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Introduction

Jatiratra mahdsarpa manusyatve mahamate
. — - = s - . o1
saritkarat sarvavarnanar dusparikgyeti me matily’ —
[O great snake of great wisdom, due to the inter-mixture of the varnas it is
almost impossible to decide the jati to which a man belongs; thus is my view.]

When Nahusa, in the form of a

snake, asked Yudhisthira about the means to mark out one’s varna,

Yudhisthira had the above answer for him. The aspects of varna and
varnasatitkara are so murky that it is very difficult, even for Yudhisthira the
champion of dharma, to figure it out. It is interesting that Yudhisthira sites
varnasatitkara or mixture of varnas, as the factor responsible for ascertaining
the varna of an individual. The above statement by Yudhisthira shows that
varnasaritkara as a social phenomenon was very much prevalent during the

time of composition of the text of the Mahabhdrata, so much so, that it made

the rigid boundary of the four varnas flexible to a great extent.

' Mahabharata, (ed.) V.S.Sukthankar et al., B.O.R.1., Poona, 1933-59., 3.177.26. This is the

critical edition. I shall henceforth refer to this text as Mbh.



Introduction

The present work is an attempt to

discuss the reflection of the society in the prescriptive as well as in popular

literature by studying the phenomenon of varnasaritkara, both in its theoretical

form and in its representation in a literary text. For the prescriptive literature, it
can be said that they do not always give out the real social picture. They only
suggest ‘what should be done’ and not ‘what was done’. To find that out I have

taken the example of the text of the Mahabharata.



Introduction

Overview of the Historiography:

Not much work has been done on
the concept of varnasamkara, unlike the concept of varna. However, it can be
said that both the concepts are interconnected. To discuss the works done so
far on the varnasaritkaras, it is necessary to have a good understanding of the

concept of varna and its implications for the society. It can be said that this
particular concept not only divided the society into different varpa groups, but
also gave it a mosaic identity. The concept of varna brought to the society a

theory which gradually became one of the major preconditions of the

brahmanical order. With the passage of time, the concept of varnasamkara

arose as a more complex outcome of the above theory. This is why the study of

the concept of varma is seen as a prerequisite for any study on the

varnasarikaras. In the historiographic field also we see the works on varna

. . . . 2
easily outnumber the works on varnasaritkaras, with Vivekanand Jha” as one

of the exceptions, whom we shall discuss later.

? Vivekanand Jha can be seen as one of the few writers to pay attention to the group of
varnasaritkaras in society in general. His study of the smrti texts is a great source of
information about the varnasaritkaras. His major works include: “Varnasarnkara in the

Dharmasiitras: theory and practice”, Journal of Economic and Social Historv of the Orient,
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One of the early works on the
concept of varna is by Richafd Fick®. In the above essay, Richard Fick tries to
look at the position of the oppressed groups in the north—eastern parts of
present day India during the time of Buddha (c. 600 B.C.). However, a few
doubts remain. In the essay, the north-east region of India is completely
ignored. Secondly, the Jatakas were composed much after Buddha’s death, and
thus do not correspond to ‘Buddha’s time’. Hence the title is quite misleading.
The author’s effort can be termed as an overview of the oppressed castes in
ancient India, though the concept of varna, as viewed by Richard Fick, is not
very clear.

Often the varpa system is blamed
for being the backbone of the system of slavery in ancient India.
D.R.Chanana’s article on the theme® is an important contribution. However,

there are certain loopholes in his argument. First of all, his chronology does not

1970, and, “Stages in the history of untouchables”, /ndian Historical Review, 1974, also
published in, Aloka Parasher Sen (ed.), Suboruinate and marginal groups in early India,
Oxford University Press, New Delhi, 2004, pp. 157.

* Fick, Richard. “The Despised Castes: North-East India in Buddha’s Time™. in A.P.Sen (ed.),
Subordinate and marginal groups in early India, Oxford University Press. New Delhi, 2004,
pp. 83.

4 Chanana, Dev Raj. Slavery in Ancient India: As Depicted in Pali and Sanskrit Texts, in A. P.
Sen ed. Subordinate and Marginal Groups in Early India; Oxford University Press, Delhi,
2004, pp. 96.
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follow the current consensus’. There is little discussion on the varna structure
and he entirely relies on the Buddhist sources®.

The relationship between varna
and jati is a complex one. One of the earliest works to deal with this
relationship in an ethnographic context is, The Structure of Hindu Society, by

N.K.Bose’.

As the title of the book suggests,
it studies the present structure of the Hindu society and looks for its roots.
Andre Beteille, the translator of the volume, has divided the work into three
sections®. The first part consists of a kind of anthropological, ethnological
study of the tribal communities of eastern India. The second part of his study

looks for the roots of the theory and practice of Hindu social life in the

5 Chanana places the epics before the Buddha—Kautilya period:
“It is interesting to note that in all these definitions or explanations of the
word dasa, there is never any mention of the Vedic distinction between the
dasa and drya and there is no mention of the dasas being the progeny of a

people who had been vanquished at an earlier epoch. The ethnic distinction

already absent in the epics does not reappear and one can observe a complete

mixing up of the populations, giving rise to the disappearance of all cultural
and ethnic differences.” (Underlines mine). Ibid, pp. 109.
® He ignores the epics, the Purdnas and other smrti texts.
" Bose, N.K. The Structure of Hindu Society (tr.) Andre Beteille, Orient Longman, New Delhi,
1975.
¥ Bose, N.X. Op. Cit., pp. 2-3.
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classical texts. The third part deals with the social history of the Hindus and the
disjunctions and the continuities over time.

Another important work in this
genre, though more sociologically oriented, is by Irawati Karve’. The above
monograph by Irawati Karve studies the Hindu society in its present form and
explains the nature of its evolution. She is dissatisfied with the notion of
varnasrama being equivalent to the complex phenomenon of caste and points
out that jati is a totally different notion from that of varna, and it denotes a
more identifiable range of social groups.

She has discussed at length the
account of caste structure as given in the text of Manusmrti. She argues that,
Manu was probably listing the prevalent castes rather than establishing a new
system. However, Karve’s emphasis is on the largely flexible nature of the
Brahmanical system which runs contrary to injunctions of the prescriptive
texts, such as the Manusmyti. To quote her,

“the varna system, which appears so inflexible, itself is surprisingly flexible,

because while the words denoting the five orders remained the same, the

castes included in them changed”lo.

This flexibility allowed the new entrants to find a place in the system.

® Karve, Irawati. Hindu society — an interpretation, Deshmukh Prakashan, Poona, 1961.

" Ibid, pp. Vi.
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The notion of varna has been
explained by different authors in different ways. R.S.Sharma, in his
monograph, Material Culture and Social Formations in Ancient India"', has
studied the forms of social organisation in early India from a materialistic point
of view. Sharma questions the view that varna relates to the concept of status
and not class. According to him, varna should be looked at from the point of
view of management of production and the sharing of surplus'®. For instance
he says that the tribal notions of impurity, connected with events of death or
menstruation, were not directly responsible for the origin of untouchability'®. It
happened only when manual work was separated from intellectual, religious
and administrative work. The upper varnas wanted to keep themselves
separated from the primary producers by creating as well as refining the rituals
of purity and impurity and devising a mechanism of social barriers.

Sharma, while discussing the Rg

vedic period, defines the varna — system as,
“A social mechanism created in response to a mode of production in which
the upper classes in the form of priests and noble — warriors act as managers

of production and collectors of the surplus produce and the lower classes

" Sharma, R.S. Material culture and social formations in ancient India, Macmillan, Delhi,
1983.
'2 Sharma, R.S. Op. Cit., pp. 4.

" Ibid, pp. 7.
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such as peasants, artisans and agricultural labourers, free and unfree, carry
. . 14
on the primary work of production”.

Based on the above definition, he argues that the caste-system was absent in
the Rg vedic society. Neither the brahmanas nor the ksatriyas enjoyed tribute
or a share of production merely on account of their social or varna identity.
The brahmana received tributes in return for their priestly functions. Though
large tributes and special privileges went to the ksatriya chief, this was a
continuation of the tribal practice'’.

In a later phase, by ¢.500 B.C,
large scale use of iron detached the producing masses from those of the priests
and warriors. The producing masses were burdened with social and economic
obligations imposed by the militio—administrative body which now followed a
well defined varna system'. Brahmanical ideology gave this system its legal
and religious sanction. The peasants and labourers were excluded from share in
surplus and to ensure this the functions of each varna were defined."”

To substantiate his argument
Sharma has referred to the incident of Sambuka, mentioned in the Ramdyana.

This siidra was killed by Rama, for he dared to practice asceticism, which was

" Ibid, pp. 49.
'* Ibid, pp. 50.
'® Ibid, pp. 85.
"7 Ibid. pp. 108.
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set aside as a privilege of the upper varnas only. Sharma shows that the
Ramayana depicts a rigidly hierarchised society '**  based on varna
differentiation. However, Sharma describes the Mahabharata as showing signs
of coexistence of two types of society, a tribal and a varna divided one'’.
Sharma concludes that a double burden was placed on the peasant community
(vaisyas), who had to support both the princes and the priests.

In another landmark work ',
Sharma has focussed fully on a particular varna, the sidra. Here he studies the
changes in the social treatment of his subject over time.

Sharma argues that in the earlier
portions of the Rg Veda, there was no trace of sharp class divisions and he
connects this to the Puranic speculation of there being no varna division until
the coming of the Treta yuga®. He also says that no sign of contempt for
manual work can be found here, as he mentions that some manual works were

pursued even by the aryas®. Sharma further states:

“Although the word varna is applied to the Aryan and Dasa in the Rg Veda,

it does not indicate any division of labour, which became the basis of the

** Ibid, pp. 135.

" Ibid, pp. 140.

* 1bid, pp. 141.

2 Sharma, R.S. Sidras in Ancient India, Motilal Banarsidass, 2™ edition, Dethi, 1958.
2 Ibid, pp. 26-27.

 Ibid. pp. 28.
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broad social classes of later times. Arya and Dasa-varnas represent two large

tribal groups, which were in the process of disintegration into social

24
classes.”

Another question that remains is
whether the dasas formed the fourth varna or the Sidras were formed from
within the aryas. According to Sharma, some aryas performed manual labour
along with the dasas. Eventually both these groups were incorporated within
the fourth varna®. This conclusion is derived from the puriisasukta in the Rg
Veda. This story of the origin of the varnas suggests the arya identity of the
Sadras.

What follows in the book is a
_ meticulous study of the §#@dras in ancient India and the social treatment meted
out to them in a chronological sequence. Sharma shows that the Sidras were
gradually excluded from participating in the various Brahmanical rituals. Even
the Buddhist period did not do much a difference to their lot. According to
Sharma, the condition of the Sadras remained the same and the varna identity
of social groups was still very important in the Buddhist period. However,
Sharma agrees that the Buddhist texts do not give us as much detail on the

position of the siidras as the Brahmanical texts do”.

 Ibid.
% Ibid, pp. 28.
% Sharma; Ibid — pp. 87-88.

10
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Sharma also discusses in detail

the subject of the varnasaritkaras in society. He argues that even within the
varnasaritkaras there existed a sense of hierarchy. A varnasamkara with sidra
blood in him/her was considered lower the varnasaritkara without it*’ and it

was considered even lower to have a $idra father than a $iidra mother®.
Sharma has used his
understanding of the varna structure, to suggest a few hypothesises. This is
clearly visible in his work, Indian Feudalism®. Following economic reasons,
the practice of land grant to the brahmanas resulted in a great agrarian
expansion in the rural sector. The need for more agricultural labourers was
complemented by the gradual transformation of the §idras into peasants.
Through brahmanisation and acculturation of the tribal people Sharma shows
how feudalism worked as an integrative factor in society of the country™.
Thus, after we have seen the

usage and explanation of the aspect of varna by various scholars, let us now

see how the aspect of varnasarikara has been dealt with by the historians.

77 Ibid, pp. 128.

% Ibid, pp. 118.

* Sharma, R.S. Indian Feudalism, 2™ ed. Macmillan, Delhi, 1980. (1 ed. 1965).
% Ibid, pp. 223.

11



[ntroduction

Suvira Jaiswal’s work®' is a study
of the caste system. In her discussion of the Rg Vedic social organisation,
Jaiswal found that the society had only two varnas; arya and dasa’®. The Rg
Vedic society, according to Jaiswal, was stratified into economic groups,
which later took the shape of social groups and became the basis of
varnnasrama®.

Her treatment of the Buddhist
sources is primarily limited to the various applications of the term grhapati or
gahapati®*. Jaiswal conceives this category as belonging to the vaisya varna”
in view of the fact that the Buddhist texts refer to the group of gahapatis as one
of the four varnas. However, after a discussion of the socio-economic
implications of the term’®, Jaiswal rightly concludes that the gahapatis might
not have been any caste group at all, but an economic class with a social
identity.

The most striking point of her

work from our point of view is her attempt to present the varnasatitkara as the

3 Jaiswal, Suvira. Caste, Manohar Pub., New Delhi, 1998.
% Ibid, pp. 146.

* 1bid, pp. 169.

 Ibid, pp. 205.

3 Ibid, pp. 206.

* Ibid, pp. 207-211.

12
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major factor responsible for the integration of the varna order into the

numerous jati orders. She argues that the concept of varnasarmkara was always

connected with the type of occupation. To quote her,

“In the eyes of the orthodox brahmana all those who were outside or at the
margin of brahmanical society could be none other than $iidras, for the varna
system was a universal concept defining not only human but also the divine
and vegetational worlds. Yet widely divergent social, economic and cultural

levels of assimilating groups and material expediencies led to the invention

of the concepts of vratya and varnasaritkara, that is, formation of separate

castes due to non-performance of the sacred duty or because of the mixed
marriages of original founder couples; and these theoretical devices were
highly successful in extending the varna system into the jatzi system. These
explanations also led to a dilution or modification of the varna concepts and
we have shown how the notions of ‘vaidya’ and ‘stdra’ acquired new
meanings in the changed material conditions, which favoured a shift from
the relative purity of function to relative purity of birth implied in the
337

transition from varna to jati.

Lastly let us look at the work

which is considered as the most important for the study of varnasamkara. This

is the article by Vivekanand Jha called, “Varnasamkara in the dharma siitras:

7 Ibid, pp. 14.
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theory and practice””. It is probably the only complete survey of the different

varnasatitkara groups named in the various dharma satras. This is a

theoretical study of the varnasaritkaras, based upon the sitra texts. There

exists a considerable amount of mismatch between the different dharma siitras

regarding the characteristics, naming, identity, origin and prescribed

occupation of the various varnasarikara groups. To deal with this, Jha has

produced an excellent comparative analysis of the said groups as found in
various dharma siitras.

He has put a great deal of
emphasis on the anuloma and pratiloma types of unions. He found that almost
all the dharma siutras unequivocally discourage the pratiloma type éf union®.

Many even sought to make them entirely forbidden. Interestingly, his study

shows that even amongst the pratilomas, any trace of sudra blood would

degrade the social position of the varnasaritkara to an even lower category. Jha

has discussed several hypothesises regarding the degeneration of the pratiloma

sons. He ultimately upheld the theory of the ‘impact of the patrilineal invaders

% Jha, V.N. “Varnasarnkara in the dharma siitras: theory and practice”, JESHO, 1970.
** Ibid, pp. 274.

14
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. e N . 40 . . . .
on an indigenous matrilineal population’™. His concluding remark in this

regard is:

“The exact causes of the difference between the position of sons of a
matrilineal father and a patrilineal mother on the one hand and that of sons of
a patrilineal father and a matrilineal mother on the other would, however, be
4l

forgotten when both societies adopted the patrilineal system.

But why did the group of

varnasarikaras at all emerge as a different category in the brahmanical

society? Jha answers this question from the realm of ‘speculative theorizing’**.

Later, he dismisses the theory of the origin of the varnasaritkaras from illicit

unions only:

“It is difficult to see how a whole people could be the outcome of illicit
unions between brahmana women and §tidra males. Moreover, it would seem

unwise to imagine so much brahmana blood in the veins of these hated and

backward aboriginals. On the other hand, the theory of varnasarikara,
*

implying the brahmana’s deep concern for preserving the purity of Aryan
blood, may have been an afterthought and implicitly based on the known
reality about sections of the population like the candalas. This hypothesis

becomes more plausible when we note that there appear to have been

“° Ibid, pp. 275.
“! Ibid. pp. 276.
“2 1bid. pp. 277.

15
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candalas ‘by works as well as by birth’, and both permanent and temporary

outcastes in the Dharma Satras.”® -
However, there is one problem

with this understanding which is pointed out by Jha himself. If the
varnasamkaras were named following occupational groups, how come the

otherwise detailed, dharma siatras do not catalogue their occupations? Jha has

expressed his surprise at this*,

Following the above problem, Jha

concludes his essay by tracing the three kinds of people who combined to
produce the different varnasaritkara groups. They are —

(1) less assimilated backward aboriginals,

(2) degraded artisans, and

(3) groups which, through infringement of caste rules or
otherwise, had lost their ‘Aryan’ status®.

Now that we have had a brief

look at the major works on the topics of varna and varnasarikara, we see that

the concept of varnasarnikara has not received full attention of scholars except

Vivekanand Jha. One should also acknowledge the contribution of Suvira

“ Ibid, pp. 282.
“ Ibid. pp. 280.
“* Ibid, pp. 287.
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Jaiswal and her discussion of the varna-jati structure as the factor responsible
for the creation of the varnasamkaras.

Like the works on varna, the
works on the Mahabharata are also numerous, though very few are helpful for
the requirements of our study. I have looked at a series of works, both in
English and in Bengali, on the Mahabharata.

Buddhadeb Basu’s Mahabharater
Katha*® looks at the epic from a completely new angle. It views the character
of Yudhisthira as the protagonist of the text. The role of Yudhisthira is
revisited by the author and he tries to look at the text from Yudhisthira’s point
of view. Similarly, Irawati Karve’s*’ work looks at the epic from the point of
view of a set of characters. She has analysed the characters of Bhisma,
Gandhari, Kunti, Vidura, Draupadi, Drona, Karna and Krsna. In the section on
Vidura, which is central to our concern, she propounds the theory that Vidura
was the real father of Yudhisthira.

Sullivan’s work*® on the character
of Vyidsa can be termed as an excellent specialised work on a particular

character. Sullivan discusses this character at length and portrays him as the

“ Basu, Buddhadeb. Mahabharater Katha, M.C Sircar & Sons Pvt. Ltd., Calcutta, 1974.
(Bengali).

47 Karve, I. Yuganta, Disha Books, Mumbai, 1991.

“8 Sullivan, B.M. The Seer of the Fifih Veda, Motilal Banarsidass, Delhi, 1999.

17
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very symbol of the brahmanical orthodoxy. Through his discussion of Vyasa
Sullivan shows how the Mahabharata attempted to legitimise Brahmanism and
give it divine sanction. Vyasa, he shows, bears a striking resemblance to the
god, Brahma, and the fact that Vyasa was the ‘author’ of the text only helped

the above cause.

On the other hand, K.C.Mishra’s
work®” on the various tribes mentioned in the text of the Mahdbharata, can be
said as an excellent collection of data from the text. Mishra has also looked at

the social conditions prevailing at the tome of the composition of the epic.

“ Mishra, K.C. Tribes in the Mahabharata, National Publishing House, New Delhi, 1987.

18
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A Glance at the Sources:

For the study of the concept of
varnasamkara 1 have selected ten dharma-sitras and Sastras. They are — the

Gautama dharma-sitra, the Baudhdyana dharma-sitra, the Vasistha dharma-
satra (period of composition — 600 B.C. to 300 B.C.), the Manava dharma-
sastra (period of composition — 200 B.C. to 200 A.D.), the Yajiiyavalkya smrti,
the Visnu dharma-sitra (period of composition — 100 A.D. to 300 A.D.), the
Narada smrti (period of composition — 100 A.D. to 400 A.D.), the Vaikhanasa
smarta-sitra (period of composition — 200 A.D. to 500 A.D.), the Us'anas and
the Sitasambhita (period of composition — 600 A.D. to 900 A.D.)*.

There are several editions of the
text of the Mahabharata. Manuscripts of the text can be found from all over
India and outside. Since there are considerable variations amongst these
manuscripts, a critical edition®’ of theﬁ text was prepared by a panel of scholars,
led by V.S.Sukthankar, who studied a number of manuscripts and prepared a
common reader for all containing the verses which are least likely to be of later

origin or regional interpolation. The majority of studies done on the

5% Periods of these texts as according to P.V. Kane, History of Dharmasastra, vol. 11, pt. 1,
Bhandarkar Oriental Research Institute, Poona, 1974, pp. xi-xii.
' Mahabharata, {(ed.) V.S.Sukthankar et al., 19 vols., B.O.R.1., Poona, 1933-39.

19
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 Mahabharata are now based upon the critical edition of it. J.A.B. van Buitenen
began a translation of the critical edition and finished doing the first five
parvans of it. Both the critical edition and its translation are extremely helpful
for any study of the text.

Apart fromr the above, I have also
used the Calcutta edition of the text. By the Calcutta edition I mean the edition
compiling by comparing the manuscripts found in the eastern part of India. For
this 1 have selected the edition by Haridas Siddhantabagish Bhattacharya.
This work contains the Sanskrit verses and their Bengali translation, and the
commentary by Nilakantha called the Bharatabhavadipa.

The period of composition of the
Mahabharata is uncertain. However, scholars have agreed that the codification
of the text primarily belongs to the first four centuries of the Christian era®>.
This was also the period of composition of some of the major law-codes. The
brahmanical society was undergoing changes and reorganisation and it was felt
necessary to provide the people with a guideline. Most of this was done
through the.law-codes. However, with the growing complexity of the social

structure, it was also necessary to convey the idea of dharma to the common

52 Mahabharatam, (ed.) Haridas Siddhantabagish Bhattacharya, 43 vols., Bishwabani

Prakashani, Kolkata, 1338 (B.S.).
%3 Fitzgerald, James L. “Mahabharata”, in The Hindu World, (ed.), Mittal, Sushil. And
Thursby, Gene., Routledge, New York, 2004, pp. 52.

20
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people in a simple language through the composition of popular literature like
the epics and later the Puranas.

However, the society depicted in
the Mahabharata is not a monolithic one. The text goes through a series of
stratification and, more often than not, shows the presence of various
‘survivals® of the past. R.S.Sharma divides these various social remnants into
two broad categories’®. He shows that the text gives clear indications of two
types of societies, one a tribal and indigenous one and the other a territorial and
vqrna-divided state-based society. Examples of both kinds can be found clearly
in the text. In the early half of the text it portrays the tribal remnants, and as the
narrative moves on to the didactic parvans® the focus gradually shifts towards

the varna-divided society.

3 Sharma, R.S. Material culture and social Jformations in ancient India, Macmillan, Delhi,
1983, pp. 140.

55 Like the Santi and the Anusasana parvans.
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Introduction

The Plan of the Work:

[ have divided my dissertation
into three chapters to bring out the concept of mixed-castes and its treatment in

the narrative of the Mahabharata. The first chapter deals with the concept of

varnasatitkara and its position in the law-codes. This chapter looks at their

evolution, categories and other discussion by the various law-codes to check

whether any pattern can be seen to have been followed. This chapter is meant

to serve as an introduction to the concept of varnasatitkara, as it is found in the

various law-codes.

