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Dual varna in Vedic texts*

LAUREN M. BAUSCH

Abstract: Adheesh Sathaye (2015) casts Vi§vamitra as both a bra-
hmana and a ksatriya in the Brahmana texts. Building on the
work of Arthur Anthony Macdonell and Arthur Berriedale Keith,
as well as Brian Smith, who defines varna as a classificatory
scheme, this paper uncovers vestiges of a religious basis in mid-
dle and late Vedic texts for a person to hold, simultaneously,
more than one varna. In the Vedic period, dual varna was pos-
sible because brahman, ksatrd, and vi$ could be understood as
inherent powers incorporated in the body. These powers func-
tioned cooperatively to expand dominion, which metaphorically
stood for the integration of the manifest and unmanifest worlds
in one’s mind.

Keywords: Vedic, varna, powers, religious goals, dominion, the
unmanifest

1 Introduction

While recognized in the Rgveda, varna is more fully developed, but
still fluid, in middle and late Vedic. Macdonell and Keith (1912: 248-

*This paper builds on observations made in my dissertation and responds to Steven
Lindquist’s talk about “Varna in Late Vedic Narrative,” which was given on the occa-
sion of Self, Sacrifice, and Cosmos: Late Vedic Thought, Ritual, and Philosophy—A
conference in honor of the Contributions of Prof. Ganesh Umakant Thite at UC Berke-
ley on 24 September 2016. I presented versions of this paper at the 227" meeting
of the American Oriental Society in Los Angeles and at the Indira Gandhi National
Centre for the Arts in New Delhi in 2017. I am grateful to these learned audiences
for their questions and feedback, and to G. U. Thite, Peter Scharf, Stephanie Jamison,
ShashiPrabha Kumar, and Nathan McGovern for commenting on earlier drafts.
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294 BAUSCH

50) observed that the threefold division into brahman, ksatrd, and vi$
occurs at Rgveda 8.35.16-18.! Just brdhman is found in hymns 8.36—
37 and ksatrd is mentioned twice in the latter (Jamison and Brereton
2014: 57-58, 1101-6). While brahmand and ksatriya occur a few
times in the Rgveda, rajanya, vaisya, and siadrd—denoting the four
varnas along with brahmanid—are found only in the late Purusasiikta
(RV. 10.90.12). In contrast, the later Sarhhitas and Brahmanas refer to
these terms frequently and, in doing so, outline several aspects of varna
in more detail. This paper examines varna taxonomies in middle and
late Vedic texts to suggest that the possibility of having dual varna was
due to understanding brahman, ksatr, and vis$ as inherent powers, which
refashioned older Vedic mythology and religious goals.

In Classifying the Universe, Brian Smith defines varna as a classifi-
catory scheme to order and connect different parts of the cosmos. In his
words (Smith 1994: 12-13):

Varna furnished the Vedic ritualists with the only organizational concept
capable of generating and negotiating connections of both the vertical
and horizontal type; as such, varna might be regarded as the “root
metaphor” or “master narrative” of Vedic thought.... Otherwise put, the
varnas functioned as supercategories which cut across the boundaries
of the species or discrete classes and thus ordered all the realities of the
visible and invisible cosmos. There are, as we shall see, Brahmin parts
of the human anatomy, deities, cosmological worlds, cardinal directions,
times of the day and year, animals, food, plants, trees, Vedas, and meters
and hymns, in addition to the Brahmin social class—and there are also
Kshatriya and Vaishya counterparts for each.

Smith’s book provides ample evidence for consistent patterns of cate-
gories organized according to what he calls the elemental qualities of
brahman, ksatra, and vis$ (72, 314). While Vedic texts do not explicitly
designate the varna set as “elemental qualities,” Smith’s work illustrates
that these categories constitute an organizing principle based on explana-
tory connections (bandhu). While brahman4, ksatriya, vaiSya, and §tdra
are the social manifestations of the elemental qualities, they represent

IWhen the accent is on the first vowel, brdhman is neuter and refers to sacred speech,
the absolute, or their power.
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only one among a potentially infinite set of classifications to describe
the world in which we live. How brdhman, ksatrd and vi$ connect to
specific devas and inherent powers in Vedic texts helps to explain why it
was possible for a person to embody more than one category during the
Vedic period.

2 Examples of dual varna in the Vedas

In Crossing the Lines of Caste, Sathaye (2015: 51) characterizes Vi-
Svamitra as a brahmana in the Rgveda and as both a brahmana and a
ksatriya in the Brahmana texts. In the Rgveda, numerous hymns, not to
mention the SavitrT mantra, are attributed to this famous seer. Verse five
of siikta 3.43—attributed to Vi§vamitra Gathina—asks Indra when he
will make “me” king:

FT=T a7 FOG e FAgTe Faageia)
(RV.3.43.5)

Will you indeed make me your herdsman of the people; will you indeed
(make me) king, you bounteous possessor of the silvery drink? Will you
indeed (make) me a seer, (for) I have drunk of the pressed drink; will you
indeed do your best for immortal goods for me?” (Jamison and Brereton
2014: 528)

In this verse, could becoming a king (rdjan) and a seer (Fsi) represent
one and the same goal in relation to the immortal goods (vdsu amita)?
Sayana glosses ‘king’ with the ‘master of everything’ (ra@janam sarvasya
svaminam) and #si with ‘the seer of something beyond the senses’ (rsim
atindriyarthasya drastaram). Besides this verse and RV. 3.53 (cf. 3.33),
in which Visvamitra serves King Sudas, there is no trace of anything
royal associated with Vi§vamitra in the Rgveda (Macdonell and Keith
1912: 252-63).2

20n the debate regarding Vi§vamitra and Vasistha’s relationship with Sudas, see
Rahurkar 1964: 16-24, 120-25; Jamison and Brereton 2014: 537-38; Sathaye 2015:
48.
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And yet, later Vedic texts explicitly depict Vi§vamitra’s sagely and
royal character.? In the Pajicavimsa Brahmana (21.12.1-2), Vi§vamitra
is called the king of the Jahnus (visvamitro jahnavo raja) and when
he saw a particular rite, he attained rastra.* In the Aitareya Brahmana
(7.13-18), the young brahmana, Sunahsepa, calls Vi§vamitra a prince.’
Sathaye (2015: 54) explains that rajaputra refers to his royal pedigree
with the Jahnus, as is stated explicitly in the text (AB. 7.17; Aufrecht
1879: 200). Following Keith (1920: 308 fn. 8) and Macdonell and Keith
(1912: 260-61), Sathaye comments on how Vi§vamitra promises Sunah-
Sepa a twin inheritance: to be a ksatriya with the Jahnus lineage and a
brahmana with the Gathins.® Finally, in the Jaiminiya Brahmana (2.219),
Visvamitra wished for his offspring to attain rajya.” After directly seeing
a special stoma equated with ksatra, his offspring attained rajya and
were consecrated. According to Sathaye (2015: 36), “during most of the
Vedic period being both a Brahmin and a Ksatriya was not such a social
impossibility.”

While Visvamitra’s story stands out for its popular retellings in
Indian literature, his social mobility was not an isolated case in middle

3See Macdonell and Keith 1912: I1.311 fn. 13 for Vedic occurrences in which Vi§vamitra
is called a Fsi.

