cut out; if he utters the names and jatis of the twice-born with contempt, an iron-nail, 

ten fingers long, shall be thrust in his mouth; if he arrogantly teaches Brahmins their 

duty, the king shall cause hot oil to be poured into his mouth and into his ears. Even 

the king could not collect tax from a Brahmins in time emergency. Naturally, the. 

concept of equality in law was destroyed by such caste rules and it evolved on rigid 

lines. The revival of Brahmanism was laid down during the Sunga, Kanva and 

Kushan dynasties. Brahmanism became the ethnic religion of India in the Gupta 

period and the real development of the caste system reached its utmost position with 

severe rigidity in this time (300-500 A.D.). Besides, untouchability emerged as a 
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dangerous element during this time in the society. Even the domination of 

Brahmanism remained same during the time of Harsh V ardhan and others ( 606-700 

A.D.). Hieun Tsang said that caste system ruled the social structure and persons who 

adopted unclean professions as like butchers, anglers, scavengers etc. had to settle 

down outside the four walls of the city. The ancient Hindu period came to an end with 

·the death of Harsh in the middle of the 7th century A.D. and the history of the Raj put 

period (700-1200 A.D.) and Muslim period (1200-1757 A.D.) began. The social 

system of India became static and caste system became rigid. Sankaracharya 

established mathas and it became a centre of luxurious life. Devdasi system fostered 

the growth of temple prostitution. A large number of new castes and sub-castes sprang 

up at time ofthe invasion of the foreign armies. Naturally, the Brahmins tightened the 

norms and rigidity of castes associations. Even the process of disintegration most 

probably started with. the Brahmin caste. Their sub-castes multiplied and their 

territorial units as like, Kokan Brahmins, Telegu Brahmins etc, identified them. Same 

procedure was followed regarding the sub-divisions of the Kshatrias and Vaishyas. A 

large number of occupational castes like, weavers, smiths etc. were emerged that 

came to be known as different caste or sub-castes. Therefore, a change came in the 

society in the form of multiplicity of castes and rigid observance of the caste norms. 

The caste system became even more rigid during different dynasties of the Muslim 

period as the Muslims led a religious crusade upon India and tried to convert people 

to Islam. The Brahmins adopted severe measures to protect the Hindus from the 

impending danger of Islamic impact. In spite of the best efforts of the Bhakti saints 

like Ramanuj, Kabir, Nanak, Chaitanya, Tukaram, Tulsidas etc. to establish the 

concept of equality by denouncing the caste system, priesthood etc., they could not 

fully abolish the caste system. The Brahmins made caste distinction more rigid by 

declaring that Muslims and the people of the Hindu society who worked for the 

Muslims were called as mlecchas. As result of it, Sunar (goldsmith), Luhar 

(blacksmith) etc. were identified as low castes. Puranas were rewritten to abide the 

caste rules with rigidity in this time. In the course of time (pre-industrial British 

period- 1757 to 1918 A.D.)~ the British government transferred the judicial powers of 

the caste councils to the civil and the criminal courts. The British government adopted 

severe measures like the Caste Disabilities Removal Act of 1850, the Widow Re

marriage Act of 1856, the Special Marriage Act of 1872 etc. to disintegrate the 

solidarity of the caste system with purely administrative purpose and to abolish ·the 
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caste institution. Even some social movements organized by different social thinkers 

(Rammohun Roy to Vivekananda) in this period to attack the caste system. They also 

ultimately failed in abolishing the caste institution in this period except mild structural 

patterns. Therefore, the structural pattern of the caste institution remained the same as 

like earlier. Only the impact of the industrialization greatly affected the very 

foundation of this institution. That is why; the core principles of the caste system can 

be explained in the following manner to understand the truth. 

2.8.1. Caste and Professions 

Manu, the ancient lawmaker institutionalized the so-called caste system in the 

Brahmanical Hindu society. He divided the Hindu society into four divisions in the 

context of castes, viz., Brahmana, Kshatriya, Vaishya and Sudra. Each caste division 

has its own socio-religious custom and based on hereditary birth circle. Therefore, he 

prescribed different types of norms and principles for each caste division. Each caste 

division has formed numerous divisions of sub-castes in course of time. He fixed up 

the rights and duties of each caste divisions. Manusmriti highlighted rules and 

regulations of the caste system. He categorically distributed the works and professions 

of the four caste divisions that were mandatory for each caste groups to follow up 

strictly. Naturally, Indian society was cut into multiple segments. The norms and 

principles of the 'Chaturvarna' were quite different from the caste system of Manu 

that was already mentioned. But it is the irony of fate that the glowing effects of the 

hereditary caste system of the so-called Manu did not disappear in course of time 

from the caste-mind of the so-called Hindus that has been creating numerous 

difficulties such as social, political, economic, religious etc. and after all national. The 

people of India did not overcome this life and death issue until today. The impact of 

the industrialization in England and the establishment of its rule in India heralded an 

epoch-making event in reducing the caste mentality of the so-called Hindus. 

The profession of a person depended upon his status and position into the hereditary 

caste division of the society. It does not bother the merit of a person or inborn 

qualities of him rather than hereditary caste division to which he belonged. According 

to the theories of caste, each caste division has its own professions prescribed by the 

numerous Hindu Sastras. The occupations of the different castes were fixed and in 
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ordinary circumstances, there could not be any alteration. The lawful occupations of 

different castes in all the law-books were as follows: 

2.8.2. Occupation of the Brahmin Caste 

The lawful professions of a Brahman caste in all the law-books were studying, 

teaching, sacrificing for him, officiating as priest for others, giving alms and receiving 

alms. The status and position of the Brahmana caste was higher than the other caste 

groups in the Hindu society. They enjoyed the monopoly rights and privileges since 

the inception of the caste system. They propagated themselves as the mediator 

between God and man and entitled themselves as the sole representative of God. They 

established their power and position by the introduction of the 'divine right theory' in 

this way. They played a vital role as a priest and worshiper to satisfy God and 

Goddess for the welfare of themselves. They demanded themselves as the Vedic 

Aryans. They were the creator of different Vedic Hymns and literatures. Their main 

professions were to worship, to teach Vedavidya, to compose Vedic hymns, Sastras 

and different mantras in different periods, to advice the king, to form socio-religious 

norms due to compel the other caste groups to maintain it with harshly etc. They 

treated themselves as the superior caste. They followed the 'Dwija theory' of Manu 

that was based on birth by discarding the theory of Karma based on virtuous deeds 

and inborn qualities. According to the Dharma Sastras, the main duties of the 

Brahmanas were to read and teach the Vedic literature and to perform various 

sacrifices for themselves and for others. They were to live on the charity of the people 

or on the fees obtained by the performance of various rites. They were not to covet 

wealth, power or any worldly gain. Their only job was to make an effort to realize the 

truth by leading the best of life, an ideal for others. Sometimes they turned out to be 

the best of soldiers as well. Dronacharya, a teacher by profession, was one of the best 

soldiers of his time. Apart from these, Manu s~ted that a Brahmin should adopt the 

professions of Rito (unschabriti), Ajachito, vaikha, agricultural trading, kushid, 

yajyana, teaching and pratigriha. The Brahmin may adopt the prescribed professions 

of the Vedas and Smritis. It was noted in the Aitareya Brahmana that the offerings of 

the kings were not acceptable to the God unless they were offered with the help of a 

Purohita (chaplain). The Shatapatha Brahmana identified a Brahmin as impure if he 

took the occupation of a physician. There were many opinions regarding the 
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occupations of the different caste groups in time of distress-or emergency among the 

Sutra-writers. According to Vishnu, "in times of distress, each caste may follow the 

occupation of that next (below) to it in rank"46 (II. 15). It was noted that a Brahmin in 

distress might adopt a profession of fighting and ruling of the Kshatriyas, agriculture, 

trade, and others of the Vaishyas. Baudhyana pointed out that a Brahman would take 

the profession of a warrior (II. 2.4.). But Apastamba noted that a Brahman should not 

take a weapon into his hand, though he be only desirous of examining it (I. 10.6). 