The second chapter deals with the
text of the Mahabharata, especially the first parvan’®. In this chapter we look
at the various birth-stories and catalogue the myths attached to them. The
nature of the myths will help us decipher the text’s attitude towards such
characters. We shall see if the children born of mixed marriages are attributed

with any special status and if the law-codes’ injunctions are followed while

5 The first parvan has been selected for the birth-stories in the Mahabharata. As this is the
introductory parvan of the text, almost all the major characters are introduced here. It also has

the maximum number of birth-stories and they are of a varied nature.
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deciding the child’s varna. This will help us in understanding the social

reaction to births out of various varna compositions.

In the third chapter we shall focus
on a specific varnasaritkara character in the text’’, namely Vidura. The various
terms by which he has been addressed will be of specific importance to our
study. This chapter will help us figure out the social outlook towards a

varnasamkara person. The reason behind my selection of Vidura is the fact

that he was the only mixed-caste character of importance in the text who was
addressed so. Though his character does not correspond to the idea of a
varnasamkara character of lesser importance in the story, given the paucity of

evidence, he can still be considered as a good indicator of the treatment

received by such characters in society, as reflected in the Mahabharata.

*" I have looked at only the first five parvans of the Mahabharata. The character of Vidura
enjoys a prominent position in these sections only, and after the conclusion of the fifth parvan
and the beginning of the sections on war he does not figure in any important incident of the

story.
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CHAPTER -1

Admitting The New: The Theory Of Varnasavikara In

The Dharma-Sitras & Sastras.

Introduction:

The study of the early Indian
society poses a few challenges to the reader. Social history of a country, or
more precisely, the history of a specific social pattern, can never be traced in
an exact way (unless and until the ‘time — machine’ is invented). One can
never know the precise social behaviours of a time bygone, of a society
bygone. Still, we do venture into the adventure of studying social history with
the help of the textual remnants left by the bygone society.

Interacting with the early Indian
social history, the first pattern that comes to notice is the varna structure.
Infused with it, we can see the social picture as coned by this structure. Till this
day the varna structure can be seen in the driver’s seat while driving the
truckload of social hierarchy, at many places in India. In the early Indian

scenario, it can be seen that, one of the standpoints of the brahmanical
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religious, as well as, social order was the varna division. This division not only
classified society into four groups, but also established and legitimised the
same by connecting it with the cosmic creation of the world. The four varnas
were said to have been evolved out of various body-parts of the cosmic man
(pwrusa)'. The brahmanas from the head, the ksatriyas from the arms, the
vaisyas from the thighs and the $iidras from the feet; giving it all the colour it
needed in order to, not only legitimise itself, but also to produce a sense of
hierarchy. This was a vertical order. With this order was assigned the earthly
occupations of each varpa. This, in turn, introduced the idea of ‘purity’ and
‘impurity’ of a varnpa, based upon their oc‘cupation. However, matters turned
complex, once the question of their intermingling came to the forefront.
Children of parents of differing varna were in a probable situation of identity
crisis. Also, with the brahmanical expansions to the outskirts of the Gangetic
plain or the regions inhabited by numerous indigenous communities, there was
a necessity to bring them all under the brahmanical social umbrella. The need
arose to give them a name, as well as a well-defined position in the society.

Thus to tackle this theoretical, as well as, practical problem of new entrants,

the concept of varnasaritkara arose, and devices were planned to produce the

social guidelines for them to follow. Since there were several of them,

theoretically evolving out of different possible varna combinations and

' Rg Veda — (X. 90).
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practically out of the numerous tribes and occupational groups, it was
necessary to record them first, and then to catalogue them into different
hierarchical order in the society, keeping in mind the basic characteristics of
the brahmanical social mechanism. This function was carried through the
norms propounded in the various ‘law-codes’ or the dharmasitras and the

sastra texts. Infused with the types of anuloma and pratiloma kinds,
varnasatitkara became far more complicated as a concept. Due to this, several

questions arose about their exact identity, which the law-codes were unable to

answer.

Our concern in this study would
be on the theoretical aspect of the same structure. This is due to the fact that
the law-codes record the varnasamkaras in that particular manner, i.e., them
coming out of different varna combinations. However untrue this might be
from a practical sense, this certainly helps us to understand the viewpoints of
the brahmanical authors, who were trying to legitimise these new entrants and
were busy sewing them into the brahmanical socio-cultural fabric.

The overarching brahmanical

belief of the varnas being limited to four did not hamper the growth of this

new structure of varnasatitkaras, which existed in parallel terms with the same

belief. However cleverly these authors tried to cope with this utterly
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contradictory duality, they had to give in to some unavoidable and avoidable
contradictions. Many of these contradictions were seen to have emerged out
along the chronological line, while many. of them were out of the
disagreements between different authors. The above point, along with others,
form the bulk of our next section where we look at the various difficulties one

would face while working with the law-codes.
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A Few Problems With The Law-Codes:

Before we indulge ourselves with
the topic of varnasariikaras and their positioning in the various dharma-sutras

and $dstras, let us first face the kind of hindrances likely to be offered by these
texts. This is due to the fact that one can get to the point these texts are making,
only in a biased way. That is to say, these texts will present us a period they
know, a period bygone, and it will be very difficult to get the whole picture out
of them. We will only see the portion of that period these texts will show us
and not the whole of it. One must keep in mind these problems before using
these texts for any researching purpose.

The problem of varna assignment

comes clearly to the forefront, while discussing the varnasaritkara pattern in

early Indian society. This is a problem, which I believe, can never be solved
fully by having the dharma-sastra and the sitra texts as the only source of
information. It can be seen that these texts present a dual hindrance regarding
the above study. On one hand, they present a typically prescriptive nature
where the role of guesswork becomes important while painting the practical
arena, and on the other hand they are full of contradictions and conflicts

regarding the said aspect of awarding a specific mixed—varna identity.
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With their prescriptive nature, we
can never know the real structure and can only make guesses. That is to say,
these texts can only tell us ‘what should be done’ and not ‘what was done’.
Thus we can never know for sure, if the guidelines in these texts were at all
followed or not. Even if we take it that these guidelines were followed by the
people of that period, it presents us with another problem. The level of
contradictions and disagreements between these texfs leave us to wonder,
which one of them were being followed by the people. For instance, the same

combination of parents (of different varna) produces a particular

varnasamkara according to one of the texts, while the other text names a new

varnasatitkara with the above parentage. It gets very confusing indeed, so as to

follow or believe ‘which’ text.

Also, more often than not, we find
the texts mentioning a few theories, for instance the jatyutkarsa one. Here we
collide with the conflict of idea versus reality. We can definitely be sure about
the authenticity of the idea, but it being a reality or not, can not be cross-
checked. In this battle of idea vs. reality, my suggestion would be to
concentrate on the idea alone, and not on its authenticity as being a reality.
This is for the fact that even an idea can show the social remnants of a

particular period.
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The best way out is to look at
these differences from the angle of searching for their underlying intention.
What we need to look for is the social picture depicted even in these
differences, and see if there is a pattern evolving out of these contradictory
remarks. This is due to the fact that these texts belong to separate grids, both
philosophically and chronologically. They belong to separate periods, and a
study of their differences would lead us to the social outlook on the subject
being present inside the time frame of the composition of each of these texts.

Moreover, there is also a kind of
problem offered by some of these texts, which can never be solved. Some of
these texts are written in verses, which are bound by the objective of fulfilling
meter requirements. It is possible that many of the words and terms in the
verses of these texts were inserted in to keep up with the meter requirements,
and were not required otherwise. This is a possibility which, with uncertain
degree of effect, can really hamper the study of the data coming out of these
texts. Since we have to depend upon the same data for our study, this can
become a non-cautioned, as well as, non-cushioned hazard to the same purpose
of us. We can never know, whether the term was inserted following the meter
requirements or was it really necessary for the text’s purpose.

Keeping in mind these problems,

and being careful to avoid them, let us venture into our original topic of

30



Admitting The New; The Theory Of Varnasaritkara In The Dharma-Sitras & Sastras.

looking at the placing of the varnasaritkaras by the various dharma-sitras and

sastras.
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Varnasaritkara In The Law-Codes:

As [ have already said, the
concept of mixed-caste or varnasatikara appears in the law-codes with utmost

contradiction. It completely opposes the brahmanical belief of limiting the
varnas to four and at the same time can be seen as not hampering the above
belief at all. This is an interesting paradox, which should be looked at with
great care. It is possibly, because of this paradox, we can see the texts as, on
one hand, univocally dismissing the idea of mixing the four varnas with

extreme despise, and on the other hand, providing provisions for the possible

varnasarikara and flirting with the possibilities, hereby manufacturing

numerous different varnasaritkaras.

We can also see that the texts
even tried to sanction a group of varnasarikaras (anuloma) to some extent,
making them somewhat more acceptable than the other half (pratiloma).
Almost every text takes the line of approving the anulomas, as compared to the
pratilomas. Still, it can be seen that this did not stop them from spending a lot

of ink on the pratilomas and carry their disagreements over the naming of

certain pratilomas, exactly as they do with the anulomas. This suggests that the
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texts were as much interested with the pratilomas as with the anulomas.

Probably this provided them with the chance to produce a hierarchy even
within the varnasaritkaras, just like it was done with the four varnas.
With all these contradictions and

more, it becomes very clear that the idea of varnasariitkara was indeed a very

popular subject for the authors of these texts, and this was here to stay. The
chief question that comes out of this is ‘why this idea was at all created’. The
answer to this lies in a more extensive study of the subject, which is out of the
reach of this meagre attempt of mine, bound by time and space.

In this study I propose to look at

the cataloguing of the various varnasarikaras by the law-codes. For this I have

selected ten different dharma-sitras and $astras of varying periods. They are —
the Gautama dharma-sitra, the Baudhayana dharma-sitra, the Vasistha
dharma-sitra (period of composition — 600 B.C. to 300 B.C.), the Mdnava
dharma-$astra (period of composition — 200 B.C. to 200 A.D), the
Yajiiyavalkya smrti, the Visnu dharma-sitra (period of composition — 100
A.D. to 300 A.D.), the Narada smrti (period of composition — 100 A.D. to 400
A.D.), the Vaikhanasa smarta-siitra (period of composition — 200 A.D. to 500

A.D.), the Usanas and the Sitasamhita (period of composition — 600 A.D. to
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900 A.D.)% Of these texts, the ‘Manava dharma-sastra’ or the laws of Manu
can be seen to be the most vocal as well as the most centrally located text
along the chronological line. Hence, I have selected this text as the core of my
study and have divided my study along the chronological divisions of the
sections ‘Pre Manu’, ‘Manu’ and ‘Post Manu’ textual periods. This, I believe,
would provide the study with a clear approach and vision, and would also help
us in making useful comparisons along the time-line.

The concept of varnasatitkara as

found in the various dharma-sitras and $astras can be seen to have originally
evolved from the concept of miscegenation among the members of the four

primary varnas. Only Apastamba’ in his dharma-sitra, declares that the

varnasatitkaras are not the result of miscegenation and are derived from the

sins committed by them in the past lives®. According to Apastamba, when a
brahmana, ksatriya, or vaisya commits sins such as theft of gold or killing of a
brahmana, they become in their next birth a candala, a paulkasa or a vaina
respectively. All the other authors approve the miscegenation theory.

Nevertheless, terms that emerge as varnasaritkara names in these texts,

* Periods of these texts as according to P.V. Kane, History of Dharmasastra, vol. 11, pt. I,
Bhandarkar Oriental Research Institute, Poona, 1974, pp. xi-xii.

* Period of composition — 600 B.C. to 300 B.C.

* Vivekanand Jha — opcit, 1970, pp. 278.
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sometimes suggest a completely different theory. That there was a clear motive
behind the cropping up of this theory of varnasaritkara, gets clear support from

those terms. However, this we shall discuss later in our study. For now, let us

concentrate on the first section of our study, which is on the pre Manu law-

codes.
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Pre Manu Dharma-Sastras & Sitras:

The varnasawmkaras as a social

structure, as found in the various dharma—sutras and $astras, can be viewed
from various angles. But broadly they can be viewed in two different ways.
Firstly, from the angle of them being anuloma categories, and secondly, from
the pratiloma angle.

The anuloma category means the
situation where the patrilineal laws are being followed, where the father is of a
higher varrna than the mother. On the other hand, the pratiloma category is just
the opposite of the anuloma order. It is indeed interesting, that both these
categories are looked down upon by almost every dharma-sitras and sastras,
and still one can find a definite sense of hierarchy while placing these
categories in an order. The category of the anulomas, by most of the texts, is
taken to be somehow more acceptable than the pratilomas. The pratilomas, on
the other hand, find no supportive text to their favour.

Amongst the pre Manu texts’, the

difference of approach regarding the naming of the anulomas and pratilomas,

* The Gautama dharma-siitra, the Baudhavana dharma-siitra and the Vasistha dharma-sitra

(period of composition - 600 B.C. to 300 B.C.)
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can be very clearly noticed. These three texts, belonging to the period between

600 B.C. and 300 B.C., record the earliest traces of the idea of varnasamkara.

Here we can see that they name only 11 categories of anuloma varnasaritkara

slots to be filled, with due differences, as against the 18 probabilities, with the
Vasistha dharma-siitra filling up only one of these categories (nisdda)®. On the
other hand, they fill up all the 18 pratiloma slots, and we also find all of them
agreeing with, at least, two of the slots; i.e. with ksatriya (father) and
brahmana (mother) the child is s#ta in accordance to all three texts, and with
$idra (father) and brahmana (mother) the child is always candald’.

This is a very interesting
observation as it goes against the theory that the anulomas were the favoured
one. The authors seem to have taken up more interest in naming the pratiloma
categories than the anuloma ones.

There is also another difference
between the anulomas and the pratilomas as named by the three pre Manu

texts. We do find examples of regional names in the pratiloma lists, like that of

¢ See the Table — 3.
7 See the Table - 4.
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vaidehaka and magadha®, while in the anuloma one no such terms occur. The
anuloma list is more filled with jati-like names such as, nisada and ambasthd’.

Overall if we look at the three pre
Manu texts, a few points emerge. Apart from the categories like, siita and
candala, no other name enjoys the univocal agreement regarding their placing
by the texts'®. There is a considerable amount of disagreement with slots like,
brahmana father and vaisya mother, vaisya father and brahmana, ksatriya and
Siidra mother, Sudra father and ksatriya and v?zis’ya mother. Slots like
brahmana father and ksatriya mothef, and ksatriya father and vaisya mother
can be seen lying almost vacant (with only Gautama filling the latter slot with
the name amba‘s_z‘ha)l I

Thus we can note about these

texts, while looking at their categorising of the ‘primary’'? varnasatikaras.

When we come to the ‘secondary’ varnasamkaras as being named by these

three texts, it is a minor shock that we receive. The texts, which have been so

8 Ibid.

? See the Table — 3.
' See the Table ~ 1.
" Ibid.

' Another angle of looking at the varnasaritkaras, is from the perspective of primary and

secondary varnasatitkaras. The primary varnasaritkaras are the ones who are formed out of the

parents falling under the four primary varna. While the secondary ones are the doubly mixed

categories.
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vociferous and particular regarding the naming of the primary varnasaritkaras,

leave the secondary slots almost vacant. Only five slots out of the endless ones
have been filled with four names, and that too only by the Baudhayana -
dharma-siitra. The other two, i.e. the Gautama dharma-sitra and the
Vasistha dharma-sitra, remains totally silent as far as the naming of the
secondary varnasatitkaras is concerned'®. This is indeed very interesting, as it
would be naturally expected that the secondary list would show us much more
variety and would be much more numerous than the primary one, following the
reason that the secondary list shows a situation which could harness endless
possibilities for the coming of the new mixed castes (which are mixed —

doubly, 3 times, 4 times, 5 times.....).

'3 See the Tables — 2 and 6.
" Ibid.
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Manava Dharma-Sastra:

Coming to the next section, that is
the placing of the varnasatikaras by the Manava dharma-sastra, one can see a

very clear and methodical process being followed by the text.

Regarding the naming of the

anuloma and pratiloma varnasamkaras, Manu names only three of the

anulomas (ambastha, nisada and ugra) out of the possible six slots'®.

Moreover, here he can be seen to be in full agreement with the Baudhayana

dharma-sitra. Regarding the pratiloma varnasamkaras, Manu names all of the

six possibilities'®. Here he is seen to be in agreement sometimes, with
Baudhayana dharma-sitra and Gautama dharma-sitra. He agrees with
Vasistha dharma-siitra, only while placing the categories of siiza and candala,

of which all the three texts are in agreement.

The fact that Manu names all of
the pratilomas and only three of the anulomas is not surprising if we look at
the pattern followed by him. He declares that, sons, begotten by the superior

three varnas (brahmana, ksatriya and vai$ya) on wives belonging to the

15 See the Table — 3.
' See the Table — 4.
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immediate next varna, belong to the same varna of their fathers'”. It is
probably following this theory he keeps the categories like, brahmana father
and ksatriya mother, ksatriya father and vaisya mother and vaisya father and

$idra mother, vacant'®. It is also noticeable, that Manu, while naming the
various anuloma and pratiloma varnasaritkaras, does not add up new names
and can be seen to have been picking and choosing from the names which were

already enumerated by his predecessors.

This is, interestingly enough, not
the case while Manu is seen naming the secondary varnasatitkaras. Unlike the
primary ones, here Manu is in his creating best, naming 17 secondary

varnasatitkara names, which is the maximum by any text of our concern'® (the

next contender is Usanas, which is a post Manu text, naming 9 of them®’). Out
of these 17 names Manu enumerates only four names, that have been named

before (kukkuta, antyavasayin, pulkasa and svapaca). Thus, not only is Manu

the most vociferous text naming the secondary varnasaritkaras, he is also the

most original one. This is, however, to be expected, as the predecessors of

7 Manava dharma-$astra, chapter-10, verse-6.
'* See the Table — 3.

' See the Tables — 2 and 6.

X Ibid.
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Manu named almost none of them and the responsibility, as well as the
opportunity, lay with Manu to enumerate them and to, possibly, create them.
Regarding the names (secondary)
enumerated by Manu, it can be seen that they follow no particular pattern,
apart from the fact that, none of the names are of a regional character’’. We
find names like kaivarta, ddsa and sairindhra, which are somewhat of an
occupational character®. Still no major inferences can be drawn on the basis of
the above observations. One can only say that naming the new entrants to the

society, along the regional parameters, lost its zeal somewhat, while the

question of naming the secondary varnasaritkaras cropped up.

2 Ibid.
2 Ibid.
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Post Manu Dharma-Sastras & Sitras:

Coming to the section of the post
Manu texts, we can see that these texts followed a specific pattern of not
following any. Variety and more variety seem to be the key word here. That is

why we can find so many names enumerated by the post Manu texts in the list
of the primary varnasatitkaras.

However, apart from the above,
when we look at the various anulomas and pratilomas, certain points can Le

seen. In the whole list of the varnasarikaras, which otherwise show a great

deal of overlapping and variation, only the category of rathakara occurs in
both the anuloma and the pratiloma lists. According to the Baudhayana
dharma-siitra, which is a pre Manu text, he is the lowest possible anuloma
(that is formed out of the union between a vaisya father and a siidra mother),
and according to the Vaikhanasa dharma-siitra and Siitasamhita (both post
Manu texts), he is the highest possible pratiloma (formed out of the union

between a ksatriya father and a brahmana mother)”.

Moreover, if we look at a

chronological development, we would see that a lot more new names have

B See the Tables — 3 and 4.
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been added to the list of the anuloma varnasaritkaras by these later authors®,

than in that of the pratilomas. In the pratiloma list, these three texts only repeat
names which have been already denoted a place by the previous texts. On the
other hand, the anuloma list shows a lot of new names® under these three
heads.

Amongst the pratiloma
categories, a few names can be found which occur under the same parentage
according to the majority of the texts. For example the category of candala
occurs as having a sidra father and a brahmana mother, according to each and
every text. Same is true for siita, who, having a ksatriya father and a brahmana
mother, is viewed as being the same under nine of the ten texts*®. No such
constant existence can be found amongst the anuloma categories. One can find
categories like, nisada and ambastha, which can be seen to be enjoying a dual
identity following the disagreement between different texts. Even within this
disagreement, a pattern can be noted. The pre Manu text of Gautama dharma-
sutra categorises nisada as the son of a brahmana male from a vaisya female.

All the subsequent texts take nisada as the child of a brahmana male from a

* That is the Yajfiyavalkya smrti, the Visnu dharma-sitra, the Narada smrti, the Vaikhanasa
dharma-sitra, the Usanas and the Sarasamhita.

B Like kumbhakara, napita, manikara, sucaka, bhisak, avira, silika, katakara and
miirdhavasikta. See the Table — 3.

% See the Table ~ 4.
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Siidra female?’. Same is the case with the category of ambastha. This category
has a ksatriya as the father and a vaisya as the rﬁother as according to the
Gautama dharma-sutra. In the subsequent texts he is seen as the result of a
union between a brahmana male and a vai$ya female®. Thus a chronological
pattern can be seen regarding the anulomas in this regard.

We have already said that in the
secondary list of varnasamikara, the most vociferous text is that of Manu’s.
However, apart from Manu, the post Manu texts” are the most vocal ones,
while naming the secondary mixed castes. On the other hand, texts like Visnu
and Narada do not name any, while Yajiiyavalkya names only one of them
(rathakara)®. The names enumerated by the last three texts in the secondary
list seem to be full of occupational names>!. Thus, if I am allowed to do so, a
very clear pattern seems to be evolving from the primary to the secondary

varnasatitkaras. The thrust seems to be from naming regional names in the

primary list, to naming occupational names in the secondary one*.

77 See the Table — 3.

* Ibid.

® Especially, the last three; the Vaikhanasa dharma-satra, Usanas and the Sttasamhita. Their
period ranges between c. 200 A.D. to c. 900 A.D., as according to P.V. Kane.

%0 See the Tables — 2 and 6.

1 Like, adho-napita, khanaka, tamropajivin, carmakara, nartaka, matsyabandhaka, siicika,
rajaka and rathakdra. See the Tables — 2 and 6.

* See the Tables - 1,2, 5 and 6.
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Observing Inter-Varna Mobility; Jatyutkarsa and Jatyapakarsa:

Here I would also like to mention
an interesting observation, placing a theory which, to some extent, approves
inter-varna mobility. This is the theory of jatyutkarsa (rise in status as a varna)
and jatyapakarsa (fall in status as a varna)”. This varna mobility is only
allowed to the anulomas and not to the pratilomas. It can be seen that three
authors mention this phenomenon; Gautama dharma-sitra (pre Manu),
Manava dharma-sastra and Yajiiyavalkya smrti (post Manu).

According to Gautama, if a
brahmana marries a ksatriya woman, the child is a savarna. however, if this
savarna (female) is married to a brahmana and their female child is again
married to a brahmana, and if this continues with the subsequent (female)
children, the seventh savarna female married to a brahmana would give birth
to a brahmana child. This is called jatyutkarsa. On the other hand, if a
brahmana marries a ksatriya girl and produces a savarna male, who marries a
ksatriya female, and if this goes on, the fifth savarna son marrying a ksatriya

female would give birth to a ksatriya child. This is called jatyapakarsa.

3 P.V. Kane, History of Dharmasastra, vol. 11, pt. 1, Bhandarkar Oriental Research Institute,

Poona, 1974, pp. 61-635.
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Coming to the mention of the
same theory in the Manava dharma-sastra, we can see that there are a few
differences. The basic structure of the theory, however, remains the same.
Manu prescribes seven generations for both jatyutkarsa and jatyapakarsa to
take place, while Gautama prescribed seven and five, respectively. In Manu,
the jatyutkarsa mobility tqkes place in the seventh generation itself, while with
Gautama, it is the eighth generation, where it happens. Moreover, Manu is seen
to be remaining silent about the mobility of jaryutkarsa, when the original
parents are themselves anulomas (that is belonging to the secondary list of
varnasatitkaras).