4 fesaTfieT ST ar TSaHTsIeT TEHEHT I (PB. 21.12.2). See also Caland 1931:
566; Macdonell and Keith 1912: 11.260-261. On Jahnu and Jahnava, see Macdonell
and Keith 1912: 1.280-281. For vrcivant, which occurs in RV. 6.27.5-8, see 1912:
11.319.

SAB. 7.17.6. Cf. RV. 1.24, TS. 5.2.1.3, KathS. 19.11, SSS. 15.17-27, and Jamison
and Brereton 2014: 118-19. Noting AB. 7.26.4, Heesterman (1957: 160-61) views
Sunahéepa as the brahman part of the sacrificer’s own personality from which he is
reborn “out of himself.”

e Farar R ra={: | Se =7 afiaed 39 33 M=TH 1 (4B, 7.18).
Aufrecht’s (1879) Roman transliteration of the palatal spirant as §, the retroflex spirant
as sh, and the vocalic r as ri have been replaced with §, s, and r respectively in
Romanization in accordance with standard ISO 15919.

TapureRTHA frefEE—s B UST afRfa 1@ g Tafey |rHETad 1T -
B ATASTT | T F TS [sic] TIATATH TG & T8 Tod ISTTead | HEFRT
g yemarAfaff ey UsF 7 g9 i 7 @ uen A#fe e faurg
Tl & TR | WSTH AT @1 famg w9t &1 afa 7 99 391 (JB. 2.219
Chandra and Vira 1986: 254).
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and late Vedic tradition. Indra, the ksatra par excellence, becomes a
priest (brahmdn in the masculine gender) in the Satapatha Brahma-
na (SBK. 5.7.6.1-3; SBM. 4.6.6.1-5) and in the Gopatha Brahmana
(1.2.19).3 The inspiration for these myths may have been drawn from
Rgveda 8.16.7, in which Irimbithi Kanva praises “Indra the brahman,
Indra the fsi” (indro brahmd indra Fsir). In the Satapatha, the devas
feared an attack from the asuraraksas from the southern direction, so
they moved to the northern side to extend the yajfia in a secure place
free from fear and danger:

& T 3 A drdawet sHifa e 7 g9 afawr Aoy aEn
ST SHE sATE AT a7 aaarHe gfo 19 gars: 7w ao
wﬁﬁmﬁmﬁ?&ﬁ%a@w @h‘&%ﬂ'@?@@'ﬂr

HGERELCETARE E IR
ﬁ%ﬁm@mﬁw T FEm =y a

TUTASETTAH: T I ArdaaeeaTl @ afea e s
S9A ST faaTa a5 a1 (SBK. 5.7.6.2-3)

They [the devas] told Indra, “Verily you are the most vigorous among
us. Protect us to the south. Then we will extend the ritual offering to
the north in a secure place free from fear and danger.” Indra said, “What
would be mine because of that?” They said, “Namely this brahmanhood
(brahmatva) would be yours. The office of brahmanaccharmsin would
be yours.” Therefore, the office of brahmanaccharsin is for brahman
only. Therefore, they choose the brahmanaccharhsin, saying, “Indra
is brahman through relating to bréahman (brahmanat).” For this office
of the hotr priest (hotra) belongs to Indra. Therefore, whoever is the
most vigorous among the brahmanas should be the brahmén. Whoever
verily is the most learned among them is the most vigorous among them.
Therefore, he surely protects to the south. Then they extend the ritual
offering in a secure place free from fear and danger.

In this passage, the devas ask Indra to protect the southern side of the
yajiiabhiimi in exchange for becoming a brahmén priest. Indra then

officiates as the brahmanaccharmsin, the assistant of the hotr, not because
of his social birth, but through a connection with bradhman.” Note that in

8When the accent is on the second vowel, brahmdn is masculine in gender and refers to
a priest.

9 Brahmandaccharsin literally means one who recites from the Brahmana. Theoretically,
the brahmanaccharnsin is under the brahman priest, but practically he is an assistant of
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exchange for protecting the sacrificial ground, which befits a ksatriya,
Indra becomes a brahmén priest. In the Gopatha Brahmana, the devas
asked Indra to protect the yajiia while they fought the asuras.! Indra
became various Vedas depending on which side of the yajfiabhiimi he
stood, but the devas said that he did not completely protect the yajia
until he took the form of the brahmaveda, meaning the Atharvaveda.
At this point, possessing a turban and—as in the Satapatha passage—
standing to the south, Indra became a brahmén priest (brahmabhavat).
The narrative goes on to explain the origin of the brahmanaccharsin
and the other priests under the brahman priest. Indra is also called a
brahman priest in Jaiminiya Brahmana 3.374: indra eva brahmasit. The
king of the devas is simultaneously a brahmana and a ksatriya.

In Madyandina Satapatha Brahmana 11.6.2.5-10, King Janaka of
Videha is referred to as rajanyabandhuh three times before he is declared
a brahmdn priest. According to Sayana, the brahmanas were angry with
Janaka, whom they saw as inferior and called ‘kinsman of royals’ (ra-
Jjanyabandhu) in a derogatory way. According to Sayana, “An inferior
rajanya is the rajanyabandhu. From the force of anger, there was the
imposition of inferiority on him” (nikrsto rajanyah rajanyabandhuh.
krodhavasat tasya nikrstatvaropah.). Janaka outtalked them, so the bra-
hmanas wished to challenge him to a discussion about brdhman. Sayana
glosses rajanyabandhuh ksatriyah. However, SBM. 11.6.2.10 concludes,
“Then Janaka was a brahmén priest” (tdto brahma janakd asa). Saya-
na explains, “He became a brahman, meaning brahmaén in the highest
degree,” i.e. the most learned brahmin (brahma brahmisthah sambabhii-
va). In this context, Janaka was a brahman by virtue of his knowledge
of brdhman. This is another case in the Brahmana texts, like Indra’s, in
which someone is said to hold two varnas.

The categories of king and seer were especially closely related. The
Jaiminiya Brahmana, for example, narrates the story of Antipa Dhitoni:

the hotr. On being the subordinate of the hotr and then the brahman in the schematic
division of the sixteen officiants, see Gonda 1975: 269 fn. 29.

0%qTy & a7 FOUYTE = |T qT S AITT — 5H T AT, TaEG:
TgarEeT 8T 1(GB. 1.2.19).
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FIU T NAFRRFTHRIAHT T T T a4, T agiv: @5
fAfT o gaeTHTIS T T TR (T 3 T 39T a8 T 9 A,
TS T | TTHT Fa] 9 w5 Araesg, s agfedafy 7 g9

I (JB. 3.97)

Verily Aniipa Dhitoni desired, “I should obtain both brahman and ksatra.
Being a king, I should become a rsi.” He saw this saman. He praised
with it. Then verily he obtained both brahman and ksatra. Being a king,
he became a rsi. One who knows in this way obtains both brahman and
ksatra and, being a king, he becomes a rsi.

In the case of Antipa Dhitoni, simultaneously holding two varna cate-
gories was possible. Similarly, Jaiminiya Upanisad Brahmana 1.4.2
“applies the term Rajanya to a Brahmana” (Macdonell and Keith 1912:
261). He “therefore thence is born a Brahman like a rsi, a piercingly
kingly hero” (Oertel 1896: 83-84).!! In addition, Pajicavimsa Brahmana
12.12.6 attests to a rsi of royal descent (rajanyarsi).