Kautilya referred to regiments of Brahmans as well as of other castes. Apastamba (II. 

I 0.26.4) mentioned the name of the Brahman officers whereas Vishnu (III. 73) noted 

the name of the B'rahmin Judges whose main duty was to protect the people in 

villages and towns. Gautama said that a Brahman could take the profession of 

agriculture and trade but he did not work himself (X.S-6). Apastamba said that trade 

was not lawful for a Brahman (1.7.20.1 0). 

2.8.3. Occupation of the Kshatriya Caste 

The lawful professions of a Kshatriya caste in all the law-books were studying but not 

teaching, sacrificing for him, but not officiating as priest for others, giving but not 

receiving alms, governing and fighting. The status and position of the Kshtriya in the 

Hindu caste division was next to the rank of the Brahmins. Their main duty was to 

protect the country and take part in war against the enemy. They had to maintain 

physical condition through different types of exercises. They had to adopt different 

strategies to protect their king and its citizen. They used horse in fighting. Actually, 

they were warrior caste. In fact, they were primarily concerned with the 

administration of the country, especially defence. As political power was the most 

important power, the Kshatriya often asserted their superiority over the Brahmins. To 

the Kshatriya, the door of learning was always open. Probably, they produced the 

Upanishads. King Janaka was one of the profoundest scholars of Vedas in his time. 

Some scholars pointed out that Kshtriya even got opportunity to act as priest. It was 

mentioned in the Upanishadic literatures that the kings of this age were well versed in 

philosophical speculations. Janaka of the Videhas, Pravahana Jaivali, Ajatashatru, 

Ashvapati Kaikeya were the great philosophical-kings. Kshatriya could follow the 

occupations of a Vaishya in time of emergency (Gautama VIII.26). Besides, it was 

noted vividly in the Arthasastra of Kautilya that the Kshatriyas of Kamboja, Saurastra 
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· and other countries lived by agriculture, trade and occupation of arms47 (Bk.XI.Ch.I). 

The Sutra-writers pointed out that "in successive births men of the lower castes are 

born in the next higher one, if they have fulfilled their duties, and men of the higher 

castes are born in the next lower one, if they neglect their duties"48 (Apastamba II. 

5.11. 10-11). 

2.8.4. Occupation of the Vaishya Caste 

The lawful professions of a Vaishya caste in all the law-books were studying, 

sacrificing for himself, giving alms, cultivating, cattle breeding, trading and lending 

money at interest. However, the position of the Vaishya caste was next to rank of the 

Kshtriya caste in the circle of the hereditary caste division. They were cultivators, 

traders, and merchants. Their main duty was to produce or cultivate to fulfill the 

necessity of the citizens of the country. They were very wealthy caste. But they did 

not satisfy for their socio-religious position due to the prescription of the caste 

institution. They were connected with the economic life of the country. They were 

responsible for the production of wealth. As India was and has been an agricultural 

country, the Vaishya tilled the land and reared cattle. They also carried on trade and 

commerce. Sometimes, they even became kings and warriors. The V aishyas were 

agriculturists, merchants, cattle- rearers, smith, carpenters, oilmongers, weavers, 

garland makers etc. Sudras also adopted the occupations of traders, artisan and 

agriculture. Therefore, it can be said that the occupations of different castes remained 

the same. In the Gupta age, some Brahmanas and Kshatriyas adopted the occupations 

of caste belo~ them while some of the Vaishyas and Sudras followed the occupations 

of the upper castes. Mayurasarman exchanged Brahmana' s role for that of a Kshatriya 

and became the founder of the Kadamba dynasty. The same was the case with 

Vindhyasakti who was the founder of the Vakataka dynasty. Matri-Vishnu was a 

Brahman but he was_ a Gupta feudatory in Central India. Brahmanas took to arms, 

trade and agriculture. There were several Brahmana families of rulers and 

commanders of armies. There were Brahman officers in the civil service. Hiuen Tsang 

met a Brahman who was ploughing the land with his own hands. The chief officer of 

a guild of oilmen was described as Kshatriya in a record of the fifth century. 
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2.8.5. Occupation of the Sudra Caste 

The Sudra was to obtain his livelihood by serving the higher-castes and if necessary 

by practicing mechanical arts. They had no rights to study the Vedas, nor would make 

sacrifices and their gifts not ordinarily be accepted by the Brahmanas. But they were 

the strangest creation of the Indo-Aryans. They were denied the study of the Vedic 

literature and the wearing of sacred thread. Mixing with them was not permitted to the 

upper castes. They remained in lower position of the caste division in the Hindu 

society. They were advised to serve their superior three caste groups. Otherwise, they 

were severely given punishment by the so-called norms of the caste institution. They 

were forced to become the menial labours of the upper three castes, i. e., Brahmanas, 

Kshtriyas and V aishyas. According to the Panchavimsha Brahmana, some of the 

king' s ministers were Sudras. But the distinction of the occupations of the V aishyas 

and the Sudras were very little in the time of Kautilya (4th cent. B. C.). Among the 

lawful occupations of a Sudra were agriculture and cattle breeding not only in times 

of distress but also in normal circumstances49 (Arthasastras, Bk. I. Ch. III). According 

to Manu, Among the several occupations the most commendable are teaching the 

Veda for a Brahman, protecting the people for a Kshatriya and trade for a V aishya -

(X.80). But agriculture and cattle breeding came to be regarded as degrading for a 

Vaishya in the course of time. Manu declared in X.84: "That means of subsistence 

(agriculture) is blamed by the virtuous; for the wooden implement with iron point 

injures the earth and the creatures living in the earth"50
• Apart from all these, the so

called mixed caste peoples the Paulkasas and Nishdas must lived by hunting, while 

the Chandalas by executing criminals sentenced to death and clothing themselves in · 

the rags picked from dead bodies at the cremation ground. 

2.8.6. Caste and Marriage 

The Hindu marriage system was created following the basic principles of the. Caste 

Institution. The ancient lawmakers, especially Manu, framed the norms · and 

regulations of the Hindu marriage institution to fulfill the needs and requirements for 

the protection of the divine rights of the privileged caste groups. But marriage was 

nothing but a union between a man and a woman. Some scholars emphasized on 

social sanction of this union. According to them, different rituals and ceremonies were 

made to accomplish it. Sociologists noted it as a system of rules for making primary 
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relationships. Primary relation in marriage performs two important functions: one of 

need gratification and other of social control. It gratifies biological (sex satisfaction), 

psychological (affection and sympathy) and economic (food, clothing and shelter) 

needs of the individuals and acts as a primary source of morality and ethics. 

According to Indologists, Hindu marriage evolved as a sanskar or a dharma. Thus, 

marriage is a miniature of the Hindu social system, which must be kept in equilibrium 

if it is not to fall apart. Every caste group has to maintain the norms of the caste rules 

in the context of marriage. There were eight types of marriage in ancient India. 

Marriage between the two caste groups determined by many factors, which gave birth 

to numerous social problems. 