Yajityavalkya, on the other hand,
adds a new possibility for the jatyapakarsa to happen. Jatyutkarsa, according
to him, still happens only with inter-varna marriage, and takes place in the
seventh or fifth generation. Jatyapakarsa, on the other hand, can happen both
by marriage and by following a lower varné 's avocation. By marriage it
happens in the seventh or fifth generation, while by the avocation theory, it

takes place in the fifth, sixth or the seventh generation.

The whole idea of varna mobility
being taking place following these two rules seems quite improbable as a
social reality. This must be seen as a development of an idea only and not in

the lights of being a social practice. Still one must say that the mere presence
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of theories like these in the law-codes, has in itself some logical implications,
even if it was not a social reality. It proves that the mentality of the
brahmanical authors was tilted towards the anulomas, and the pratilomas were
awarded a step-motherly treatment. Though the texts constantly refute the idea
of mixed-varna as being a despised one®*, they can be seen to be creating a
clear-cut hierarchy among the two groups of the mixed-varnas. It seems here,
that the anulomas were given a chance, however slender it might be, to climb

back the social ladder by following the rules of jatyutkarsa.

 Vivekanand Jha, op cit, 1970, pp. 275.
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Conclusion:

Thus it can very well be seen that
the law-codes worked really hard to sew this new idea of the varnasarikara
into the brahmanical social fabric. However, it can not be said that they
succeeded fully. Most of their good work was hampered by the presence of
utter contradictions and differences between them. It is because of this that the
chance of knowing the real social practices of the period has been thwarted.

However, it must also be kept in
mind that these differences have been very helpful in a way. They have
provided us with a specific pattern of naming the varnasamkaras, a study of
which can get us nearer to the answer of such questions as why this idea of
varnasammkara was at all created? The emergence of regional names and a
gradual shift to the occupational names, the mismatch between the treatment
given to the pratilomas and the anulomas, the gradual erosion of Manu’s idea
of the anuloma child of parents of adjacent varnas not being a varnasamkara —
all these present us with a pattern which is reminiscent of the brahmanical
mentality or intention. Still, a question remains. After the rules were

formulated to designate the varnasamkaras who were theoretically formed out

of different varna combinations, to what extent were these rules actually
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followed, if at all. We know that the theory of varnasaritkara was created to

make room for the new entrants to the brahmanical society. Up to what period

did this continue is a question that still remains unanswered.
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Brahmana + Ksatriya M = brahmana is the father, ksatriya is the
mother and this is clearly mentioned as a marital union (M).

Brahmana + Stdra CU = brahmana is the father, $itdra is the mother
and this is clearly mentioned as a clandestine union (CU).

Gautama = Gautama dharma-sitra.

Baudhayana = Baudhayana dharma-sitra.

Vasistha = Vasistha dharma-siitra.

Manu = Manava dharma Sastra.

Yajiiyavalkya = Yajriyavalkya smrti.

Visnu = Visnu dharma-sitra.



9. Narada = Narada smrti.

10. Vaikhanasa = Vaikhanasa smarta sutra.
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Table — 1.

Table of the Primary Mixed — Castes, As in Various Dharma-Sitras and Sdstras.

. - } 200B.C~ 100 AD- 200 A.D.-

Period of the Texts 600B.C.-300B.C. 200 AD. 100 A.D. - 300 A.D. 400 AD. 500 AD. 600 A.D. - 900 A.D.
caber | Mothr | CHild2ce 10 | Childace.to | Child ace. to Childace. | Childace. o | Childace | Childace. 3 cpifgace 10 | Childace. o | Child ace. 10
= (Gautama) | (Baudhayana) | (Vasistha) (Manu) (Yajiyavalkya) (Visnu) | (Narada) (Vaikhanasa) | (USanas) | (Satasamhita)

Bhisak/
1. | Brahmana | Ksatriya Mirdhivasikta Suvarmna
(Savama)
- Ambastha/
2. | Brahmana Vaisya Nisada Ambastha Ambastha Ambastha Ambastha Kumtzha'kara/ Kumbhakara/ Kumbhakara
Napita Népi
Napita
Ugra/
3 | Brahmana | S$udra | Paradava Nisada Nisada Nisada Nigada Nisada | Paratava | Larasava/ Nisada/
Nisada Parasava/
Salika
. _ _ _ - - _ - - Siita/ . Sita/
4, Ksatriya | Brihmana Siita Siita Siita Siita Siita Sita Siita Rathakira Rathakidra Rathakira
. iy - Asvika/ o .
5. Ksatriya Vaisya Ambastha Mihigya Madgu Manikara Avira
6. | Ksatriya Stidra Dausmanta Ugra Ugra Ugra Nisada $ilika Dasuglyii:ta/
7. Vaisya Brihmana Krta Vaidehaka Ramaka Vaidehaka Vaidehaka Vaidehaka | Vaidehaka Mcz':l::;:m Magadha Mleccha
. . Dhivara/ N - - Ayogava/ Ayogava/ Pulinda/
8. Vaidya Ksatriya Magadha Ayogava Pulkasa Magadha Magadha Pulkasa Pulinda Pulinda Bhoja
. o - Ugra/ Katakiira/ Katakara/
9. Vaidya $tdra Karana Rathakara Karana Ciicuka AN
10. Stdra Brahmana Candala Candala Candila Candala Candila Candala Candala Candala Candila Candila
. Carmakara/ Pulkasa/
1 Stdra Ksatriya Vaidehaka Ksatr Vaina Ksatr Ksatr Magadha Ksatr Pulkasa Pulkasa/
. Velava
Rafijaka
12 $udra Vaisya Ayogava Magadha Antyavasdyin | Ayogava Ayogava Ayogava Cakrika/ Cakri
. Y Y Vaidehaka




Table — 2

Table 1 of the Secondary Mixed — Castes, As in Various Dharma-Siitras, and Sastras.

Period of the Texts— P D A= 600 A.D. — 900 A.D.
Father Mother Child Chitd ) Child 'Child Child Child )
- — | (Baudhayana) (Manu) (Yajiyavalkya) | (Vaikhinasa) (Usanas) (Satasamhita)
1. | Brahmana | Dausyanta Apita
2. | Brahmana | Ayogava Dhigvana Pingala
3. | Brahmana | Ambastha Abhira
4, Vaisya Nisida Kukkuta
5 Sadra Nisada Kukkuta Kukkuta
6 Candala Nisada Antyavasayin
7 Candala | Vaidehaka Piandusopaka
8 | Candala | Brahmana Svapaca Svapaca
9 | Candala Vaigya Svapaca
10 | Candala Pulkasa Sopaka
. . Ahindika/
11 Nisada Vaidehaka Karavara
Kaivarta/
12| Nisada Ayogava Margava/
Dasa
13 Nisada Ksatriya Adho-Napita
14 Nisada Stdra Pulkasa Pulkasa
15 Stinika Ksatriya Udbandhaka
16 | Khanaka Ksatriya Udbandhaka
17 | Magadha Stdra Kukunda
18 [ Ambastha | Vaidehaka Kusilava
19 | Ayogava | Ksatriya Khanaka Siinika
20 | Ayogava | Brahmana Tamropajivin Tamropajivin Carmakara
21 Svapaca Brihmana Guhaka
22 Sticaka Brahmana Taksaka Taksaka
23 | Rafjaka Vaidya Nartaka
24 | Taksaka Ksatriya Matsyabandhaka
25 | Vaidehaka Nisada Meda
26 | Vaidehaka | Ayogava Maitreyaka
27 | Vaidehaka | Ambastha Vena
28 | Vaidehaka | Ksatriya Sitcika Sicika
29 Pulkasa Brahmana Rajaka Rajaka
30 | Puikasa Vai§ya Rajaka
31 | Mahigya Karana Rathakdra
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Table — 2 (Contd.)

Father Mother Child Child Child Child Child Child
_ | (Baudhayana) (Manu) (Yajfiyavalkya) | (Vaikhinasa) (USanas) (Satasamhita)
32 Siita Brahmana Venuka
33 Madgu Brahmana Venuka
34 Napita Briahmana Venuka
35 Ksatr Ugra Svapaca
36 Ugra Ksatr Svapaca
37 Dasyu Ayogava Sairindhra
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Table — 3

Table of the Anuloma Mixed — Castes, As in Various Dbarma-Sitras and Séstras.

- 200B.C.— 100 A.D.~ 200 AD.~ e
Period of the Texts— 600 B.C.-300B.C. 200 A.D. 100 A.D. -300 A.D. 400 AD. 500 AD. 600 A.D.-900 A.D.
eater | Mother | Childace 0 | Child ace. to Child ace. Ch“t‘i ¢ | Child acc. to a?c“lt‘l Ch‘lt‘l acC. | Childace.to | Childacc.to | Child ace. to
F . j . i at hita
(Gautama) | (Baudhayana) (Vasistha) | (Manu) (Yajiiyavalkya) (Visnu) | (Narada) (Vaikhanasa) (USanas) (Satasambhita)
Bhisak/
Brahmana | Ksatriya Mirdhavasikta Suvarna
(Savarna)
. Ambastha/
Brahmana | Vaisya Nisada Ambastha Ambastha Ambastha Ambastha Kunl\llt;h?tl;ara/ Kumbhakara/ Kumbhakara
P Napita
Ugra/
" 4 _ = . . s - _- Para$ava/ Nisada/
Brahmana Stidra Parasava Nisada Nisada Nisada Nisada Nisada Parasava Nisada parasava/
Silika
. L . Asvika/ o .
Ksatriya Vaisya Ambastha Mahisya Madgu Manikara Avira
Ksatriya | $udra | Dausmanta Ugra Ugra Ugra Nisada Sulika D ag;f’ii’:a/
. _ Ugra/ - Katkara/ Katkara/
Vaisya Stdra Karana Rathakara Karana Cocuka Stcaka
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Table — 4

Table of the Pratiloma Mixed — Castes, As in Various Dharma-Sitras and Sistras.

. - 200B.C.~ 100 A.D.— 200 AD.— ATy L
Period of the Texts 600 B.C. -~ 300 B.C. 200 AD. 100 A.D. -~ 300 A.D. 400 AD. 500 AD. 600 A.D. ~ 900 A.D.
eater | Mother | Childace to | Childace to | Child ace. to Childace. | Child ace, to | I 206 | Childace ) cpitg ace. 10 Chitdace:} - chilg ace. 1o
(Gautama) | (Baudhayana) | (Vasigtha) (Manu) (Yajiiyavalkya) (Visnu) | (Narada) (Vaikhanasa) (Usanas) (Satasamhita)
. = _ - - - Sita/ - Sita/
Ksatriya | Brahmana Siita Siita Sata Siita Siita Sita Siita Rathakira Rathakiira Rathak e
Vaifya | Brahmana |  Krta Vaidehaka Ramaka | Vaidehaka | Vaidehaka | Vaidehaka | Vaidehaka M%Z‘;gga Magadha Mleccha
. . Dhivara/ - Ayogava/ Ayogava/ Pulinda/
Vaisya | Ksatriya Magadha Ayogava Pulkasa Magadha Migadha Pulkasa Pulinda Pulinda Bhoja
Sitidra | Brahmana Candala Candala Candala Candala Candila Candala Candila Candala Candala Candala
) Carmakara/ Pulkasa/
Siidra Ksatriya Vaidehaka Ksatr Vaina Ksatr Ksatr Maigadha Ksatr Pulkasa Pulkasa/
. Velava
Raitjaka
- ., = ~ I - Cikrika/ -
Sadra Vaidya Ayogava Magadha Antyavasdyin | Ayogava Ayogava Ayogava Vaidehaka Cakri
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Table - S

Table 2 of the Primary Mixed ~ Castes. As in Various Dharma-Siitras and Sastras.

. 200B.C- 100 A.D~ 200 A.D-
Period of the Texts—+ 600 B.C. - 300 B.C. 200 AD. 100 A.D. - 300 A.D. 400 AD. 500 AD. 600 A.D. - 900 A.D.
Mi\'T:-Zxé:S;;tes ' (Gautama) | (Baudhiyana) | (Vasistha) | (Manu) (Yajiiyavalkya) (Visnu) (Narada) | (Vaikhanasa) (USanas) (Sitasamhita)
I Brahmana +
1. | Mirdhavasikta Ksatriya M
. Brahmana +
2. Bhisak Ksatriya CU
3 Suvarna Brihmana +
) (Savama) Ksatriya M
4 Nisada Briahmana + Br;‘thana + Brahmana + Brihmana + Brihmana + Brghmana + { Ksatriya + B;ﬁhmana + Brahmana +
] § Vaisya Siidra M Sadra M Siidra M SidaM $iidra Siadra $iidra CU $idra CU
5 Ambastha Ksatriya + Brahmana + Brahmana + Brahmana + Brihmana + Brahmana +
) > Vaidya Vaisya M Vaisya M VaidyaM Vaisya M VaisyaM
6 Kumbhakira Brahmana + Brahmana + Brahmana +
' o Vaigya CU Vai¢ya CU Vaigya CU
7 Nabita Brihmana + Brahmana +
' P Vaidya CU Vaigya CU
8 Paratava Brﬁhmana + Brahmana + Brihmana + Brahmana +
’ Stdra Stdra $iidra M Siidra M
Vaisya + Ksatriya + Ksatriya + Ksatriya + Brahmana +
% Ugra Sudra Siidra Sudra Sidra $tdra
bt Ksatriya + B;ﬁhmana + Ksatriya +
10 Slika $udra CU $udra CU $adra CU
1 Sita Ksatriya + Ksatriya + Ksatriya + Ksatriya + Ksatriya + Ksatriya + Ksatriya + Ksatriya + Ksatriya +
) Brahmana Brihmana Briahmana Brahmana Brahmana Brahmana Brahmana Brihmana M Brihmana M
LA Vaidya + Ksatriya + Kyatriya + Ksatriya +
12 Rathakéra Studra M Briihmana CU Brahmana CU Brihmana CU
. Ksatriya +
13. Mahisya Vaidya M
oL Ksatriya +
14 Asvika Vaidya CU
Ksatriya +
15 Madgu Vaidya
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Table - 5 (Contd.)

. 200 B.C~ 100 A.D— 200 AD-~ _
Period of the Texts— 600 B.C. -300B.C. 200 A.D. 100 A.D. - 300 A.D. 400 AD. 500 AD. 600 A.D. - 900 A.D.
Mix—_zzxg;;tes$ (Gautama) | (Baudhayana) | (Vasistha) | (Manu) (Yajiiyavalkya) (Visnu) (Narada) | (Vaikhanasa) (USanas) (Satasamhita)
N o Ksatriya +
16. Manikira Vaisya CU
. Ksatriya +
17. Avira Vaisya CU
I K$:¢x[riya + ngxtriya +
18, Dausmanta $iidra Stdra
Vaisya +
19: Krta Brahmana
20 Vaidehaka Sadra + Vaisya + Vai$ya + Vaisya + Vaidya + Vaidya + Stidra +
' Ksatriya Brihmana Brahmana Brahmana Brahmana Brihmana Vaisya
= Vaidya +
21. Riamaka Brahmana
- Vaidya + Sudra +
22 Cakrt Brihmana CU Vaisya CU
2 Maeadha Vaisya + Siidra + Vaidya + Vaisya + Stidra + Vaidya + Vaidya +
) g Ksatriya Vaidya Ksatriya Ksatriya Ksatriya Brahmana Brahmana
Vaidya +
24, Mleccha Brahmana CU
25. Dhivara ;alsyg *
satriya
2% Avoaava Stidra + Vaisya + Siidra + Stdra + Stdra + Vaidya + Vaidya +
) YO8 Vaisya Ksatriya Vaidya Vaidya Vaidya Ksatriya Ksatriya
27 Pulkasa Vaidya + Vaisya + Stdra + Stidra + Stdra +
) Ksatriya Ksatriya Ksatriya Ksatriya Ksatriya
o Vaisya + Vaisya + Vaidya +
2 Pulinda Ksatriya CU Ksatriya CU Ksatriya CU
. Vaisya +
(
29. Bhoja Ksatriya
Vaisya + Vaisya +
30 Karana Sidra M Siidra M
= Vaisya + Vaisya +
31 Katkira Siidra CU $idra CU
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Table — 5 (Contd.)

- i 200B.C.~ 100 A.D.~ 200 AD.-
Period of the Texts—> 600 B.C. - 300 B.C. 200 AD. 100 A.D. - 300 A.D. 400 A.D. 500 AD. 600 A.D.-900 A.D.
Mix%a?tes& (Gautama) | (Baudhayana) | (Vasistha) | (Manu) (Yajiiyavalkya) (Visnu) (Narada) | (Vaikhanasa) (U$anas) (Sutasamhita)
- Vaidya +
32. < .
Ciicuka $udra M
= Vaisya +
33, Siicaka $tidra M
34 Candila Sadra + Stidra + Stdra + Sadra + Stdra + Stdra + Sudra + Siidra + Siidra + Siidra +
) o Brihmana Brahmana Brahmana Brihmana Brahmana Brahmana Brahmana Brahmana Brihmana Brihmana
15 Ksatr Siidra + Stdra + Sadra + Stdra +
o saty Ksatriya Brihmana Brahmana Ksatriya
306. Vaina Sudrg +
Ksatriya
37. Carmakara Sudrq *
Ksatriya
. Stdra +
38. Raifijaka Ksatriya CU
Stidra +
39. .
9 Velava Ksatriya
P Stdra +
40. | Antyavasayin Vaiéya
I Stidra +
41. Cakrika Vaisya CU
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Table - 6

Table 2 of the Secondary Mixed — Castes, As in Various Dharma-Siitras and Sastras.

. ! 200 B.C.~- 100 AD~ 200 A.D-
Period of the Texts— 600B.C.-300B.C. 200 AD. 100 A.D.- 300 A.D. 400 AD. 500 AD. 600 A.D.-900 A.D.
WXE%\%;M‘ (Gautama) | (Baudhayana) | (Vasistha) (Manu) (Yajfiyavalkya) | (Visnu) | (Ndrada) | (Vaikhianasa) (Usanas) | (Satasamhita)
. Brihmana +
1, Apita Dausyanta
K Brahmana +
2.
Dhigvana Ayogava
3 Pimgala Billhmana *
Ayogava
L Brahmana +
4, Abhira Ambastha
Vaisya + §
Nisada / fidra +
5. Kukkuta $adra + Nisada
Nisada
S un Ay Candala +
G. Antydvasayin Nisada
N Candala +
7. Pandusopaka Vaidehaka
' Ugra + Ksatr + Candala + Candila + Candala +
8. Svapaca Ksatr Ugra Brahmana Vaisya Brahmana
_ Candala +
9. Sopaka Pulkasa
L Nisada +
10. Ahindika Vaidehaka
Nisada +
11. Kardvara Vaidehaka
12, Kaivarta Hisada +
Ayogava
- Nisada +
13. Margava Ayogava
14. Dasa Nigada +
Ayogava
o Nisada +
15. Adho-Napita Ksatriya
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Table — 6 (Contd.)

- 200B.C.- 100 AD.~ 200 A.D-
Period of the Texts—+ 600B.C.-300B.C. 200 A.D. 100 A.D. - 300 AD. 400 AD. 500 AD. 600 A.D. - 900 A.D.
Texts—+ . ‘s . . .
MierXCSastc5$ (Gautama) | (Baudhayana) | (Vasistha) (Manu) (Yajiiyavalkya) | (Visnu) | (Ndarada) | (Vaikhanasa) | (U$anas) | (Satasamhita)
Nisada + Nisada + )
16. Pulks
b ulkasa Stdra Sadra
17. Udbandhaka Khanaka + Sainika +
Ksatriyn Ksatriyn
18. Kukunda Méagadha +
Stidra
. Ambastha +
1 Kustava Vaidehaka
20. Khanaka Ayogaya +
Ksatriya
21 Stinika Ayogava +
Ksatriya
a iivi Ayogava + Ayogava +
22.
Tamropajivin Brahmana Brahmana
23. Carmakira Ay?gava +
Brahmana
24. Guhaka Svapaca +
Brahmana
Taks Sticaka + Stcaka +
> faksaka Brahmana Brahmana
26. Nartaka Raﬁjgka +
Vaisya
27. | Matsyabandhaka Taksaka +
Ksatriya
Vaidchaka +
8, T
i Meda Nisada
29. Maitreyaka Vaidehaka +
Ayogava
Vaidehaka +
30.
Vena Ambastha
31 Sicika Vaidehaka + Vaidehaka +
Ksatriya Ksatriya
; Pulkasa + Pulkasa + Pulkasa +
32.
Rajka Brahmana Vaisya Brihmana
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Table — 6 (Contd.)

. - 200B.C.- 100 AD~ 200 A.D-
Period of the Texts 600B.C. -300B.C. 200 AD. 100 A.D.-300 A.D. 400 AD. 500 AD. 600 A.D. - 900 AD.
\Aixiflxge;;test (Gautama) | (Baudhayana) | (Vasistha) | (Manu) | (Yajfiyavalkya) | (Visnu) | (Narada) | (Vaikhanasa) | (USanas) | (Satasambhita)
33 Rathakara Mahigya +
Karana

Madgu + Stta + Nipita +
34, Venuka Brahmana Brihmana Brahmana
35. Sairindhra Dasyu +

Ayogava

63




CHAPTER -2

Rationalising the Birth-Myths in the Adiparvan

Mahabharata.

Introduction:

As we have seen in the previous

chapter, the problem of allotting a specific varna comes clearly to the

forefront, while discussing the varnasaritkara pattern in the early Indian

society. This is a problem, which I believe, can never be sclved fully by having
the Sastra, smrti and the siitra texts as the only source of information. It can be
seen that these texts present a dual hindrance regarding the above study. On
one hand, they present a typically prescriptive nature where the role of
guesswork becomes important while painting the practical arena, and on the
other hand they are full of contradictions and conflicts regarding the said
aspect of awarding a specific varna to a mixed — varna identity.

Following the above reasons, an

incomplete, and somewhat haphazard, picture evolves regarding the concept of

varnasatitkara, which was, without any doubt, a social reality. Owing to the



Rationalising the Birth-Myths in Adiparvan Mahabharata.

fact that the law-codes were not enough a source, the text of Mahabharata

(period of composition — between 400B.C. to 400 A.D. approx.) remains the

best ‘indicative’ source one can have to study the varnasarikaras. Moreover,

while the law-codes are of a prescriptive nature, the text of Mahabharata can

very well paint us a picture indicating the social positions of the
varnasatitkaras.

However, there remain a few
problems regarding the usage of the above text for our purpose. One can never
be sure about the actual practice following a text, as literature follows a certain
narrative and often gives itself in to the demand of the fixed framework. Also,
the véry authenticity of the text is doubted by asking whether it really
happened or not. Still, one can say that, any piece of literature can never be
totally detached from the contemporary social picture. It has to use the present
society, at the time, as its base for laying down a story. Also, not going into the
debate of the said text being a reality or a myth, one can say that the very fact
that it was composed in the period almost the same for that of the law-codes,

helps us to get to its contemporary society. Regarding the concept of the

varnasanmkara, Mahdbhdrata poses as a mine of information about their

practical treatment in the society. The portrayal of the characters, like,

Satyavati, Dhrtarastra, Pandu and Vidura shows us the shades of the strategy

65



Rationaiising the Birth-Myths in Adiparvan Mahabharata.

applied by the society for the treatment of the varnasarikaras. We can also

notice the character of Karna as being an unusual case. Here, there is a conflict
between his real and borne identity.