Heesterman (1995: 652-53) argues that at one point the king and
brahmin were “two sides of one and the same person, that is the conse-
crated warrior.” Before there was a priesthood, he posits, there was a
consecrated warrior, a king who held the priestly function (653-654).
Heesterman understands their original unity to be in the “prescript that
king and brahmin should act in unison.” Heesterman (1985: 29-30, 36)
claims that priests and warriors were at one time not closed, separate
groups, but fluid roles. After all, the yajamana is reborn ritually a bra-
hmana, no matter to which varna he belongs. Heesterman (1957: 7, 226)
further argues that the Rajasiiya (royal consecration) is not a coronation
ceremony, but rather an annual rite “performed by a king who wants
to obtain access to heaven (svargakama-).” While there is a definite
connection between sovereignty and the yonder world, the claim that
the king came first merits reconsideration, given that Brahmana texts
corroborate the idea that brahman is more primary than ksatra.

Not accounted for sufficiently in Heesterman’s theory, in most mid-
dle and late Vedic accounts, brahman is more basic than ksatra: either
brdhman is created first or ksatrd and vi$§ emerge from brdhman it-

N ae HivFedt Sraa sfasamdt Tst==es[: |(JUB. 1.4.2). Cf. JB. 2.266

below.
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self.!? In the Taittiriya Aranyaka, brdhman is said to be svayambhii ‘self-
existent’.! It is said to have existed alone in the beginning (SBK. 3.2.5.1—
3) and to have been created (SBM. 6.1.1.10) in the Satapatha Brahmana.
Prajapati wanted to reproduce and entered the waters, from which an
egg arose. Julius Eggeling translates, “From it the Brahman (neut.) was
first created, the triple science. Hence they say, ‘The Brahman (n.) is
the first-born of this Al 14 According to Smith (1994: 89), “it is out
of the brahman-power that not only the Brahmin god and the Brahman
social class were created, but also all other human classes.” In the Br-
hadaranyaka Upanisad, brdhman existed alone until it emitted ksatrd.!
The text then states that brahman is the womb or source of ksatr4, and,
in addition, created the vi§.!® In the Taittirtya Brahmana, ksatr is also
said to have been created from brahman.!” The Paiicavimsa Brahmana
declares brahman to be before (piirva) ksatra,'® and the Jaiminiya Bra-
hmana describes brahman as older (jy@yas) than ksatra.'® The Brahmana
texts depict brdhman, in an abstract sense, as more primary than ksatra
or vis.

Heesterman’s king-centered theory depends to some degree on the
socio-political organization of varna, which is well known and well
attested.”’ For example, the Jaiminiya Brahmana describes the fourfold

128ee also Smith 1989a: 257.

13587 AR |(TA. 3.6).

1Tl TR T HESE (WS ) T e aeHTRTE e G WAt |
(SBM. 6.1.1.10 Eggeling 1882-1900: part 3, p. 146).

ISTET a1 GTAY AUREHHT|Ted s T a0 | Togrdl TTHEYSTT ... I
T AAAGET | (BAU. 1.4.11).

16BAU. 1.4.11-15. Note that saiidra occurs at BAU. 1.4.13.

g = ﬁﬁ‘d’«qITB 2.8.8.9 (Mitra 1982: 914).

18@!31 % ‘3|'<1t AT (PB. 11.1.2). Caland (1931: 249) translates, “for the priesthood
comes before the nobility.”

19987 El TATSNTL: | (JB. 2.32). The JB. also establishes brahman as superior to ksatra
and vis: O § T FET: FAH | (JB. 2.223). FIG+E 3 & & FET: 79 9 A€
T1(JB. 2.123).

20For the political aspects of varna, see also Proferes 2007: 129-34. Both Gonda (1989:
45) and Jurewicz (2012: 85-88) discuss the social aspect of varna in the Brahmanas.
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varna based on birth and occupation as follows:
AU T AFgTerT ASad, sfosandt sy, fefasydsst
AT, IITAT T3 & FHEAT| (JB. 2.266)

A brahmana of course is born a rsi, a reciter of mantras; a rajanya a hero
who can shoot a long distance; a vai§ya a wealthy man who can feed
others; a §iidra standing up, a dexterous doer of action.

A passage in the Rajasiiya section of the Aitareya Brahmana (7.29)
accounts for the varnas in relation to the ksatriya (Keith 1920: 315).
Macdonell and Keith (1912: 11.255-256) describe the passage as follows:
The Brahmana is a receiver of gifts (a@-dayi), a drinker of Soma (a-payi),
a seeker of food (avasayt), and liable to removal at will (yathakama-pra-
yapyah). The VaiSya is tributary to another (anyasya balikrt), to be lived
on by another (anyasyadyah), and to be oppressed at will (yathakama-
Jjyeyah). The Stidra is the servant of another (anyasya presyah), to be
expelled at will (kamotthapyah), and to be slain at pleasure (yathakama-
vadhyah). The descriptions seem calculated to show the relation of each
of the castes to the Rajanya. ... The passage is a late one.

Although here the ksatriya is at the center of the social scheme, Whitaker
(2015: 53-54), citing Madyandina Satapatha Brahmana 5.4.4.15, argues
that the king is socially subordinated to the adhvaryu priest in the Ra-
jastiya when the adhvaryu hands him a vajra. Also in the context of
the Rajasiiya, in Aitareya Brahmana 8.9, homage is paid to brahman
(neuter) thrice resulting in ksatra falling under the influence of brahman.
So while it may be tempting to assume that this sort of social ordering
applied across the Vedic period, there is evidence to suggest that a single
codified understanding of varna was not yet in place.

3 Religious aspects of varna

As Macdonell and Keith (1912: 259) observe, a brahmana during that
period need not be of pure lineage by birth. According to Keith (1920:
28), tradition ascribes the redaction of the Aitareya Brahmana to the
wise brahmana Mahidasa Aitareya, whose father “preferred sons of other
wives to the son given him by Itara.”?! The implied meaning is that his

21 The name Mahidasa Aitareya is mentioned in AA. 2.1.8, ChU. 3.16.7, and JUB. 4.2.11.
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mother was not a brahmin, like another rsi mentioned in the text. After
Kavasa Ailisa, the son of a dasi ‘slave woman’, saw the ‘child of the
waters’ hymn, the Sarasvati River flowed around him (AB. 2.19.1). In
Taittiriya Samhita 6.6.1.3, a brahmand is depicted as learned (susruvan),
a fsi, and descended from a rsi (arseyd) (Keith 1914: 547-48), whereas
Kathaka Sarmhita 30.1 holds that the parentage that matters is what has
been heard (sruta), i.e. sacred knowledge itself:

& g i fore g=af@ At

g Jfei=e @ foar @ faam: w(karhs. 30.1)

You ask: what is the father of a brahmana and what is the mother? If
there is knowledge worthy to be known in him, that is the father. That is
the grandfather.

Well before the Upanisads, being a brahman went hand in hand with
directly knowing brdhman, which is described in terms of seeing a hymn
or hearing (y/sru). To know brdhman was to become brdhman, the
imperishable source and power behind the intellect. These examples
corroborate that realizing sacred knowledge cum brdhman was enough,
in spite of birth caste, to certify a genuine brahman in the middle and late
Vedic period. Moreover, in the Satapatha Brahmana, a consecrated raja-
nya or vaisya is also called a brahmana.** These passages exhibit a fluid
boundary for the categorization of varna based on directly seeing bra-
hman, knowledge, and ritual rebirth, as opposed to contexts upholding
what is now accepted as the standard varna scheme based on birth.

