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AUTHOR'S PREFACE

The title requires some explanation and
justification. The sources upon which the in-
quiry that follows is based are the so-called
Jatakas or legends of previous births contained
in the Pali Canon of Southern Buddhism, that
is, they are the stories which relate to the five
hundred and fifty existences which Buddha in
his various forms, ranging from that of an
animal to that of a god, must have gone through
before his final existence. The true and most
ancient germ of the Jataka collection is con-
tained in the verses (gathas) which exhibit in
muce the essential events of the legends and
whose number determines the arrangement
of the Jatakas. These verses constitute, with
the prose-commentary which gives the legend
a more explicit form, the so-called alitavatthu,
the “ story of the past” which has for its
subject-matter the experiences of Buddha in
one of his former existences. Each of these
stories is preceded as an introduction by a
paccuppannavaithu or “ history of| the present
times,” which tells us of the event in Buddha's
life which impelled him to narrate the history
of the past for illustrating the events of the
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present day. Then follows the samodhana, or
“ connexion” by which Buddha, who remem-
bers not only his own previous existence but
that of people around him, identities the persons
of the atitavattha with those of the paccuppan-
navatthu.

The Jatakas are most varied in their
subject-matter: they consist, in part, of stories,
parables or fables of animals, partly, of scenes
from Indian folk-life of a cheering or edifying
character. Consequently, our source is not only
competent to arouse interest in the domain of
the history of literature; the_ collection of
legends is of more importance as a reservoir
for material for culture -history. Every account
of the life in ancient India which will ever be
written in future must take account of the
Jataka which has justly been called a thesaurus
of Indian antiquities, State and private.

That | have placed the culture which
the Jatakas exhibit in North-Eastern India,
will, 1 hope, not provoke any opposition.
For although most of the stories contained in
our sources are, so far as their contents are con-
cerned, the common property of the Indian
people and were known all over India, yet in
the form in which they appear in the Jatakas,
they belong to a particular part of India,
namely, the north-east, the home of Buddhism.
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Here, in the kingdom of the Kasi-Kosala
and Magadha, in the States where Bud-
dha, according to tradition, lived and taught,
the somewhat ancient stories took the garb
of Buddhistic birth-legends ; here the acts
of by far the largest majority of the Jatakas were
performed, and if some particular incidents among
them occurred elsewhere, even in the most distant
west, still the whole mass of detail, in which all
the Jatakas agree, points to the fact that what
we find here is only an external transference of
the scene.

it may seem to be avery boldthing to take
an entirely determinate period, namely, the age
of Buddha, for the age of the legends and the
state of civilization depicted in them.) Taken as
awhole, the collection of Jatakas in their present
form surely does not represent any single culture
period. Many of the Jatakas are undoubtedly
very old and belong, so far astheir originis
concerned, to the pre-Buddhistic period. That
they were known in the third century B. C.
and that too in the form of legends of previous
births of Buddha designed for the education of
laymen—for this we have irrefutable evidence in
the sculptures in the third century B. C. which
are found in the tombstones of Sanchi, Amara-
vati and Bharhut; these reliefs represent scenes
from the Jatakas and the superscriptions which
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are added to the individual representations agree
with the titles contained in our texts. If these
sculptures give us, as the lower limit of the age
of the Jatakas, the third century B.C, there are
reasons—as has been shown clearly by Buhler
(Indian Sudies, No. 3, p. 17 sg. in the * Sitz-
ungsberichten der Wiener Akademie, Philos-
hist. Classe ” Vol. 132)—for placing itin a still
earlier age.

On the original bed much clay was depo-
sited in the course of centuries, till the Jatakas
came to acquire the form which they at present
have. The introductory narratives are, although
they relate to the time of Buddha and go back
to the older portions of the Pali canon, mani-
festly composed alter the beginning of the Chris-
tian era; the conditions described in the paccup-
pannavatthu, the life of the cloister which is por-
trayed with the minutest detail and regulated by
precise rules, the relation between the laymen and
the confederation and many other matters show a
departure from the culture period of the attta-
vatthu and point to a time when Buddhism had
already become a power and ruled over every-
thing. If the view of culture to be sketched by
me appears somewhat uniform, it is because the
later components of the Jataka collection are left
out of account; where they have been considered,
| have brought out always very prominently
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their character as  paccuppannavatthu. Now,
even in the oldest form, there was some
portion which was specifically Buddhistic and
there was a good deal of subsidiary matter that
was introduced later to continue the thread of the
narrative. In general, we can suppose that our
legends have changed very little from their origi-
nal form, as the oral transmission of such stories
is generally true to the letter of the original and
has preserved the form in which they obtained
currency among the disciples of Buddha and
spread from mouth to mouth.

Out of the rich historical material which
the Jatakas contain, | have put together in
the present work first that which refers to the
social organisation and specially to the caste-
relationship; from this, the inquiry has no
doubt at times drifted to other matters. A
thorough-going account of the political and eco-
nomical relations, as they ruled in Buddha's
time in North-East India, | hope to be able to
give at a later time on a broader basis by drawing
upon the whole Pali canon, but I. do not think
of dealing with this problem before | have made
myself clear on a question without a solution of
which a complete understanding of the life of
ancient India is unthinkable.

The responsibility for this work is entirely
mine but | feel it my duty to thank Prof.
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Oldenberg for various suggestions and kind help.
| have also to give my thanks to Prof. Jacobi, who
was kind enough to go through the proofs, as
well asto my friend and former colleague, Dr.
Wischmann, who has also helped mein reading
the proofs.

The quotations from the Jatakas refer to
Fausholl’s editions, of which up to now five
volumes have appeared. The sixth volume
which is being published | have not been able
to make use of.

Regarding the transliteration of Pali and
Sanskrit words it isto be remarked that e
sounds like the German “tsch ” and j has the
same sound as in the English word ‘journey ’; s
and sh are pronounced like the German* ’ seh;
S is as sharp as“ ss” and eand o are always
long.

* That is. like sh in the English word shame—Trandator.



PREFACE TO THE ENGLISH EDITION.

Thanks to the original conception and adroit
execution of Sir Asutosh Mookorjee, Sarasvati,
President of the Post-Graduate Department, a
special Degreein M,A.in Ancient Indian History
and Culture was instituted by tho Calcutta Uni-
versity in 1918. And as the coursein itsentirety
was too vast for the comprehension of any student
within the time at his disposal, the subject was
divided into four Groups. One of these Groups
is Social and Constitutional History dealing with
social life, manners, customs and ceremonies, as
well as economic life, principles and methods of
administration and ethnology. It isimpossibleto
exaggerate the special difficulty with which the
University lecturers had to struggle, because
there were very few manuals or text-books
which could be prescribed for the use of the
student. Of the few books again that were
available, most were either in German or in
French. Such, e.g., was Dr. Richard Fick’s
Die Sociale Gliederung im Nordostlichen Indien
zu Buddhas Zeit. The importance of this book
for the social and administrative history of
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ancient India cannot possibly be denied, based
as it is on the Jatakas of the Pali Buddhist canon.
One has only to look to the contents of this book
to be convinced of it. The different subjects
handled in the different chapters throw a flood
of light on the social life of northern India in and
before Buddha's time which is believed to have
been portrayed by the Jatakas. Unfortunately
for the students of India, Dr. Pick's work isin
German and could in no way be useful to them,
mo$t of them not being acquainted with German.
In these circumstances the Board of History
recommended that it should be trandated into
English and that this translation should be pub-
lished by the University. It was no easy matter,
however, to find out a scholar capable of under-
taking this translation. Just at that time
Dr. S. K. Maitra, Director, Indian Institute of
Philosophy, Amalner, came to Calcutta from the
Bombay Presidency on some business. He had
already undertaken the trandglation of Dr. Ludwig
Stein's Die Philosophischen  Stromungen der
Gegemoart for the Calcutta University and done
it satisfactorily. The History Board was thus
in a way induced to approach him with their
request, and he with his inherited zeal for the
cause of education allowed this new task to be
imposed on him, in spite of the multifarious
duties that pressed on him heavily at that
time. For the present publication, therefore, the
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University is highly indebted to him. How
beautifully Dr. Maitra has performed his task
will be seen from the fact that none who goes

through the book ever feels or even suspects
that it is atranslation.

D. R BHANDARKAR,

Carmichadl Professor of Ancient
Indian History and Culture,
Calcutta  University,

CALCUTTA :

The 8th August, 1920.
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CHAPTER 1

INTRODUCTION

ce n'‘est pas la 1 theorie qui peut rendre compte des
foils; ce sunt les faits qui anient :a voir la theorie seus son
vrai jour, a la ramener dans ses justes limites.

Smart. Las Caste dnus | luda

-The; time, is past when people used to think
that so far as ancient India was concerned, it
was enough to consider only Brahmanical
literature, The view that for ancient Indian
culture and ancient Indian life, we require only
,to consider Brahmanical sources, is necessarily
one-sided, because these sources were written
from a one-sided point of view. For their authors
immersed in the priestly views, the world which
surrounded them, material as well as spiritual,
existed only so far as it related to the sacrifices
with their litany and their ritual which filled
all their thoughts and aspirations, and where, as
in the text-books of law, there was a departure
from this special view-point and the entire
domain of law and morals for private as well as
public life was taken into account, this was
still done from the standpoint of theorising
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Brahmanism?; nay, even in epic literature, where
one could expect most a view of the real state of
things, this was prevented or, at any rate, rendered

difficult by the all-cclipsing under-
[p. 2]
wood of theories and systems.