Coming to the original topic, it
can very clearly be seen that the Adiparvan, or the ‘book of the beginning’', is
the ground where all the chief characters of the text are being introduced.
Being the first book or parva of the Mahabharata, it explains the forthcoming
conflicts in the early life of its major characters. Also, the ‘super—human’
characters, performing larger than life stunts in the subsequent portions of the
text, gets the ‘super—human’ tag being attached to them in this very parva. A
lot of this was done through mystifying the birth stories of these characters. In
most of the cases, the text shows numinous births of them, or them taking birth
out of a supernatural situation quite unlike the common men and women. In
the light of the above, the reader can very easily differentiate between the good
and the bad characters; the good is born with a lot of good and pious signs,
while the bad is with blasphemous signs. Also, along with the above, one can
see a parallel process going on, which regulates the social position of these

characters. It is by looking into these processes that I hope to bring out the

social treatment of the varnasarikaras.

" As put by J.A.B. Van Buitenen in his translation of the critical edition of the text.
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The Birth — Myths:

As I have already said, the births
in the Adiparvan are presented in a way to introduce the reader to the major
characters of the text. The myths associated with them suggest the quality of
the character; that is the goodness or the badness of the same. Though it can be
said that this projects a sense of favouritism in the mind of the reader, this is
what was expected from the text of Mahabharata; the victory of the good, by
vanquishing the bad. Let us now look at the birth myths in the chosen section
of the text, having a special attention towards the aspect of varna allotment.

It can be seen that, in the
Adiparvan Mahabharata there are about 46 to 48 births®, which are either
connected with some myth or are presenting an interesting varna allotment or
are depicting the birth of the major characters in the text. I have tried to divide
these birth stories into four categories, with due overlapping. This I did

according to the (a) marital identity of the parents, (b) probable varnasarkara

identity of the child, (c) various interventions resulting the birth and (d) factors

2 Out of which, only 19 have married parents.
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like niyoga and adoption applied in the birth. Let us now have a look at these
birth myths/stories having a close eye on the varna aspect.

The first birth in this regard,
which comes to the notice, is that of the seer Somagravas’. His father is the
seer Srutasravas, who is a brahmana, and mother is a snake woman (varna
unknown). Here we can presume that the varna identity of the child should
have been a tricky issue. Also we can see two kinds of intervention in this
birth. They are, (a) the seer’s (father) powers, and (b) other community (the
snakes or the Nagas). Regarding the varna allotment, surprisingly enough, the
child is taken to be a brahmana and was regarded as a member of his father’s
community. We shall see later that this was not always the norm, and we do
have examples® of same kind of birth where the child was denied his father’s
varna and was taken into his mother’s non-Aryan community. Though the
varna of Somasravas was never disclosed, we do have enough proof to suggest
his brahmana identity. He was seen to have been appointed by the king
Janamejaya as his priest, an occupation reserved for the brahmana till this
date. Interestingly, this king organised a massive massacre of the snakes

through a grand sacrifice, and Somasravas was not mentioned in the list of the

% 1.3.14. - Mahabharata (critical edition by V.S. Sukthankar, translated into English by J.A.B.
Van Buitenen). I will turther refer to this text as Mbh.

4 Ghatotkaca, whose father was Bhima and mother was Hidimba, a raksast.
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priests of that sacrifice’. Thus, overall, it remains a hazy picture regarding the

varna allotment of Somasravas; following what rules was he not called a

varnasatitkara, it remains unclear. However, this birth can be quoted as a great

example of inter-community marital/sexual relationship, that too between a
brahmana and a naga.

The next birth that I find
interesting is that of the seer Cyavana®. His father was the great Bhrgu
(brahmana) and mother was Puloma. The varna of Puloma is not discussed,
but we do not have any otherwise information of her being anything other than
a brahmana, as she is seen as the married wife of the renowned seer Bhrgu.
The interesting portion of this birth lies, not in the varna allotment, but in the
myth associated with it. It is said that when Puloma was carrying Cyavana, a
raksasa of the name Puloman, seized her from the hermitage of Bhrgu, in the
guise of a boar. The child, she was carrying fell, angrily, from the womb, and
the raksasa died by the mere sight of the child. Since the child fell from the
womb, he was called Cyavana (< cyuta = fallen). This story is quite interesting
as it suggests a few social possibilities, which are, however, outside our
concerned area. The fact that Puloma welcomed Puloman into the hermitage

following a normal behaviour, suggests a possible intermingling between

5 Mbh. 1.48.5-10.
S Mbh. 1.6.1.
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different communities. This, however, can be seen from other examples also
from the text.

The birth story of Pramadvara’,
which comes next along our study, can be seen under two lights; that of varna
and adoption. This female child’s father (biological) was Visvavasu, the king
of the Gandharvas®, and her mother was the Apsara Menaka. The story goes
that Menaka abandoned her child at the door steps of the seer Sthulakesa, a
brahmana, and left the scene. Visavasu also is never mentioned again. The seer
Sthulakesa brought her up and married her to the seer Ruru (grandson of
Cyavana, brahmana). This suggests that the varna of the child was the same of
her step — father, Sthulakesa, i.e. brdh;nana. In many of the cases like this, it
can be seen that the child gets the varna of his/her step — father, and not that of
the original parents. We shall come across a situation’, where the step — father
openly declares his fatherhood over the child. Another interesting observation
which comes out, is the fact that, in a lot of the cases of adoption in our text,
there is always an Apsard present there as the mother of the child. In this case,
we can also see a dual intervention, made by the seer and the Apsara.

However, regarding the varna allotment, it seems that the step — father’s varna

" Mbh. 1.8.7-10.
8 Centaurs.

® In the incident of Sakuntala.
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is being awarded to the child. Moreover, it seems that the parental identity of
the child sums up to her step — father, and nobody else.

We can find another interesting
situation in the next birth, which is of Aruna and Garuda'’. Both of them had
the brahmana Kasyapa as their father and Vinata as their mother. The varna of
Vinata is difficult to decipher, as it is not mentioned. She is the daughter of the
Prajapati Daksa (son of Brahma, the God). It is as difficult to determine the
varna of her father, as her own. However, since she was married to a
brahmana, it seems safe to call her a brahmana. Coming back to her children,
it seems interesting that none of them were human, but birds. These children of
Vinata were birds, born out of eggs, after 500 and 1000 years passed
respectively since their mother laid them. From the other wife of Kasyapa,
Kadru (also the daughter of Daksa), took birth 1000 children''. These children
of Kadru were snakes, born out of their eggs, after 500 years passed since their
mother laid them. Leave alone the varna classification of these children, their
human identity seems to be missing. There can be many explanations for the
above. I feel it was due to the requirement of the ‘snake — sacrifice’ story, that

they were assigned the above identity. Also the enmity between the sons of

' Mbh. 1.14.5-20.
" Ibid.
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Kadru and Vinata may have given the symbolic identity of snakes and birds
(snake eating).

The next birth'?, which is that of
Astika’s, can be said to be the culminating one in the line of the ‘snake —
sacrifice’ story. The father of the child here was a brahmana, named Jaratkaru.
He married the mother of the child, also named Jaratkaru, who was the sister of
the snake king Vasuki. Astika can be seen to have born with a 'mission; that to
save his maternal relatives (especially Taksaka) from king Janamejaya’s snake
— sacrifice. Thus we witness a pre — planned birth. The story goes that his
father abandoned his mother, just before his birth and he was taken into his
materna] community. However he retained his paternal identity, as banking on
it he was able to save his relatives. The varna of this child also, can not be
known for sure. Such grave the emergency was that the varna ambiguity of the
bride and the groom is just not cared about. All that matters here is the birth of
the child. However, it seems that he was a carrying a bralmana identity, and
was addressed so during the sacrifice by the king Janamejaya. Here again we

can see a possible varnasamkara identity negated in the text.

The next birth that comes in the

list is again an interesting one. This is the birth story of Girika'>. Her mother is

"2 Mbh. 1.43.30.
" Mbh. 1.57.35.
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said to be a river, Suktimati, and her father a mountain, Kolihala. One can
never know the exact varna of Girika or her parents. However, Girika might be
getting the ksatriya status after marrying the king, Vasu, who saved her mother
(Suktimati) blocked by her father (Kolahala), by kicking the mountain
Kolahala. This indeed is an interesting situation, where a lot of symbolism
seems to have been applied. However, the aspect of the varna allotment, again,
can be seen to have been avoided in the text.

Following the above birth, the
text introduces another one of the same kind. This is the birth story of
Satyavati'®, an important character in the text. Her mother is Adrika, an
Apsara, who became a fish after being cursed by a brahmana. Her father is the
king Vasu, about whom we have discussed in the above section. The story goes
that Vasu’s seed fell down, while he was thinking about his wife (Girika), in
the river and the Apsard/fish Adrika swallowed it. From her were born
Satyavati ;and her twin brother. The varna of her is not stated, but it is possible
that she carried her step — father’s (fisherman king, Dhivarardja) varna
(Sudra), as she pursued and helped her step — father in his work of ferrying the
river Yamuna. Her twin brother, interestingly, in subsequent times became the
king Matsya. In the later times she became the wife of king Santanu. The

varna situation is quite complex here. Still we see no ink spent on this in the

" Mbh. 1.57.40-55.
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text. It seems that they were just not bothered about it. Even during her
marriage with the king, other issues were raised, but not the varna issue.
Next comes the most interesting

birth of all, especially regarding the varna aspect. This is the birth of Vyasa'’.

Here we have the example of a definite varnasarikara child, whose social

treatment does not correspond with the Dharma sitras. His father was
Parasara, a brahmana, and his mother was Satyavati, a §idra. Vyasa was
considered a brahmana, though he should not have been one but a nisada'®.

Even if Satyavati is taken to be a ksatriya (varna of her biological father,

Vasu) then also Vyasa do not remain a brahmana but still a varpasarikara.

This gets very interesting, when it is seen that a possible varnasaritkara was

able to, not only shook- off his possible social identity, but took up a varna
revered by all, that is brahmana. Nowhere else do we have an example
suggesting a likewise process. The incident of Vi§vamitra projected rigorous
hardship before becoming brahmana, and it was much clearly mentioned there.

Here it seems Vyasa stole the brahmana identity to nobody’s notice.

'* Mbh. 1.57.69-70.
mvwﬂmmmJM—"mewdmNMnmeDMmmSmmyTMmyamPmdkﬁ:ﬂBHQ

1970, pp. 279.
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The next birth in line is that of
Daksa’s'’. His father is the supreme God Brahma, from whose right thumb he
took his birth. Thus he did not have any mother. His varna can not be
deciphered from the above description. But he was considered as a brahmana.
However Brahma is said to be carrying the kingly qualities or rajoginas.
Following the above he should have been a ksatriya. But the celestial
happenings do not always follow the social norms. Interestingly, his wife'®
took her birth from the left thumb of the same God Brahma. Normally, they
should have been brother and sister, but were seen as husband and wife. To an
extent, this myth can be equated with the story of Adam and Eve in the Bible.

The next birth, of Aurva'®, is
quotable following the myth it carries. Aurva is said tc; be born out of his
mother’s (Arusi, daughter of Manu) thigh, with his father as Cyavana, the
brahmana. Following this he was called Aurva (< Uru = thigh).

The birth of Sakuntala?®, which
comes next, is another incident where the aspect of adoption comes in. Her
biological father was Visvamitra (formerly a ksatriya, later became a

brahmana), and the mother was the Apsara Menaka. She was left by Menaka

"7 Mbh. 1.60.9-11.
"® Ibid. -

' Mbh. 1.60.45.
** Mbh. 1.66.8-9.
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at the doorsteps of the seer Kanva. Clear-cut suggestions are given by Kanva®'
to suggest his fatherhood over Sakuntala. Both her biological parents left her,
while Kanva picked, as well as, brought her up. Kanva also performed the duty
of a father by marrying her to the king Duhsanta. It is here that he proclaims
her fatherhood. During the marriage Sakuntala was considered as the daughter
of Kanva, aithough mentions of her biological parents did came up. Thus it can
be concluded, that the adopted child used to get the varna of his/her step —
father, and not of the biological parents. To quote Kanva,
sarirvakrt pranadata yasya canndni bhuiijate
kramena te trayo ’py uktaly pitaro dharmanis’caye22

[In the decisions of the Law they quote three kinds of father respectively: the
one who begets the child’s body, the one who saves its life, and the one who
gives it food.]

evarit duhitaravir viddhi mama saumya sakuntalam

’ — . . = . o, =2
Sakuntald ca pitaram manyate mam anindita®

[Thus, you should know, did Sakuntala become my daughter, good friend, and

innocently Sakuntala thinks of me as her father.]

2 Mbh. 1.66.13.
2 1bid.
2 Mbh. 1.66.15.
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The next birth in line is that of
Sakuntald’s son, Sarvadamana (Bharata)”, with king Duhsanta as his father.
Bharata is considered to be a ksatriya, born out of the Gandharva marriage
between his parents, who were of differing varna, as Sakuntala was a
brahmana (following her step — father, Kanva) and Duhsanta was a ksatriya.
His mother bore him for 3 years before giving birth. There arises a confusion
during Duhsanta’s public announcement designating Sakuntala as his married
wife. However, it was settled before storming up, and Sakuntald was
acknowledged by everyone as the queen of Duhsanta.

Next we come to the birth of
Yadu and Turvasu®, who were the children of Devayani (daughter of the seer
Sukracarya, and thus a brahmana) and king Yayati (ksatriya). It is here for the
first and only time in the Adiparvan Mahabharata that a debate over the
possible implications of a cross — varna marriage comes up. This very question
comes up before the marriage of their parents. Interestingly, here we have the
bride’s father, Sukracdrya, a great rsi, actually absolving the possible sin
arising out of such cross — varna marriages®. Regarding the incident it is given

in the text that Yayati says to Sukracarya,

24 Mbh. 1.68.1.
2 Mbh. 1.77.5-6.
% Mbh. 1.76.31-33.
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adharmo na sprsed evarit mahdan mam iha bhargava

, . L 27
varnasamkarajo brahhmann iti tvam pravrnomy aham

[Let no great breach of the dharma taint me, Bhargava, because of this mixing
of varna, brahmana, this boon I beseech of you.]
To this, Sukrz‘xcarya replied,

adharmat tvarir vimuficami varayasva yathepsitam
asmin vivahe ma glasir aharii paparit nudami te’®

[I free you from the breach of the dharma; choose her freely for your bride. Do
not shrink from this marriage; I myself absolve your sin.]

This is the only time that the
varna aspect is discussed in the whole text. The possible implication of this
might be the fact that the bride was quite impatient regarding the marriage, and
the groom was full of caution. However the varna allotment of Yadu is not
clear. He was supposedly a ksatriya, but the Yadava clan (deriving from him)

was surely looked down upon.

We can find another interesting

development in the next birth story. This is of the brothers Druhyu, Anu and

2" Mbh. 1.76.31.
2 Mbh. 1.76.32.
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Paru®. Their father was the king Yayati and mother was Sarmistha, the
daughter of the Danava king Vrsaparva (possibly ksatriya). Their parents were
not married. Sarmistha was the slave of Yayati’s wife Devayani. Here we have
an example of extra — marital relationship, where the children get royal
attention and patronage. Moreover, following some implications, the youngest
son, Pliru, becomes the next king by inheriting his father. This suggests both
legal and social identity of the children born from an extra — marital
relationship.

We get another example of an
Apsara intervention in the next birth®®, which is of 10 sons of the king
Raudrasva. The mother was the 4psara, named Anadhrsti. It is being said that
from the eldest of these sons, Rcepu, the Kuru genealogy followed.

Example of seer intervention is
supplied by the next birth, which is of Bhiimanyu’s’'. King Bharata got him
from the seer Bharadvaja, through grand sacrifices. This was done as the other
sons of the king Bharata were not capable enough to inherit him, as according

to Bharata.

» Mbh. 1.77.26.
% Mbh. 1.89.7.
3! Mbh. 1.89.18.

79



Rationalising the Birth-Myths in Adiparvan Mahabharata.

Next in line we have the birth of
one of the chief characters of the Mahabharata, Devavrata®? or Bhisma. His
mother was the river Ganga (varna is unknown), and the father was the king
Santanu. Santanu did not know his wife was the river Ganga, who came to him
in a human form. Nor did Santanu, love blind, tried to know anything about
this woman. Devavrata was the eighth and the last son out of their union. The
rest were killed by their mother right after their birth. The myth goes that they
were the celestial Vasus, cursed by the seer Vasistha. The varna allotment of
Devavrata, again gives the reader a slip. However, following his subsequent
treatment, it seems that he inherited his father’s varna (ksatriya).

After the above, we enter into the
main portion of the text, where the major characters are being introduced. The
next birth in line is that of Citrangada and Vicitravirya®. They were the
children of the king Santanu (ksatriya) and Satyavati (Sadra). There never
seems to be any problem rising for their varna identity. They are invariably

taken to be ksatriyas, though they should not have been one, ideally. Their

varnasatitkara identity seems to be eaten up by the huge rooms of the royal

palace. Their ksatriya identity came from their father; this we know as they

each became king, for a short while.

2 Mbh. 1.92.46.
3 Mbh. 1.95.1.
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Regarding  the birth of
Dh[tarés;ra34, a number of complications can be witnessed. His mother was
Ambika (daughter of the king of Kasi, thus ksatriya), and the biological father
was Vyasa (brahmana), while the social/legal father was Vicitravirya3 5 (who
was also the husband of his mother). Here the niyoga practice is seen to have
been applied. Since Vicitravirya died before being a father, his maternal
brother Vyasa was asked by SatyavatT to propel the family further. Here we see
the rules of niyoga being followed properly, as according to the Dharma —

Sastras; that they should only meet when in emergency and for the sole

purpose of child — birth. Here the aspect of varnasamkara gets more complex

and confusing. If the child is supposed to inherit the social father’svvarna, then
we have definite doubts over the varna of Vicitravirya. This is also true, when
regarding the biological father, Vyasa. The exact varna of this child is, thus
very difficult to decipher. However, Dhrtarastra is widely considered as a
ksatriya, though he was ineligible to rule following his blindness. Even his
blindness is said to be rooted in his birth. The myth goes that, Ambika closed

her eyes during her meeting with Vyasa, thus giving birth to a blind child®.

* Mbh. 1.100.1-10.

¥ Discussed in the previous section.

3¢ Vyasa declared upon the pregnancy of Ambika that,
ndgdayutasamaprdano vidvan rdajarsisattamah

mahabhago mahaviryo mahabuddhir bhavisyati
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The same story gets repeated
when regarding the birth of Pandu®’. The mother here was Ambalika (sister of
Ambika). Regarding the varna identity, it is the same as above. It is said, since
Dhrtarastra was blind, and was not able to be enthroned, Satyavati asked Vyasa
to produce another child upon the second wife of Vicitravirya, Ambalika, this
time. However, even Pandu did not satisfied Satyavati, as he was of a sickly
pallor®®.

Following the above reasons, we
come to the next birth along the line, which is of Vidura’s®®, whose biological
father was Vyasa, and mother was a slave woman (§#dra). Satyavati wanted
another child and asked Ambiki? who got frightened and sent a slave woman

instead of herself to Vyasa. Vyasa was so pleased with her servings, that he

tasya capi satavir putrd bhavisyanti mahabalah

kir tu matuh sa vaigunyad andha eva bhavisyati
[He shall be a man with the vigour of a myriad elephants, a wise and great royal seer, of great
fortune, great prowess and great spirit, and he shall have a hundred powerful sons. But because
of his mother’s defect of virtue, he shall be blind.] Mbh. 1.100.9-10.
*7 Mbh. 1.100.15-19.
% Vyasa said to Ambalika,

yasmat pandutvam apannd viripam preksya mam api

tasmdd esa sutas tubhyar pandur eva bhavisyati

nama casya tad eveha bhavigyati Subhanane
[Since you paled when you saw my ugliness, you shall have a son of a sickly pallor, and so his
name shall be Pandu the pale, woman of the lovely face.] Mbh. 1.100.17-18a.
** Mbh. 1.100.26-27.
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pronounced her free of bondage4°. However, the varna of Vidura remains a

mystery. It is for sure that he was a varnasaritkara, but nowhere in the text is

his exact varna being decided. We can also not be sure, if his birth was the
outcome of a niyoga or not. The marital status of the slave woman is never
disclosed. However, Vidura had his position in the palace as a prince and later
enjoyed the post of the minister in the royal court (but never did he become a
king, following his maternal identity).

The next birth in line is that of
Karna’s*'. His father is said to be the Sun God, Siirya*, and his mother is

Kunti (ksatriya). In him we find an interesting case regarding the varna

0 The text says,

uttisthann abravid enam abhujisya bhavisyasi

ayam ca te Subhe garbhal sriman udaram agatah

dharmatma bhavita loke sarvabuddhimatam varah

sa jajie viduro nama krsnadvaipayanatmajah

dhrtarastrasya ca bhrata pandos camitabuddhimin
[When he (Vyasa) rose, he said to her (the slave woman), “you shall cease to be a slave. There
is a child come to vour belly, my lovely, an illustrious man-child who shall be mindful of the
dharma and become the most sagacious man in the world.” Thus was born Vidura, son of
Krsna Dvaipayana, the immeasurably sage brother of Dhrtarasira and Pandu.] Mbh. 1.100.26-
27.
' Mbh. 1.104.10-15.
“? In the present day context, he is considered to be a ksarriva. However. even after repeated
attempts, I could not correspond this with our text, i.e. the Adiparvan of the Mahabharata.
Nowhere in the text of our concern is Stirya mentioned as a ksatriya, nor we can find his varna

being discussed anywhere in the text.
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identity. Karna was probably the only pure ksatriya in the Kuru — Pandava
family of his generation43 . However, he was deserted by Kunti after his birth,
and a sita, named Adhiratha, picked him and brought him up. All along his
life, in the whole text of Mahabharata, nobody, except a few, knew his real
identity, and all along he was treated as a siataputra. Questions also remain
over the identity of Karna’s social/legal father; whether it was Pandu, who
married his mother, or was it Adhiratha, who brought him up and gave him
life. However, even after knowing his real identity, Kama preferred himself to
be called as a sataputra, and not as the son of Kunti.

Regarding the birth of the 100
sons (Duryodhana etc.)* of Gandhari (ksatriya), there lies an interesting myth.
The father here was Dhrtarastra®. GandharT originally gave birth to a lump of
flesh. She was about to throw it away when Vyasa intervened and asked her to
put it into 100 pots filled with ‘ghee’. From it, after due time, 100 sons and 1
daughter took birth. The daughter’s name was Duhsala. This myth probably
awards the ‘badness' to Duryodhana and his brothers; especially when we look

at the complications out of which they took birth. However, if there was any

 bid.
4 Mbh. 1.107.7-19.

4 . .
5 Previously discussed.
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problem regarding the varna allotment to the children, for Dhrtarastra being an
alleged varnasamkara, we have no indications for that.

Dhrtarastra produced another son
in the womb of a sitdra woman®. This son’s name was Yuyutsu. The exact
varna of Yuyutsu is unknown, though it is clear that he was not treated like a

ksatriya, although he lived in the palace along with the other princes. He being

definitely a varnasaritkara was looked down upon. However, his exact varna is

not stated in the text.

Next we come to a series of
stories told by Pandu to Kunti and vice versa. The first birth discussed here is
of Durjaya’s“. his mother was Sirandéyini (her varna is not discussed, but she
is said to be the wife of a ksatriya) and the biological father was a brahmana.
His mother got him through the niyoga practice, after his social/legal father
died childless. This story is quoted by Pandu to Kunti, while pursuing her to
follow the niyoga system. The varna allotment is not discussed here.