In Madhyandina Satapatha Brahmana 10.4.1.9-10, during the Ag-
nicayana sacrifice, Syaparna Sayakayana sees the one aksara (syllable =
imperishable), which is said to be the great brahman and the manifold
brahman (mahad brahma ... bahu brahma) (see also Macdonell and
Keith 1912: 263). The aksara is described not only as brahman, but
also as brdhman and ksatrd and as, simultaneously, brdhman, ksatrd,
and vis. Syaparna Sayakayana said: “If this my sacrificial performance
were complete, my own race [praja] would become the kings (nobles)
[rdjan], Brahmanas [brahmanal, and peasants [vaisya] of the Salvas; but

memaﬁmm%ﬁmmsﬁﬁmw%
TETAT FTFA | (SBK. 4.2.1.27).




DUAL VARNA 303

even by that much of my work which has been completed my race will
surpass the Salvas in both ways” (Eggeling 1882—1900: 1V.343-344).23
Following the ideas that all beings pass into the aksdra and the three
varnas are found in the aksédra, Syaparna Sayakayana recognizes all
three varna categories among his own progeny. His vision of varna is not
limited to a hereditary scheme of social order, but instead encompasses
the underlying unity of the whole.

A closer look at the Brahmana texts shows earlier vestiges of a
religious aspect of varna categories. In this context, “religious” refers
to engaging in practice that aims to expand the mind, a goal that is
metaphorically connected with increasing dominion. In his work on the
nivids—uttered by the hotr priest during the three pressings of the Soma
ritual, Theodore Proferes (2014: 201-2) discusses the marutvatiya nivid
to Indra and the Maruts based on RV. 10.73 in the midday pressing of the
Agnistoma ritual. After an invitation to drink Soma, the priest requests
Indra, strengthened by the Maruts, to smash the “hostile defenses (vr-
tra)” and “release the waters,” to further “priestly power (brahman) and
this power of dominion (ksatra).” Proferes’ example from liturgical
practice, which emphasizes priestly power and the power of dominion,
calls attention to the non-sociopolitical aspect of varna. This religious
motif offers a lens to explore not just Vedic liturgy, but varna in middle
and late Vedic as well.

In terms of the religious dimension of varna, the elemental qualities
of varna are associated with specific devas. The category of brdhman
is usually said to be Agni, Brhaspati, and Mitra,>* while ksatr is often
equated with Indra, Varuna, and Soma.® Vis is commonly associated

DR .. Uagel 99 [A¢ ... W qrAETa_ AE Ig H 38 FH AT HAT
IS earaTs TS SHITHT JTerr A8 94747 J Jarach 3w gy
T J IHIIT eaTHatTawad a1 (SBM. 10.4.1.9-10).

24 Agni is brdhman in SBK. 1.5.3.8, 7.2.4.25, SBM. 10.4.1.9, JB. 1.182; Brhaspati is
brdhman in SBK. 4.9.1.12; Mitra is brdhman in SBK. 5.1.4.1.

2Indra is ksatra in SBK. 1.3.2.6, 1.5.1.25, 4.9.1.13, 6.1.3.4, 7.2.4.26, KB. 12.10.22,
JB. 1.182, SBM. 3.9.1.16,4.4.1.18, 10.4.1.9; Varuna is ksatra in SBK. 1.5.1.4, 1.5.1.30,
1.5.1.32, 5.1.4.1, KarhS. 36.7, JB. 2.197, SBM. 2.5.2.64, 4.1.4.1,5.1.5.3, 13.1.5.3,
KB. 7.10, 7.12, 12.8, GB. 2.6.7, AB. 6.15, 8.6, TB. 2.6.13.3; Soma is ksatra in
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with the Maruts and the Vis§vadevas,?® in addition to other groups of

devas like the Vasus, Rudras, and Adityas.27 Given that Agni and
Indra exemplify the brdhman and ksatrd categories, respectively, it is
somewhat surprising to find examples in which they are put in the other
category. For example, in the Satapatha Brahmana, Agni is said to be
both brdhman and ksatrd.?® In the Maitrayant Samhita and the Sata-
patha Brahmana, Vai§vanara, a standard epithet of Agni, is equated
with ksatra.”® And in the Satapatha, both Indra and Agni represent the
ksatra.’® So, even though Agni is the exemplar of brahman, sometimes
he is said to be ksatra. In the same way, in the Kathaka Samhita, ksatra
is that whose purohita is brahman.?!

In addition, Agni and Indra act in unison or are joined together in
middle and late Vedic literature. As in other Brahmana texts, the Kausi-
taki Brahmana homologizes brahman and ksatra with Agni and Indra.??
In the Satapatha Brahmana (SBM. 10.4.1.5), these two were originally
separated, but became one form (ékam ritgpdm) in order to procreate. In
Smith’s (1994: 103) translation:

Now Indra and Agni were emitted as brahman and ksatra—brahman was

Agni and ksatra was Indra. The two were separate from each other when
they were first emitted. They said, “Being in this condition, we shall be

SBK. 4.3.2.7,4.4.1.8,4.9.3.2,7.2.4.6,7.3.3.14, SBM. 3.4.1.10, 5.3.5.8, KB. 7.12.22,
9.5.1,10.8.20, 12.10.11, JB. 3.24. Cf. T TS a&UT SPRTST: |(TB. 3.1.2.7).

26Maruts are vis in SBK. 1.4.3.10, 1.4.3.12, 1.5.1.4, 1.5.1.22, 1.5.1.25, 1.5.1.30, 1.5.1.32,
4.9.1.15, 6.1.3.4 and PB. 6.10.10, 18.1.14; the Vi§va Devas are vi§ in SBK. 4.9.1.14,
SBM. 2.4.3.6,3.9.1.16, 10.4.1.9; herbs are vi$ in SBK. 4.3.2.7; and the Soma pressing
stones are vi§ in SBK. 4.9.3.2.

2TBAU. 1.4.11-15. Agni rules the Vasus, Indra or Soma rules the Maruts or Rudras,
Varuna rules the Adityas, and Brhaspati rules the vi$ or Vi$va Devas. See Smith 1994:
96.

8577 a7 SATSEr T 7 TI(SBM. 6.6.3.15).

297 ¥ JT (MS. 3.3.10, Karhs. 21.10, SBM. 6.6.1.7,9.3.1.13). Cf. 77 7 fora: |
(MS. 4.3.9).

3033 aT §=gTTI(SBK. 1.3.2.6; cf. SBM. 2.4.3.6). TSR] T & T1(SBM. 6.6.3.15;
Smith 1994: 102-4).

aerqifed TAH N (KarhS. 27.4, Kaps. 42.4).

3Feraa a1 55T (KB. 12.10.29).
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incapable of producing creatures. Let us two become one form.” The
two became one form.>?

In the Kathaka Sarihita, brahman and ksatr4 are united.>* In the same
way that Indra and Agni act together, brahman and ksatra function
cooperatively in Taittiriya Sarhita: “By means of brahman alone he
whets ksatrd, and by ksatrd he whets brdhman.”® Like Agni and Indra,
then, brahman and ksatra join forces.