No wonder that this world which the Brahmanas
interpreted in their own way appears so foreign
and so strange to us; no wonder that in
many points it agrees so little with what
we know of ancient India from other sides.
Now-a-days, however, we no more consider a
non-Brahmanical source, such as the accounts
of the Greek messenger Megasthenes, unreliable
simply because it cannot be brought into
harmony with the Brahmanical theory®; we
try, on the other hand, to collect all available
material, whether it is of Buddhistic, Jaina
or Greek origin, which exhibits the priestly
theories in their true light—nay, we do not
even hesitate to make use of the conditions
of modern India which on account of the

* Tho figures on the margin [?], [®], etc., relate to tho page numbers
of tho original (German.—Trantltttnr.

* Oldenberg, Religion des Veda, p. 25.

2 So writes Max Duncker, (Geschiclite des Alteithumt, 4th Edition,
Vol. IIl, p. 319 “When the Greeks G seven instead of four castes,
when the officials, tho spies and tho artisans, and lastly, the hunters
and tho shepherds are designated as separate classes by them, this
error arises from the reason that they look upon these as caste-divisions.”
Cf. further Lassen, Indische Altrrthumskunde, 2nd edition, Vol. Il. p.715,
"Why he (Megasthencs) took seven instead of four is not clear."
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stability of most Oriental cultures have preserved
so much of the past, for comparison with, and
for the explanation of earlier periods.

Nowhere does the one-sidedness of Brah-
manical explanation seem so manifest as in the
manner in which the Indian society is shaped in
priestly literature. Heedless of all reference
to facts, the Br&hmanas built up a theory which
appeared to them to establish for ever, through
eternal and Divine reasons, their rule. As the
foundation for their caste-theory, they made use
of certain class-distinctions which, as every-
where, existed in a wholly analogous manner
among the Iranians and which existed in India
even in the oldest Vedic age and were trans-

mitted to the Vedas. Here they

found as a line of demarcation
which was authoritative for them and which
was not too circumscribed, that suggested by
the opposition between the ruling classes,
the priestly classes and the common people
and the still sharper separation of the entire
Aryan population from the peoples who were
inimical to them, namely, the daiyus, who
by their dark skins were distinguished from the
fair conquerors, and, so far as they were subju-
gated, were employed in the capacity of slaves.
With these distinctions of profession and race,
the authors of the lawbooks made certain rules
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concerning religious rites and regulating mar-
riage and food which probably had been current
from ancient times in many tribes of the people
and specially, in their class, and thus developed
the concept 'caste,” whose chief characteristic they
took to be that which was the most obvious
mark of the four castes, namely colour (varna).!

The Brahmanical theory divides Indian
society into four castes and prescribes for each
of these wholly fixed professons and activities.
At the.head stand the Bréathmanas; they repre-
sent the priest and teacher class. They have

for their work the teaching and
[p-4

study of the Veda the offering
of sacrifices for themselves and for others
and the receiving and giving of ams. The

It ia boyond tho scopn of my problem winch is only concerned with
the condition of a particular period, to examine in detail the question
of the origin of the castes and especially, of tho influence which the
institution of family has upon the building up of caste | refer the reader
to the article of Senart, Les Castes dans I'Ilnde in the Revue des deux
mondex™" (Vols. 121, 122, 123), which 1 consider the most sensible and
acute to thing that has over been written about the Indian castes. In parti-
cular points the statements no doubt stand in need of proof before they
can be regarded as scientific facts. Especially, the proposition which is
to bo looked upon as tho cardinal point of his theory, namely, that
“caste is tho normal development of the ancient Aryan family conception”
seems hardly to moot adequately the objection that no traces of this
development of the family into the caste are to be found in the Vedas,
with the help of the following statement: “The development might have
taken place too slowly, it rests upon too instinctive, too primitive

elements to give us much evidence of this element in a literature such
as that of the hymus."
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Kshatriyas or “ warriors” have for their
duty the protection of the people, the giving
of alms, the offering of sacrifices and the
study of the Vedas; to the Vaisyas, breeding
of cattle, trade and agriculture were assigned
as their work, but aong with these,
giving alms, offering sacrifices and study are
made their duties; the Sudras, finaly, have
only one work and that is to serve the
other  three castes (Manavadharmasastra
1.87-91). Tho authors of the lawbooks could
not possibly conceal the inconsistency of this
their theory with the surrounding facts. Most
early probably, the two highest castes, the
priests and the warriors, were brought into
relation with the real facts, but the great mass
of the people who in the courseof a progressive
civilization were assigned the various
professions could only be hold fast by doing
violence to facts. Hut how to explain the
existence of innumerable facts contradicting the
theory? It would not do to introduce new
castes without destroying the sacred old
tradition. “ The Bréathmana, the Kshatriya, the
Vaisya, these three castes have two births, the
fourth has only one birth ; and there is no fifth
(caste)"—so it is said in Manu (X. 4).

People joined with the already current theory
another, and that was the theory of mixed castes.
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Acting upon this, people began to look upon
only the children by properly wedded women
of the same caste as belonging to the caste of
their father and the children resulting from
the union of different castes as mixed castes,
and this in the following way: the higher the
caste of the mother and the lower the caste of
the father, the lower became the caste of the
issue. Thus, the child born of the union of a
Brahmana with a Vaisya girl was called an
Ambashtha, so it was called a Nishada when
the union was with a Sidra's daughter; the
issue of the marriage of a Kshatriya with

the daughter of a Sidra was called
[p-5.]
Ugra; the children resulting from

the opposite kind of union, namely, when
the mother belonged to a higher and the
father to a lower caste, were called in the
descending order of their social rank, Sita,
Magadha, Vaideha, Ayogava, Kshattri and
Canddla. All these mixed castes were charac
terised as of low birth (apasada), the lowest
and most contemptible was, according to the
theory, the Candala. because resulting from thé
union of a Brahmana's daughter with a Sidra.
Through further combinations, through further
alliances between the four recognised castes
and the mixed castes and through marriages
among the latter, there arose a further number
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of mixed castes. Among others—I only mention
the names which occur to me in this connex-
ion—tho issue of the union of a Nishada with
a S(dra wife was called Pukkasa and the Vena
was the issue of the alliance between a Vai-
dehaka and an Ambashtha woman. This, how-
ever, in no way exhausts the number of mixed
castes; here come first the so-called Vréatyas,
who are the issue of legitimate unions of the
three higher castes but who through neglect of
religious obligation, that is, neglect of taking
admission into their caste (upanayana) at the
right time, lost the right to belong to that caste.
Their descendants fall again into different groups
of castes, according as they were orginally of
Brdhmana, Kshatriya or Vaisya origin We
shall in course of our enquiry come across
them as Mallas, Licchavis and Natas who were
all descended from the Vratyas of the Kshatriya
caste. Innumerable despised mixed castes, again,
are the offspring of those who through some
fault—adultery, consanguineous marriage, aban-
donment of the prescribed profession—are ex-
communicated from the Aryan Society; thus
we have the origin of the Kaivarta out of the
union of a Nishada with an Ayogava woman.
To these mixed castes professions were assigned
with as much strictness as in the case of the
four official castes; for instance, to the Sita
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was assigned the work of a cart-driver, to the
Ambashtha, the medical profession, to the Méaga-
dha, trade, to the Nishada, the killing of fish,
to the Pukkasa, the capturing and Killing of
the cave-dwelling animals, to the
Candalas, the carrying of corpses
and the execution of criminals.

So much for the theory of the Brahmanas
(according to Manu, X. 5 sq). It is prima facie
evident that we cannot possibly have in it a
true picture of the real state of things; and it
is not difficult to see how then; has been deve-
loped such a system. The names of the particular
mixed castes show very plainly the mate-
rial out of which the system is built; throughout
it is either geographical or ethnical relations,
names of lands or peoples, which give them their
distinctive names, as, for example, M&agadha,
Nishada, Vaideha, Ambashtha, Malla, Licchavi
and Candala. Along with these and to a much
smaller extent, professional categories determine
the names, as, SlOta, cart-driver, Vena, maker
of reeds, Nata, dancer, Kaivarta, fisherman.
The self-contained existence of these and
similar groups separated from the Aryan Society,
through contempt shown towards their race or
their callings, was too evident to makeit possible
to ignore them quietly or to bring them under
one or other of the four castes. The theory was
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widened and the mixed castes were annexed
tothe four original and recognised castes by
giving their families or professonal groups a
wholly arbitrary genesis.

That the inadequacy of the orthodox theory
and the necessity for making certain concessons
to truth wasfelt is shown by numerous excep-
tionsto the general rule recognised for parti-
cular cases. The law, according to which every
caste was assigned a wholly fixed calling, could
not be maintained in this its exclusive form;
people permitted at firg the higher cagtesto
follow the mode of life of the caste next in
order in the system, but people could not stop
there and allowed, evidently, under pressure of
circumgtances, the higher castes to adopt the
professons which were originally consdered
proper for the lower ones. Thus, a Brahmana
may, if he cannot earn his living by the work
proper to his own caste or by that of the warrior
caste, adopt the life of a Vaisya and earn his
livelihood by agriculture and rearing cattle.
(Manu X, 82). In practice people went further
And we may suppose that even among the Brah-

manas of ancient times the ways of
earning a livelihood were no less
manifold than they are to-day.