In the reply Kunti told Pandu this

story. King Vyusitasva gave birth*® to 3 Salva and 4 Madra children upon his

wife Bhadra, after his death. This he did through his yogic powers.

6 Mbh. 1.107.35.
“TMbh. 1.111.33-36.
* Mbh. 1.112.30-34.
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In reply Pandu quoted the birth
story of Aémaka®, whose mother was Madayanti, wife of king Kalmasapada
Saudasa. She got this child through the niyoga system. She appointed Vasistha,
after her husband asked her to do so. Even in this story, the varna allotment of
the child is left not clarified.

Following the above
conversation, we come to the birth of the first three Pandavas, Yudhisthiraso,
Bhima®! and Arjuna52. Yudhisthira took his birth out of Kunti, as his mother
and the Dharma God as his biological father. This was a birth out of the niyoga
system. Here Pandu, who was his social/legal father, ordered Kunti to have a
child following the niyoga practice, as he himself was unable to produce
children. Same was the case with Bhima and Arjuna. But Kunti got them from
the air-God Vayu and the king of Gods Indra, respectively. Nowhere in the
portion of the text, has the varna aspect of these children been discussed,
though there remains a fair amount of doubt regarding the same. Divine links
do not always answer everything. The major question that arises is, whether
the children born out of a niyoga union, inherited their social/legal father’s

varna, or was it their biological father’s varna that they inherited. Following

“ Mbh. 1.113.21-23.
“Mbh. 1.114.5-7.
5! Mbh. 1.114.10-12.
52 Mbh. 1.114.27.
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the text it is very difficult to get the answer, though it seems that they inherited
the varna of their social/legal father. The case still lies unsolved, as we do not
even know the varna of Pandu.

The next birth along the line is of
the twin Pandavas, Nakula and Sahadeva®. On Pandu’s request Kunti taught
the Avahana mantra (summoning charm) to Madri, her co-wife, and asked her
to get a child from any one God. Madri, instead called the twin Gods (A$vins)
and had twin sons. Kunti felt cheated and refused to help Madri with the
mantra any more. The same pattern of the niyoga practice can be seen here.
Even here the varna aspect is left untouched.

Next in line, we come to the birth
of Krpa and Krpi>'. They have no mother and have a myth associated with
their birth. Their father, Saradvat (brahmana) saw the Apsard Jalapadi and
spilled his seeds. His seeds fell down on a reed stalk and got split into two.
From one was born Krpa, the boy and from the other was born Krpi, the girl.
They were later adopted by the king Santanu. However, they seem to have

retained their original varna of being brahmana, as the boy became the

3 Mbh. 1.115.16-17.
> Mbh. 1.120.12-18.
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weaponry teacher and the girl became the wife of the brahmana Drona. This is
quite interesting, as we have had examples® which suggest otherwise.

The birth myth of Drona®, is
almost of the same kind. When the seer Bharadvaja saw the Apsara Ghrtaci,
nude, he shred his sperms on a trough. From that trough was born Drona. Even
here the question of the possible varna identity of the child remains

unanswered.

We can also find an interesting
myth regarding the birth of Drona’s son Aévatthama®’. His mother was Krpi°®.
After the birth, the child cried out and the range of his voice went to the
horizons like a horse. That is why he was named A$vatthama. He was named
as a brahmana in the subsequent portions of the text.

Coming to the next birth, we can
find a trace of another inter — community connection. This is the birth story of
Gha,totkaca”. His father was Bhima®® and mother was the raksasi Hidimba.
This is an example of inter — community marriage. Bhima killed the brother of

the bride, Hidimba, before marrying her. Their son however, was seen inducted

%5 The incident of Sakuntala.
% Mbh. 1.121.4-6.

7 Mbh. 1.121.12-14.

58 Previously discussed.

*® Mbh. 1.143.27-28.

% Previously discussed.
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within his matemnal (rdksasa) community. That is why we do not have any
other option but to award him his maternal varna, even which is unknown.

Regarding the next birth, we can
again see a birth for a specific purpose. This was the birth of Dhrstadyumna
and his sister Krsna (who is better known as Draupadi)G'. They evolved from
the sacrificial fire, in which their mother also had her contributions. Their
father was the king Drupada and the mother was his wife, Prsati. Here we can
see another birth for ;1 purpose. However, this was not a normal birth. King
Drupada wanted a son who would destroy Drona for him. In his quest he met
the seer Yaja, who promised to organise a grand sacrifice to satisfy the king’s
needs. At the end of the sacrifice, a youth and a maiden arose from the
sacrificial fire. The youth was to be the slayer of Drona, while the maiden will
lead the kings to the battle, where it would happen; so was said.

We can also find a birth in our
list, which is that of Kuru’s®. He had his mother as Tapat, daughter of the Sun
God, and the father as the king Samvarana. This story is chanted., probably to
award the solar link to the Kuru family, as Tapati was the daughter of the Sun

God. Sort of divine legitimacy gained for the Kuru genealogy.

' Mbh. 1.155.37-50.
2 Mbh. 1.163.25.
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Next in line we come to the birth
of Babhruvahana®. His father was Arjuna® and mother was the princess of
Manipur, Citrangada. They also have a myth associated with this birth. During
his exile, Arjuna saw Citrangada and wanted to marry her. However, it was
only after Arjuna accepted the conditions made by the bride’s father, king
Citravahana, that he could do so. The king wanted the son, who would be born
from this union, to belong to his dynasty and not to that of Arjuna’s. Arjuna
accepted. However, yet again we do not find the varna aspect being discussed
in the text.

In the next segment, we find the
birth of Abhimanyu®. He had Arjuna as his father and Subhadra, sister of
Krsna, as his mother. The marriage was formally done after Arjuna abducted
Subhadra. This is Raksasa form of marriage, which, it seems, had not gone out
of practice yet. The child, however, seems to be belonging to his maternal
relatives more.

Draupadi, after marrying the
Pandavas, gave birth to five sons®, with the father being the five Pandavas.

Prativindhya by Yudhisthira, Sutasoma by Bhima, Srutakarman by Arjuna,

% Mbh. 1.207.20-25. & Mbh. 1.209.24-25.
® Previously discussed.

% Mbh. 1.213.59-63.

% Mbh. 1.213.70-80.
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Satanika by Nakula and Srutasena by Sahadeva. They were all born one after

another, a year apart.

There is one more along the line
of births in the Adiparvan Mahabharata. This one is the birth story of five
Sarngaka birds®’. Their mother’s name was Jarita (another Sarngaka bird) and
the father was the seer Mandapala (brahmana). 1t is said that the seer
Mandapala wanted children, lots of them and quick. Thus he assumed the form
of a Sarngaka bird and obtained five children from the eggs laid by another
Sarngaka bird, Jarita. This story again suggests the possible interaction
between different communities. Though the children obtained were birds,

interestingly they were said to be retaining their paternal varna identity.

7 Mbh. 1.220.15-17.
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Conclusion:

After we have had a look at the
birth myths in the A-dz'parvaﬁ of the Mahabharata, let us now study the patterns
that emerge from the above study. Out of the 46 odd birth stories that we have
looked into, only a mere 19 were born of married parents. The rest were either
the result of an affair or the niyoga system. This practice seems to be quite
popular among the royal class. Almost all the niyoga stories that we came
across were connected with the royal class. This is quite natural as the
requirement of finding an heir can lead to desperate measures.

One can also observe a great deal
of outside interventions in the births. Sometimes it is an Apsara who is
involved, sometimes it is the seer and sometimes we find examples of
members of another community involved in the process of the birth. These
interventions, especially from that of the other community, suggest a definite
process of acculturation, even though it may not always be a conscious
attempt. The stories of the birth of Somasravas, the likes of the five Sarngaka
birds, of Ghatotkaca, or of the birth of Astika or Girika, all suggest the above
process. It seems to be a parallel process, not disturbing the brahmanical social

fabric, but helping it by contributing to it.
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Coming to the most important
question of our study, viz., the varna identity of the child, the text is
surprisingly quiet. Barring the incident of the birth of Yadu and Turvasu,
nowhere in the text can be seen any attempt to justify and explain the varna of
the child. However, at times it seems that the child carries the varna of the step
— father, which is shown in examples such as, Pramadvara, Satyavati and
Sakuntala. On the other hand, we also come across the examples of Krpa and
Krpt who retained the varna of their biological father. One cannot even say
that the superior varna was chosen following the case of Satyavati where she
was given her step-father’s varna Sidra, while her biological father’s varna
was ksatriya. The most appropriate concluding statement would be that the text
did not care to establish the varna of these offsprings. What it does suggest is
that varna transgressions in marriage and outside of the marital relationship
was common and, while it solved the problem of issues, created different sets
of problems. These must be looked into more closely for a more complete

picture.
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Table - 1

Table of Married Parents, in the adiparvan Mahdabharata.

S.No. | Verse Child (v) Mother (v) Father (v) Comments
Puloma “the Raksasa assumed the guise of a boar, brahmin, and seized her with the
| 161 Cyavana ( ;l(:n:dd‘ Bhrgu speed of wind and thought. And the child she boar alive in her womb, o
’ T (Brahmana) but ca:cl))eS;r;hr’n a) (Brahmana) | descendent of the Bhrgus, angrily fell from his mother’s womb and thus’
an became known as Cyavana.” = The Bard (1.6.1)
Aruna & Garuda Vinata Kasyapa | These children of Vinata were birds, born out of eggs, after 500 and 1000 years
2 1.14.5-20 (?, Birds) (7, daughter of (Brahmana) | passed respectively since their mother laid them
- Prajapati Daksa) :
3 -do- 1000 Snakes Kadru -do- These children of Kadru were snakes, born out of their eggs, after 500 years
) (?, Snakes) (<do-) passed since their mother laid them.
Jaratkaru
4 1.43.30 Astika (Snake woman, sister Jaratkdru | Born with a purpose of saving his maternal relatives from king Janamejaya’s
) T (?, treated as a Brahmana) of the snake king, (Brahmana) | Snake sacrifice. A pre-planned birth.
Vasuki) )
Arusi “Manu’s daughter Arusi became the wise Cyavana’s wife, and from her was
5 1.60.45 Aurva (daughter of Manu, son Cyavana | born the greatly famous Aurva (<Uru), by splitting open her thigh, a man of
’ o (said to be a Brahmana) of Brahma. Considered | (Brahmana) | great austerities and heat, even as a child endowed with virtues.” =
to be a Brahmana) Vai§ampayana (1.60.45)
(Ksatri lzt})ar;:)a;n of the His mother bore him for three years before giving birth. There arises a
\halriya f, b Sakuntald Dusmanta | confusion during Duhsanta’s public announcement of Sakuntala as his wife. [t
6. 1.68.1 Gandharva union between - . . - . . \ot Ave
. . (Brihmana ?) (Ksatriya) | is surprising how hc points out the ncgative featurcs of Sukuntald’s parents
his parents of different . .
before calling her a liar.
varna)
Yadu & Turvasu Devavani Yavati - The very question of cross-varna marriage arose before his parents marriage.
7. 1.77.5-6 (Ksatriya, but the Yadava >vay ya However, the bride’s father, seer Sukracarya, actually absolving the possible
(Brahmana) (Ksatriya) R .
clan was looked down) sin arising out of such marriage. (1.76.32-33)
Devavrata Ganga $antanu Santanu did not knew his wife’s divine features, who came to him in a human
8. 1.92.46 (Ksatriya ?) (River deity) (Ksatriya) form. Nor did he tried to know anything. Devavrata was the eighth and the last

son out of their union. The rest were killed by Ganga right after their birth. The
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myth goes that they were celestial Vasus, cursed by the seer Vasistha.
There never seems to be a problem rising for the child’s varna identity. He is
9 1951 Citrangada & Vicitravirya Satyavati Santanu | invariably taken to be a Ksatriya, though he should not have been one, ideally.
' o (Ksatriya 7) (Sudra ?) (Ksatriya) | His varnasarkara identity, it seems, got lost in the huge rooms of the royal
palace.
Gandharf originally gave birth to a lump of flesh. She was about to throw it
10 1.107.7- Duryodhcal?izlldigther 101 Gandhari Dhrtarasira | away when Vyiasa intervened and asked her to put it into 100 pots filled with
' 19 . (Ksatriya) (Ksatriya ?) | ‘ghee’. From it, after due time, 100 sons and 1 daughter took birth. The
(Ksatriya ?) ) -
daughter’s name was Duhéala.
a 3 Salva & 4 Madra - - This story was told to Pandu by Kunti. In this story king Vyusita$va gave birth
1, | L1230 children Bhadra Vyusit@Sva | pis children upon his wife Bhadrd, after his death. This he did through his
34 . (Ksatriya) (Ksatriya) .
(Ksatriya) yogic powers.
12 [.121.12- Asvatthama Krpt Drona After the birth, the child cried out and the range of his voice went to the
) 14 (Brghmana) (Brahmana) (Brahmana) | horizons like a horse. Thus he was named so.
03 1.163.25 Kuru Tapati Samvarana | This story is chanted, probably to award the Solar link to the Kuru family, as
) T (Ksatriya) (Ksatriya) (Ksatriya) | Tapatl was the daughter of the Sun God. Sort of divine legitimacy.
N . _ . The marriage was formally done after Arjuna abducted Subhadra. This is
14, 1.21622.59 E?(lar:trrr:a?;l; (Szt;t::dr:) (K/:rtjrlim: 7 Riaksasa marriage, which, it seems, has not gone out of practice yet. The child,
i satriya - FatrLy $alrya ) | however, seems to be belonging to his maternal relatives more.
15 1.213.70- Prativindhya Draupadi Yudhisthira
' 80 (Ksatriya ?) (Ksatriya) (Ksatriya ?)
Sutasoma Bhima
16. -do- (-do-) -do- (-do-)
Srutakarman Arjuna : |
17. -do- (-do-) -do- (-do-) They were all born one after other, a year apart.
Satanika Nakula
18. -do- (-do-) -do- (-do-)
Srutasena Sahadeva
19. -do- (-do-) -do- (-do-)

96




Table — 2

Table of varnasariikara children, in adiparvan Mahdabharata

S.No. Verse Child (v) Mother (v) Father (v) Father (v) Comments
biological social
,? omaé{avas “This great ascetic and accomplished student was
(2, considered Snake W Srutas b by th £ terities and grew in th
L. 1.3.14 as a Brahmana nake Woman ru_ ravas egotten y.t e power of my aus erm_es and grew in i
. . (Snake) (Brahmana) — womb of this snake-woman who had imbibed my seed.
and appointed by king i
Janamejaya as his priest.) = Srutasravas (1.3.15)
o - . Brought up by Sthulakeéa, the Brahmana, and married
2. 1.8.7-10 Pranz(a’;ivara (I\ﬁe::;; (g 1s\$lvasu) (%thaﬂ;keé:) off to Ruru (grandson of Cyavana). Thus, probably, her
’ P andharva f an varna was that of her social or step — father, Sthulakesa.
These children of Vinata were birds, born out of eggs,
. after 500 and 1000 years passed respectively since their
Vinata mother laid them. Though, the varna of their mother is
3. 1.14.5-20 Aruga &. Garuda (?,dau.g_hter. Kééy apa not known, we can take the liberty of assigning her the
(7, Birds) of Prajapati (Brahmana) - same varna of her father, which was, probably,
Daksa) Ksatriya. In that case, the children were undoubtedly
varnasarnkara.

These children of Kadru were snakes, born out of their
eggs, after 500 years passed since their mother laid
4 -do- 1000 Snakes Kadru -do them. Though, the varna of their mother is not known,
' (?, Snakes) (-do-) : — we can take the liberty of assigning her the same varna
of her father, which was, probably, Ksatriya. In that

case, the children were undoubtedly varnasarnkara.
Born with a purpose of saving his maternal relatives
Astika Jaratkaru from king Janamejaya’s Snake sacrifice. A pre-planned
5. 1.43.30 (2, considered as a _(Snake woman, Jaratkdru birth. Howleve.r, such grave was the emergency Fhat the
Brahmana) sister of the snake (Brahmana) — varna ambiguity of the bride and the groom is just not

king, Vasuki)

cared about. All that matters here is the birth of the
child.
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One can not know the varna of each of these, apart

Girika L - from the king Vasu. However, Girikd might be getting
6. 1.57.35 (7, married the Ksatriya, S(l;krtil\r,r;a)tx (alf:lahz:la} o the Ksatriya status after marrying the king Vasu, who
Vasu) d ountain) saved her mother (the river), blocked by her father (the
mountain), by kicking her father.
Vasu’s seed fell down, while he was thinking about his
Adrika wife, in the river and the Apsara/fish Adrika swallowed
Satyavati (an Apsara, who it. From her were born Satyavatl and her twin brother.
" 1.57.40-55 (7, daughter of an Apsara, is a fish. after Vasu Dhivararaja The varna of her is not stated, but it is possible that she
brought up by fishermen, bein curs’e dbya (Ksatriya) (Sudra) carried her step — father’s varna, as she pursued and
married a king) Bgrihmana)y helped her father in his work of ferrying the river
: Yamuna. Her twin brother, interestingly, in subsequent
times became the king Matsya.
Vyasa Here we have the example of a definite varnasarnkara
(son of a Sudra and a child, whose soci_al treatment does not correspond with
8 1.57.69-70 Brahmana. should have Satyavati Parasara gle_h Dharrg)a—Sz;‘trl:z . h Vl)(/iasa hwasbe conmde}rse d .?.
' . been a Nisada, but (Sudra ?) (Brahmana) — ranmana, though e shou not have been one. Lven |
considered by all as a Sfityav_atl is taken to be a Ksatnyei (varna gf her
Brahmana) biological father), then also Vyasa remains a
) varnasamkara, and not a Brihmana.
Sakuntald o Clear cut suggestions are given by Kanva to suggest_his
(2, daughter of an Apsara, \_’15vam1tra fatherhood over Salfumalz‘i (l.6§.13). both her biological
9. 1.68.8-9 brought up by Mer?ak_a (Brahmana, who Kanva parents left }}er, while Kapva plgked, as well as, brought
Brahmana and married to (Apsara) prewously was a (Brahmana) her up. Qurmg her marriage with king Dusnmnla,Ashc
a King) Ksatriya) was consxder‘ed as Kanva's daughter, though mentions
of her biological parents did come up.
Bharata His mother bore him for three years before giving birth.
(Ksatriya ?, born of the Sakuntala Dusmanta There arises a confusion during Dusmanta’s public
10. 1.68.1 Gandharva union between (Brahmana ?) (KS tri R announcement of Sakuntala as his wife. It is surprising
his parents of different ana satriya) how he points out the negative features of Sakuntala’s
varna) parents before calling her a liar.
11, 1.77.5-6 Yadu & Turvasu Devayant Yayati The very question of cross-varna marriage arose before
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(Ksatriya, but the Yadava
clan was looked down)

(Brahmana)

(Ksatriya)

his parents’ marriage. However, the bride’s father, seer
Sukracarya, actually absolving the possible sin arising
out of such marriage. (1.76.32-33)

1.89.7

10 sons
(Ksatriya ?)

Apsara
(name —
Anddhrstl 7)

Raudrisva
(son of Puru,
Ksatriya)

Here again we can never know the varna allotment as
the varna of an Apsara is never stated. However, in
such cases like this, the child, it seems, carried his
father’s varna.

1.92.46

Devavrata
(Ksatriya ?)

Ganga
(River deity)

Santanu
(Ksatriya)

Santanu did not knew his wife’s divine features, who
came to him in a human form. Nor did he tried to know
anything. Devavrata was the eighth and the last son out
of their union. The rest were killed by Ganga right after
their birth. The myth goes that they were celestial
Vasus, cursed by the seer Vasistha.

14.

1.95.1

Citrangada & Vicitravirya
(Ksatriya ?)

Satyavati
(Sudra ?)

Santanu
(Ksatriya)

There never seems to be a problem rising for the child’s
varna identity. He is invariably taken to be a Ksatriya,
though he should not have been one, ideally. His
varpasarnkara identity, it seems, got lost in the huge
rooms of the royal palace.

1.100.1-10

Dhrtaristra
(Ksatriya 7)

Ambika
(Ksatriya)

Vyisa
(Brahmana ?)

Vicitravirya
(Ksatriya 7)

Here the niyoga practice is seen to have been applied.
Since Vicitravirya died before being a father, his
maternal brother Vyasa was asked by Satyavati to
propel the family further. Here we see the rules of
niyoga being followed properly, as according to the
Dharma-Sastras; that they should only meet when in
emergency and for the sole purpose of child — birth.
Here the aspect of varnpasarnkara gets more complex
and confusing. If the child is supposed to inherit the
social father’s varna, then we have definite doubts over
the varna of Vicitravirya, here. This is also true, when
regarding the biological father. However, Dhrtarastra is
widely considered as a Ksatriya, though he was
ineligible to rule following his blindness. Even his blind
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ness is said to be rooted with his birth. It says that,
Ambika closed her eyes during her meeting with Vyisa,
thus giving birth to a blind child.

16.

1.100.15-19

Pandu
(Ksatriya?)

Ambalika
(Ksatriya)

-do-

-do-

The same story gets repeated here, regarding the varna
identity. It is said, since Dhrtardstra was blind,
Satyavatl asked Vyasa to beget another child upon the
second wife, Ambalika. However, even Pandu did not
satisfy Satyavatl, as he was of a sickly pallor.

17.

1.100.26-27

Vidura
0]

Slave woman
(Sudra)

-do-

When Satyavati asked Ambika for another child, she
sent a Stidra woman instead of her to Vyasa. Vyasa was
so pleased with her serving that he pronounced her free
of bondage. However the vama of Vidura remains a
mystery. It is for sure that he was a varnasamkara, but
his varna is never discussed in the text. However, he
enjoyed his position in the palace as a prince and later
became a minister (but never a king).

1.104.10-15

Karna/Vasusena
(Ksatriya)

Kunti
(Ksatriya)

Sun God
(Ksatriya)

Pandu/Adhiratha
(Ksatriya?)/(Siita)

Here we find an interesting case regarding the varna
identity. Karna was possibly the only ‘pure’ Ksatriya in
the Kuru-Pandava family of his generation. However,
he was deserted by Kunti after his birth and a Sata,
Adhiratha, brought him up. For the major portions of
the text, nobody knew his real identity, and all along he
was treated as a Siitaputra. Questions also remain over
Karna's social father; whether it was Pandu, who
married his mother, or was it Adhiratha, who brought
him up and gave him life.

19.

1.107.7-19

Duryodhana & other 101
children
(Ksatriya ?7)

Gandhari
(Ksatriya)

Dhrtarastra
(Ksatriya 7)

GandharT originally gave birth to a lump of flesh. She
was about to throw it away when Vyasa intervened and
asked her to put it into 100 pots filled with ‘ghee’. From
it, after due time, 100 sons and 1 daughter took birth.
The daughter’s name was Duhs$ala. However, if there
was any problem regarding the varna allotment, for

100




Table — 2 (contd.)

Dhrtarastra being an alleged varnasamkara, we have no
indications for that.