Similarly, ritual offerings effectively unite brahman and ksatrd, such
as in this passage of the Satapatha Brahmana:

Y5 GIRAFUTe: Ja & a1 U STLSeN ¥ FfH=51 oal Jadeas
T GEOA T G FAT ARATE {AA STIUR AT T TG
FOMT TEATEET T T T TGS ISBK. 1.5.3.8; cf. SBM. 2.5.4.8

The [offering on] twelve potsﬁerds is dedicated to Indra and Agni. With
this indeed they verily struck him. Agni is brahman. Indra is ksatra.
Having taken hold of brdhman and this very ksatrd, having united those
two, with just those two they strike him [Vrtra]. He unites that brdhman
and that ksatra. Therefore, brahman and ksatra are united.

This caru offering unites brahman and ksatrd, creating the power neces-
sary to defeat Vrtra. Here the Brahmana text upholds one of the principal
religious goals of the Rgveda, namely to strike down obstacles in order
to release something, or else to uncover something hidden: the cows, the
dawn, and the opening for the waters. To do this, Indra smashes Vrtra
and splits the mountain (RV. 1.32.1). The Angirases too split the stone
and release the light and cows (RV. 4.2.14-15). While Vrtra’s name
literally means the coverer, the mountain encloses something hidden
within. In both cases, breaking what covers releases pent-up waters,
light, or cows, which serve as metaphors for a treasure that remains
hidden beyond the cognitive mind.*® What is unseen, especially when

33Cf. PB. 15.6.3.

35T J9 T T G FAM (Karhs. 37.11).

3SR o TeAfa, T FET1(TS. 5.1.10.3). CF. Keith 1914: 410. Compare the use
of sam+/so in TS. 5.1.10.3 to +/jinv in MS. 2.7.7. In the MS., brdhman incites ksatra
for the ksatriya, and ksatrd incites brahman for the brahmana.

36See Scharf (2020: 761-65) for a description of how light and the unmanifest appear
in enlightenment accounts from the Rgveda to the Bhagavadgita and the Yogasitra.
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described as the dawn or light, could represent the light of svar. Unit-
ing brahman and ksatr4 to strike down the obstacle, then, implies the
conscious integration of svéar with the earthly and intermediate worlds.
A similar goal is stated in Jaiminiya Brahmana 2.119: “By means of
brahman and ksatra joined together, we go to the svarga loka.”?’

Just as Indra defeated Vrtra, ksatra controls the vis. In Kanva Sata-
patha Brahmana 1.5.1.25, Indra, who is the ksatrd, restrains the Maruts,
who are the vis.3® The text states, “The ksatra is the one who restrains the
vi§’¥ A similar idea is stated in the Paicavimsa Brahmana: “by vigor
afterwards he surrounds/masters the vis.**? Because ksatrd is stronger,*!
it must discipline the vi§, just as Indra leads the Maruts (Smith 1994:
109). In the Atharvaveda, both Indra and Agni maintain security for
the king in the vi§.*? The Paficavimsa Brahmana also maintains that
reciting verses addressed to Indra and Agni unites brahman and ksatra
and, placing brahman (Agni) before ksatra (Indra), one makes the ksatra
and vi$ subject to brahman.* In this way, the vi§ are under control.

In Vedic, vis generally refers to the people, especially subordi-
nate subjects, or to a dwelling.** Madhyandina Satapatha Brahmana
11.2.7.16 states that brahman and ksatrd are firmly established in the
vis (ﬂ_@'@ﬁ g7 T 7 T fafy wfaf®q). In Pasicavimsa Brahmana
12.4.11, the vi§ as subjects relate spatially to the quarters: “As finale

STHRTT T AW T TIWAT T AT T@THTT | (JB. 2.119). Cf. T BT F@T |
(AA. 3.1.6).

B a1 g1 famr mEd: 1(SBK. 1.5.1.25). HEQr ¥ @ fa@ni (PB. 6.10.10).
Cf. AB. 7.8 and fn. 26.

M7= T faan favgni(SBK. 1.5.1.25).

40F7Ey ol qETCART g TIT | (PB. 6.10.11).

N 3 fara s@Ta: 1 (JB. 2.32).

PzTar ey Farer RS SEEENR 1AV, 3.3.5; Smith 1994: 103).

BARAY = Je 99 Tod T TSUFEUTT eld qaed qUeraeyra ar-
T @ T faw argt &1 (PB. 15.6.3). Cf. PB. 2.8.2 and 3.9.2 where ksatra and
vi§ are subject to brahman.

44 GraBmann 1996: 1296. In the Paiicavimsa Brahmana, a king is said to “enter” the
vi§ through the Jagati, whereas a brahmana obtains fiery brahmavarcasa through

the Gayatd. ¥ JETTIT AT FTEMNN Sa€=T 4% U Frer wfawt
(PB. 19.17.6).
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they undertake (‘apply’): ‘the quarter, the peasantry: for propping the
quarters” (Caland 1931: 278).* In the Brahmanas, the term vis appears
with both positive and negative connotations, which in a few places
are connected with the goal of reaching the svarga loka. The Kausitaki
Brahmana explains that the vi§ have the power to confound and harm:

ATHT ATSAT YA @1 9 |WieHd: 7He: qiadd: yadr
et Haf=<T 1A% § F A FANEHISTAT S50 ISTHTE
Wion & gdl aF0wY Fdi: | Tecafed: THe: TRdad:
Wacd! Arqacdr Waf= |17 g JEdr afat feuf< @y @iee 6
THAT | (KB. 7.8)

Of these the invitatory and offering verses contain (the words), ‘safe’,
‘path’, ‘bring across’, ‘forward’, and ‘lead’. The Maruts, the subjects
[vis] of the gods, enjoying the atmosphere, have the power to confound
the sacrifice of the sacrificer as he goes to the world of heaven. In that
they contain (the words) ‘safe’, ‘path’, ‘bring across’, ‘forward’, and
‘lead’, verily the Maruts, the subjects of the gods, harm him not; safely
he attains the world of heaven. (Keith 1920: 388)

In this passage, vis qualifies the Maruts, who are capable of harming the
offering, thereby preventing the sacrificer from reaching the svarga loka.
The right words, however, ensure success: the sacrificer’s safe passage
to the svarga loka.

According to the Aitareya Brahmana, the vi§ are kingdoms
(rastra).*® 1In the context of the Rajasiiya, mantras are addressed to
the waters, called the givers of rastra (rdstradd), to bestow rastra.*’ The
Satapatha Brahmana states that the waters are collected for complete-
ness (sarvatvaya) and for wholeness (krtsndtayai). By this, the yajamana
is made, indeed becomes, the lord of the vi$.*® By offering, the adhva-
ryu makes the vi$ stable and unmoving for him, the king, because, the
Satapatha Brahmana explains, “That vi$ is perfect (sdmrddha) which

e faafafa fraguafa feam gy eB. 12.4.11).

46Ty T farmr: 1(AB. 8.26) (Keith 1920: 340).

41T T 7 a9 w@TeTI(SBK. 7.2.2.12).