Ancient law-makers pointed out in different religious texts that dharma (fulfillment of 

religious duties) was the highest aim of marriage. Certain rites were performed before 

Agni (the most sacred God) by reciting mantras (verses) from Vedas by a Brahmin 

(the most sacred person on earth). A man could perform several sacraments during the 

course of his life. But a woman performed only one sacrament of marriage in her life, 

it's very important for her. Stress was given on chastity of a woman and the 

faithfulness of a man. Husband and wife were bound to each other not only until death 

but also even after death. Although, the Hindu marriage has undergone changes in the 

last few decades, yet mutual fidelity and devotion to partner are still considered the 

essence of marriage. 

Following the older authorities Manu and Yajnavalkya permit the marriage of a 

Brahmin, a Kshatriya and Vaishya with four, three and two wives respectively in the 

proper (anuloma) order; but marriage of the three castes and especially of the 

Brahmins, with Sudra girls is condemned in the strongest terms. The marriages of 

Brahmins, not to speak ofKshatriya and Vaishyas with Sudra girls, though denounced 

by the Smritis, continued to be performed. The rules relating to prohibited degrees of 

marriage follow the older lines. According to tradition, Chyavana and Shyavasha, two , 

Vedic sages, married Kshatriya girls. But there were many examples among the 

personages of this age where a Brahmin girl had married a Kshatriya. Even the 

Kshatriya girl had an opportunity to marry a Brahmin. It was noted in the Shatapatha 

Brahmana about the marriage. relations of an Arya male and a Sudra female and a 

Sudra male with the Arya female. Manu excludes those who are blood relations 
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(sapinda) on the mother's side and of the same gotra on the father's. Manu 

dertounced marriage with the daughter of a paternal or maternal aunt or with the 

daughter of a maternal uncle. Manu and Yajnavalkya repeated the following eight 

forms of marriage known to the older Smritis: 

1. Brahma Marriage 

In Brahma Marriage, the parents settle the marriage. A Brahmin is called to preside 

over the marriage rites and her father gives the daughter to the groom along with 

some dowry of ornaments and clothes, etc. It is good for the Brahmins in the context 

of religion. 

2. Arsha Marriage 

In Arsha Marriage, the bride's father gets something from the groom- say a pair of 

cattle or two- in exchange for his daughter. This is just for the sake of the ceremony. 

This marriage favoured for the Brahmins. 

3. Prajapatya Marriage 

In Prajapatya Marriage, though consent of parents is essential but no ceremony is 

performed. This marriage is very good for the Brahmins as per religious text. 

4. Daiva Marriage 

In Daiva Marriage, the Brahmin who officiates over the ceremony is not paid any 

dak:shina (gift) but is given daughter, properly bejeweled and decorated. This 

marriage extended the prestige and dignity of the Brahmins. 

5. Rakshasa Marriage 

In Rakshasa Marriage, marriage is by capture or abduction without obtaining the 

consent of the girl or her parents. This was practiced in times when group conflicts 

and tribal wars were very common. The victorious groups used to carry away the girls 

of the conquered groups and keep them as 'keeps'. This marriage is good for the 

Kshatriyas as per the religious text. 

6. Gandharva Marriage 

In Gandharva Marriage, neither is the consent of parents necessary nor are the rites or 

dowry essential. Only the will of the marrying parties is given importance. This. 

marriage is believed to spring from desire and has sex satisfaction as its chief purpose. 
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This mamage is good for the Vaishyas and Sudras according to the mamage 

regulations formulated in different Dharma Shastras. 

7. Asura Marriage 

In Asura Marriage, the groom gives bride price to the bride's father. This is sort of an 

economic contract. There is no limit of the amount given. It is better only for the 

Vaishyas and Sudras 

8. Paishacha Marriage 

In Paishacha Marriage, a woman who is seduced when asleep or unconscious or 

when incapable of protecting herself is given the social status of a wife. This marriage 

is prescribed only for the V aishyas and Sudras. 

But Manu recommended only three types of marriages such as Prajapatya, Gandharva 

and Rakshasa that is good for religious of all V arnas (castes) and marriage of Asura 

and Paishacha is completely irreligious for all castes. Therefore, he .said that the last 

two types of marriages should not be done. The Gandharva and Rakshasa marriage, 

both are good and religious for the Kshatriyas. The marriage of Dusmanta and 

Sakuntala was treated as Gandharva marriage. But the marriage of Bichitravirya and 

Ambhika was identified as Rakshasa marriage. Even the marriage of Arjuna and 

Suvadra was noted as the mixture of Gandharva.:.Rakshasa marriage. But the marriage 

of Rakshasa and Paishacha was prohibited during the rule of the British Government 

by the Section- 366, I.P.C. (Abduction) and Section-376, I.P.C- Reap. Among these, 

eight forms of marriage, Brahma is considered the best marriage where a girl is given 

to a boy of merit in the same caste or in a caste of equal status. Both bride and groom 

in this marriage are supposed to be grown-up persons competent to give consent. 

Apart from this, the Polygynous marriage was practiced in the early and medieval 

times. The only instance of Polyandrous marriage is found in the Mahabharata - the 

marriage of Drupadi with five Pandavas. But folygyny is marriage of one male with 

more than one female, or what may be called the 'plurality of wives'. In the early 

Hindu society, it was the second type of polygynous marriage that was practiced. 

According to Apastamba Dharmsutra, a man could marry again after ten years of his 

first marriage if his wife was barren or could marry after thirteen or fourteen years if 

he had only daughters from his wife and wanted a son. Manu has said that a man can 

supersede his first wife after eight years of his first marriage, if his wife is barren; 
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after ten years if children produced by his wife do not remain alive; after eleven years 

if his wife produces only daughters and immediately after the first marriage if his wife 

is quarrelsome, rebellious or harsh. In the Mahabharata, it is said that man who 

marries twice without any rational cause commits sin for which there is no penance. 

Today polygyny has been legally prohibited. Manu and Yajnavalka agree in praising 

the first four forms and condemning the last four. But Manu also noted other views in 

the same context declaring Praj apatya, Gandharva and Rakshasa to be lawful and 

Paisacha and Asura alone to be unlawful. He clearly recommended different forms for 

different castes. A young man of the first three castes could marry under the Smriti 

law, only after the completion of his studies, i.e. at least after twelve years from his 

investiture with the sacred thread. The general rule of mate selection in the Hindu 

society depends upon the concept of endogamy, exogamy and hypergamy. Endogamy 

is a social rule that requires a person to select a spouse from within certain groups. 