The exact varna of Yuyutsu is unknown, though it is

20. 1.107.35 Yuyutsu Sﬁdra.woman Dhrtar?,s fra ? clear that he was not treated like a Ksatriya, although he
M ($udra) (Ksatriya?) e . ;
lived in the palace along with the other princes.
Duriava Sarandavini o This story is quoted by Pandu to Kunti, while pursuing
21 1.111.33-36 (,J))y (K Zt}iy:i)l A Brahmana (name n;)t iven) her to follow the niyoga system. The varna allotment is
) satrly g not discussed here.
As$maka Madayantt Vasistha Kalmasz_lpada
22. 1.113.21-23 (Ksatriya?) (Ksatriya) (Brahmana) Saudasa -do-
Ratnyar ¥ ' (Ksatriya)
This child was born through the niyoga practice, after
23 1.114.5-7 Yudhisthira Kunti Dharma God Péandu -Pandu enjoined Kunti to have a child from the God
' o (Ksatriya?) (Ksatriya) ) (Ksatriya?) Dharma. Here also the varna of the child is not
discussed.
24, 1114.10-12 Bhlma -do- Vayu God do- Sa_me as above, only Kunti got this child from the God
(Ksatriya?) (7 Vayu.
Ariuna Indra
2s. 1.114.27 Ju -do- (king of Gods, -do- Same as above. The God here was Indra.
(Ksatriya?) .
Ksatriya)
On Pandu’s request Kunti taught the Avahana mantra
The Aévin twins (summoning charm) to MadrT, her co-wife, and asked
Nakula & Sahadeva Madri ) her to get a child from any one God. Madri, instead
26. 1.115.16-17 . . (God; varna -do- - . :
(Ksatriyas?) (Ksatriya) known) called the twin Gods and had twin sons. Kunti felt
unxnown cheated and refused to help MadiT with the mantra any
more.
This is an example of intercommunity marriage. Bhima
27 1.143.27-28 Ghatotkaca Hidimba Bhima killed the brother of the bride, Hidimba, before
) B W (Raksasr) (Ksatriya?) —_ marrying her. Their son however, was seen inducted
within his maternal (Raksasa) community.
28 1.207.20-25 Babhruvahana Citrangada Arjuna During his exile, Arjuna saw Citrangada and wanted to
) & 1.209.24- (Ksatriya?) (Ksatriya) (Ksatriya?) — marry her. However, it was only after Arjuna accepted
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Table of Various Interventions in the Births Mentioned, in Adiparva Mahabharata

Child (v) Mother (v) Father (v) Father (v) Intervention Comments
biological social
Somasravas
(7, considered as a “This great ascetic and accomplished student
i 13,14 Brahmana and Snake Woman Srutagravas Seer and Other | was begotten by the power of my austerities and
' - appointed by king (Snake) (Brahmana) — Community. | grew in the womb of this snake-woman who had
Janamejaya as his imbibed my seed.” = Srutaéravas (1.3.15)
priest)
) Apsara and Brou_ght up by Sthulakesa, the Brahmana, and
2 1.8.7-10 Pramadvara Menaka Visvavasu Sthulakesa Other married off to Ruru (grandson of Cyavana).
@) (Apsard) (Gandharva) (Brahmana) Communit Thus, probably, her varna was that of her social
Y or step — father, Sthulakesa.
Born with a purpose of saving his maternal
Jaratkaru relatives from king Janamejaya’s Snake
Astika (Snake woman, Jaratkaru Other sacrifice. A pre-planned birth. However, such
3. 1.43.30 (?, considered as a sister of the (Brahmana) — Communit grave the emergency was, that the varna
Brahmana) snake king, Y- ambiguity of the bride and the groom is just not
Vasuki) cared about. All that matters here is the birth of
the child.
One can not know the varna of each of these,
Girika . ? apart from the. king Vasu. P.lowcvcr. Girika
4 1.57.35 (7, married the Sukt‘lmau Kolnhalz'n L (Other mlght‘ be getting the Ksutrlyu) status  after
Ksatriya, Vasu) (ariver) (a mountain) Community?). marrying the king Vasu, who saved her mot’her
(the river), blocked by her father (the mountain),
by kicking her father.
Satyavati Adrika Vasu’s seed fell down, while he was thinking
5 1.57.40- (?, daughter of an (Apsara, who is Vasu Dhivarargja Apsara about his wife, in the river and the Apsara/fish
) 55 Apsard, brought up by a fish, after (Ksatriya) (Sudra) psara. Adrika swallowed it. From her were born
fishermen, marrieda | being cursed by Satyavati and her twin brother. The varna of her
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25 the conditions made by the bride’s father, king
Citravahana, that he could do so. The king wanted the
son, who would be born from this union, to belong to
his dynasty and not Arjuna’s. Arjuna accepted.

The marriage was formally done after Arjuna abducted
29 1.213.59-63 Abhimanyu Subhadra Arjuna Subhadra. This is Raksasa marriage, which, it scems,
’ - (Ksatriya ?) (Ksatriya) (Ksatriya ?) has not gone out of practice yet. The child, however,
seems to be belonging to his maternal relatives more.
] Prativindhya Draupadi Yudhisthira '
30, 1.213.70-80 (Ksatriya 7) (Ksatriya) (Ksatriya ?)
31 -do- Sute(lisoma -do- B}gma
3 (-do-) ¢ .0-) They were all born one after other, a year apart. Here
32. -do- rutakarman -do- Arjuna also, their varna is not discussed, or even bothered
(-do-) (-do-) : - :
— about.
33, -do- Satanika -do- Nakula
(-do-) (-do-)
Srutasena Sahadeva
34. -do- (-do-) -do- (do-)
[t is said that the seer Mandapala wanted children, lots
35 1.220.15-17 5 Sarngaka birds Jarita Mandapala of them and quick. Thus he assumed the form of a
’ ) (bird) (Brahmana) $arngaka bird and obtained five children from the eggs
laid by another Sarngaka bird, Jarita.
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king) a Brahmana is not stated, but it is possible that she carried her
step ~ father’s varna, as she pursued and helped
her father in his work of ferrying the river
Yamunda. Her twin brother, interestingly, in
subsequent times became the king Matsya.
Here we have the example of a definite
Vyasa varnasamkara child, whose social treatment does
(son of a Sudrdand a not correspond with the Dharma — Sttras. Vyasa
1.57.69- | Brahmana. should have Satyavati Parddara S was considered a Brahmana, though he should
70 been a Nisdda, but (Sudra ?) (Brahmana) E— eer. not have been one. Even if Satyavati is taken to
considered by all as a be a Ksatriya (varna of her biological father),
Brahmana) then also Vyasa remains a varnasamkara, and not
a Brahmana.
Daksa is seen as born from the right thumb of
Brahma Brahma, and was considered as a Brahmana. His
Daksa (Supr.eme God, wife took her birth out of the left thumb of
1.60.9-11 (Considered as a sald.to be Divine. Brahma. No_rmally they should have been
Brahmana) — _carrying 'tl'le B— brother. and sister, but are seen 'here as husband
: kingly qualities — and wife. To some extent, this myth can be
Rajogiinas). equated with the story of Adam and Eve in the
Bible.
Clear cut suggestions are given by Kanva to
Sakuntala Viévamitra suggest his fatherhood over Sakuntala (1.66.13).
(?, daughter of an Menaka (Brahmana, who Kanva both her biological parents left her, while Kanva
1.68.8-9 | Apsard, brought up by - . o - Apsara., picked, as well as, brought her up. During her
" (Apsara) previously was a (Brahmana) . . .
a Bljahmar)a and Ksatriya) marriage with king Dusmanta, she was
married to a King) considered as Kanva’s daughter, though
mentions of her biological parents did come up.
Yadu & Turvasu The very guestion of cross-varna marriage arose
1.77.5-6 (Ksatriya, but the Devayani Yayati S gef: r? hl: hparents marga&e_. _However, tltl]e
7. Yadava clan was (Brahmana) (Ksatriya) I eer. ride’s father, seer Sukrédcdrya, actually

looked down)

absolving the possible sin arising out of such
marriage. (1.76.32-33)
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1.89.7

10 sons
(Ksatriya ?)

Apsara
(name —
Anadhrsti ?7)

Raudra$va
(son of Puru,
Ksatriya)

Apsara.

Here again we can never know the varna
allotment as the varna of an Apsard is never
stated. However, in such cases like this, the
child, it seems, carried his father’s varna.

1.89.18

Bhimanyu
(Ksatriya ?)

Bharata
(Ksatriya ?7)

Seer.

Bhiimanyu was got by king Bharata from
Bharadvija through grand sacrifices. This was
done as the other sons of Bharata were not
capable enough to inherit his kingdom.

12.

1.92.46

Devavrata
(Ksatriya ?)

Ganga
(River deity)

Sﬁmtanu
(Ksatriya)

Divine ?

Samtanu did not knew his wife’s divine features,
who came to him in a human form. Nor did he
tried to know anything. Devavrata was the eighth
and the last son out of their union. The rest were
killed by Ganga right after their birth. The myth
goes that they were celestial Vasus, cursed by
the seer Vasistha.

1.100.1-
10

Dhrtarastra
(Ksatriya 7)

Ambika
(Ksatriya)

Vyasa
(Brihmana ?)

Vicitravirya
(Ksatriya 7)

Seer.

Here the Niyoga practice is seen to have been
applied. Since Vicitravirya died before being a
father, his maternal brother Vyasa was asked by
Satyavati to propel the family further. Here we
see the rules of niyoga being followed properly,
as according to the Dharma — Sastras ; that they
should only meet when in emergency and for the
sole purpose of child — birth. Here the aspect of
varnasamkara gets more complex and confusing.
If the child is supposed to inherit the social
father’s varna, then we have definite doubts over
the varna of Vicitravirya, here. This is also true,
when regarding the biological father. However,
Dhrtarastra is widely considered as a Ksatriya,
though he was ineligible to rule following his
blindness. Even his blind ness is said to be
rooted with his birth. It says that, Ambika closed
her eyes during her meeting with Vyasa, thus

104




Table — 3 (contd.)

giving birth to a blind child.

1.100.15-
19

Piandu
(Ksatriya?)

Ambalika
(Ksatriya)

~-do-

-do-

Seer.

The same story gets repeated here, regarding the
varna identity. It is said, since Dhrtarastra was
blind, Satyavati asked Vyasa to beget another
child upon the second wife, Ambalika. However,
even Pandu did not satisfy Satyavati, as he was
of a sickly pallor.

1.100.26-
27

Vidura
)

Slave woman
(Sudra)

-do-

Seer.

When Satyavati asked Ambika for another child,
she sent a Stidra woman instead of her to Vyasa.
Vyasa was so pleased with her serving that he
pronounced her free of bondage. However the
varna of Vidura remains a mystery. It is for sure
that he was a varnasamkara, but his varna is
never discussed in the text. However, he enjoyed
his position in the palace as a prince and later
became a minister (but never a king).

1.104.10-
15

Karna/Vasusena
(Ksatriya)

Kunti
(Ksatriya)

Sun God
(Ksatriya)

Pandu/Adhiratha
(Ksatriya?)/(Suta)

Seer and
Divine.

Here we find an interesting case regarding the
varna identity. Karpa was possibly the only
‘pure’ Ksatriya in the Kuru-Pandava family of
his generation. However, he was deserted by
Kunti after his birth and a Sita, Adhiratha,
brought him up. For the major portions of the
text, nobody knew his real identity, and all along
he was treated as a Sitaputra. Questions also
remain over Karna’s social father: whether it was
Pandu, who married his mother, or was it
Adhiratha, who brought him up and gave him
life.

1.107.7-
19

Duryodhana & other
101 children
(Ksatriya ?)

Gandhart
(Ksatriya)

Dhrtarastra
(Ksatriya ?)

Seer.

Gandhar originally gave birth to a lump of flesh.
She was about to throw it away when Vyasa
intervened and asked her to put it into 100 pots
filled with ‘ghee’. From it, after due time, 100
sons and | daughter took birth. The daughter’s

105




Table — 3 (contd.)

name was Duhéald. However, if there was any
problem regarding the varna allotment, for
Dhrtarastra being an alleged varnasamkara, we
have no indications for that.

3 Sdlva & 4 Madra

This story was told to Pandu by Kunti. In this

18 1.112.30- children Bhadra Vyusitaéva Yogic story king Vyusitddva gave birth to his children
' 34 (Ksatriya) (Ksatriya) (Ksatriya) —_— g1c. upon his wife Bhadra, after his death. This he
¥ did through his yogic powers.
This child was born through the niyoga practice,
9. 1114.5-7 Yudhisthira Kunti Dharma God Pandu Divine after Pandu enjoined Kunti to have a child from
' (Ksatriya?) (Ksatriya) ) (Ksatriya?) ) the God Dharma. Here also the varna of the child
is not discussed.
1.114.10- Bhima Vayu God - Same as above, only Kunti got this child from
20. 12 (Ksatriya?) -do- y(u?) -do- Divine. the God Vayu. g
Arjuna . Indra
21. 1.114.27 . -do- (king of Gods, -do- Divine. Same as above. The God here was Indra.
(Ksatriya?) .
Ksatriya)
On Pandu’s request Kunti taught the Avdhana
The Aévin twins m?.ntra (summoning charm) to Madri, her co-
2 1.115.16- } Nakula & .Sahadeva Mﬁd.rT (God; varna -do- Divine wife, and asked her to get a child from any one
) 17 (Ksatriyas?) (Ksatriya) unkI;own.) ' God. Madri, instead called the twin Gods and
had twin sons. Kunti felt cheated and refused to
help Madri with the mantra any more.
When Saradvat saw the Apsara Jalapadi, his
sperm fell down on a reed stalk and got split into
) _ " two. From one was born Krpa, the boy, and from
23, 1.121(;.12 é’f’%ia?ag ; . (lfrzm;i;) ? Apsg.reae;? and the other was born a girl, Krpl. They were both
! ’ ’ adopted by the king Santanu. However, they
seem to have retained their original varna of
being a Brahmana.
= When the seer Bharadvaja saw the Apsard
24, 1.121.4-6 (Br[;}rl:]:na) . g;;ﬁ:;?; . Seer. Ghrtaci, nude, he shred his sperms on a trough.

From that trough was born Drona.
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25.

1.143.27-
28

Ghatotkaca
™

Hidimba
(RaksasT)

Bhima
(Ksatriya?) _—

Other

Community.

This is an example of intercommunity marriage.
Bhima killed the brother of the bride, Hidimba,
before marrying her. Their son however, was
seen inducted within his maternal (Raksasa)
community.

26.

1.155.37-
50

Dhrstadyumna &
Draupadi
(Ksatriyas)

Prsati
(Ksatriya)

Drupada
(Ksatriya) e

Seer.

Here we can sce another birth for a purpose.
However, this was not a normal birth. King
Drupada wanted a son who would destroy Drona
for him. In his quest he met the seer Yaja, who
promised to organise a grand sacrifice to satisfy
the king’s needs. At the end of the sacrifice, a
youth and a maiden arose from the sacrificial
fire. The youth was to be the slayer of Drona,
while the maiden will lead the kings to the battle,
where it would happen; so was said.

27.

1.220.15-
17

5 Sarngaka birds
@)

Jarita
(bird)

Mandapila
(Brihmana) _—

Seer.

It is said that the seer Mandapila wanted
children, lots of them and quick. Thus he
assumed the form of a $arngaka bird and
obtained five children from the eggs laid by
another Sarngaka bird, Jarita.
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Table Of Nivoga And Adoption Practices In Adiparva Mahabharata

S.No. | Verse Child (v) Mother (v) | Father (v) Father (v) | Niyoga or Comments
biological social Adoption
= - . Brought up by Sthulake$a, the Brihmana, and marricd off to Ruru
I. 1.8.7-10 Pramgdvara I\//ienak_a (\'}/ 1s\$lvasu Sthﬁt}x}lakeéa Adoption (gran%:lson gf C);'avana). Thus, probably, her varna was that of her social
@ (Apsard) (Gandharva) (Brahmana) or step — father, Sthulakesa.

Satyavati Adrika Vasu’s seed fell down, while he was thinking about his wife, in the river
(?, daughter of | (an Apsara, and the Apsard/fish Adrika swallowed it. From her were born Satyavati
2 1.57.40- an Apsara, who is a fish, Vasu Dhivararaja Adonpti and her twin brother. The varna of her is not stated, but it is possible that
’ 55 brought up by after being (Ksatriya) (Sudra) option she carried her step — father’s varna, as she pursued and helped her father
fishermen, cursed by a in his work of ferrying the river Yamuna. Her twin brother, interestingly,

married a king) | Brahmana) in subsequent times became the king Matsya.

Sakuntala
(?, daughter of Vi§vamitra Clear cut suggestions are given by Kanva to suggest his fatherhood over
an Apsara, Menaka (Brahmana, Kanva Sakuntald (1.66.13). both her biological parents left her, while Kanva
3. 1.68.8-9 | brought up by Apsard who (Brah Adoption picked, as well as, brought her up. During her marriage with king
a Brahmana (Apsar) previously was rahmana) Dusmanta, she was considered as Kanva’s daughter, though mentions of
and married to a Ksatriya) her biological parents did come up.
a King)

Here the Niyoga practice is seen to have been applied. Since Vicitravirya
died before being a father, his maternal brother Vyasa was asked by
Satyavati to propel the family further. Here we sce the rules of niyoga
being followed properly, as according to the Dharma — Sastras ; that they
should only meet when in emergency and for the sole purpose of child —
4 1.100.1- Dhrtarastra Ambika Vyasa Vicitravirya Ni birth. Here the aspect of varnasamkara gets more complex and confusing.
’ 10 (Ksatriya ?) (Ksatriya) (Brahmana ?) (Ksatriya ?) fyoga If the child is supposed to inherit the social father’s varna, then we have

definite doubts over the varna of Vicitravirya, here. This is also true,
when regarding the biological father. However, Dhrtarastra is widely
considered as a Ksatriya, though he was ineligible to rule following his
blindness. Even his blind ness is said to be rooted with his birth. It says
that, Ambika closed her eyes during her meeting with Vyasa, thus giving
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birth to a blind child.

The same story gets repeated here, regarding the varna identity. It is said,

5 1.100.15- Pandu Ambalika -do- -do- Nivoga since Dhrtarastra was blind, SatyavatT asked Vyasa to beget another child
' 19 (Ksatriya?) (Ksatriya) 0 1yog upon the second wife, Ambalika. However, even Pandu did not satisfy
Satyavati, as he was of a sickly pallor.
When Satyavatl asked Ambika for another child, she sent a Siidra woman
instead of her to Vydsa. Vydsa was so pleased with her serving that he
6 1.100.26- Vidura Slave woman d N Nivoga? pronounced her free of bondage. However the varna of Vidura remains a
' 27 ) (Stdra) o ’ (N1yoga! mystery. It is for sure that he was a varnasamkara, but his varna is never
discussed in the text. However, he enjoyed his position in the palace as a
prince and later became a minister (but never a king).
. e ? . . _ o .
7 1.111.33- Durjaya Sarandz.ayml A Brahmana (name not Niyoga T‘hlS story is quoted by Pandu to Kunti, Wh.lle pursuing her to follow the
36 ) (Ksatriya) given) niyoga system. The vama allotment is not discussed here.
o | 111321-|  Asmaka Madayanti Vasistha Ka's‘:fjgspzda Niyoga o
. o . - ( -do-
23 (Ksatriya?) (Ksatriya) (Brahmana) (Ksatriya)
N . - This child was born through the niyoga practice, after Pandu enjoined
9. 1.114.5-7 '(Ylgd:tlrsiﬂ:;;l (KK:t?ina) Dharr(r;z)a God (KP;!:?UaQ) Niyoga Kunti to have a child from the God Dharma. Here also the varna of the
satriya: sairty ) satrtya: child is not discussed.
1.114.10- Bhima Vayu God . . . -
10. 12 (Ksatriya?) -do- % -do- Niyoga Same as above, only Kunti got this child from the God Vayu.
Arjuna Indra
11. 1.114.27 Ju -do- (king of Gods, -do- Niyoga Same as above. The God here was Indra.
(Ksatriya?) .
Ksatriya)
Nakula & The Aévin On Pandu’s request Kunti taught the Avdhana mantra (summoning
12 1.115.16- Sahadeva Madri twins -do- Niyoga charm) to Madri, her co-wife, and asked her to get a child from any one
’ 17 (Ksatriyas?) (Ksatriya) (God; varna Y08 God. MadrT, instead called the twin Gods and had twin sons. Kunti felt
i ’ unknown) cheated and refused to help MadrT with the mantra any more.
_ When Saradvat saw the Apsara Jalapadi, his sperm fell down on a reed
1.120.12- | Krpa & Krpi Saradvat \ .. ’
13. 18 (Brahmanas) . (Brahmana) ? Adoption stalk and got split into two. From one was born Krpa, the boy, and from

the other was born a girl, Krpi. They were both adopted by the king
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Santanu. However, they seem to have retained their original varna of
being a Brahmana.
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- L. - -
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Vigni < -
| Duhsanta Sakuntala
Migha - } :
) Bhiimanyu | Bharata The Sun God
Hastin | |
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i :
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The Sun God Vasu  AdrikE Pratipa
- 7 ]
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[See
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Subhadra Kuntl Pimdu - MadfT  Dhrtarfsyra  Sildra DasT Drupada

| | l . I l '

Yudhigthira Arjluna Nakula Sahadeva Yuyutsu th;s.t.adyumna
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‘Hidimba Bhima Draupadi
l | B
|
Ghatotkaca

Prativindhya Sutasoma S’rutakarmar}a Satfnika Sritasena

Abhillnanyu
Pariksit

Janamejaya
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CHAPTER -3

Understanding the varnasamkara: A Study of Vidura

Introduction:

In the previous chapters we have
seen how varnasaritkara was looked at in the various law-codes and what the
attitude of the brahmanical society was towards the new entrants. We have also
looked at the various birth-stories mentioned in the Adiparvan of the
Mahabharata and tried to ascertain the varna status of the characters who were
born of unusual marriages or out of wedlock. We have seen how the varna
aspect of the babies was ignored while narrating the birth-stories in the

Adiparvan of the Mahabharata. However, we also have certain characters in

the text who were definitely products of varnasaritkara, such as Vidura. In the

third chapter we will look into the social and political position of Vidura in

order to assess the extent to which the injunctions of the law-codes regarding

varnasatitkara were followed in society as reflected in the Mahabharata. This

chapter shall guide us to the social attitude towards a mixed-caste whose origin
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can be traced to the royal family. We will see if this fact makes any difference
with regard to the social attitude towards a varnasarkara.

I have looked at only the first five
parvans of the Mahabharata. The character of Vidura enjoys a prominent
position in these sections only, and after the conclusion of the fifth parvan and
the beginning of the sections on war he does not figure in any important
incident of the story.

The selection of Vidura as the

ideal exemplar of varnasarikara is not without reason. To understand this, let

us have a brief look at the different facets of this character in the text.

Vidura is a central character in the
4 epic, both in the story as well as for the purpose of our study. His presence can
be felt throughout the story, though with a moderate impact on the happenings
around him. He carries his own view about every event. More often than not,
his views match with those of the author, Vyasa, who is seen as upholding
dharma. In other words, he keeps to the much debated tenets of dharma as he
is said to be dharma incarnate. Vidura shares a great characteristic similarity
with Yudhisthira, who symbolises proper conduct in the story, and is often

seen as playing the role of Yudhisthira’s mentor.
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He is clearly a varnasaritkara, and

this has a tremendous impact on his social status. He is described as the son of
a §iidra dast and this is why he was denied the throne which his step-brothers

Dhrtarastra and Pandu enjoyed. It seems that his mother’s identity as a slave

overshadowed his status of being a simple varnasaritkara. It was even more

blasphemous to be a slave woman’s son than belonging to a mixed varna.