“Sqrgar g & e w@reTdr afofu wgEr apHEes e a7 g gfafd gaae
arfar: ufd wfe fao gaarfa: gfosfafa (SBk. 7.2.2.9).
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is stable and unmoving.**° Smith (1989b: 110-11) explains that the
king goes to perfection (samrddha), which is represented as the svarga
loka, in the Rajasiiya sacrifice, but must return to earth. He describes
samrddha as what is “entirely invisible” and “unconstructed perfection.”
Another mantra connected with the Rajastiya speaks of finding support
in both heaven and earth, in brahman and ksatra, in all three worlds, and
finally in one’s whole self (AB. 8.9).°° When the yajamana finds sup-
port in all this, he attains “prosperity [§7i] ever increasing,” sovereignty
(aisvarya), and overlordship (adipatya) over praja.>! In the Brahmana
texts, praja refers to anything generated—from progeny to the effect of
one’s actions—or to people. Described as embryonic potentials stored
in the sun, the praja become embryos and are born in the sacrificer’s
fire, which is homologized with his breaths, his senses (SBK. 3.1.9.1,
1.3.1.1; Bausch 2019: 120). Keith (1920: 326) translates: “When the
lordly power falls under the influence of the holy power, that kingdom
is prosperous [samrddha]*>> On one hand, this kingdom is earthly
because it belongs to a ksatriya king, but, on the other hand, the phrase
rastram samrddham additionally evokes finding support in heaven, as
the previous mantra explicitly states, to achieve wholeness. The goal,
then, may be expressed in terms of reaching the yonder world, which
requires mastering the vis, so as to establish dominion and achieve com-
pleteness and perfection.>® In this sense, the Brahmana texts connect
vis with going to svér, the luminous yonder world that comprises the
unmanifest potentials of the mind.

In the Satapatha Brahmana, Prajapati utters the vyahrtis and creates
the earth, intermediate space, and heaven, which correspond to brdhman,

g FEIT Forary ... frerdareT Ao ST E FUT 9T 9t
faremm ST a1 (SBK. 7.2.2.14).

Sogfafaetiar qrargfuet:, gfafaet(® wrrarar:, wfafayamag e, whafafe-
ARAAT=Tar:, Wi FeTaia @ gy By arey e, 8 Jew=: qaure=1
wfafa8fa 1 (AB. 8.9.3—4) (Keith 1920: 325).

Slafareg a1 qafHafas, ST § Ay, SYd & S g ATy
T 1(AB. 8.9.4; 1879: 218).

S2qRTA FEIW: TH AW, TETE THFH(AB. 8.9.6).

S3qrg faaraAfd a=fer (75, 5.4.7.7). T fag aIqFHI(TB. 3.9.7.4-5).
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ksatrd, and vi$ (See also Smith 1992: 107-13). The passage states:

Hf § wSITIANATASTage gea=ai @it fadamagr a3
grafed &TaT: |(SBK. 1.1.4.11; cf. SBM. 2.1.4.11-12)
Verily Prajapati, uttering bhiir, created this [Sayana: earth (bhimi)].
Uttering bhiivah, he created the intermediate space, and uttering svah,
he created heaven. Verily as far as there are lokas, there is this [Sayana:
universe (jagat)].
Then the next kandika recounts that uttering the vyahrtis, Prajapati
created the varnas:

AT @ ssTafaESagT gfe i @Rfd s a< ae-

FeT @ T4e1(SBK. 1.1.4.12)

Verily, uttering bhiir, Prajapati created brahman. Uttering bhiivah, he

created ksatrad and uttering svah, he created the vis. Verily as far as there

is brahman, ksatra, and vi$, there is this [jagat].
Commenting on the Madhyandina recension, Sayana interprets brdhman
as the brahmana social group,>* but, given the placement of the accent,
it is likely that it refers to brahman-power. Associating the earth with
brdhman, the intermediate space with ksatrd, and heaven with vis§ brings
to mind spatial wholeness and the Vedic religious goal of incorporating
the three worlds within the mind of man. A human being begins with
(his consciousness of) brahman somewhat limited to the earthly realm
and must develop mastery, represented by ksatrd, of the vi$ that are
created when Prajapati utters svar. In other words, just as the ksatra
governs the viS (as discussed above with reference to SBK. 1.5 .1.25), the
mind expands to incorporate heaven, which is unmanifest and beyond.
Phrases like “he conquers so much of the world” (tavantam lokdm ja-
yati),>> “he conquers the svarga loka” (svargam lokar jayati),’® and
“he conquers the luminous merit-world” (jyotismantam punyar lokam
jayati)®’ occur frequently in the Brahmanas with respect to those yaja-
>4Sayana on SBM. 2.1.4.12: FT&T FTRTUSTIC:, T wAAASI: 1WNas farefagm)

(Vare 1987: 1.367).
33$BK. 3.2.10.11,3.1.3.3,3.1.3.4-5,3.1.5.1,3.1.6.1, 3.1.8.5. Cf. 4.4.4.14.
S PEREIEE u%mw‘lﬁiﬁw Tt &1 AT 1(AB. 1.9).
Izfaat Tw shem sfow< @ are srafe @ g fageae o
(PB. 19.11.11).
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manas who know thus and make ritual offerings. The worlds that these
sacrificers conquer are not simply material kingdoms, but an expansion
of the mind to include more and more of the unmanifest aspect of reality
that is represented in the texts as the yonder world of light, the svarga
loka.

The Satapatha Brahmana sometimes describes brahman, ksatrd, and
vi$ and their divine counterparts as internal powers, specifically related
to the mind and body not just of the cosmic man, but of an individual
person t00.%% In an explanation of the Maitravaruna scoop (graha), the
Satapatha Brahmana (SBK. 5.1.4.1-2) connects Mitra and Varuna with
kratu and ddksa:>®

FE a T o HATIEURY ITATH § qR(ATq HATETer

F T AR T FOdee qoHe O a9 BT 0 SO
T AT AR [ @ A ST e At A
W FA AR AT T TUTFT F@7 T TS AR T

T T A T (ARG S @ F SR A& A § T
THAT I (SBK. 5.1.4.1)

Mitra and Varuna are his will (krdfu) and dexterity (ddksa), which belong
to his self. When he understands with his mind, “Let this be for me; let
me do this,” that is krdtu. When that is accomplished for him, that is
déksa. Kratu is the same as Mitra, and ddksa is the same as Varuna. Both
these belong to his own self. Mitra is the same as brdhman and Varuna
is the same as ksatra. Brahman is the same as the one who understands
(abhigdntr). A ksatriya is the doer (kart7). In the beginning, these two
were separate. Brahman, which is Mitra, could remain without ksatra,
which is Varuna. But ksatra, which is Varuna, could not stand without
bradhman, which is Mitra. Therefore, whatever ksatrd does that is not
urged by brdhman surely is not successful.

581n the Purusasitkta (RV. 10.90.12), the mouth of the cosmic man is the brahman4, his
arms the rajaniya, his thighs the vaiSya, and his feet the $tdra.