! From thelist of Brahmanas who According to law cannot be
invited to take part in the offering to on€'s departed ancestor (Manu

2
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If we thus have in the Brahmanical
theory anything but a picture of the real social
conditions, we should not also lose sight of the
fact that this theory after it was promulgated
without much reference to facts, reacted power-
fully upon the facts (actual conditions). The
more Brahmanical culturespread in the cour se of
centuries, the more did the priestly classes
succeed in stamping their desred physiognomy
upon the Indian society through their religious
and social influence. The superiority of the
Brdhmana caste which came gradually into
recognition and at firgt, surely, not without oppo-
gtion, influenced to a great extent the further

I11. 151 sq), we can got an idea of the multifariousness of the pro-
fessions followed by them in spite of the prohibition. We thus meet
with players (kitava), medical men (cikitsaka), butchers (méapsavi-
krayin), shopkeepers (vipanona jivan) paid professions (preshyo
grémasya réjfiasca), usurers (varddhushi), herdsmen (pasupéta) actors
(kuailava) singers (bandin), oil millers(tailika), dealers in spices
(rasavikrayin), makers of bows and arrows (dhanuhsardnédm kartd)
restrainers of elephant, cattle, horses and camels (hastigosvoshtrada-
maka), astrologers, tamers of birds, instructors in the use of the
weapons (yuddhacarya), architects, tamers of dogs (Svakridin),
falconers (ayenajivin), agriculturists (kriahijtvin) and even carriers
of corpses (pretaniryataka)—Now-a-days one can find, as stated in
Nesfield'a Brief Viev of the caste system of the North-Western Provinces
and Oudh, Allahabad, 1885, Brahmanas following any paid pro-
fession, with the exception of such as bring on religious defilement and
eventually, loss of caste, such as, for example, that of a sweeper or a
washerman. We find them following the occupation of a water-
carrier, cook, cart-driver, watchman, field-watch, postman, policeman,
professional singer, dancer, etc., etc
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development of the social condition; it was
essentially the prim© cause of the various groups
of the Indian society which had been
formed on the lines of professons
or of races, modeling themselves upon the
Brahmanical castes and so becoming what the
theory had already made them.
This  superiority of the Brahmana caste, how-
ever, extended in no way over the whole pro-
vince of ancient India conquered by Aryan cul-
ture. The proper centres of Brahmauism, the
provinces which in Manu were styled the land of
Brahmarshi, comprise the countries of the
Kurus, Matsyas, Paficdlas and Slirasenas The
land bordering this, the portion of Northern
India which was called Madhyadesa or middle
land, forms, starting eastward, a region indicated
by a line drawn from the Himalaya through
Prayaga, called Allahabad to-day, towards the
high land of Amarakantaka'. The provinces to
the east of thisline, the countries known to-day
as Oudh and Behar, where in Buddha's time we
find the people of Ké&s. kosala, Videha and
Magadha, are excluded from Brahmarshidesa.
According to the evidence of the Brahmana
texts and the lawbooks, there can be no doubt
that these people, especially, those of Magadha

Of. Lassen, Indische Alterthumskundu, 2nd Ed , Val. I, p. 152,
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and Videha came late in contact with
Vedic culture—and—were—never influenced
so much by it as the wesern people. We
should not forget that the Aryan immigration
in India took place by stages and was not uni-
foom throughout; the Aryan races, who
proceeding farthest east, subjugated first the
Gangetic people, may have separated themselves
from the great body of the Aryans for a time,
when there was still no culture which we are
accustomed to designate by the term “ Vedic”
Also it is doubtful whether these advanced
guards of Aryan civilization ever succeeded in
fully absorbing the aboriginal races who, how-
ever inferior they might have been to the
Aryans in point of culture, were numerically
much stronger than ther invaders. So also the
circumgtance that in Manu the names of some
of these eastern races, namdy, those of
m9 Magadha and Videha, are applied
to the mixed castes not belonging

to the Aryan family, points to the concluson
that they were not regarded as of the same
rank by people who consdered themselves
true representatives of Aryan culture' The
possibility, therefore, is in no way excluded

1 Of. The excursus “ Uber das geographiache Verhaltniss dei
vedischen and der buddhistischen Kultur" in Oldenberg's Buddha
Berlin, 1881, p, 389 .
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that we have to see in the individual races of
princes repeatedly mentioned in the Pali texts,
such as, the Licchavis of Vesali and the Mallas,
the lords of Kusn&rg and Pava, who were
both looked upon by Manu as the descendants
of a Vratya of the Kshatriya caste, the non-
Aryan aboriginal rulers.

If this suppostion of an ethnical and
cultural oppostion between the specifically
Brahmanic west and the less Brahmanised east,
the home of Buddhism, is correct, then we can
presume that even the social conditions, as we
find them here, are different from those of the
west; for the social organisation of a people is
essentially dependent upon the above-named
factors and is probably more so in India
than elsawhere;Cethnical differences and reli-,
gious views have principally determined the
social physiognomy of the Indian people. To
this we have to add a circumstance which even
for India cannot be left out of consderation
and has to be brought in here for the ex-
planation of the oppostion mentioned above,
namely, the influence of climate and the soil;
climatical and geographical differences have
even in India, which is so often called "a world
in itself,” sometimes even a world which unites
the greatest contradictories, played a part in
the shaping of the social conditions.
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Now let us leave the province of a priori
suppositions and take our stand upon firm
ground which will form the basis of the in-
quiry that follows. From the Pali texts and
especialy, the Jatakas, we will take the material
for the reconstruction of such a picture as
the Indian society in Buddha's age and the

field of his work may have pre-

sented. Here, however, we must
consider that when this picture differs from
that which is presented by the Bréhmanical
sources, this difference arises not necessarily
from local variations but in part from the
nature of the texts. Just as the Brahmana
texts, the lawbooks and even the Brahmanical
epics reflect very little the real state of Indian
culture and just as in reality they represent the
state of culture as it occurs in the imagination
of their Bréhmana authors, so also in the case
of the Buddhist texts, one should not lose sight
of the subjective element. The authors of the
Pali canon were Buddhist monks, and as such,
kept doof from, if they were not hostile to,
Brahmanical culture. The sacrificia ceremony,
the study of the Vedas, the Brahmanical caste,
in short, everything which gave the Bréahmanas
their special position, was looked upon as worth-
less by these and challenged. Many of the dis-
ciples of Buddha belonged, before their acceptance
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of the homeless life (pabbajjd), like Buddha
himself, to the Kshatriya caste and showed a pre-
ference for their former caste even when they
entered the monk's state; many were rich,
influential citizens, before they renounced the
world, and in consequence of this, looked at their
own former condition with more favourable eyes
than the Brahmanas ; and whoever, among these
classes even accepted Buddhism was very likely
to view Brahmanism with great and even unjust
severity. But the Buddhist monks among whom
the tradition spread and to whom we owe
its fixation, showed a more objective attitude
towards the worldly life which they had renounced
and in exchange for which they had adopted
the homeless life, than the Brahmanas who were
aways conscious of their Brahmanism which
they spread over the society in which they
lived.

Besides, Buddhistic narratives which are in
other respects altogether different, exhibit the
same tendency in the region of morals; the
great mass of concrete data regarding the life
of the people which are found in the realistic
pictures of the Jatakas is for them a matter of
indifference; it is purely casual, and this casual
manner, this parenthetic way in which these
things are described, has preserved it from
distortions.
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For these reasons—so it seems to me at
[p.11] least—the picture of Indian society,
as we obtan it from the Pali
texts and principally, from the Jatakas, is
more life-like and true than that which the
Brahmanas through their one-sided exaltation
of their own caste have given us and so we
may hope to get some material from our sources
which can throw light upon the caste-relations
in eastern India.



CHAPTER I

GENERAL VIEW OF THE CASTES

If we first seek, on the basis of quota-
tions which relate to castes in general, a concep-
tion of their meaning, and of their relation to
one another, we are confronted at firs sight
with a circumstance which seems to give the lie
direct to the introductory words—the circum-
stance, namely, that even in the Pali canon
we find the Br&hmanical caste-theory. The
division of Indian society into four castes is
in no way unknown to Buddhist literature.

"Just so, you monks'—with these words
Buddha teaches his disciples in the Cullavagga
of the Vinaya-Pitaka (1X, 1, 4) about the rela-
tion of the castes to the Order—" just as the
great rivers, such as, the Ganga, the Yamuna,
the Aciravati, the Sarabhu and the Mahi, when
they pour their waters into the great ocean, lose
their names and origins and become the great-
ocean, precisely so, you monks, do these four
castes, the Khattiya (=Skr. Kshatriya), the
Brahmana, the Vessa (=Skr. Vaisya) and Sudda
(=Skr. SOdra) when they pass, according to the
doctrines and prescriptions of those who have
attained perfection, from home to homelessness,

3
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lose their names and origins and take from here
onward the name samana attaching to the son
of Sakya."