Dhrtarastra and Pandu were also of mixed caste, but their varnasaritkara status

did not stand in the way of asserting the royal throne. He became the (chief?)

minister of the Kuri state and did enjoy an important political position in the

court. He was the only varnasaritkara character in the story who was explicitly

addressed as one by both Duryodhana the villain and Yudhisthira the hero on
different occasions.

We have ample examples from
the story where he is portrayed as a man of not merely virtue, but of exemplary
moral courage. The most significant example is the occasion of the dice game
when he vociferously protested against the insult met by Draupadi and
repeatedly appealed to the conscience of the dignitaries present there.
However, Duryodhana was never moved by his suggestions, though it was
Dhrtarastra, his step-brother and the king, was occasionally perturbed by his

words. This, however, had little effect on his decisions. Thus, even though a

115



Understanding The Varnasamkara: A Study Of Vidura.

prince, Vidura always remained subordinate to the other members of the royal
household. Politically, he was considered nothing more than an employee of
the Kurli state, though his social position remains somewhat uncertain. He is
acknowledged as a member of the royal family and yet does not receive the
respect that such a social status deserves. This makes him an appropriate

example for our study.
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Knowing Vidura:

The character of Vidura finds a
prominent place in the Adiparvan of the Mahabharata. It is this section of the
narrative which talks about the origin of the major characters, and introduces
them to the reader. Therefore, this section discusses the birth-stories and tries
to connect these with the subsequent events. This point has to be kept in mind
when we deal with the narrative and it’s relation with Vidura.

First among these birth-
myths, we have the story of the birth of one of the protagonist of the
Mahabharata, Devavrata' or Bhisma. His mother was river Ganga of uncertain
varna, and the father was the king of Hastinapura, Santanu. Santanu, who
belonged to the Kuril lineage, was unaware that his wife was the river Ganga
who came to him in a human form. Nor did love-blind Santanu try to know
anything about her. Devavrata was the eighth and the last son of their union.
The rest were killed by their mother right after their birth. The myth states that
they were the celestial Vasus, cursed by the seer Vasistha. The varna status of
Devavrata is not revealed. However, following his subsequent treatment, it

seems that he inherited his father’s varna and was recognised as a ksatriya.

" Mbh. 1.92.46.
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The next birth in line was
that of Citrangada and Vicitravirya®. They were the children of the king
Santanu and Satyavati’, possibly a §idra. There never seems to have been any
problem with regard to their varna identity. They are invariably taken to be
ksatriyas, though, theoretically, they should not have been considered so. Their
varnasaritkara identity was overshadowed by their status as princes.

Regarding the birth of
Dh_rtarﬁstra“, a number of complications can be observed. His mother was
- Ambika, the daughter of the king of Kasi and thus a ksatriya, and his

biological father was Vyasa’ a brahmana, while his legal father was

? Mbh. 1.95.1.

? The birth-story of Satyavati is equally incredible. It is said that king Vasu’s seed fell down in
the river, while he was thinking about his wife, and the apsara/fish Adrika swallowed it. From
her were born Satyavati and her brother. The varna of her is not stated, but it is possible that
she carried the varna of her legal father who was a boatman in the Yamuna and whom she
helped in work. Later she was married to the king Santanu on his behest. Her brother,
subsequently, became the king of Matsya. Mbh. 1.57.40-55.

“ Mbh. 1.100.1-10.

3 Vyasa also has a very interesting birth-story. His father was Parasara, a br@hmana, and his
mother was Satyavati, a §iudra. Vyasa was considered a brahmana, though, according to the
Dharma Sastras, he should have been a nisada. Here we have the example of a varnasamkara
child, whose social treatment does not correspond with the Dharma $astras. If Satyavati is
taken to be a ksatriya (varna of her biological father Vasu), even then Vyasa do not remain a
brahmana but is still a varnasamkara. This gets even more interesting, when it is seen that a
possible varnasamkara is able, not only to shake off his legitimate social identity, but can take

up a varna revered by all, that of a brahmana. Mbh. 1.57.69-70.
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Vicitravirya, the husband of his mother. Here the practice of niyoga seems to
have been applied. Since Vicitravirya died before being a father, his maternal
brother Vyasa was asked by Satyavati to carry forward the lineage by begetting

sons on his widows. Here the question of varnasaritkara gets more complex

and confusing. If the child is supposed to inherit the legal father’s varna, then
there is scope to doubt the varna of Vicitravirya. This is also true of the
biological father Vyasa. The exact varna of this child is thus very difficult to
ascertain. However, Dhrtarastra was widely considered as a ksatriya, though he
was ineligible fo rule following his blindness, which is said to be rooted in his
birth. The myth goes that Ambika closed her eyes during her meeting with
Vyasa, thus giving birth to a blind child®.

The same story gets
repeated in the case of Pandu’. The mother here was Ambalika, the sister of

Ambika. It is said that since Dhrtarastra was blind and therefore was unable to

¢ Vyasa declared upon the pregnancy of Ambika that,
nagdyutasamaprano vidvan rajarsisattamal
mahabhdgo mahaviryo mahdabuddhir bhavigyati

tasya cdpi Satarit putrd bhavisyanti mahdabalah

kirit tu matuh sa vaigunyad andha eva bhavisyati

{He shall be a man with the vigour of a myriad elephants, a wise and great royal seer, of great
fortune, great prowess and great spirit, and he shall have a hundred powerful sons. But because
of his mother’s defect of virtue, he shall be blind.] Mbh. 1.100.9-10.

7 Mbh. 1.100.15-19.
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ascend the throne, Satyavati asked Vyasa to produce another child upon
Ambalika the second wife of Vicitravirya. However, even Pandu did not
satisfy Satyavati, as he was of a sickly pallors.

Following these we come to the
next birth along the line, that of Vidura®. His biological father was Vyasa and
mother was a S$iidra slave woman. Satyavati wanted another child and once
again asked Ambika, who got frightened and sent a slave woman in place of
her to Vyasa. Vyasa was so pleased with her service that he declared her free

of bondage'®. However, the varna of Vidura remains a mystery. It is for sure

¥ Vyasa said to Ambialika,
yasmdt pandutvam apannd viriipam preksya mam api
tasmad esa sutas tubhyam pandur eva bhavisyati
nama casya tad eveha bhavisyati Subhanane
[Since you paled when you saw my ugliness, you shall have a son of a sickly pallor, and so his
name shall be Pandu the pale, woman of the lovely face.] Mbh. 1.100.17-18a.
° Mbh. 1.100.26-27.
' The text says,
uttisthann abravid endm abhujisya bhavisyasi
ayari ca te Subhe garbhah Srimdn udaram agatah
dharmatma bhavitd loke sarvabuddhimatam varal
sa jajiie viduro ndma krsnadvaipdyandtmajal
dhrtarastrasya ca bhrata pandos camitabuddhiman
[When he (Vyasa) rose, he said to her (the slave woman), “you shall cease to be a slave. There

is a child come to your belly, my lovely, an illustrious man-child who shall be mindful of the

dharma and become the most sagacious man in the world.” Thus was born Vidura, son of
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that he was a varnasaritkara, but the text never mentions his varna. We also

can not decide whether this should be considered a proper case of niyoga. The
marital status of the slave woman is never disclosed.

The birth of Vidura can well be
termed as the result of a mistake. However he was located in the palace and
was almost becoming a king. He received his education with his two brothers
and proved himself quite an adept in the department of knowledge. Even
Bhisma respected Vidura’s judgement and often asked for his opinion'' on
important matters. In due course Pandu was declared the king, as the other two
were unfit to be so'?. Vidura occupied a position in the court. We do not know

of his official status in the court, as the text never mentions that. However,

s

Krsna Dvaipayana, the immeasurably sage brother of Dhrtarastra and Pandu.] Mbh. 1.100.26-
27.

" For instance, he asked for Vidura’s opinion regarding the marriage of Pandu with Kunti and
Madri and of Dhrtarastra with Gandhari. Mbh. 1.103.1-10.

"It is said in the Mahabhdrata that while Dhrtarastra did not get the throne for his blindness
and Vidura for being a karana, it was Pandu who was declared the king. —

dhrtardstras tv acaksustvad rdjyariv na pratyapadyata

karanatvic ca vidural pandur asin mahipatih Mbh. 1.102.23.

However there is a variation of this verse in the vulgate edition of the text, which says, while
Dhrtarastra did not get the throne for his blindness and Vidura for being a parasava, it was
Pandu who became the king. —

dhrtardstras tv acaksustvad rdjyarin na pratyapadyata

plarasavatvat viduro rdja pandur bhiivo ha Mbh.V. 1.103.25.

I will be discussing the same, more vividly in the section, “Identifying Vidura”.

121



Understanding The Varnasarkara: A Study Of Vidura.

time and again, he has been addressed as the mantr of king Dhrtarastra'®. The

word mantrr literally means ‘one who offers suggestions’, or a ‘minister’. He

has also been addressed as the mantrimukhyam, possibly meaning the chief
minister'*,

Pandu died after some years and
the kingdom went to Dhrtarastra. It is here that the complication in the story
began; the sons of both Pandu and Dhrtarastra claimed their right over the
throne. The Kuri court came to be divided in its loyalty though some remained
impartial. Vidura upheld the right of the Pandavas. Duryodhana, the son of
Dhrtarastra, even tried to kill his cousins by hatching a conspiracy aided by
Dhrtarastra. The Pandavas were eventually saved by the help of Vidura, who
warned Yudhisthira of the conspiracy in a cryptic language. Finally it was
decided to divide the kingdom between the two groups. This, however, did not
satisfy Duryodhana, as he wanted the whole kingdom. He challenged the
Pandavas to a game of dice, and won over their kingdom along with their wife
Draupadi. She was brought to the court and was insulted by the Kauravas, even
though Vidura attempted to save her honour. The Pandavas were sent in exile

of thirteen years in the forest, with the last year to be spent in hiding from the

' Mbh. 2.45.41. and 2.65.13. (by Dhrtarastra himself), 3.8.3. (by Duryodhana), 5.31.11. and
5.81.48. (by Yudhisthira).
' Mbh. 2.51.20. (by the narrator VaiSarhpayana).
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Kauravas. After thirteen eventful years the Pandavas came back and demanded
their kingdom. Duryodhana refused and this led to the war. Vidura constantly
advised Dhrtarastra to make peace with the Pandavas, but to no avail. The long
and bloody war resulted in the victory of the Pandavas, but it claimed the lives
of hundreds of ksatriya kings, including the Kauravas. Yudhisthira, the eldest
of the Pandavas, became the king. Vidura, along with the other elders in the
court, decided to go to forest and spend the rest of their lives there. It was in
the forest that most of them died of a forest-fire, while Vidura committed self-

death by abandoning food and rest.

This is the story of Mahabharata
in a nutshell. As we can see, Vidura is a key figure in the narrative and in some
cases even influenced the course of events. He remained located in the
Kaurava court but helped the Pandavas in every possible way he could have
done. It is not surprising that Yudhisthira addresses Vidura as his loyal ally,
teacher, servant, friend and advisor — bhakta, guru, bhrtya, suhrt and mantri®>.

We know that Vidura was a

varnasamkara, as he was denied the throne due to this reason. However, he

" In the Udyogaparvan, Dhrtarastra sent Sarmjaya to Yudhisthira with the request of stopping

the war. It was when Yudhisthira asked Sarhjaya, the envoy of the Kauravas, to go back with

his answer, he also asked him to give Vidura his regards, with these words :
sa eva bhaktah sa gurul sa bhrtyah; sa vai pitd sa ca matd suhre ca

agadhabuddhir viduro dirghadarst; sa no mantr? kusalam tata precheh. Mbh. 5.30.29.
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also enjoyed a high position in the court. His precise social location is thus
uncertain. On one hand, he is branded as a ‘lowly’ mixed-caste and, on the
other, enjoyed a status in the narrative which many others would envy. To
solve this puzzle, we will now look at his social position as depicted in the text,
a little more closely. One way of ascertaining his status is to look at the various
terms used by the other characters to address him. This way we can make out
the social attitude towards the character and also judge his position in the

narrative.
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Addressing Vidura:

Vidura has been addressed in a
variety of ways in the narrative. No other character shares so much variety
with regard to the manner in which he has been addressed'®. He has been
addressed according to his varna status, his nature and character, his
knowledge of dharma, his virtuousness, his location in the court and his
relation with the royal family. The most widely used vocative word for Vidura
is ksarta@'’. He has been addressed by this term for about thirty six times by
various characters in the first five parvans of the text. This sambodhana'® is of
a very special nature and demands particular attention. Before that, let us group
together the sambodhanas used for Vidura under the following heads.

1. Sambodhanas by the positive characters in the text, such

as Yudhisthira,

'® The term, ‘address’ or ‘adjective’ does not fully convey the meaning I have in mind. The
Sanskrit word is sambodhana. This would refer to any word used in a vocative sense. I shall
therefore use the Sanskrit word sambodhana, instead of ‘address’ or ‘adjective’ from now on.
' Buitenen has translated this word as ‘steward’, which does not seem to be a fitting
translation. This term definitely denotes the varna status of the addressee and not his
occupational one. We shall discuss the connotations of this term later in a separate section.

"% sambodhana — a Sanskrit word meaning the terms used for addressing someone. In other

words, a vocative term.
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2. sambodhanas by the negative characters in the text, such
as Duryodhana,
3. sambodhanas depicting Vidura’s position in the royal
court, and
4. sambodhanas depicting his position in the royal family.
After we have taken stock of the
above, we shall address thé question of the varna of Vidura, as reflected in

these usages.
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Sambodhanas by the positive characters:

By the ‘positive’ characters |
mean those who, by their coherence to dharmd, have been adjudged so by the
text itself, such as Yudhisthira, Krsna, Vyasa, Bhisma, Drupada, Samjaya,
Vikarna, Drona, Parasurima, Gandhari, Pandu, Kunti and others like them.
The text is somewhat ambivalent about the moral status of Dhrtarastra, but |
have taken him as one of the negative characters.

We must remember that the
conduct of Vidura is highly praised in the text. Therefore all the other positive
characters in the text also speak highly of Vidura and this is clearly reflected in
the sambodhanas they use to address him. However, they have also used the
sambodhana ksatta for him. Out of the thirty six times that Vidura has been
addressed as ksarta, it has been five times by Yudhisthira'®, four times by

Krsna®, twice by Gandhari®', and once each by Pandu®?, Kunti® and

'* See the table headed. “Sambodhanas to Vidura”.
 Ibid.
! Ibid
2 Ibid.
% Ibid
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Sarhjaya®. It shows that it was a common address for him, even though the

term referred to his mixed-varna identity. Since it was used by those who had
been respectful to Vidura, it suggests that the term was not used in a
derogatory sense. Apart from this, all the other sambodhanas by the positi\)e
characters reflect their appreciation of Vidura. Yudhisthira called him

mahabuddhi®®, suhrda (twice)26, kave®’, mah&matizs, dptamazg, bahusrutam.

0 31 2

- . 3 . P - r—
vagminam ~ , kurinam medhavinam ~ , S$ilavantam 3z dirghadarsi 33 ,

agadhabuddhi 3% bhakta > , guru ® bhrtya 3 mantri 3 , kuriinam

mantradharinam (twice)39 and mahﬁprcy'ﬁa4°. Krsna called him dhimatah®!,

* Ibid.

% Mbh. 1.134.16.

% Mbh. 1.135.7. and 5.30.29.
¥ Mbh. 2.52.15.

% Mbh. 4.4.45.

# Mbh. 5.26.11.

% Mbh. 5.26.12.

3 Ibid,

%2 Ibid

3 Mbh. 5.30.29.

3 Ibid.

% Ibid

8 Ibid,

7 Ibid.

 Ibid

* Mbh. 5.31.11 and 5.81.48.
“* Mbh. Mbh. 5.81.48.

4 Mbh. 5.71.11.
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- 2 .- 43 44 = s 45
mahamate™”, vyajahara™ and satyasamgraha™. Vyasa called him $riman™,
dharmatma®®, sarvabuddhimatam varah®' and prdjﬁa“. Bhisma called him

dhimatam vara® and dhimatah™®. Gandhari called him mahamati®' and
dirghadars?*. Drupada calls him mahaprajiia™ and vibho®*, Samjaya called

him manada 55'. Vikarna called him mahamatih *® . Drona called him
mahdtmana®’ and Parasurama called him as mahamatilh’®.

Thus, most of the positive
characters have used a variety of respectful addresses for him. Only Kunti and
Péndu have addressed Vidura as ksatta alone. One would have expected more

sympathetic sambodhanas from a brother. We shall see that Dhrtarastra, the

“2 Mbh. 5.122.14.
“ Mbh. 5.146.17.
“ Ibid.

> Mbh. 1.100.26. (during Vidura’s birth).
“ Ibid

47 Ibid

“¢ Mbh. 3.9.6.

“° Mbh. 1.103.7.
O Mbh. 5.123.7.
*! Mbh. 2.66.29.
%2 Mbh. 5.146.30.
** Mbh. 1.199.1.
5 Ibid,

% Mbh. 3.7.16.

% Mbh. 2.61.13.
7 Mbh. 5.146.11.
%% Mbh. 5.81.70.
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other brother of Vidura, have used the maximum number of sambodhanas for

him, which we discuss now.
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Sambodhanas by the negative characters:

Among the negative characters
addressing Vidura, there is not much of a choice or variety. Most of the
negative characters, such as Karna, Duh$asana and Sakuni, never directly
addressed him. They always took his name whenever they had to refer to
Vidura. However, Duryodhana does use sambodhanas for Vidura, though the
terms employed by him are small and formal. Dhrtarastra, on the other hand,
has used the maximum variety of terms to address Vidura. Out of the thirty six
times that Vidura has been addressed as ksatta, it has been fourteen times by
Dhrtarastra and seven times by Duryodhana. Apart from calling Vidura ksatta,
Duryodhana uses énly another sambodhana for him, namely mantri® .
Duh$asana, the brother of Duryodhana, referred to Sakuni as their marula®, a
sambodhana that emphasises kinship bond, but Vidura was never described by
the Kaurava brothers as their uncle. This demonstrates the immensely strained
relation between Vidura and the Kauravas.

Dhrtarastra often engaged in long

conversation with Vidura, using a variety of sambodhanas. Apart from calling

% Mbh. 3.8.3.
% Mbh. 3.8.11.
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him ksatta, Dhrtarastra addressed Vidura as dharmavatsala®' , bharata®?,
- 63 - Lo 1 64 -~ 65 o 66
mahadyute > |, mantri mahdprdjiah ™ , medhavi > , kurinam pravaro ",

- - =6 - e - -
mahatmanah67, dhiman 8, kuravo....mantri®, mahaprajnom, saksad dharma

- 7 . _. -7 .74
zvaparah71 , suhrt™, dharmajfiam mama bhrata 3 paramabuddhiman " |

9

s TS 76 77 7 =7 .
prajfia” , dharmajfia ” , anagha'’, mahaprajiia 8 dirghadarst”” , asmin

rajarsivamse hi tvam ekah prajiiasammatah 8 tata (twice)81 , prasadhi 82

¢ Mbh. 1.124.7.
2 Mbh. 1.198.4.
5 Mbh. 1.198.6.
% Mbh. 2.45.41.
% Mbh. 2.46.11.
% Ibid

7 Mbh. 2.51.5.
% Mbh. 2.65.13.
% Ibid.

™ Mbh. 2.72.27.
! Mbh. 3.7.4-10.
2 Ibid.

™ Ibid

™ Ibid

> Ibid.

76 Mbh. 3.7.18.
7 Ibid.

® Mbh. 5.33.5.
™ Ibid

% Mbh. 5.33.15.
¥ Mbh. 5.34.1-2 and 5.127.2.
8 Ibid
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manisitam®, mahabuddhe®, mahamate®, saumya86 and dharmajﬁa87. Among
these there are terms that emphasise the virtuousness of Vidura®®, that proclaim
Vidura as the minister — or maybe the chief minister — of the Kurii court® and,
most importantly, that proclaim family ties of Vidura with the royal household,
with the king himself calling him as his own brother and proclaiming him as
one of the best of their lineage®. The virtuousness of Vidura is of course
beyond doubt. He was also.unquestionably a member of the royal court. The
important point is that at least-some Kauravas counted Vidura as a member of
their own family. Thus, even the negative characters were not wholly

disrespectful towards him, and this includes even Duryodhana.

¥ Mbh. 5.34.3.

¥ Mbh. 5.35.1.

¥ Mbh. 5.36.48.

* Mbh. 5.40.28.

¥ Mbh. 5.84.5.

8 saksad dharma ivaparah. Mbh. 3.7.4-10.
% kuravo.....mantri. Mbh. 2.65.13.

mantri mahdprajfiah. Mbh. 2.45.41.

> asmin rajarsivamse hi tvam ekah prajfiasammatah. Mbh. 5.33.15,
kurdnam pravaro. Mbh. 2.46.11.

bharata. Mbh. 1.198 4.

dharmajiiam mama bhrata. Mbh. 3.7.4-10.
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Sambodhanas depicting Vidura’s position in the roval court:

Vidura could never be a king due
to his varnasaritkara status, but he did enjoy a place in the royal court by

occupying the position of the (chief?) minister of the Kurii court. This fact is
clear by the constant presence of Vidura in the court, his involvement with the
courtly affairs and, most importantly, by the various sambodhanas depicting
him as the minister of the Kurti state.

There are five references to
sambodhanas which suggest Vidura’s membership of the royal court. These
have been made twice each by Dhrtarastra and Yudhisthira, and once by

91

Duryodhana. Dhrtarastra called him mantri  mahaprajiiah and

kuravo.....mantr?’. Yudhisthira twice called him kuriinam mantradhdrinam’>.
Duryodhana called him once mantri®®. It seems that Vidura was indeed a
minister in the court. However, the term mantri can also mean ‘one who gives

suggestions’ or ‘a friend’, and not necessarily ‘minister’ in the sense in which

we understand the term today. Especially, the term mantradharinam indicates

*' Mbh. 2.45.41.

%2 Mbh. 2.65.13.

% Mbh. 5.31.11. and 5.81.48.
* Mbh. 3.8.3.
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Coming to the most important
question of our study, viz., the varna identity of the child, the text is
surprisingly quiet. Barring the incident of the birth of Yadu and Turvasu,
nowhere in the text can be seen any attempt to justify and explain the varna of
the child. However, at times it seems that the child carries the varna of the step
— father, which is shown in examples such as, Pramadvara, Satyavati and
Sakuntala. On the other hand, we also come across the examples of Krpa and
Krpt who retained the varna of their biological father. One cannot even say
that the superior varna was chosen following the case of Satyavati where she
was given her step-father’s varna Sidra, while her biological father’s varna
was ksatriya. The most appropriate concluding statement would be that the text
did not care to establish the varna of these offsprings. What it does suggest is
that varna transgressions in marriage and outside of the marital relationship
was common and, while it solved the problem of issues, created different sets
of problems. These must be looked into more closely for a more complete

picture.
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Sambodhanas depicting his position in the roval family:

We know for a fact that neither
Vidura’s mother nor his father belonged to the royal family. His father was the
seer Vyasa, who never claimed any kin relationship with the royal family, and
his mother was a $iidra dast. Thus, formally, Vidura was not a member of the
royal family. In this section we will look at the sambodhanas which proclaim
Vidura’s royal status and his membership of the lineage of the Kuris.