These endogamous groups specifically refer to Varna, caste and sub-caste. That is 

why, a Brahmin boy has not only to marry a Brahmin girl but a Kayastha boy has to 

marry a Kayastha girl. Kayastha is a caste, which is divided into numerous sub-castes 

like, Mathur, Saxena, Srivastava, Bhatnagar, Nigam, etc. So the marriage of a 

Kayastha boy, according to the rules of endogamy, has to be fixed not only in the 

same caste but in the same sub-caste too. Exogamy is a social rule, which forbids 

selection of a spouse from certain groups. In fact, two types of exogamy practiced by 

the Hindus like, Gotra exogamy and Sapinda exogamy. Apart from these, a village is 

also identified as an exogamous group. There is a lot of controversy regarding the 

cause of the origiri of exogamy. Westermarck pointed out in his book, 'History of 

Human Marriage, 1931 that origin of exogamy was due to the absence of sexual 

attraction between persons who are brought up together. Kane noted in the 'History of 

Dharmasastras' in 1930 that exogamous prohibition was due to two reasons; firstly, if 

near relatives marry, their defects will be transmitted with aggravation to their 

offspring's and secondly, the fear that there may be clandestine love affairs and 

consequent loss of morals. Therefore, it is very difficult to identify the specific cause 

ofthe origin of the rule of exogamy. It is a group whose members are believed to have 

descended from a common mythical ancestor of a rishi. Initially there were only eight 

gotras but gradually their number increased to thousands. The gotra exogamy 

. prohibits marriage between members of the same gotra. Altekar said that there were 

no restrictions on gotra marriage upto 600 B.C. However, Manu formulated 
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restrictions on marriage in one's own gotra. But the British government removed the 

restrictions o:ri gotra marriage in 1946 by the Hindu Marriage Disabilities Removal 

Act. It means one who carries the particles of the same body. Sapinda relationship 

arises from being connected by having particles of the same ancestor. Marriage with 

such persons has been prohibited. But there is a lot of differences on this issue among 

the ancient lawmakers, like Manu, Gautama, Vasistha, Y ajnavalkya, etc. Manu did 

not mention any exact number of generations on each side to avoid in mate selection 

in this context. Gautama proposed to avoid seven generation from father's side and 

five generations from mother's side on the same issue. Vasistha said that it would be 

better to avoid only five generations from father's side. Yajnavalkya recommended 

the same view ofVasistha. It (anuloma) is a social practice according to which a boy 

from upper caste can marry a girl from lower caste and vice-versa. For example, 

Kannauj Brahmins are sub-divided into three sub-groups or hypergamous groups like 

Khatkul, Panchdhari and Dhakra. According to hyper-gamous rules, a Khatkul boy 

can marry a Panchdhari or a Dhakra girl but a Dhakra boy can marry only a Dhakra 

girl. Hypergamy was sanctioned. But marriage of a girl with a higher Varna (caste) 

boy was strictly condemned. Manu has also maintained that twice-born men who in 

their folly wed wives of a low Varna (caste) soon degrade their families and their 

children to the state of a Sudra. The Gods will not eat the offerings of the men who 

perform rites in their honour chiefly with a Sudra wife's assistance. The rule of 

anuloma and pratiloma marriages has greater significance for the caste structure of 

Hindu society than for the marriage pattern of the Hindus. However, inter-caste 

mixture also did not raise any insunnountable barrier in the way of marriage for a 

long time. Even in the days of Manu, the system was much more flexible than it is 

today, as regards both inter-marriages and inter-dining. It was noted that marriages of 

males of higher castes with females of lower castes were not uncommon in the society 

down to the gth century A.D. The orthodox Smriti and Nibandha writers regarded 

them as legal. Even the authors of the Dharmasastras lay down the rules governing the 

shares of inheritance of sons born from wives of different castes. Inter-caste marriages 

of the anuloma type were not infrequent at least among the Brahmanas, Kshatriyas 

and Vaishyas. Numerous epigraphically and literary evidences highlighted the same 

context. The Brahmana king Agnimitra of the Sunga family had married a Kshatriya 

princess named Malavika in c. 150 B.C. A Kadamba ruler, though a Brahmana by 

caste, gave his daughter in marriage to the Guptas, who were Vaishyas. The founder 
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of the Pratihara family, king Harichandra (c. 550 A.D.) had both a Brahmana and a 

Kshatriya wife. Even the father of poet Bana had a Sudra wife as well as her children 

were living in the same household. Such inter-caste marriages became out of fashion 

from 1Oth century A.D. Several 161
h and 1 ih century travellers had noted the fact that 

how inter-caste marriages were quite unknown to the contemporary Hindu society. It 

prevailed before the beginning of the Christian era under certain unavoidable 

circumstances. Even Manu highlighted this issue in his book, 'Manusmriti' that a 

woman would not be blamed if she abandoned her husband who was impotent, insane 

or suffering from a particular incurable disease51 (IX, 79). He identified such 

abandonment as divorce. Manu noted in his book that such a woman would to re

marry if her previous marriage was not consummated52 (IX, 175-6). We find an 

example in the Atharvaveda that a woman marrying again53 (IX, S. 27-8). Her second 

marriage of course presupposed a divorce. According to the writers of Dharma Sutras 

(400 B.C. to 100 A.D.), a Brahman woman might have to wait for her husband until 

five years who had gone for a long journey. If he did not return within the stipulated 
• 

time, his wife had the right to go out to join him or could unite herself with another 

member of the same family or gotra 54 (V.D.S, XVII, 67). Kautilya mentioned the 

duration for waiting of a woman for her husband only ten months. He vividly noted 

the requirement of judicial permission before contracting second marriage in the 

context of death or long absence of her husband (Atthasastra Ill, 4). Parasara's 

permission to re-marriage given to the wife of a person who was impotent, had 

become a religious recluse, or was boycotted, clearly presupposed the possibility of 

divorce from the earlier marriage 55 (IV, 24). Kautilya noted that divorce had 

prevailed among the higher castes also to some extent. If the husband and the wife 

hated each other, divorce was to be granted. The later Dharma Sutras and the Smrti

writers also recognized even re-marriage of widows. Sayana gave an important 

commentary in the context of remarriage of woman on the same line. 

2.8.7. Status and Position of Women in the context of Caste 

The status and position of women in the Rig Vedic period . was very high m 

comparison with the later Vedic period. They did not enjoy full equality and wisdom 

of certain practices. Even the birth of a female child was not as welcomed. We find in 

the Atharvaveda that charms and rituals were followed to ensure the birth of a son in 
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preference to that of daughter56 (III, 23; VI, II). But the Brahdaranyaka Upanishad 

clearly highlights the fact that some rituals were performed to ensure the birth of an 

intelligent daughter57
• However, the Upanayana or the ceremonial initiation into 

Vedic studies was as common in the case of girls of the three upper castes like the 

boys 58
• If upanayana was not performed for a girl, then the girl would be reduced to 

the status of Sudra and she could not marry. However, they could study as the boys. 

Even they desired to quit studies at the age of 16 or 17 to marry and they were called 

a 'Brahmavadini'. lfthey quit their studies to become married, they would be called 

'Sadyovahas'. But the Sudra woman was ineligible for Vedic studies. Twenty-seven 

female Rishis composed several Vedic hymns. The first type of hymns mainly 

attributed to female Rishis, which included the poems of Vishwavara, and A pale that 

was composed for Agni and Indra respectively. The second type ofhymns particularly 

attributed to female Rishis, like Lopamundra, and Shashiyasi. These hymns explained 

how wife and husband should observe celibacy between them. But the authorship was 

not confirmed of the third type of hymns that were attributed to female Rishis, like 

Gasha, Kakhivati, Suryasavitri, Indrani, Shrudha Kamayani, Urvashi etc. These 

hymns had dedicated to mythological beings and personificatioq. of abstract qualities. 

Therefore, it can be said that women were on an _equal footing with men in this field 

as they could learn the Vedas, recite the Vedas and teach the Vedas. The Chhandogya 

Upanishad noted that women could study the Vedas and become Brahmavadini59
• 

Even the Brihadaranyaka Upanishad further supported this assertion. The Satapatha 

and Vajasenya Brahmana made the association of wife as an indispensable condition 

precedent for the performance of sacrifice. Women could initiate sacrificial 

ceremonies and rites of their own accord as noted in the Satapatha Brahmana. But 

they occupied equal status with men in religious sacrifices in the Upanishads. They 

were free to take part in samanas, climb hills, dancing and choosing their own 

husband. But Manu made several arrangements to take away many rights of women 

like, the right of education, intellectual pursuit, widow remarriage and participation in 

politics and administrative affairs that were enjoyed by them since the Vedic era. 