In Kannakathdla Sutta (No. 90 of the Magj-
jhima Nikaya) the following words were put
into the mouth of Buddha: “ These are the four

[p-12] castes, O great king: Khattiya,

Bréhmana, Vessa and Sudda. Of
these four castes, O great king, two stand in
the front rank, namely, the Khattiya and the
Bréhmana, so far as relates to the salute, the
seat to be offered, the extension of the folded
hands and the service to be rendered.”

The Assaldyana Sutta,' which tries to prove
the worthlessness of the castes, likewise speaks
of four castes: “Once stopped'—so it begins
—"the Holy at Savatthi, in Jetavana, the park
of Anathapindika. At that time there lived in
Sévatthi five hundred Braéhhmanas hailing from
different places for some religious purpose; among
them there was a rumour that this hermit
(samana) Gotama proclaimed the purity of the
four castes. Who isin a position to challenge
the samana Gotama with regard to this question ?’
As the Sutta proceeds, this divison is surely
not always observed : the author is occasionaly—
as if unconsciously and perhaps against his will

! Ed. and trans. by Richard Pischel. Chemnitz, 1880.
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—forced by reality to mention, by the side of the
Khattiyas and the Brahmanas, the Ré&jannas
and as lower castes, the Candala, Nesada, Vena,
Rathakéra and Pukkusa; but the existence of
the four castes is still the tacit assumption which
is in no way given up even in the admission
which Gotama at the end of his dispute forces
the Brdhmana Assaldyana to make, namely, that
caste is worthless and that the claim of the

Brathmanas to be the best caste is untenable.
The same subject is also handled in the
Madhura Sutta? (No. 81 of the Majjhima Nikaya)
and to some extent the same words are used. The
king Madhura Avantiputta betakes himself to
Samana Kaccana and puts to him the question :
“ The Bréahmanas, Kaccana, maintain that the
Brahmana is the best caste and every other caste
is low, that the Brdhmana is the white caste and
every other caste is black, that the Brahmanas
are pure and not the non-Bradhmanas, that the
Brahmanas are the favourite sons of Brahma, that
they are born out of his mouth,

[p. 13]

born of Brahma, successors of
Brahma. What do you say to this, Kaccéana ?”
And Kaccana replies that caste neither assures
material successin life nor makes any difference

. Ch with this the remark in the sixth chapter.
2 Ed. and transl. by Robert Chalmers in the "Journal of the Royal
Asiatic Society" 1894, p. 394 sq.
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with regard to the punishment or happiness
that awaits after death, that it does not protect
wrong-doers from the punishment prescribed
by law and that above all, for the homeless
ascetics it is a matter of indifference. But here,
too, the argument rests upon the four castes
and the result is, not that these four castes
do not exist but only that they are all the same.
The thought that a Br&hmana does not
occupy a special place by reason of his birth but
that virtue alone constitutes a true Brahmana,
recurs also in the Jatakas ; in many ways the
theme of the worthlessness of the castes
Is varied and an opportunity given to the nar-
rator for lengthy discussons on the caste
Especially, the Uddélaka Jéttaka deals in a most
penetrating way with the caste question. " A long
time ago, when Brahmadatta ruled in Benares,
the Bodhisatta® was appointed his house priest,
on account of his scholarship and intelligence.
The latter saw one day in a pleasant pot in the
park an extremely beautiful courtesan and fell
in love with her. She became pregnant (with his
child) and when she recognised her condition,
she said to him, “O Lord, | havereceved a
live fruit; when it is born | will give the child
the name of its grandfather.” He reflected,

1 sSkr. Bodhisattwa, i.e, Buddha in one of his former existences.
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"A child which is born of a low woman cannot
possibly be given the family name" and said to
her, "My love, this tree here is called Uddalg;
because you have got your child here, you may
call it Uddalaka'. Then he gave her a signet
ring and continued, "If you get a daughter,
bring her up with this, if you get a son,
you can show him to me after he is grown

up”. She gave birth some time

later to a son and named him
Uddalaka. When this son grew up, he asked
his mother, "Dear mother, who is my father 7’
"The purohita, my son” “If that is the
case, | will study the Vedas'. With this
resolution, he took the ring and the honorarium
for his teacher from his mother and went to
Takkasila and read there with a world-renowned
teacher. At the sight of a crowd of ascetics,
the thought occurred to him, "These must be in
possesson of the highest knowledge, | must
learn it from them"; full of desire for knowledge,
he adopted the homeless state, rendered all
manner of service to the ascetics and prayed
that they might teach him their wisdom. They
taught him according to the measure of their
wisdom, but among the five hundred ascetics
there was not a single one who excelled him in
intelligence; he was the wisest among them all.
Therefore they agreed and made him their chief.

[p. 14]
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He said, however, to them, “Brothers, you live
permanently in the woods and eat the roots and
fruits of the forest; why don't you tread the
soil of men 7' “Brother, men want, as soon as
they have given us ams, to hear in return the
doctrine (dhamma) from us ; they put questions
tous and for fear of this we don't go there".
“Brothers, even if a world-conqueror should
come, as you have me, let the answer be my
care and do not fear”. With these words, he
betook himself with them to the route followed
by them in begging and gradually reached
Benares; here he stopped in the park of the
king and went next day a-begging in the com-
pany of all to a village provided with a door.
The people gave them copious ams; next day,
the ascetics came to the city where, too,
abundant ams fell to their lot. The ascetic
Uddalaka gave the thanks, pronounced the
benedictions and answered the questions. The
people were greatly edified, gave the ascetics
liberally, as much as they wanted. Throughout
the town the rumour spread that a wise teacher
and pious ascetic had come; people narrated
this even to the king. The latter asked where
he was staying and when he heard that he was
staying with the rest of the ascetics in the park,
he said, “Good, | will go and see him to-day".
Somebody announced to Uddalaka that the
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king was coming to see him. He caled toge-
ther the host of wise men and said
to them, “Dear brothers, if one
wins a prince even for a single day, this is
enough for his whole life". " What, however,
shall we do, O teacher 77 He gave them
the following advice: Some of you should
behave like a bat'; some of you should sit with
folded legs and practise penance, some should
lie on a bed of thorns, some should practise the
penance relating to the live fires® others should
plunge into the water, still others should recite
verses in different places’. They did according-
ly. He himsdf, however, sat with eight or ten
learned men, sourrounded by disciples upon a
gpace specially prepared for this and placed a
book upon a beautiful desk. In a moment the
king came to the park with the purohita,
surrounded by alarge number of men, and as he
saw the false ascetics practising penance, he
reflected, "They are al free from all fear of
misery,” went to Uddalaka, seated himself by his
side after accosting him with reverence, and

p-19]

raggulivatam carantu. What isto be understood by this expres
sion, | connot state exactly ; it seems to indicate a special kind of
posture, by which the holy man in question performs a vow, just asis
the case with the ‘cock-holies mentioned by Oldenberg (Buddha p. 69)
who pick out their food like cocks and behave always like cocks,
2 parficatapam, “the five tapas’. These are the four fires directed
towards the four directions and the sun which shines above.
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began the following conversation with the
purohita in a happy spirit:

"These here, who wear coarse skins, have
long tufts of hair and recite verses with unclean
teeth and dirty face, arethey really, as they
recognise this (that is, penances) as the duty
of men, free from misery ?"

When the purohita hoard this, he said to
himsdf, “This Kking is favourably disposed
towards wrong persons; | must not remain silent”
and o0 he recited the second ver se:

“When, O king, alearned man does an evil
act, does not live virtuoudly, he cannot, even if
he knows a thousand Vedas, be free from
misery without finding the right path.”

[p-16] When Uddalaka heard these

[p. 10]
words, he reflected : " The king is

in every way pleased with this host of holy
persons, this Brahmana, however, strikes the
running ox in the mouth; filth is thrown upon
the prepared meal. | will speak to him". He
recited the third verse directed towards the
purohita:

"1f when a man knew a thousand Vedas and
yet could not be free from misery, so long as he
did not know the right path, my opinion is,
that the Vedasare usdess, the path of sdf-
restraint is the truth" .
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To thisthe purohita replied :

“The Vedas are not in any way useless, nor is
the path of sef-restraint undoubtedly the truth :
for he who studies the Vedas attains fame,
whereas he attains only peace who restrains
himself in his life".

When Uddalaka heard this, he meditated,
“Towards this man here | cannot in any way
adopt an attitude of hostility; if I tell him that
| am his son, he cannot but show love to me; |
will make mysef known to him”. He recited
the fifth verse:

"Parents and other kinsmen one should
support; he to whom one owes on€'s origin is
identical with oneself; | am Uddalaka, sprung
from thy Brahmana family".

The former asked, " Areyou really Uddalaka",
and as the latter answered in the affirmative, he
said " | have given thy mother a mark of identity,
where is it ?° With the words, "Hereisit,
O Bréhmana,” Uddalaka reached him the ring.
The Bréhmana recognised the ring and said
"Surdly, you are a Brahmana', do you know
however, the duty of a Brahmana ?” In asking

1 Cf. what is said below at p. 35. Another reading omits brah-
mana ; probably, to the writer the express recognition of a bastard as

Brahmana was repugnant; this omission makes no difference with
egard to the fact that the purohita looks upon his illegitimate son
as belonging to his caste.