At least two characters of the text
use such sambodhanas which proclaim Vidura as a member of the royal family
of the Kuriis. They are Dhrtarastra and Yudhisthira. Amongst them Dhrtarastra,
being the most vociferous, pronounces four of these. Yudhisthira, on the other
hand, utters only one such sambodhara. The ones used by Dhrtarastra are as
follows, — bha’rataW, kuriinam pravarogg, dharmajiiam mama bhrata®® and

thO

asmin rajarsivamse hi tvam ekah prajiiasammatah . Yudhisthira once called

101

Vidura kurinam medhavinam = . Apart from the above sambodhanas, we also

" Mbh. 1.198.4.
% Mbh. 2.46.11.
 Mbh. 3.7.4-10.
1% Mbh. 5.33.15.
1% Mbh. 5.26.12.
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find the narrator Vaisampayana referring to Vidura with terms that suggest his
ties with the royal family. VaiSampayana calls him kurainandanah'®* on one
occasion, which means — scion of the Kurlis. There is, however, one more
example which invalidates the assumption that Vidura was considered
somewhat lowly at the Kurli court. This occurs when Duryodhana, after
completing his vaisnava yajiia, touches the feet of Dhrtarastra (his father),
Gandhart (his mother), Bhisma (his grandfather), Drona & Krpa (his teachers)
and Vidura (his uncle)'®. It is indeed intriguing that Duryodhana, who had
such a strained relationship with Vidura, would show respect to him in a
manner that will formally put him at par with Duryodhana’s parents and
teachers. Moreover, this he did just after the performance of a yajfia, when
only the elders of the family would be offered respect and not a low-born
mixed-caste employee of the Kurii state. From the above incident it seems that
though Duryodhana was not in best of terms with Vidura, the family ties of
Vidura as a member of the Kurii lineage was never questioned by anyone, not
even by Duryodhana. This significant fact leads us to our discussion of the

varna of Vidura.

'%2 Mbh. 1.106.14.
103 abhiviadya tatal padau matdapitror visar pate
bhismadronakrpandam ca vidurasya ca dhimatah

[He (Duryodhana) saluted the feet of his father and mother, lord of your people, and the feet of
Bhisma, Drona, Krpa and the sagacious Vidura.] Mbh. 3.243.7.
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Identifying Vidura (and his exact varna):

Though  Vidura has  been

mentioned clearly as a varnasarmkara in the text of the Mahabharata, there is a

fair degree of controversy regarding the exact varna identity of Vidura. While
discussing .the varna status of Vidura, the text mentions three distinct
possibilities. Vidura has been described as karana, ksatta and parasava in the
text, all indicating varna status. However, it is obvious that the narrative could
not have recognised three separate varna identities for Vidura. This ambiguity
can be attributed to the incorporative character of the text which has undergone
large-scale redactions over a long period of time. However, the varna identity
of Vidura must be confined within the spectrum of these possibilities.
Therefore, let us take a look at the different contexts in which these three terms
have been attributed to Vidura.

The term karana directly occurs
in the context of naming the varna of Vidura. In the adiparvan of the
Mahabharata the narrator Vaisampayana discusses the reasons due to which

neither Dhrtarastra nor Vidura succeeded to the throne. The narrator says:

dhrtarastras tv acaksustvad rajyarii na pratyapadyata
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karanatvac ca vidurah pandur asin mahipatih 104
[While Dhrtarastra did not get the throne for his blindness and Vidura for being
a karana, it was Pandu who got the kingdom.]

The term  karana  suggests the

varnasatritkara identity of a child who has a vaisya father and a §idra mother.

This was definitely not the parental varna combination of Vidura. We know

that varnasatritkara terms often suggest different parental combinations in

different law-codes'”. However, we find no difference of opinion among the
law-codes regarding the parental combination of karana. At least two law

106 refer to this term karana and both describe it as the result of a parental

texts
combination of a vaisya father and S$idra mother. This does not justify the
attribution of this term to Vidura. Almost all law-texts describe the varna
status of a child, who has the parental combination of Vidura - i.e. a brahmana

father and a S§idra mother, as being either a parasava'® or a nisada'®®, The

Manava dharma-sastra saw no contradictions in using the two varna terms for

1% Mbh. 1.102.23.

' See Chapter 1. The Theory of varnasaritkara in the dharma-sitras & $astras.

1% The law-texts of Gautama dharma-sitra and Yajfiyavalkya smrti.
"7 The Gautama dharma-siitra, the Narada smrti and the Manava dharma-$astra refers to the
son of a brahmana father and a §izdra mother as being a parasava.

198 | aw-texts attributing the nisada identity to a child of a brahmana father and a §iidra mother,
are the Baudhayana dharma-sitra, the Vasistha dharma-sitra, the Yajiivavalkya smrti, the

Visnu dharma-sitra and the Manava dharma $astra.
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the same parental combination. At the same time, no legal text attributes the
varna of karana to the kind of parental varna combination of Vidura. The
passage quoted above, that describes Vidura’s varna as karana is taken from
the critical edition of the Mahabhdrata. However, apart from the critical
edition, there are several other variants of the text of the Mahabharara, and we
do find variations (which seem to l;ejust and appropriate) to the above passage

109

in the other ™ editions of the text. For example,

dhrtaragstras tv acaksustvad rajyarit na pratyapadyata

parasavatvat viduro raja pandur bhiavo ha 1o
[While Dhrtarastra did not get the throne for his blindness and Vidura for being
a parasava, it was Pandu who became the king.] This passage clearly states
Vidura’s varna as parasava and not karana, thereby contradicting the
comparable passage in the critical edition. The variation has not gone
unnoticed. Nilakantha, the most celebrated commentator of the Mahabharata,
noticed this departure (karama, instead of parasava) in some of the

manuscripts. In his Bharatabhavadipa (commentary on the Mahabharata), he

1% have used the Calcutta edition as the non-critical edition of the text. I shall further refer to
this text as Mbh. (Calcutta).
"1 Mbh. (Calcutta). 1.103.25.
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proclaimed the application of the term karana in this case is a misreading' "’
and that the correct reading should be parasava.

According to the law—codes and
other prescriptive texts, marriage can take place only between members of the
same varna status. Following this theory, it can be said that if Vidura was
either a karana or a parasava, he must have been married to either a karana or
a parasava girl. According to the critical edition, which described Vidura as a

karana, he was married to a parasavi daughter of the king Devaka:

atha parasavivih kanyam devakasya mahipatel
rapayauvanasampannari sa Susravapagasutal

tatas tu varayitva tam andayya purusarsabhal

vivahariv karayam asa vidurasya mahamately'"?

[King Devaka had a parasavi daughter of perfect beauty and youth. He
(Bhisma) sued for her, had her brought, and married her to the wise Vidura].

It is baffling why the editors of
the critical edition chose the verse contaiuing the term karana instead of the
one that mentions pdrasava. A few important points emerge from the above

verses. These are:

" He says — karanatvacc ety apapathal - literally meaning “the term karanatvacca is a
misreading”.

"2 Mbh. 1.106.12-13
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1. The varna parasava'’ for Vidura fits in with the
definition of the law-codes'"*:
2. the commentator Nilakantha, whom the editors of the
critical edition acknowledge, insists on the application of the
term parasava in place of karana; and,
3. that Vidura was married to a parasavi girl of royal
origin, which emphasises ‘equity of varna’ as an essential
prerequisite of marriage.
Thus, it seems that the term karana was indeed a misreading, as suggested by
Nilakantha, the commentator.
The next term, ksatta, is the one
by which Vidura has most often been addressed. Other similar varnasaritkaras

115

in the text' ~ have not been addressed by this term. Thus one is led to believe

that the term refers to Vidura’s personal varnasamkara identity. However, we

seen that Vidura was not a ksarta but a parasava by varna. The term ksarta

' The child of a brahmana father and a $adra mother.

" The Gautama dharma-sitra, the Narada smrti and the Manava dharma-$astra, all speaks
of the child of a brahmana father and a §idra mother as being a parasava and we can see that
this particular parental combination fits in quite well with the parental combination enjoyed by
Vidura.

"5 For example, the character Yuyutsu was a varnasatitkara with a dasT as his mother and

Dhrtarastra as his father. Though he had the same maternal identity as that of Vidura, he was

never called ksarta.
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cannot be considered as an interpolation either, as it has been included in both
the critical and the non-critical editions of the Mahabharata by the respective
editors. Therefore, the term deserves a closer look.
In the Sanskrit-English
Dictionary of Monier Willams, the primary meaning of this term has been
given as “one who cuts or carves or distributes anything”. Amongst the other
meanings of the term there are, “the son of a female slave”'*®, “an attendant”,
“a door-keeper”, “a charioteer” or “a coachman”. The primary meaning does
not apply here, for Vidura was neither a carpenter nor was the term ksatta
denotes an occupational status here. The term definitely refers to the varna
status of Vidura.
. Buitenen translated this term as
‘steward’ in his translation of the critical edition of the Mahabhdarata. The
word ‘steward’ normally refers to a person whose position is just above the
slaves and below the family members. Calling Vidura a ‘steward’ would

therefore be inzip_propriate. It seems that Buitenen took the meaning of the term

ksatta as ‘an attendant’, as given in the Monier Williams dictionary. It is true

"'® This meaning of the term seems to have been given in the dictionary as an afterthought and

to accommodate this term’s relation with Vidura. We find no etymological detail in the
dictionary regarding this particular meaning — ‘the son of a female slave’. The dictionary
mentions the same meaning and then adds “(hence) N. of Vidura (as the son of the celebrated
Vyasa by a female slave) MBh. i, 7381 ; iii, 246 BhP. iii, 1, 1-3”. Sanskrit-English Dictionary,
by Monier Willams, Pg. 326.
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that Vidura often serves as ‘an attendant’ to Dhrtarastra, but that can never
suggest his position as ‘an attendant’ in the royal family. The servings of
Vidura to Dhrtarastra were not a sign of Vidura’s low position in the family,
but were a sign of him showing respect to his elder brother. We can see
throughout the whole text that Nakula and Sahadeva were playing the same
role to their elder brother Yudhisthira, among the Pandavas; and Nakula and
Sahadeva were no ‘steward’. Thus we can see that the term ksatta can not be
translated as ‘steward’ in Vidura’s context here.

When we look at the usage of this
term in the text, we can never be sure if the term was used in a derogatory
sense. Both Duryodhana and Yudhisthira used this term to refer to Vidura.
Apart from the above two examples we also see that persons whose socio-
political status were definitely lower than that of Vidura, used to address him
with the term ksarta, such as by the doorkeeperl 17 of Dhrtarastra.

It seems therefore that the term
came to be identified with Vidura and referred only to him. The reason for this

is unknown. However, it is likely that the term, though it denotes a specific

varnasamkara identity, was taken to represent the mixed-caste identity of

Vidura and was preferred to his varna — parasava.

"7 Mbh. 5.33.6.
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Conclusion:

Thus we can see that the character
of Vidura in the text of the Mahdbharata reveals not so much about a

varnasarkara character but about a character who was revered by all. The

varnasatitkara identity of Vidura never comes up along the storyline, except

only once, when he was denied the throne. Apart from that one off incident,

Vidura was seen as revered by all kind of characters in the narrative; be it a

dharma-abiding character or otherwise. That he was included in the family of

the Kuris is clear by several statements made to him or about him by different

characters, as well as by the narrator. That he was respected by all

notwithstanding his varna status gets clear when Duryodhana touches his feet
8

after completion ofayajﬁa11 .

The text never suggests any kind
of ill-treatment meted out by Vidura following his varpasamkara identity.

Nowhere in the text can we find anything done to or by Vidura which connects

his varnasaritkara identity to the law-codes. In other words, Vidura never faces

anything from the society, which should have been faced by him following the

"% See footnote no. 103 of this chapter.
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law-codes’ dictums, being a varnasaritkara character in the text. He enjoyed a

post in the royal court, was considered a member of the royal kin-group and
was revered by one and all; none denotes him as a varnasarikara.

What it definitely suggests is
uncertainty regarding the precise varpa identity of the mixed-castes, and this
was true even of a character who was recognised as a member of the royal
household and an office-holder of the royal court. It is difficult to decide

whether Vidura was an atypical example, or this fluidity of varna status was

the norm for all varnasariikaras.
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1. Sambodhanas to Vidura.
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Sambodhanas to Vidura:

Adiparva
No. Addressed As: Addressed By: Verse/s: Original Text:
[lustrious Man Child, ayam ca te Subhe garbhah
L. Mindful of Dharma, Vyasa 1.100.26 Sriman udaram igatalh
Most Sagacious Man. sarvabuddhimatdm varal
2. Immeasurably Sage. Vaisampayana 1.100.28 mahdtmanah
3. Most Sagacious. Bhisma 1.103.7 dhimatam vara
4. Scion of the Kurus. Vaisampayana 1.106.14 kurunandanah
5. Vidura the Steward. Pandu 1.110.23 ksattd
6. —Do - Vaisampayana 1.117.13 ksattd
Steward, _ ksattd,
7 Law-Loving. Dhrtarastra 11247 dharrftavatsala
8. Steward. —-Do - 1.125.15 ksattd
9. —Do - Kunti 1.133.26 ksattd
10. Wise. Yudhisthira 1.134.16 mahdabuddhih
1. Sage. - Do — 1.135.7 suhrdam
12. Steward. —Do - 1.135.15 ksarta
13. ~Do - Dhrtarastra 1.192.23 ksatta
14. - Do -~ —Do - 1.198.4 ksattd
15. Bharata. -~ Do - - Do - bhdrata
16. IH{ustrious. ~ Do~ 1.198.6 mahadyute
Sagacious, mahdprajiia,
17. M%/ Lord. Drupada 1.199.1 viglloj
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Sabhaparva

No. Addressed As: Addressed By: Verse/s: Original Text:
18, Wise Councillor, Dhrtarastra 2.45.41 mantri’mah(ifr(ijﬁal_t,
Steward. ksatta

19. Steward. Duryodhana 2.45.43 ksatta

20. - Do~ Dhrtarastra 2.45.53 ksatta
Great Sage, niedhavi,

21 First Sage ofthge Kurus. —Do- 246.11 kuriinam pravaro

22. Great Spirited. — Do - 2.51.5 mahatmanal

23. First Councillor. Vaisampdyana 2.51.20 mantrimukhyam

24, Steward. Dhrtarastra 2.51.25 ksattd

25. - Do - Yudhisthira 2.52.5 ksatti

26. - Do — ~Do — 2.52.10 ksatta

27. Sage. ~Do— 2.52.15 kave

28. Steward. Duryodhana 2.57.3 ksatta

29. —Do - —-Do- 2.57.4 ksatti

30. - Do - ~Do - 2.57.7 ksatta

31. —-Do - —~Do - 2.57.12 ksattd

32. — Do — — Do~ 2.59.1 ksatta

33. -~ Do - —Do— 2.60.1 ksatta

34, Sagacious Vikarna 2.61.13 mahamatih
Sagacious _ mi

35 ) C()Unciﬁor Of l(’UrUS. Dhrtaras'tra 265. l 3 /(lll'(;[ll’:)l.'t’.(lll'l,(,llllrr

36. Wise Steward. Gandhari 2.66.29 ksattd mahdamati

37. Steward. Dhrtarastra 2.71.2 ksattd

38. -~ Do - -Do - 2.71.46 ksattd

39, Sagacious. -Do- 2.72.27 mahdprdjiio

40. Steward. —-Do - 2.72.36 ksatta
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Aranyakaparva

No. Addressed As: Addressed By: Verse/s: Original Text:
41. Steward. Yudhisthira 3.6.7 ksattd
42. Ajamidha. Vaisampayana 3.6.10 ajamidha
God of La.w Incarnate, saksad dharma ivaparal,
Friend, suhrt,
43. Law-Wise Brother, Dhrtarastra 3.7.4-10 dharmajiiant mama bhrata,
Sagacious Man, paramabuddhiman,
Sage. prajia
A4 Steward, Samiava 3715-16 ksatta,
] Who Brings Honour, Nay " manada
45 Wisse in the Law, Dhrtarastra 3718 dharmajfia,
ans Blame. anagha
46. Councillor. Duryodhana' 3.83 mantri
47. Wise. Vyasa 3.9.6 prdjiia
48. Sagacious. - Do ~ 3.10.20 mahdprajiial
49, Steward. Dhrtarastra 3.12.1 ksatta
50. - Do - Yudhisthira 3.30.45 ksatta
51. — Do - Dhrtarastra 3.48.41 ksattd
52. - Do - —-Do - 3.242.20 ksatta
53. Portion of Me. Dharma (The God) 3.298.21 mamamsabhak
" In the same section, Dulsisana (brother of Duryodhana) addresses Sakuni as uncle — matula. (3.8.11)
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Virataparva

No.

Addressed As:

Addressed By:

Verse/s:

Original Text:

54.

Sagacious

Yudhisthira

4.4.45

mahdmati
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Udyogaparva

No. Addressed As: Addressed By: Verse/s: Original Text:
55. Most Trustworthy. Yudhisthira 5.26.11 dptama
Learned and Eloquent, bahusrutam vagminan,
56. Wisest of Kurus, —Do - 5.26.12 kurunam medhavinan,
Virtuous. Stlavantam
57. Steward. Krsna 5.29.34 ksattd
Farsighted, . .2 dirghadarsT,
>8. Plumbless of Spirit. Yudhisthira 530.29 agddhabuddhi
59. Councillor of Kurus. ~Do - 5.31.11 kurinam mantradhdarinam
60. Sage. Messenger of Dhrtarastra 5.33.2 mahdaprajia
Sagacious, - _ mahdprijfia,
o1, Farsighted. Dhrtarastra 5.33.5 dirghadarst
62. Steward. Doorkeeper of Dhrtarastra 5.33.6 ksattd
63, “Onl){ One Deemed Wise ir,l’ThiS Dhrtardstra 513315 asmin rdjarchvams'e hi tvam ekah
Lineage of Royal Seers”. prdjiasammatah
My Friend, tata,
64. Noble of Heart. —Do- 5.34.1-2 prasadhi
65. Sage. —Do - 5.34.3 manisitam
66. —Do - —Do - 5.35.1 mahabuddhe
67. —Do - — Do~ 5.36.48 mahamate
68. Friend. —Do - 5.40.28 saumya
69. Sagacious. Samjaya 5.47.103 dhimdn
70. - Do - Krsna 5.71.11 dhImatal
Sagacious, viduram ca mahdprijfiam kuriinam
7L Chief Councillor of Kurus. Yudhisthira 5.8148 mantradhdrinam
72. Sagacious. Parasurdma 5.81.70 mahamatil
Steward, _ ksattd,
73. Law-Wise. Dhrtarastra 5.84.1/5 dharmajiia

? In the same section, Yudhisthira also addresses Vidura as his loyal ally, teacher, servant, friend and advisor — bhakta, guru, bhrtya, suhrt and mantri. (5.30.29)
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No. Addressed As: Addressed By: Verse/s: Original Text:
74. Steward. Krsna 5.89.32 ksatta

75. —Do - - Do - 591.4 ksatta

76. - Do - —Do - 5.91.8 ksatta

77. Sagacious. —Do - 5.122.14 mahdmate
78. ~ Do — Bhisma 5.123.7 dhimatah
79. My Friend. Dhrtarastra 5.127.2 tdta

80. Great Spirited. Drona’ 5.146.11 mahatmana
81 Lawise, Krsna 5.146.17
82. Farsighted. Gandhart 5.146.30 dirghadarst
83. Steward. -Do - 5.146.31 ksatta

¥ In this section Drona discusses the happenings during the exile of Pandu. Here he says that the kingdom was left by Pandu to Dhrtaragtra and Vidura, and duties
were divided between them and Bhisma as well. Vidura fooked after the generation of revenue, gifts, supervision of the servants and the upkeep of all. Bhisma

was in charge of war and peace and looked after the king. Dhrtarastra, on the other hand, sat on the Lion throne —

05146008a visrjya dhrtardstriya rijyam sa vidurdya ca
05146008c¢ cacdra prthivim pandult sarvam parapuramjayah
05146009a kosasamjanane dane bhrtyandm canvaveksane
05146009¢ bharane caiva sarvasya viduralt satyasamgaral
05146010a samdhivigrahasamyukto rdjiiah samvihanakriyal
05146010c avaiksata mahdtejad bhismal parapuramjayal
0514601 1a simhdasanastho nrpatir dhrtarastro mahdabalal
0514601 1c anvasyamanal satatam vidurena mahdatmand
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Conclusion

In this dissertation we have tried

to focus on the theoretical as well as on the practical aspects of the concept of

varnasarikara. We have seen that the theoretical side of the topic presents a

well-knit picture, through the law-codes which we chose for the study of the

prescriptive guidelines of the concept of varnasarikara. However, we have

also noticed certain contradictions among the law-codes while dealing with the
subject, although they are absolutely unanimous regarding the purity of varna
and marriage norms.

When we looked at the popular
literature, such as the Mahabharara, we noticed that the social situation was

not as rigid as the law-codes would have us believe. Both the chapters on the
birth-myths and on the varnasatitkara character of Vidura reveal that the varna
regulations were not very rigorously followed. This mismatch of information
in the two categories of sources, points to an ambiguity in the social structure,

which demands more intensive study.

In the first chapter we looked at

the theoretical aspect of the question of varnasaritkara. Here we noticed that

though the law-codes occasionally presented contradictory views, they were



Conclusion.

all equally vociferous in condemning it as an undesirable entity. It seems that
they were saying, ‘we do not want it to happen, but if it has to happen, it
should happen this way’. We also observe that with the passage of time, the
law-codes became more and more concerned with this question and started to

look at it more purposefully. This is clear from the manner in which they name

the varnasaritkaras, which gradually shifts from the regional to occupational

names. The later law-codes are full of varmwasaritkara categories in the

secondary list, with almost no change in the primary one. They fill up the slots,

where the parents are already varnasaritkaras, by following the primary list.

This suggests that in reality the varnasarikaras were not coming out of

different varpma compositions but were added from outside into the
brahmanical arena. Thus their theoretical origin became more and more hazy
in the accounts of the law-codes.

Our second chapter also proves
the point that the purity of varna was not such an important a factor while
procuring of child. as it was claimed to be in the law-codes. The adiparvan of
the Mahabharara remains quiet about the ambiguity of varna status of the
child born of parents belonging to different varnas. The children seemed to

automatically inherit the varna of the father. Only once the issue of varna
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ambiguity of such a child was raised by the groom', which was promptly
pushed aside by Sukracarya, the father of the bride and a great seer. The fact

that there is only a single instance of a discussion on the norms of

varnasamkara in the adiparvan, leads us to believe that the transgressions of

varnpa norms was not such an unusual occurrence in the contemporary society.

In the third chapter we looked at a

specific varnasamkara character to see if he was subjected to any kind of

special treatment for his mixed-caste identity. We selected Vidura as a case
study and analysed his relation with the other characters in the narrative. For
this we specially looked at the different kind of sambodhanas used for him.

We did not come across any trace of maltreatment for his being a

varnasarkara. We saw that the nature of relationship that Vidura shared with

the rest of the characters in the Mahabharata was determined by
circumstances rather than the varna status of Vidura. He received his due
respect from all, including the non-virtuous Duryodhana, with whom he

otherwise shared a strained relationship.

Thus it seems that varnasarkara

was a social reality and members of the mixed-castes were neither rare nor

shunned, not so much an integral part of the brahmanical social forum, as it

' Sec the footnotes 25 10 28 in the 2™ Chapter, and the relevant pages.

156



Conclusion.

has been made out to be in the prescriptive texts. The exact position of
varnasaritkara in brahmanical society is not clear, but it can be said with a fair
degree of certainty that the varnasamkaras like the nisadas and the candalas

definitely did not owe their origin to the mixture of varnas but to the inclusive

character of the brahmanical society.
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