According to him, women were basically fickle, unreliable in mind, promiscuous and 

not independent as an individuaL He noted that women did not need education. Even 

they were not eligible for the study of the Vedas, or for the use of mantras in 

performing sacraments except marriage. The nuptial ceremony was to be the only 

Vedic sacrament for women. He said, " ... if a woman obeys her husband, by that she 
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is exalted in heaven ... By violating her duty towards her husband a wife is disgraced 

in this world; after death she enters the womb of a jackal and is tormented by foul 

diseases as punishment for her sins"60
• However, in the course of time woman was 

brought down under control at all times. They could not act according to their own 

will in stage of their life. But women were declared by the Smriti-writers to be unfit 

for independence and they were to be kept under tutelage during their whole life. 

Manu clearly highlighted this fact that "fu childhood she is under the control of her 

father, in youth she is subject to her husband and in her old age, where her husband 

has died, under the control of her sons"61
• Manu noted very clearly that generally 

women had no property right of their own except few exceptions. "A wife, a son, and 

a slave - these three have no property; the wealth which th~y ear is acquired from him 

to whom they belong''62
• 

Manu noted woman as more emotional and less rational by nature than man. They are 

incompetent for administration. The king should not consult women for secret 

missions because they betray secret acts. Even he did use the term king, not queen. 

Not only that but also he said that men are more reliable than women are. Women of 

upper castes normally did not work. But the women of lower castes might engage in 

musical instrument, sing, dance etc. even they were given as gifts. According to 

Dasarath, "Women are cunning and selfish." Agastya noted, "Women stick to a man 

while he has prosperity but give him up in adversity .... they are capricious and sharp 

like weapons." Even some woman in ruling families used to receive military and 

administrative training also. Kshatriya heroines defending their hearths and homes in 

times of danger. However, the emergence of the caste concept and its establishment as 

a socio-religious institution in the course of time brought down the status and position 

of women. Naturally, the hereditary divisions of caste doomed their position in the 

society and termed them as Sudrani. Although a Sudra woman according to her socio

religious, position was termed as Sudrani, Sudra-Acharani etc. in the Vedic period. 
. . 

But their position was deteriorated in the course of time and they had to remain in a 

very ill-fated position by the introduction of the caste institution. Therefore, every 

caste group had to follow the rigidity of the norms and rules of the hereditary caste 

system. Even Sumitra, one of the four wives of king Dasharatha, was a Sudra. A girl 

could fmd herself a husband even from another Varna (4.12.10) if her father was 

indifferent about her marriage at the time ofpuberty.63 
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2.8.8. Caste and Pri>perty Rights 

According to the caste rules, property rights of different caste divisions were fixed up 

by their caste position in the Hindu society. It was severely implemented. The 

Brahmanas had enjoyed all sorts of property rights and privileges for their benefit. 

They had especially enjoyed the property rights than the other castes. Besides; they 

had also played a vital role in spiritual development. Even their property could not be 

appropriated by the state in times of emergency (5.2.37)64
• Not only that but also the 

king could not do so (3.5.28)65
• The Srotriya Brahmins were donated virgin territory, 

which they could bequeath to their heirs (2.1. 7). They could take fruits, flowers, rice 

and barley for ritual purposes from Crown lands (2.24.30). The Brahmins were also 

appointed as ambassadors as they were more immune than others (1.16.14, 15) were. 

Even they could give judgment for different matters as Judges (3.20.22). It was noted 

in the Shatapatha Brahmana that property of a Brahmin was exempt from the royal 

claim. Even the remains of the sacrificial food must be eaten by nobody but by a 

Brahmin. 

According to Kautilya, Kshatriyas were entitled as the 'protectors of the land' 

(14.3.35). They enjoyed the property rights as per their status and position in the 

Hindu caste division. A Kshatriya king became the owner of the land of his country 

and its citizens. It was his rights to rule the country. Therefore, it was the hereditary 

rights of the Kshatriyas to enjoy the property rights of their ancestors. But they could 

not cross the limits as the Brahmanas in the context of the property rights in the 

Brahmancal Hindu society. The people belonged to the Vaishya caste enjoyed the 

property rights. As the Vaishya enjoyed the rights of cultivating-the land and trading, 

they could solely accumulate the wealth for their betterment. Therefore, they 

ultimately became very wealthy caste in the society. Naturally, it was a great · 

opportunity for them to maintain the economic stabili~ of the country. They could 

acquire wealth mainly by trading and cultivating the possessed land. However, it was 

an irony of fate that they could not establish their superior position upon the 

Brahmanas, as the Brahmanas were made the supreme authority in the socio-religious 

sphere of the Brahmancal Hindu religion. Therefore, it was the hereditary rights of the 

Vaishyas to enjoy the property rights of their ancestors. But the Sudras were not given 

any rights to acquire wealth and to keep property for themselves. Even they were not 
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empowered to enjoy the property rights as such the Brahmanas, Kshatriyas and 

Vaishyas. They were treated as property of the twice born Hindus in the caste ridden 

society like the slaves, bondage labour etc. In fact, the so-called Manu, ancient 

lawmaker and others wrecked the property rights of the Sudras and brought down 

their status and position below the rank of the animals and beasts in the so called 

Brahmancal Hindu society. But they could enjoy the property rights in the early Rig 

Vedic period. We notice that they were very wealthy class in the-then society and 

enjoyed property rights as the other class if we go through the different hymns of the 

Rig Veda. Even they were stronger than the others in the perspective of property, 

wealth, animal etc. The so-called Aryans prayed to God Indra to destroy them and 

help them by providing their acquired property. The women were not empowered for 

holding properties in the early Vedic period (Baudhayana 11.3 .46) in the context of 

inheritance. They were treated as properties like cattle, land etc. (Gaut. XII. 39; 

V asistha XVI. 18). Once they enjoyed the liberty of widow-marriage and Niyoga. 

Therefore, they had always a husband or a son to look after them. But with the 

increasing restriction of widow-marriage and Niyoga in the cotirse of time their rights 

and privileges had rapidly changed. Apastamba (II. 6. 14.9) and Vishnu (XVII.18) 

noted the right of women to inherit a share of their husband's property in default of a 

male issue or an adopted daughter (Gaut. XXVIII.21). Vishnu mentioned vividly that 

'the wealth of a man who dies without male issue goes to his wife, and on failure of 

her, to his daughter.' (XVII. 4-5). Kautilya noted that 'if one has only daughters, they 

shall have .his property' (Artha. III.5). But 'no division of property takes place 

between husband and wife; for, from the time of marriage, they are united in religious 

ceremonies.'(Ap. II. 6. 14-16). Not only that but also 'a husband who forsakes a 

blameless wi~e shall be punished like a thief.' (Vishnu V. 163). However, three acts 

only made women outcasts, viz. the murder of the husband, slaying a learned 

Brahman and the destruction of the fruit of their womb.' (Vasistha XXVIII.). 'If a 

husband is of bad character, or long gone abroad, or a traitor to the king or likely to 

endanger the life of the wife or an outcast or impotent, he may be abandoned by his 

wife'. (Artha.III.2). 