4



him about the duty of a Brahmana, he uttered
the sixth verse :

"Tdl me who a Brdhmana is, how he be-
comes perfect, how extinction® takes place and
what is to be undersood by the righteous”

[p.17] Upon this, Uddalaka explained in

the seventh verse:

“Rejecting (all worldly thoughts), taking the
fire with him, sprinkling water, offering
sacrifices, th Brdhmana sets up the sacrificial
post. Acting in this way he attains peace of
mind, and for this reason heis called virtuous."

The purohita replied to him, finding fault
with his conception of the duties of a Brahmana:

“The Brahmana is not pure through the
sprinkling of water, nor is he perfect through it,
nor does there arise peace or virtuousness, nor
does he thereby attain Nirvana'

Wishing to know how anybody could be a
Brdhmana if not in the way shown by him,
Uddalaka asked, reciting the ninth verse:

"How is he a Brahmana, how does he become
perfect, how does he attain Nirvana, what is
understood by the righteous ?"

Thepurohitataught him in these words :—

"Without land, without kinsmen, indifferent
to the sensuous world, free from desire, immune

! parinibbana, Skr. parinivana, the attainment of Nirvana, the
extinction, abnegation of self.
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from lust, careless of existence, acting in this
way, the Bréahmana attains peace of the soul,
and so is called virtuous."

On this, Uddalaka recited the verse :

“Khattiya, Brahmana, Vessa, Sudda, Can-
dda and Pukkusa can all be virtuous, sdf-
restrained and can attain nirvana ; is there any
among them, when they have all attained peace
of the soul, who is batter or who isworse 7"

To him replied the purohita, in order to
show him that the moment Arhatship' is at-
tained, inferiority and superiority cease to
exist :

“Khattiya, Brahmana, Vessa, Sudda, Candala
and Pukkusa can all be virtuous and <df-
restrained and attain nirvana ; among them,
when they have attained peace of the soul,
there is no one who is better and no one who
isworse"

Uddalaka, however, found fault
with him and said :

“Khattiya, Brahmana, Vessa, Sudda, Candaa
and Pukkusa can al be virtuous and sdf-
restrained and attain nirvana ; among them,
there is no one who is better or worse, when
they have attained peace of the soul. If this

! arahatta, position of an arhat, a holy man, the highest of the
four stages in the path of emancipation, complete holiness. Cf,
Oldenberg, Buddha, p. 326 Note.
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iIs so, then Brahmanism which you hold and
your belonging to a family noted for its know-
ledge of the Vedas, are of no value.”

The purohita, however, taught him through
a parable and recited two verses :

“A tent is covered with fabrics of various
colours, but the colour does not follow the
shades of the fabrics. So it is also with men ;
always men attain purity; the virtuous don’t ask
a person about his birth, when they have
recognised his piety.”

As Uddalaka could not regain his ground,
he sat down, without answering. The Brahmana
however, said to the king : All these, O great
king, are cheats, they will ruin the whole of
India with their hypocrisy. Make Uddéalaka
give up his asceticism and make him my disci-
ple; make the rest return to their former
condition, give them arms and make them your
servants” The king was pleased with this
advice of his teacher and so they were all
enlisted in the service of the king.

The fundamental thought appears in a some-
what different way in Silavimamsa Jataka
(I11. 194 sq). The purohita of the king of
Benares wants to examine him with aview to
knowing whether he esteems him on account of
his virtuousness or on account of his learning.
He commits theft, is shown to the king and
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learns that the latter only esteems him for his
virtue. With this knowledge he resolves to re-
nounce the worldly life and with these words
takes leave of the king :

"Whether virtue is better than learning—
about this | had doubts ; that virtue is better
than learning, of this | doubt no more.

Birth and caste cause conceit ; verily, is
virtue the highest ; he who does not possess
virtue, for him learning also has no value.

A Khattiya who has aimed at vice and a

Vessa who acts viciously, both come
[p. 19

to grief after they have passed away
from the world.

Khattiya, Brahmana, Vessa, Sudda, Candéa
and Pukkusa will be all equal in the world
cf the gods, if they have acted virtuously
here.

Of no value are the Vedas, of novalue is
birth or kinsmen for the future world, only
one's own pure virtue brings him happiness in
the next world."

The same account of castes and the same
conception of their equality, as viewed from the
ethical standpoint, meets us in Amba Jataka
(1V, 205), where it is said :

"As a man who seeks juice in the forest
considers that tree the best in which he finds
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it, whether it is the eranda’ tree, the pucimanda®
tree or the palibhadda® tree,
also among the Khattiyas, Bréhmanas,
Vessas, Suddas, Cand&3as and Pukkusas, he is
the best from whom one can learn what isright.”
Thus we meet everywhere in the Pali canon
and even in the Jatakas®, although the worth-
lessness of the castes is emphasised, with the
Brahmanical caste theory and the divison of
society into four castes, the Khattiya, Brahmana,
Vessa and Sudda, as something self-evident,
and nowhere is any doubt expressed. Still et
us look a little more minutely at these passages.
These are, so to speak, academical discussions
regarding the value of castes which al only
serve—not to give us a picture of Indian society—
but to oppose the claim of the Brahmanas to be
through their caste in sole possession of truth,
of the knowledge of the path of
emancipation. In my opinion,

! Ricinus shrub.

2 Skr. picamanda, Azadirachta Indica.

3 Skr. palibhadra, Butca Frondosa.

4 That in the passages quoted from the Jatakas, not four but six
castes, that is, in addition to the officid castes of the Brahmanical
theory, the two castes, Candala and] Pukkusa, reckoned among the
mixed castes, are enumerated, has for its reason this, that people
felt in the circles from which the verses came, the non -reality of the
Vessaand Sudda castes and thereby the two hated classes, whose
real existence people could perceive everyday, were added.

Our position that the Brahmanical caste theory is present even in the
Jétakas is thereby not modified.
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there is no more reality in these theoretical
speculations than in the theory of the Brah-
manas ; they are nothing else than a reflex
of the priestly literature and show us that
the Brahmanical theory was not only well
known to the Buddhist monks but was so
strongly inbedded in their consciousness, that
they could not free themselves from it, although
in all probability, they were quite convinced
of its incongruence with the real world as
well as of the worthlessness of the caste.
Moreover, the Buddhist writers never cared
in the least to contradict the caste-theory as
such and thereby introduce a better organisa-
tion of society ; what they tried to do was
simply to show that caste is of no value for
the striving for emancipation.

Only this much appearsto me to emerge
clearly out of these theoretical discussions, that
the castes in Buddha's time and in the eastern
lands were an important factor in the socia
life. The question, in my opinion, can never
be of any influence which Buddha's doctrine
of the worthlessness of the castes may have
had upon the existing condition of society, of
any weakening of the class-oppositions through
Buddhism. The conception of the non-existence
of caste-distinctions which we notice everywhere
in Buddhistic writings, may (at first sight) seem
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to suggest the thought that we are to see in this
peculiarity of the Buddhistic doctrine, a reform-
atory act of Buddha and have to look upon Buddha
asthe degtroyer of rigid limits fixed by orthodox
practice. This view, however, is not at all
correct.t The castes continued after the spread
[p.21] of the Buddhistic doctrine quite as
well as before; the social organisation
in India was not in the least altered by Buddha's
appearance.  We see that there is constant
reference to the institution of castes and that not
smply in the older portions of the Pali canon.
Even the later portions, the commentaries on the
Jétikas bear witness to this, that in the caste
distinctions one has to see a real force, even'
long after Buddhism had acquired a firm footing
and Buddha's doctrine of the worthlesaness of
cagtes had found universal acceptance as a
means of acquiring emancipation.
Even among Buddhist monks we find this
conception of the distinction of castes, of the
value of high birth, in noway extinguished. As