SCf. SBM. 4.1.4.2-6; Smith 1994: 105. In the Rgveda, Mitra and Varuna are associated
with krétu and ddksa: AT qEET TE: G TEET GFGI RV, 8.25.5). Gonda
(1957: 6) lists a number of references connecting Mitra and Varuna to ddksa. Note
that ddksa also pairs with Aditi in the Rgveda. Long (1977: 35) observes that this pair
is homologized with the earth and sky.
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Here Mitra and brahman are identified with kratu, the will or the mental
procedure that precedes action.® In this kandika, the Satapatha Brahma-
na defines krdtu as, “When he understands with his mind, ‘Let this be
for me—let me do this,” that is kratu.”®! The Satapatha says that Varuna
is ksatrd, the dédksa, i.e. dexterity, physical skill, or means by which
the will is accomplished.%? Sayana glosses krdtu as sarnkalpa (concept
or intention)® and brdhman as brahmanajati.** Following the latter,
Eggeling translates brdhman here as priesthood and ksatrd as nobility,
though a translation linked to internal powers seems more appropriate
in this context, given the placement of the accent on brdhman and that
they refer to kratu and dédksa. Renou (1955-1969: 11.58) understands
krdtu to emphasize “the faculty of understanding, which immediately
precedes the creative act. Krétu is inspiration.”®> Kasten Rénnow (1932:
72), who produced a detailed philological study of krdtu, describes it as
the determining, energetic sense of the courageous warrior that can give
him victory.®® After reviewing a list of translations for the term given by
Monier-Williams, Grassmann, Geldner, and Ronnow, Gonda (1959: 37,
159) describes kratu as a power-substance:

one of these power-substances or Daseinsméchte which within some
form of experience were supposed to be present in persons, objects,

0fFy gg EL ﬂ_'a"q’_ f8: 1(SBK. 5.1.4.1). In the first hymn of the Rgveda (verse
5), Agni is called kavikratu (Varenne 1977-1978: 377-178). As Gonda (1959: 37-42)
has shown in great detail, Indra too is often described by means of epithets that include
the word krdtu, such as Satdkratu, krdtumant, sukrdtu, etc.

ol gefirrafa AUTel & @ee: FATAT T Fq: |(SBK. 5.1.4.1).

62%%6@6? \(SBK. 5.1.4.1).

63« IR Thed 5oy | (Sdyana’s commentary on SBM. 4.1.4.1 Vare 1987: 11.957).
GraBmann (1996: 1443) defines sarhkalpa as ‘Plan, Auschlag’.

tdger gfa sEMefa:, O =T @ et awwr 491 (Vare 1987:
11.957).

%My translation. Renou (1955-1969: I1.58) said, “Krétu souligne la qualité requise:
la faculté de comprendre, qui precede immédiatement I’acte créateur. Krétu est
I’inspiration personnifiée en forme de dieu.”

66Rénnow (1932: 72) explains, “Die Grundbedeutung von kratu wurde auf S. 3 folgen-
dermassen angegeben: Er ist der bestimmende, energische Sinn des mutigen Kriegers,
vor allem Indras, eine Macht in seinem Innern, dank welcher ihm Sieg und Erfolg
bitten, geben kann.”
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and phenomena, and by virtue of which these are powerful, effective,
influential. It may rather vaguely be described as a kind of effective
mental power or intelligence, mental energy and determination, which
enables its possessor to have a solution for a practical difficulty... ‘an
internal psychical and intellectual power such as resourcefulness or
inventiveness enabling its possessor to proceed to successful action.’¢”

Both Long (1977: 31, 49-50, 59-60) and Gonda (1984: 111, 1959:
159) understand dédksa to be an ability, dexterity, or adroitness. Just
as Agni and Indra, as well as brdhman and ksatrd, join forces, kratu
and dédksa also work as a team. Renou (1955-1969: VIIL.71) opines
that kratu and didksa are “the two stages of realization: design and
implementation.” Similarly, Varenne (1977-1978: 378) describes the
“fundamental solidarity” between brahman and ksatra, two forces that
combine into a dual unity in the ritual: the power of intelligence and the
technical ability of the priest.

Many Vedic texts connect brahman and ksatra with the body. The
Satapatha makes explicit that both brahman and ksatr4 belong to oneself
(K: adhyatma, atman, M: adhyatma) and work in tandem.%® The Maitra-
yant Sambhita states not only that brdhman and ksatra are joined together,
but also that both are embodied in the puréhita.®® In the Brhadaranya-
ka Upanisad, brahman rejects one who considers brahman as different
from himself and the same goes for ksatrd, because these two are this
self.”0 The Aitareya Brahmana (AB. 2.40; Keith (1920: 163) says that
brahman is specifically the ear, for by the ear brahman hears and in the

67Commenting on RV. 8.42.3, Gonda (1984: 111) writes, “kratu- for the sake of brevity
may be translated by ‘resourcefulness’ or ‘inventiveness.”’

68W aa@-dm?n:r |(SBK5141)9T¥ZI'I?H qq%a'JqW|(SBM4141)

69uﬁaﬁwuﬁm fizd wmuﬁaaaﬁ@wuwﬂﬁqﬁ%a nma‘:r
W:mﬁ%ma@aﬁqﬁt@@am@ﬁmm
FAT AT (M. 2.7.7),

TO5ET & UNTRTR]T SYHATCHT FE] IS A § UNIRTRN STATH: 79 49,57 Jals
TAAH FTFIZH 4T §H a1 SAT( HATAR* TE TEIHTHT I (BAU. 4.5.7).




DUAL VARNA 313

ear brahman finds support. Such examples suggest that brahman and
ksatra were considered internal powers embodied in man.”!

The passage in the Satapatha Brahmana (SBK. 5.1.4.1-2;
cf. SBM. 4.1.4.2-6) goes on to describe the one who understands (abhi-
gdntr) as brahman (neuter, i.e. the power), while the actual doer (kart7)
is the ksatriya.”?> Sayana glosses abhigdntr here as connected with the
power of knowing (jiianasaktiyuktalh) and kart as connected with the
power of action (kriyasaktiyuktah).”® According to the Satapatha, the
two powers originally were separate. Brahman could remain without
ksatra, but ksatra could not stand without brahman. Then ksatra united
the two, because of which the text, applying these categories socially,
states that a rajanya should not be without a brahmana:

TETH=TATTF o7 F&] TYolde [T g T 6 Fdl
gfoaafa O QeI ad 9T Samawar J6T SHad. . AT
T AT T HTHGH TR ST @HTT [SBM.: &)
ST TGTRI: TR/ FOIF Ty &/ Hafaar

T SR AT TG &8 S AT FTe JU9-
= G g qGAT THTH JAHIHTarT | (SBK. 5.1.4.2)

Then ksatra proposed, “Let the two of us unite brahman and ksatra.
Come in front of me. Urged by you, let me perform the kdrma.” [Bra-
hman said,] “Okay.” Those two united. Out of that, this Maitravaruna
scoop came into existence.... Therefore, it is quite proper for a bra-
hmana to be without a rajanya, and there would be success were he
to obtain a rajanya. But it is not proper for a rajanya to be without a
brahmana. Surely the kdrma of a rajanya without a brahmana would not
be successful. Therefore, a brahmana is to be approached by a rajanya

713 AT SETAAT [RV. 3.13.6) 0 ) o T @@y, g fe awy s, o aw
wfaf8d 1 (AB. 2.40).

72@11313’ EE Eh_vﬁ r‘;lﬁ'q | (SBK. 5.1.4.1). On the bhasika accent, see Cardona
(1993, 2015). On how the meaning of brahman changes according to accent, see
Brereton (2004: 325).

73 sfarear WG e gs gord: | Far fFarafaas: |(Vare 1987:
11.957).