But Manu noted about the property rights of women in few exceptional cases. He told 

that unmarried daughters were permitted to one-fourth of the share of patrimony 

received by their brothers. Even they could get share out of the estate of their maternal 
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grandmother on the basis of love and affection. The individual property of the mother 

(Stridhana) was to be given to unmarried daughters only. If a man had no male child, 

the property of him would transfer to his wife or in her absence to his married 

daughters. Manu prescribed the line of dividing share66 between sons as follows: 

Table 12: Share Distributions between Sons and Unmarried Sisters 

Sons Share 
Eldest son ~ share of property and best of cattle's 
Middle son 1/40 (1/2 ofthe eldest) 
Youngest son i/80 (1/4 of the remaining) 
Unmarried sister All brothers had to give '14 of their money to unmarried sisters 

The king had no right to appropriate the property of a Brahmana if he died and left no 

heirs. But his property must be distributed to the virtuous Brahmins and if no such 

Brahmins are to be found, it should be distributed even to a person who were 

members ofthe Brahmin caste (ibid, IX, 189). 

A girl could fmd herself a husband even from another Varna (4.12.20) if her father 

was indifferent about her marriage at the time of puberty. A widow did not inherit all 

the property of her husband; if there were no heirs, the king took the property leaving 

only the amounts needed for her maintenance (3.5.28)67
• She could establish control 

over her dowry and jewellery after the death of her husband, so long as she did not 

remarry (3.2.19). If she re-married without getting permission of her father-in -law, 

her new husband was obliged to return all her property to the other family (3.2.23). A 

re-married woman had to return the properties to the sons of her first marriage. If a 

Brahmin had only one son by a Sudra wife, 2/3 of the property was to pass on to his 

relatives and 1/3 to the son and the son born of a Sudra mother could not perform the 

rites for his father (3.6.22,23) By the regulations of caste, the Brahmins could play a 

vital role as the chief adviser of the king, Judges of the court etc. A widow did not 

inherit all the property of her husband; it there were no heirs, the king took the 

property leaving only the amounts needed for her maintenance (3.5.28). She could 

establish control over her dowry and jewellery after the death of her husband, so long 

as she did not re-marry (3.2.19). If she re-married without getting permission of her 
'•' . 

father-in -law, her new husband w~ obliged to return all her property to the other 

family (3.2.23). A re-married woman had to return the properties to the sons of her 

first marriage. If a man from any of the three higher V arnas had wives from different 
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68 . 
Vamas, the shares of the sons shall be according to the Varna of the mother, as 

given below: 

Table 13: Discriminations of Share Distribution for Different Mother's Caste 
(Shares 3. 6. 17, 18) 

Varna ofwife 
Varna of husband 

Brahmin Kshatriya Vaishya 
Brahmin 4 - -
Kshatriya 3 3 -
Vaishya 2 2 2 
Sudra 1 1 1 

. An alternative arrangement operates in case a man had only two wives, one of the 

same V ama and another from a V ama next below. 

Table 14: Caste based Shares69 (3.6.19, 20) Distributions. 

Varna of Wife 
Varna ofHusband 

Brahmin Kshatriya Vaishya 
Brahmin 1 - -
Kshatriya 1 I -
Vaishya - Yz or I 1 
Sudra - - Yz or 1 

j. In case a Brahmin has only one son by a Sudra wife, that son shall have only one 

third of the property ... (3.6.22, 23). 

k. Even children born of parents ofmixed Varna shall have equal shares. (3.7.39)~ 

LA self-mortgaged Arya shall have the right to inherit his father's property. (3.13.14). 

But the property of a slave shall be inherited by his relatives; if there are none, his 

master shall inherit it. (3.13.22). 

2.8.9. Caste System and the Law of the State 

The law and order of the stat~ was framed according to the norms of the caste rules 

for each caste group. The main motto of it was to rule the country as per the norms of 

the caste system. Generally, the Br~ns got opportunity to enjoy all sorts of rights 

and privileges whereas the Sudras were kept under the dark rule. If they violated the 

norms· and restrictions of the caste system in the course of the state regulations, they 

were punished severely according to their caste position and status in the society. 

Therefore, the soeial order of the Hindus was founded upon the concept of caste 

discrimination and caste hierarchy which sanctioned by the so-called Brahmanical 

Hindu religion. The conceptions of caste discrimination were profoundly permeated 
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by the notion· of inequality and irihunianity among the different -castes and sexes. The 

concept of inequality and inhwnanity between the different caste divisions were 

reflected in the administration of law and justice of the state. The state had to maintain 

the regulations of the caste system to fulfill the requirement of the unnatural social 

divisions. That is why, the law of the state was made in connection with the four 

d~visions of caste. Actually, caste rules itself a death warrant to the Sudras. Different 

'types of punishments were assigned for the same offence of different caste groups. 

Actually, distinctions were made in both civil and criminal law between castes and 

sexes. The punishments were determined by the status and position of the accused in 

the context of the caste regulations. Even a differentiation was made for murder of 

different caste divisions in the time of the later Samhitas and Sutras. According to the 

Sutras, different caste groups had to provide the following amount for the same 

offence like murder. A Khatriya had to give 1000 cows, of a V aishya at a hundred and 

of a Sudra at ten, with a bull over and above for the king as a reward for his 

intervention (Apastamba, I, ix, 24, 1-4; Gautama, XXII, 14-16). The wergild payable 

for women was the same as that fixed for a Sudra (Bodhayana, I, x 19, 3 ). According 

to Kautilya, the following punishments were assigned to the four caste groups if they 

violated the norms of food and drink regulated by the so-called ancient lawmakers of 

the Hindu Sastras. Those who partook of prohibited food or drink were liable to be 

deported (Arthsastra, Mysore edition, p. 232). 

Table 15: Punishments allotted to Four Castes for Prohibited food and drink70
, 

Prohibited food and drink 
Punishments 

(lftaken by the four castes) 

Brahmin Highest sp 
Kshatriya Middle sp 
Vaishya Lowestsp 

Sudra 54 Panas 

Kautilya mentioned different types of rules regarding caste discriminations in the 

context of law of the state. The society was clearly cut up into two caste groups, viz. 

Aryas of the four castes (Brahmans, Kshatriyas, Vaishyas and Sudras) and pre-Aryas 

who remained outside this pale. An Arya could never be treated as a slave71 (3.13.4) . 

Therefore, different types of punishments Were allotted for different castes as follows: 

· Caste. based Cremated Grounds 
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What is more, people from different castes were cremated in different grounds as per 

law of the state. Kautiya noted very clearly that the cremation grounds shall be 

designated for the higher Varnas in the northern or eastern part and for the lower 

Varnas in the southern part72 (2.4.20, 21). 

He also pointed out that Heretics and Chandalas shall stay in land allotted to them 

beyond the cremation grounds (2.4.23). But cremating a body in a ground not 

reserved for that V ama shall provide fine of lowest SP (2.4.22). 

Discrimination of Caste based Punishments 

The punishments for the same crime were different for different castes. In general, the 

lower caste was severely punished for a particular offence whereas the punishment for 

the higher caste for the same was more nominal than the lower castes. It was clearly 

described in the Shatapatha Brahmana that the murder of a Brahmin was treated as a 

more heinous crime than that of killing any other man. A heavy ritual could only 

expiate it. 

Exemption from all Taxes and Corporal Punishment/or Brahmins 

A Brahmin was also exempt from the payment of taxes and tolls (ibid, VII, 133-136). 

Brahmin and its property were absolutely inviolate. Stealing the gold of a Brahmin 

and killing a Brahmin were regarded as heinous sins. Willful murder of a Brahmin 

was, of course, inexpiable. Even the Brahmins were exempted from corporal 

punishment 73
. 