1 ¢f. Koeppen (Die Religion des Buddha, Berlin Vol. I. p. 127 sq)
against whom the unjudtified polemic has been thrust by Hopkins
(The Religions of India, Boston and London, 1895 p. 586 note) that
he saw in Buddha an emancipator, a political reformer. Cf. further
Oldenberg's Buddha p. 155 sg—When even in the second edition of
Battel's Volkerkunde (Leipzig and Vienna 1895 p. 599), it is said
of Buddhism that it “abolished the castes’ and not “that it waa in
a position to check its further growth," it is hoped that it will not
be considered beating the air if | polemiae against this conception.
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evidence of this, we have the introduction to the
Tittira Jataka (J. 217 sq.) where it issaid that
the disciples of the six' (chabbaggikd) requisi-
tioned all places for themselvesand their teachers,
so that the wisest men who came later got no
quarters. When Buddha became aware of this,
he called an assembly of monks and put the
question, Who deserves to have the best quar-
ters, the best water, the best food ? He receiv-
ed from some the reply, “He who was a
Khattiya before he became initiated” (khattiya
kula pabbgjito) ; from others, “He who was
a Brédhmana or a gahapati (bréhmanakula
gahapatikuld, pabbagjito). Here the three classes
looked upon by the Indians are narrated in
ther order of successon and even though
Buddha himsdf in summing up the debate
recognises no privilege grounded on birth, the
narrative still shows that in the consciousness
of the great majority of the monks the caste
distinctions had value The action of Devadatta®
and Kokila mentioned in the introduction to Jam-
bukhadaka Jataka (11. 438) is also evidence
of the respect which people had for the higher

castes—the action, namely, of their

[p. 22]
trying torevive their lost reputation.
1 The six monks who in the Vinaya Pitaka play the role of the
scoundrel and who try to go aganist Buddha's prescriptionsin every
possible way. Cf. Oldenberg, Buddha p. 342 sq.
2 Buddha's cousin and rival. See Oldenberg, Buddha p. 162 sq.
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The two, that is to say, visit the householders,
moving from house to house, sing praises of each
other and speak with pride of each other, one
stating that Devadatta is descended from Maha-
sammata’ and can point to an unbroken succes-
son of princes in the royal house of Okkéaka,?
the other that Kokila had belonged to a north-
western Brahmana family before he wasinitiated
(udiccabrahmanakula nikkhamitva pabbajito).
But the question whether or not Buddhism
has changed the caste-relationships is not of
great value for us, as we, starting from the
assumption® that the Jatakas in their older
forms exhibit the socia condition of India,
as it existed in Buddhas time, have only
made this the subject of our study. In any case,
one tiling appears very clearly from the
passages of a theoretical character quoted
above, and that is, that the concept of caste,
of jati, was widely prevalent in Buddha's

1

The traditional name of the first king.
2 Skr. Ikshvaku, name of a mythical king.
3 Cf. the Preface.

The word jati, i.e, “birth" is also in Sanskr. the term for
the concept “Caste." By tho side of jéti, there occursin the Pali
texts in the sense of "caste,” though much more rarely, the word vanna
(=Skr. varna) and kula. Cf. Vinara Pitaka, ed. by Oldenberg Vol. 2
p. 239, cattaro' nie vanna khattiya bréhmana vessa sudda Vol. 3. p.
184 sq, cattéri kuléni, khattiyakulam brahmanakulam, vesaakulam
suddakulam The use of kula which as a rule denotes family in
the sense of “ caste" shows how much the two concepts overlap each
Other in the consciousness of the Indians and how closely allied they are.
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time. Consequently, our purpose is not much
achieved if we consider how far the views
relating to the essence of the caste are diver-
gent, how much the views of the different
authors vary here and there, when the ques-
tion is to determine the concept of caste for
a special period of Indian culture-history.
Our problem will he to determine what is
to be understood by caste in this period and
to answer the question : “How far
is the concept of caste, as it has
come to us from the Brahmanical theory, or as
we are accustomed to use it, when we speak
of the modern conditions of India, applicable
to the jati of the Pali texts?"
We  must distinguish between the two con-
cepts, between the modern caste and that
which the Brahmanical law-books understand
by caste; they do not coincide with each
other in any way and it would be a great
mistake to make them identical We cannot
also hope to arrive at a universally valid
definition by a combination of the two; a
definition like this which is true of all stages
of evolution of Indian culture, cannot at all be
given ; we can only try, through a comparison
of the different stages which the caste has
gone through in the course of centuries, to
find persisting, and consequently, probably
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essential moments, in order, with the help of
these, to get an approximate idea of the general
meaning of caste in the earlier Buddhistic
age. On the other hand, we must not ignore
the deveopment of the modern castes and
confine ourselves wholly to literary tradition, for
it is precisdy the modern castes which give us
many valuable parallels where the Brahmanical
theory leaves us in the lurch, and many
conditions of the social life of ancient times
are only intelligible to us in the light of the
present day.

By acaste of modern India, we understand, if
| am to adherein all essentials to the definition
given by Senart,! a sef-contained body which
with a certain traditional and independent
organisation, has a chief as well as a council, the
membership of which is hereditary and which
Is thus determined not by chance or free
sedlection but by birth, which gathers more
or less fully on cetain occasons, for
instance, in certain festivals, and which is
generally held together by a common hereditary

calling, which observes the same
[p 24]
customs, especially, with regard to

marriage, eating and various acts of purification,
which, finally, is provided with a judiciary that

makes the authorily, ofthe, cpgratg body el
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principally through the punishment of excom-
munication. The essential element by which the
castes are even now characterised as an order
sui generis and are distinguished from other
smilar social groups, is to be sought in the
customs relating to the connubium, interdining
and contact of impure persons; it is precisdy
these rules which set up absolute barriers
between the innumerable modern castes and
thereby give the Indian society its own proper
physiognomy.

We must at once eliminate, if we wish
to determine the concept of caste asit agitated
the minds of the authors of the lawbooks,
some of the attributes which have only reference
to the castes of the present day; they arc obvi-
ousy of modern origin, for neither inthe law-
books nor anywhere else are found any traces
which point to ther existence in a former age.
The caste in the Brahmanical theory is, although
no less strictly isolated and self-contained, still ex-
ternally not so well organised as the modern caste)
A chief, a council, we notice as little as common
festivals or assemblies for other purposes; what
unites the castes of ancient times and isolates
them from one another—be it well-understood,
according to the theory—is, along with the
confinement of every class within a wholly fixed
profession, those customs which rule the modern
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caste. Precise rules with regard to marriage,
food and even touch govern the mutual relation-
ship of the castes in its minutest detail and
try to prevent their fusion. Thus a Brahmana,
although he is allowed wives of other castes,
should have for his first wife one belonging to
his own caste ; for only such a one can attend
to his bodily needs and can stand by his side in
the performance of religious rites *; she alone
[p. 25] assures for the son his belonging to
the caste of the father. The Brah-

mana is forbidden” to take food from a man
belonging to a lower caste, and as especially
impure, the leavings of a Sudra's table® are
regarded. Even the sight of a despised human
being, especially, of a Candala, whose touch
itself causes impurity *, is sufficient to spoil a
Brahmana's meal.> All these prescriptions have
the force of laws, a transgression of which involves

! Manu IX, 86:

Bhartuh sarirasusriishaham dharmakaryam ca naityakam sva caiva
kuryat sarvesham nasvnjatih kathamcana.

2 Manu IX. 210 sq; Vasishtha XIV. 1 sq; Apastamba 11622;
Gautama XV11 17 ; Vishnu LI. 7 sq.

% Manu X1, 153; Vasishtha X1V, 33; Vishnu LI. 50, 64, 66.

4 Manu V 85 ; “If he (a Brahmana) sees a Candala, a menstruating
woman, a man excommunicated from the caste, a woman in childbed,
a corpse, or a person rendered impure by the touch of a corpse,
he will purify himself with a bath.

® Mann I11,239: “ A Candala. a hog, a cock, adog, a menstruating
woman and a eunuch should not bo seen by a Brahman while eating.
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special expiatory ceremonies and as the severest
expiation, excommunication from the caste.

If we can thus see in the practices mentioned
here, an essential and permanent characteristic
of the caste, we shall—in order now to pass to
the caste-relations, as they are described in the
Jatakas—look here for their presence. The
scrupulous care with which the proximity of a
person belonging to a despised or even avery low
caste is avoided is evident in numerous instances
contained in the Jatakas.

In Kalingabodhi Jataka (1V. 231), there
occurs the following conversation
between a king s son living as an

ascetic in the forest and a princess likewise
seeking shelter with her kinsmen in the forest,
whom he sees sitting on a mango tree: “ Waell,
who are you ?', he says to her. “ | am a
human being, gentleman", “ Then descend ”
“ That is not possible, my dear sir, | an a
Khattiya. "Well, | am also a Khattiya, so
descend" “That means nothing, my dear sir,
nobody is a Khattiya by his word merely; if
you are a Khattiya, say the Khattiya formula.”*

! ¢f. Dhammapadam, ed. Fausholl p. 155. For the explanation

of theexpression “ Khattiya-formala “(Khattiyamaya) a practice pre-
vailing among modern castes may be cited, which Jacobi mentions in
the“ Zeitschrift d. Deutsch. Morgen. Gesellschaft" Vol. 48. p. 417
According to an oral communication from Mr. Grierson, caste in
Behar has got its own epic song, romance or ballad, of which everybody
knows something and very few know everything.
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They recited together the Khattiya formula and

then it was that the king's daughter descended.
The first question which the Brahmana youth
Satadhamma asks a Candala who happens to
travel the same way with him is about the caste.
" To what caste do you belong " (Kimjdtiko si
I1. 82), asks the Brahmana his travelling compa-
nion. “I am a Candala”, answers the other
and asks the Brabmana the same question.
Haughtily comes the latter’'s reply, “ | am
a Brahmana from the northwest” (aham udicca-
brahmano)" and it seems to be a wonder when
it is further narrated that the two continued to
go by the same road. Another person, likewise
a youth belonging to a Brahmana family in the
northwest, of whom it is expressly stated that he
is very proud of his caste tassajatim nissaya
mahanto mano ahosi I11. 232) exhibits greater
anxiety for “ atmospheric purification". On his
return to the town of Benares he meets a
Candéla. ©* Who art thou”, he asks him and
as the latter replies,” lam a Candéla”, he tries
to run away from him, for fear lest the wind
which has moved through the body of the
despised creature should touch him, and cries out
loudly, * Damn you, Candala, raven

[p27] of evil omen, move out of the wind.”