74Cf. SBM. 4.1.4.6: TIg W FeATAAT ST HAfT | Sayana explains (959),

TR ETHT A F A AT (A0 JEHTATC AT JTET ST |
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about to do an action. Surely that [action] succeeds for him [rajanya],
who with whatever desire has recourse to him.””

One might be tempted to dismiss the Satapatha’s interpretation in the
previous kandika of brahman as kratu and of ksatra as daksa because of
the strong emphasis later literature and culture has placed on the social
application of varna. And yet, the text maintains that a true brahmana
is inextricably connected to brahman and both brdhman and ksatra are
powers within oneself. Everything exists within one who knows, but the
same is not the case for those who have not realized brahman.
Examples abound in Vedic literature of what Smith calls the “elemen-
tal qualities” being associated with powers. Smith (1994: 101) argues
that the “powers” called brdhman, ksatrd, and vis are “animating forces
behind the social classes and their analogues—and the ‘second-order’
forces I have termed the essential powers.”’® Adding to the explana-
tory connections that Smith observes, brahman is connected with power
(drdvina),”” vital power (varcas),’® and fiery energy (téjas) (Smith 1994:
101; Magnone 1992: 140). Sometimes through its connection with Indra
and Agni, ksatrd is tied to vigor (virya)’® and strength (6jas),0 (bdla),
and (sdhas), including that sdhas used to defeat Vrtra (Gonda 1952: 5;
Smith 1994: 94). Vis is said to be inherently powerful (svdtavas),’!
abundance (bhiman),%* generating (prajanana), cattle (pasu),®* and
connected to nourishment (pusti) (Smith 1994: 73). In this way, middle
and late Vedic texts sometimes conceived brdhman, ksatrd, and vi$ as
internal powers. That said, Caland and Eggeling translate these cate-

5Ct. SBM. 4.1.4.6: Tx §ATEH TgEINYT FHTAT

76Smith gives the following exampl_es: “tejas and brahmavarcasa (Brahmin); ojas, bala,
virya, indriya (Kshatriya); and pusti, prajanana, and iirj (peasantry).”

71MS. 2.7.20 and TS. 4.3.3.1-2.

78SBK. 1.1.3.5, cf. SBM. 2.1.3.6: brahmavarcasi. The connection is found within the
compound, which qualifies brahmin.

79SBK. 4.9.1.13.

8075, 5.3.2.1, MS. 3.2.9, KarhS. 20.11, TS. 1.1.14.

81SBK. 1.4.3.10-12.

2qam ¥ fag1(SBK. 1.1.3.7)

83PB. 19.16.6.
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gories as priesthood, nobility, and peasantry or leave them untranslated
in their translations of the Paiicavimsa Brahmana and the Satapatha
Brahmana.3* Yet in the appropriate context, brdhman has been trans-
lated by Keith as ‘holy power’, by Smith as ‘brahman power’, and by
Renou, Thite, Olivelle, and Proferes as ‘priestly power’. The term ksatrd
has been translated by Keith as ‘lordly power’, by Thite and Olivelle
as ‘royal power’, by Eggeling as ‘power’, and by Proferes as ‘power of

dominion’.%3

4 Conclusion

Vedic figures like Vi§vamitra, Indra, Janaka, and Aniipa Dhitoni are
described in terms of being, simultaneously, both a brahmana and a
ksatriya in the Brahmana texts. As a realized seer who embodies the
internal powers of brdhman and ksatrd, someone like Vis§vamitra with
dual varna constitutes the cooperative function of divine pairs like Indra
and Agni as well as Mitra and Varuna. One may recall that Agni carries
the oblations from this to that yonder world and Indra smashes Vrtra
to release the waters. These devas are connected with the integration
of the worlds and cooperate, much like the internal powers, to achieve
wholeness. According to the Brahmanas, the religious practice of Vedic
sacrificers works in a similar way. The Brahmana texts describe how the
ksatra governs the vi§, which leads to abundance. The ksatra, physical
skill or ability, cannot act without its brahman, the will or mental power
to conceive intentionally, to achieve proper control of the viS. The vi§
metaphorically represent progeny (praja), the unmanifest potentials of
the mind, in the svarga loka, and kingdoms (rastra). By controlling the
vi§, brahman and ksatrd together secure an expansion of dominion.

84Sometimes Eggeling leaves brahman and kshatra untranslated, or he writes it as
“Brahman (neuter),” “Brahman,” etc.

85Note Eggeling (1882-1900: V.324-327) translates rastra as ‘“royal power” in
SBM. 13.9.2.1ff, 13.10.2.1-2, etc. Patton (2005: 151) touches on how mental powers
are moved into bodies and then transformed into an instrument.
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Religiously speaking, this dominion includes the svarga loka or
svar, to which the vi$ are connected. In addition to ksatrd primarily
meaning dominion in the Rgveda, Jurewicz (2016: 180) asserts that the
term “conveys the meaning of a state conceived of as shining, lofty and
beyond death.” According to Paficavimsa Brahmana 4.6.24, “The svarga
loka is universal sovereignty” (samrajyam vai svargo lokah). In this
light, dominion over the vi$, to reach svar, represents an expansion of
the mind to include both the manifest and unmanifest and everything
in between—represented metaphorically in Vedic as the earth, sky, and
intermediate space.

To what extent is this expansive unification of the worlds the rastra
that Vi§vamitra attains in the Paficavimsa Brahmana and the rajya that
he wishes his offspring to attain in Jaiminiya Brahmana?®® After all,
through each respective offering, the yajamana conquers that much of
the world (t@vantar lokdm jayati). The internal powers—vital power,
strength, and abundance—aid in conquering more and more of the
worlds. Even though, as Smith has shown, the groundwork for a social
hierarchy of varna categories has been laid out in Vedic texts, it is not
the only organizing principle operating through the varna triad. Because
of the religious emphasis on expanding the mind, which is represented
in terms of dominion achieved through the partnership of brdhman and
ksatrd, it is possible for ViSvamitra and others to be dvivarna in the
Vedic period. The terms used to describe a brahmén as a learned person,
however, evince a shift. Taittiriya Samhita 6.6.1.3 employs the perfect
participle Susruvan, emphasizing that the vast, knowing mind has been
directly realized through hearing. Kanva Satapatha Brahmana 5.7.6.2
describes a brahman with the present participle and superlative suffix
aniicandtamah, suggesting that a learned person was later considered
to be the most diligent student who was well versed in the Veda due
to reciting after the teacher. Understanding brahman, ksatrd, and vi$
as inherent powers in the Brahmana texts may have prompted a more
stringent articulation of the four-tiered social hierarchy in subsequent
Dharma literature.

86pB 21.12.1-2; JB. 2.219.



DUAL VARNA

Abbreviations

e AA. Aitareya-aranyaka

AB. Aitareya-brahmana

e AV Atharvaveda

BAU. Brhadaranyaka-upa-
nisad (according to the Ka-
nva recension)

ChU. Chandogya-upanisad
GB. Gopatha-brahmana Vi-
dyavaridhi 1979

JB. Jaiminiya-brahmana
JUB. Jaiminiya-upanisad-
brahmana

KathS.  Kathaka-samhita
Schroeder 1900-1910
KapS. Kapisthala-samhita
KB. Kausitaki-brahmana
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