Rigorous punishments for Chandalas 

A chandala was imposed heavy fine of 100 panas for touching an Arya woman 

(3.20.16)74
. They were employed by the state as guards for the safety of the land 

between villages (2.1.6). Even they had to pay highest fine for theft of small animals 

than the other caste groups. 



g. Punishments for seller, buyer or mortgager of an Arya: 

Table 16: Discriminations of Punishments for offences Against Arya Minors75 (3.13.1,2). 

Offender Minor of the same Varna Minor of Different 
Varna 

Sudra 12 panas Lowest SP 
Vaishya 24 panas Middle SP 
Kshatriya 36 panas Highest SP 
Brahmin 48 panas Death 

Cheating a bonded labourer or depriving him or her of the rights as an Arya76
• 

Table 17: Discrimination of Punishments for Cheating as an Arya (3.13. 7) 

Sudra 6_panas 
Vaishya 12 panas 
Kshatriya 18 panas 
Brahmin 24 panas 

Punishments for Defamation71 to a Brahmin or non-Brahmin. 

Table 18: Caste based Punishments for Defamation to a Brahmin. 

If Brahmin was Defamed Penalty must be given as 
by the following Castes Caste Position 

Kshatriya 100 Panas 
Vaishya 150 Panas or 200 Panas 
Sudra Corporal Punishments 

_Caste based Punishments for defamation78ofvarious Castes by Brahmins 

Table 19: Punishments for defame a non-Brahmin by Brahmin. 

If Brahmin defamed Penalty must be 
the followine Castes eiven by Brahmin 

Brahmin 12 Panas 
Kshatriya 50 Panas 
Vaishya 25 Panas Panas 
Sudra 12 Panas 

Severe Punishments for Sudras 
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A Sudra passing himself off as a Brahmin was punished with the blinding of both 

eyes (4.10.13) and anyone violating the sanctity of a Brahmin's kitchen had his 

tongue rooted out (4.12.21)79 

A Sudra who insulted a twice-born man with gross invective was liable to have his 

tongue cut off!0
• If he mentioned the names and castes of the twice-born with 

contumely, an iron nail ten inches long should be thrust red-hot into his mouth, and if 

he arrogantly taught Brahmanas their duty, the king should cause hot oil to be poured 

into his mouth and into his ears81
• 
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If the limb, hand, or foot of the lower castes caused hurt to a person of the twice-hom 

man that limb, hand, or foot should be cut off in case ofassault82
. 

If low caste man desired to take seat of the twice-born people, he should be branded 

on his hip and banished or the king should cause his posteriors to be gashed83
· 

Sudra trying to hear the Vedic texts shall have his ears filled with molten tin or lac; if 

he recites the Veda his tongue shall be cut off, and if he assumes a position of equality 

with twice-born men, either in sitting or going along the road, he shall receive 

corporal punishment. 

A Sudra, committing adultery with women of the twice born, shall suffer capital 

punishment, or shall be burnt alive tied up in straw. If he intentionally reviles twice

born men or criminally assaults them, the limb with which he offends shall be cut off. 

But a Sudra can be abused by a Brahmin without entailing any punishment. Goutama 

forbade a Snataka to accept water given by a Sudra. 

A Sudra committing adultery wjth an Aryan woman shall have his organ cut off and 

his property confiscated. 

Discrimination of Punishments for Theft 

In case of theft, a Vaishya and a Kshatriya are liable to pay double and four times the 

fine payable by a Sudra; but a Brahmana thief is liable to eight or even sixteen times 

the fine84
· 

But the Brahmana was exempted from capital punishment; he was liable to be 

deported with his property85
. 

The punishment for adultery except in the case of a Brahmin was death86
. 

A man of low caste who made love to a maiden of a higher caste was liable to 

corporal punishment97
. 

A Sudra who had intercourse with a woman of the twice-born group was liable to be 

punished severely, if the woman of the higher castes left unguarded, with the 
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deprivation of the offending organ and all his property; and if she was guarded, with 

loss of everything, even his life88
• 

If a man of the lower caste or an outcaste insults a man of higher caste, the insulted 

person (Narada, XV-XVI, 11-14) could whip him on the spot. 

I. Monopoly Rights of the Brahmins to interpret laws: 

Only a Brahmana could be appointed by the king to interpret the law and the king 

should under no circumstances allow a Sudra to settle the law89
• 

m. Discrimiriation of Caste regarding \Vitness: 

In the case of witness, it was generally asserted that a Brahmin witness normally 

spoke the truth. However, a Kshatriya witness was ordered to speak the truth. A 

V aishya witness must be ordered to speak the truth on pain of being visited with the 

sin of theft of kine, grain and gold. Even a Sudra witness should be ordered to speak 

the truth on pain of incurring the sin of all degrading crimes90
• 

But the death of a Brahmana, a Kshatriya, a V aishya or a Sudra caused by the 

declaration of the truth, a falsehood may be spoken, for such falsehood is preferable to 

truth. Such witness may expiate the guilt of the falsehood by certain penances91
• 

Severe Punishments for dishonouring Guru 

A person of higher Varna beating or kicking a guru - cutting of a hand and a foot or 

700 panas fine (4.10.12)92
• 

Caste based different rate of Interest 

Kautilya prescribed differential rate of interest for debts according to Caste, a 

Brahmin being charged 2 %, a Kshatriya 3%, a Vaishya 4% and a Sudra 5%93
• 

Aryas never lose its Arya status 

As an Arya, a Sudra could never be a slave (3.13.4). Even if he had bonded himself 

and his family, his children did not lose their Arya status (3.13.13)94
• 
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2.8.10. Caste and the question of Cleanliness (Especially 
Gupta Period) 

The question of cleanliness relating to caste appeared very seriously mainly in the rule 

of the Gupta emperors in the context of purity, impurity, touchable, untouchable, 

pollution, food habits and others with the revival of the Brahmancal Hindu religion. 

Even the people of the lowbom had no rights to touch anything. The touch of them on 

anything created impurity, polhition and destroyed the holiness. Naturally, the upper 

caste Hindus, especially the Brahmins did not take that article or food. They did not 

use it without purification according to their norms. Therefore, the tendency of touch 

- me - not -ism became the common phenomenon among the twice born men 

towards the ill-fated lowbom peoples. The main motto of it was to keep them quite 

pure, holistic, touchable and free from any kinds of pollution relating to food habits 

and others in the eyes of the common people rather than Buddhism. Therefore, it can 

be said that· the revivalism of the Brahmanical religion in the Gupta age stirred the 

very foundation of the so-called Hindu society. The mechanism of the. Caste 

Institution was severely applied to re-establish the supremacy of the Brahmanical 

religion upon the common people. The main motto of it was to keep in tact the class 

interest of the Brahmins. The rise of Buddhism and Jainism weakened the very 

foundation of the Brahmanical Hindu religion in the age of Goutam Buddha and 

Mahabir. Naturally, the Kshatriya, Vaishya and Sudra caste got opportunity to fulfill 

their cherish dream in the society by following the path of Goutam Buddha which was 

based on the principle of scientific outlook, rational argument and humanitarian 

approach. Therefore, the essence and management of Buddhism ultimately paved the 

way of protecting the human rights and privileges of the lower strata in the society. 