1 Cf. what is said in the eighth chapter on the Udiccabrahmana.
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Of a Brahmana ascetic whose hermitage lies
on the banks of ariver, it issaid (1V. 388) that
one day as he takes water to rinse his mouth,
a toothpick floating in the water which Candala
living near by has thrown into the water, is
caught in a tuft of his hair. He notices it and
cries out “ Damn you, wretch.” With the
words, “ | will now se whence this evil omen
has come,” he moves up-stream and as he notices
the Candéla he asks him, “ To what caste do you
belong.” The reply comes, “ | am a Candala.”
“ You have then thrown the toothpick in the
river ?° “ Indeed, | have,”replied the Ca$d*\la,
and the Brahmana said, “ Damn you, wretched
Candala, you bird of evil omen, you shall not
live here any longer, move your dwelling down
the river.” ?

As even in this narrative the pride of the
Bréhmana in his caste (jatim nissdya mahantam
maéanam akasi) is strongly indicated, it is possible
that the scrupulous care with which in the last
two cited instances, the contact of the Candéa
is forbidden or the way in which pollution from

! nassa casala. The Brahmana curses, without knowing who has
thrown the piece of wood into the stream, the man who has polluted
the water through the tooth-pick. That this tooth-pick was hanging
from atuft of his hair is an unfavourable omen for him and as he now
learns that a Candala has used it, his indignation knows no bounds.

2 A narrative of asimilar kind isfound in Vinaya Pitaka (ed. Olden-
berg, Vol. 4, p. 203 sq.).
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his proximity is feared, is a manifestation of
this pride, this arrogance of caste, and that
on the other hand, the proximity of a Candéa
had nothing of the character of a pollution.
We find instances in which a Candéa
has intercourse with a high-born without the
latter making any objection to this. In Cha
vaka Jataka (111 p. 27 sg.) it isnarrated how
a Canddla in order to get a mango for his
pregnant wife, ascended a tree in the park
of the king. He was surprised by dawn and
continued to sit on the tree, waiting for night.
In the meantime, the king came with his
teacher, the purohita, to the garden, in order
to learn the Vedas; they sat under the
mango-tree, the king on a higher and the
teacher on a lower seat. When the Candala
saw this, he descended from the tree and
explained the impropriety of their conduct
(towards each other). The king was greatly
edified by the instruction he received and
asked him his caste. “I am a Candéa, O King."
“A great pity," for if you had been born of a
higher caste (jati-sampanno), | would have
resigned the sovereignty in your favour; however,
| will remain king during the day and you will
be king at night.” He gave the Candéa a cross

! Manu,V.93. “ The fault of impurity does not apply to king”
of. ibid, V. 94, 97.
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which he himself suspended from his neck and
made him the town sentinel (nagaraguttika).

Now a king was no doubt permitted inter-
course with the Candéla, for as king he seemed
to be placed above the danger of pollution ; but
even generally, people did not seem to be much
afraid of the proximity of such a person, and it
is doubtful whether there was a custom or a
prescription whereby the higher classes were
forbidden contact with the lower or residence
in their vicinity, and if such a custom existed,!
it is doubtful whether it was universally
observed and was not rather violated every
day and every hour. From the Jatakas
what appears clearly is only this, that the
fear of such pollution was not confined to
Brdhmanas proud of their caste. For specially
sensitive feminine natures proud of their high
descent, the mere sight of a despised person
sufficed for the production of the feeling of
impurity in their minds. As the daughter of
the setthi, who as the daughter of a gahapati

belonged to a respectable but always
middle class family and that of a
purohita of Ujjavini who had gone to the city

! That the law-books contain such a prescription for the Brah-
manas has been already mentioned. This, however, does not prove
its existence at the timeand in the places with which we have to deal.
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gate to play, noticed two Candéala brothers, they
washed their eyeswith scented water and retur ned
to the town. The people, to whom on such
occasons food and drink were provided gratis,
regarded themselves as cheated of a fine meal
by the maiden's going away and so gave the
Candélas such a sound beating that they were
almost dead (IV. 391). A similar thing
happened to another Candala who wanted to
go to the gate of Benares, but encountered the
daughter of the setthi and attracted by her
beauty, stood gazing. The maiden who was
peeping through the curtain of the palan-
guin in which she wascarried, saw him and
asked, “ Who is this ?"" and as the answer
came, “A Candala, noble one" she washed
her eyes with scented water, saying, “Oh, |
se something which | should not see® and
went back. Her escort struck the Candéala
with his hands and feet till he fell down
(1v.378).

It is clear that the impurity of a person
extended to the objects touched by him ;
this was especially the case with everything
that had reference to food. When we
remember how great a religious importance
the meal had at all times for the Aryans,
how eating together served as an external sign
of sameness of blood, it seems possble to
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assume that this principle of the exclusion of
all impure people from the common table
came from ancient times, was carried from the
family over to the caste and was here developed
with great precision. It should not, however,
be overlooked that traces of such an exclusion
of low persons from participation in the meal,
as we se it in India to-day, are only

[p.30.] found, when they are found at all in

the Jatakas, extremely rarely. The only passage
which serves as evidence of the presence of
special rules and customs relating to a common
table, does not occur in a Jataka but in a
paccuppannavatthu, in the introductory explana-
tion in Bhaddasadla Jataka (1V. 144 sg.). Here
it is narrated that the messengers of the Kosala
king, sent to the Sékiyas of Kapilavatthu, in
order to bring a girl of this family for their
chief, express doubts about the purity of her
birth ; they are afraid of being cheated by the
Sakiyas who are proud of their family and so
demand that the girl should dine with them.
The S&kiyas who as a matter of fact, wanted to
pass on to them an illegitimate girl, namely, a
Véasabhakhattiyd, the daughter of Mahanama
and a slave, are embarrassed and don't know
what to do. Mahanama says that they should
not give themselves any trouble about the
matter, for he knew a method : when he was
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eating, they should bring the Vatsabhakhattiya,
adorned with her ornaments, and as soon as he
swallowed one mouthful, show him aletter with
the words : “ O prince, King so and so sent a
letter, hear first this message.” The Sakiyas are
satisfied with the plan and when Mahanama
sits at his dinner, they adorn the maiden with
ornaments. Mahé&ma cries out, “ Bring my
daughter here, she shall eat with me." After
making some delay under the pretext that she
must be adorned first, they bring her. With
the words, * We will dine together with my
father," she held a dish. Mahanama takes with
her a lump and puts it into his mouth; when he,
however, stretches out his hand for the second
lump, he is brought a letter, as previously
arranged. He puts his right hand into the dish,
encouraging his daughter to eat and takes the
letter with his left hand and reads it : the latter,
however, continues to eat, whilst he explains the
message. When she finishes eating, he washes his
hands and rinses his mouth. In this way the
messengers come to the conclusion that she is his
daughter and overlooks any distinction of caste.
The father avoids not only eating with his
illegitimate daughter but even eating the food
brought by her. In the first place,
he puts his hands without any
scruple into the dish simultaneously with his
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daughter; as soon, however, as the hands of the
impure have touched the food, it becomes impure
for him; he stops, therefore, taking a second
mouthful and lets the daughter eat alone,
apparently absorbed in reading the letter. Not
eating in the same table, but only eating from
the same dish out of which the table companions
have already eaten, the contact with the food
already touched by them, is the criterion for a
common caste.

Consequently, we cannot speak of any rule
relating specially to persons having a common
table which excludes lower castes'; on the other
hand, there can be no doubt that prescriptions
which forbade contact with food touched by the
impure and, specially, with the leavings of their
table, and punished transgression, existed and
too often showed themselves effective.

The eating of the leavings of a Candaa's
table was looked upon, according to the Jatakas,
as such a great sin for the Brahmana that it
had for its consequence exclusion from the
caste’ In the Matanga Jataka it is narrated

! Senart's remarks on this point (Revue des deux mondes, vol. 126,
p. 328 sg.) seem to me to go too far, us they do not apply to all stages
of evolution of the Indian caste.

3 Acc. to Manu XI. 149, a Brahmana who had drunk water
which had previously been drunk by a Sldra, must drink kusa water
for three days and a Bréhmana who had eaten the table leavings of a
Sldra or a woman must drink barley water for seven days (X1. 153).
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how sixteen thousand Brahmanas had to under-
go rebirth, because water which had been mixed
with rice which was the remnant left out of a
Candala’s meal, dropped into their mouths. The
immediate consequence of this pollution, for
which they themselves were in no way to blame,
was their exclusion from the caste. They ceased
to be Brahmanas (to brdhmana: , imehi canda-
lucchitthakam pitan’ ti abrdhmane karimsu. 1V
388) and left Benares in disgrace. This passage-
so far as | have seen, the only one in the Jata-
kas which speaks of a punishment prescribed by

the caste and thus, to some extent,

of a jurisdiction exercised by it—
sounds extremely legendary; still the actual
occurrence of an excommunication from the
caste, or at least, of any other difficult expiation
for the sin of eating impure food, will appear
extremely probable if we consider the realistic
account given in the Satadhamma Jataka (11 .
82 gq.).