Naturally, most of the toiling masses were very much satisfied with the content and 

simplicity of Buddhism whereas they did not like the Brahmanical Hindu religion, 

which wrecked their all sorts of rights and privileges and brought down their status 

and position below the position of beasts and animals in the society. In fact, the socio

religious customs, manners, rules and regulations of the-then Brahmanical Hindu 

religion were based on the norms of the caste institution that :framed by the so-called 

ancient lawmakers li_ke, Manu and others. However, the social revolution under the 

leadership of Goutam Buddha greatly changed the socio-religious outlook of the 

. common people and stirred their mind at a large. Naturally, the impact and 
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importance ofthe Brahmanical Hindu religion upon the lower classes in the society 

was reduced rapidly under these unavoidable circumstances. Not only that but also the 

inhuman mechanism of the caste system and the deplorable condition and dismal 

picture ofthe Brahmanical Hindu religion under the impact of Buddhism was nakedly 

exposed in the-then society. However, Chandra Gupta Maurya, a Sudra emperor of 

the Maurya dynasty played a vital role to establish the religion of Buddhism. 

But the revivalism of the Brahmanical Hindu religion in the Gupta period heralded an 

epoch making event in the history of ancient India. There were numerous reasons 

behind this perspective. First of all, the main motto behind it was to establish the solid 

foundation of the Brahmancal Hindu religion in the society in perpetuity to abolish 

Buddhism .. Secondly, to create a contemptuous atmosphere towards Buddhism. 

Thirdly, the followers of the Brahmancal Hindu religion were compelled to live in the 

society on the basis of the norms of the caste system. Otherwise, they were expelled 

from their socio-religious position in the society. Fourthly, the concept of purity and 

impurity were introduced to pz:otect the class interest particularly, the Brahmins. 

Fifthly, to introduce different policies for controlling the food habits of their followers 

to establish superiority. Sixthly, the concept of touchable and untouchable increased 

rapidly to maintain cleanliness. In fact, all these measures were adopted just to 

establish the superiority of Brahmanism over Buddhism. Even the norms of the caste 

institution were made mandatory during the rule of the Gupta period with a motto of 

controlling social fabric. But it was not made mandatory in the times of Manu. Every 

caste group had to maintain the norms of the caste rules. Even the concept of purity 

and impurity was developed in course of time. The question of cleanliness attached to 

the daily life of the lowbom caste. 

Besides; the Brahmins realized the essence of Ahimsa that attracted the popularity of 

the common masses in the context of Buddhism. Therefore, they made policy to oust 

the Buddhists from their place of honour and respect which they had acquired in the . 

minds of the .common peoples by their opposition to the killing of the cow for 

sacrificial purposes. That is why; they wanted to become vegetarians to defeat the 

Buddhists. Therefore, the Brahmins adopted the policies of cow-worship and gave up 

beef eating. Naturally, they did not want to put themselves .merely on the same footing 

in the eyes of the· public as the Buddhist Bhikshus. Not only that but· also they 
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ultimately became vegetarians with a motto of vanquish Buddhism. Naturally, cow

killing was made a Mahapataka, a mortal sin or a capital offence in the course of time · 

to defeat Buddhism. Even there was a time when Hindus - both Brahmins and non

Brahmins - ate not only flesh but also beef. But both of these groups ultimately 

abandoned to take flesh and beef as food item to become superior and inost pure than 

the Buddhists in the eyes of the common people. Therefore, the Hindu notion on the 

issue of purity and pollution was very important in the context of caste and its food 

habits. Purity was closely associated with good omeri, i. e., those things, which were 

pure, were supposed to bring good results or fortune, by their association, as good 

omens do and impure things would bring misery. That is why; the concept of purity, 

impurity, pollution, touchable and untouchable was developed in the course of time. 

Manu noted physical defilement, psychological defilement and ethical defilement. He 

treated birth, death and menstruation as the source of impurity. However, the 

defilement of death was more extensive than others. According to him, Brahmin was 

'ever pure'. Even he said that food offered by the polluted person would not be 

acceptable. He clearly noted different rules for purification of all sorts of defilement. 

Even the concept of filthy occupation relating to the creation of untouchability was 

not solely dependable explanation. Apart from these it can be highlighted that the 

laws made by the Gupta Emperors to prevent those who killed cows. The main target 

behind it was to create a superior as well as clean image before the common people. 

However, it did not apply in the case of the untouchables. Naturally, the people who 

ate the flesh of dead cow, worn the tom garments and lived in a very filthy conditions 

in the remote comer of the village generally known as untouchable. That is why; the 

concept of untouchable and untouchability did not disappear from the-then society. 

The Brahmins and non-Brahmins ultimately left beef eating and cow killing and 

became purely vegetarian whereas the untouchables were not compelled to leave their 

food habits in connection with death cow's meat or other death animal's flesh. 

Naturally, they became impure as well as untouchable in the eyes of Brahmancal 

society. Even those who violated the norms of purity were treated as impure and 

untouchable as a whole. 
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2.9. Conclusion 

The issue of caste is itself an instant incurable canceristic source of psycho-mental 

disease of the so-called Brahmanical Hindu religion in India. It did not recognize the 

inborn qualities of lowbom man. It propagated the unquestioned superiority of the 

class interest of the Brahmins. They were equated with the God. Naturally, the 

concept of liberty, equality, fraternity and humanity were not established due to the 

form~tion of inhumane caste institution. Therefore, ill-fated people of India were 

forcibly compelled to abide by the norms of their death warrant (Caste rules) prepared 

by the ancient lawmakers, especially by Manu in respect of the concept of human 

rights, occupation, marriage,· property rights, law of the state, socio-economic, 

politico-religious status and position and others. Its pernicious impact can be 

explained shortly in the opinion of the following scholars. Dr. John Wilson carried out 

an extensive research on the Indian Caste for twenty years and gave a commendable 

opinion on this issue as follows: 

"It is among the Hindus, however, that the imagination of natural and positive 

distinctions in humanity has been brought to the most fearful and pernicious 

development ever exhibited on the face of the globe. The doctrine and practice of 

what is called Caste, as held and observed by this people, has been only dimly 

shadowed by the worst social arrangements which were of old to be witnessed among 

the proudest nations and among the proudest orders of men in these nations. "95 

He also pointed out; "Indian Caste is the condensation of all the pride, jealousy and 

tyranny of an ancient and predominant people dealing with the tribes which they have 

subjected and over which they have ruled, often without the sympathies of a 

recognized common humanity"96
• 

Even the true picture of the heartless mechanism of the Indian Caste system can be 

traced from the following poem of the Black poet Patrick Tamers: 

"Step into my shoes, wear my skin, 

See what I see, feel what I feel 

And then you shall know, 

Who I am, what I am and why I am. "97 
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John Wilson also highlighted the fact that "It is dishonouring alike to the Creator of 

man and injurious to man, the creature. It is emphatically the curse of India and the 

parent of India's woes. It is the great enemy of enlightenment and improvement and 

advancement in India. It is the grand obstacle to the triumphs of the Gospel of peace 

in India. Its evil doing of late, it is not too bold to say, have moved earth below, 

heaven above, and hell beneath. . . . . . . . . . . .. India alone has striven to keep itself in 

obscurity and darkness."98 

The violent antipathy and hatred of race and religion, thus early manifested, have 

continued to be among the most potent and injurious elements of caste to the present 

day. 99 Even the most learned persons of India after the passing of thousands of years 

are the passive followers of the caste in the .work - span of their daily life. They 

always try to show themselves as free from caste convictions and open minded in the 

political, educational, cultural, social, religious, economic, administrative and other 

fields either individually or collectively. However, it is well known to all that they are 

very conservative in disguise in their individual or family life towards the issue of 

caste in respect of marriage, inter-dying and other factors. Practically speaking, they 

are playing a vital role to uphold the concept of caste like the face behind the mask in 

the society in the name of their ancestors' experiences. 
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