The Bodhisatta, re-born as a Candala,
undertakes a journey after providing himself
with some rice as viaticum and a provision
basket and comes across a youth belonging to a
rich Brahmana family in the north-west who for
some reason has not taken any of these things
with him. After they have narrated to each
other their cases—as has already been explained
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above—they travel together. At the time of
breakfast the Bodhisatta sits down near a well,
washes his hands and opens his basket while he
invites the youth to eat with him. “ | don’t
want to eat, Candéla,” runs the answer. "Good"
thinks the Bodhisatta and takes, that there may
not remain anything in his dishes, only that
much which he requires and places it on a leaf.
Then he fastens his basket, places it by his side,
eats and drinks. After his meal is finished, he
washes his hands and feet, takes his rice and the
remainder of his food and moves on with the
words, “ Come let us go, young man." They
travel the whole day. In the evening, they come
to a sheet of water and take both a bath. After
finishing this, the Bodhisatta sits down at a
pleasant spot, opens his basket and begins to eat
without asking the young Brahmana to eat with
him. The youth tired with the day's long march
and feeling hungry stands by his side and looks
on, reflecting, “If he gives me anything to
eat, | will accept it.” The other says nothing
and continues to eat. The Brahmana reflects,
"This Candédla eats all without saying any-
thing to me. | will ask him for a crumb.
If he gives it to me, | can throw away the outer
portion which is impure and eat the rest.”
He carries out his intention and eats the food
that remains out of the Canddas meal. No
7
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sooner, however, did he eat this than he was

seized by the thought that he had

eaten the table leavings of a Candala
and had thereby done a thing which was most
improper for his caste, his family, his land and
felt so repentant that he vomited out the food
that he had swallowed mixed with blood. " For
the sake of a trifling thing | have done a most
improper act,” so he laments, full of grief and
recites the verse:

“ It was a trifle that remained uneaten and he gave it
to me against his will—to me, who am a Brahmana by
caste! What | have eaten, | must throw out of myself ”
so he weeps and decides, sick of life which is worthless
after such improper conduct, to die of starvation. He goes
to the forest and as he does not allow himself to be seen by
anybody, perishes helpless.”

The instances hitherto cited which may be
looked upon in several respects as typical, give
us a view which represents the society of that
time as governed by strict traditional morality
or casterules. However much in the eastern
countries, where the authority of the Brahmani-
cal theory was less strong, practice may have
transcended these limits, a sharp distinction
between the despised people and the rest of the
population was made here also. In the eyes of
the aristocratic Aryans, the lower castes, such as
the Candélas, areimpure. Their very sight causes
pollution ; consequently, they must be excluded
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from the general society and must live in a
special village of their own outside of the town
and earn a living by means of lower occupations.
That under these circumstances, any mixture with
these lower elements is sought to be prevented
appears self-evident. Surely, there existed
from ancient times certain usages regulating
marriage among the aristocratic Aryan families
which must have been built up into strict rules,
as the danger of a mixture with the aboriginal
tribes and the merging of themselves in these
was always felt by the Aryan races, and the
existence of these rulesis even perceived in the

Jatakas. When it is narrated in the
[p. 34] Méatanga Jataka that the Candéala

gets the setthi’s daughter as wife, this is due only
to his position as Bodhisatta: “ For the resolve
of such a man—so it is said (1V. ,376)—" always
realises itself” In the course of the narrativeit is
expressly stated that he is not guilty of a trans-
gression of the rules relating to the distinctions
of caste (jatisambhedavitikkamam akatva), that
is, that he abstains from sexual intercourse
with the setth’s daughter who stands by virtue
of her caste much higher than he.

In general and as a rule, we can suppose
that the jatis of this age were endogamous;
marriage within on€s own jati was the rule.
Everywhere in the Jatakas, we meet with the
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effort to keep the family pure through marriage
confined to people of onés own standing and
professon and not to allow it to degenerate
through mixture with lower dements. When
the parents desre to marry their son, they seek
a maiden of the same cagte for him or give him
the advice:

Take a girl out of a family who bedongs to the,
same Family as we (ekam samajéatikakula
kumarikam ganha. | I | , 422). The Brachmana
agriculturist marries his son to the daughter of
a Bréhmana belonging to a similar family (0
[bréhmano] puttassa vayappattassa saména
kulato kumarikam ansi. | | | . 162. Soas IV.
22) ; the Brahmana parents give express in-
gructions to the people whom they send for
finding a girl for their son to bring a Bréhmana
girl (brdhmana kuméarikam éanetha. | 1 1. 93).
Among the Brahmanas, it is principally the rich
and aristocratic families who wished to secure
riches and aristocracy through equal marriage :
the son of a good family (kulaputta) is married
by the parents to the daughter of one belonging
to an equal family (assa métépitaro saména-
jatiyam kulato darikam anayimsu. 1. 199). To
the inclinations of young people, very little or
no weight was attached; we always read that the
dders consult with each other without consult-
ing their children—who, it is remarked, are
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grown up ; to the Bodhisatta who is re-born in a
village not far from Benares in a gahapati family
theelders send agirl of good family from Benares
(kuladhitaram anesum | | . 121) and
asetthi living in asmall market-town
in the province courts® for the sske of his son
the daughter of a setthi in Benares. (11. 225.)

In  spite of all this it ssems to me to go
a little too far if we are to speak of a strict rule
of endogamy; there are instances in the Jatakas
in which the caste barriers are considered not
insurmountable and thus the sharp lines of demar-
cation which we are inclined to draw by reason
of the numerous instances prescribing marriage
within the caste to be the rule are wiped away.
If marriage within the caste was more than a
universal custom, if it had been alaw prescribed
by the caste, then its transgression would have
led to the non-recognition of children born of an
illegitimate marriage. This seems, however, as
a matter of fact, not aways to have been the
cae. We have sen that the purohita recognises
the son born of his union with a public woman,
after he is satisfied about his identity, as his
own son ; afact, which if universalised makes
the influence of caste upon actual life very
small for us. Are we, however, justified in

1 Cf. farther the introdnctory explanations in Asitabhu Jataka
(11.229) and in SuvannamigaJataka (111 .182).
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making such a generalisation ? It amost seems
that we are, when we read the introductory
explanation in Bhaddas@la Jataka (1V . 144 sq.),
where the question whether the wife of a
khaitiya belonging to a low caste and the
children born of such a wife are to be looked
upon as of the same rank as the khattiya, is
made the principal topic of discussion between
Buddha and the Kosala King. The latter had—so
it is narrated here--sent a messenger to Kapila-
Vatthufor getting for him a Sakya daughter. The
Sékya princes, very little inclined, on the one
hand, to fulfil his desire," and on the other hand,
fearing the wrath of the king, to whom they stand

in a dependent relationship, resolve,

on theadvice of Mahanama, to send
him his daughter, the Vasabhakhattiya3, who, on
her mother's sideis born of a dave but had a
khattiya for her father. The messengers are
deceived—in the manner already mentioned—by
a stratagem and bring the daughter of
Mahanama to their king who makes her his
principal consort (aggamahesi) and gets a son
by her. Thisson wants, when he grows up, to
ge the family of his grandfather (maternal)
and takes from his mother who triesin vain

! They are afraid of the traditions of the family (kulavamsa)
being broken according to which, the Sikya daughters can only be
married to Sikyas. Cf. Weber, Indische Studien, Vol. 5, p. 427,
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to dissuade him, a letter to Kapilavatthu in
which she asks her kinsmen not to notice any
difference in point of birth between themselves
and her son. What is feared happens, however,
although things begin very well : Heis taken
to the audience hall and placed before his
kinsmen. “ This,” people say to him, “ my dear,
is your grandfather, this your uncle.” He goes
round, accosting everybody with reverence,
wonders why whilst he gets pain in the back
through continuous bowing, he sees nobody who
bows to him. But the S&kiyas want to clear his
doubts and explain to him, “ The young princes,
my dear, have gone to the country” and heap
courtesies upon him. A few days later, he goes
away in great pomp. Just at thistime, however, a
slave washes the place where he has eaten with
milk water* and cries aloud, "At this place the
son of the slave Vasabhakhattiya has eaten.” A
man belonging to the retinue of the prince who
has forgotten to take his weapons and returns,
hearsthisinsulting cry, asksfor itscause and when
he has heard the whole story, narrates it to others.
Thus, the Kosala king also learns of the descent
of his wife from a slave ; in afit of wrath, he
divests her and her son of all honour and throws
them in the company of slaves only. Some days

1 cf. above 157/3
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later Buddha comes to the place and he narrates
to him the incident, complaining of the deceit
practissed upon him by his kinsmen. The
mager replies that no doubt the Sakiyas have

done wrong, they ought to hare
[p37 ]

given him a girl of the same caste,
but that his wife is a king's daughter and the
marriage took place in the house of a khattiya
king and his son a0 is a king's son : for—he
adds—* the old wise men acted according to the
principle : the family of the mother does not
matter; the family of the father alone is
important (matigottam nama kim karissati,
pitigottam eva pamanam) and cites as proof the
Katthahari Jataka.
Have we to se in this pronouncement which
IS put into the mouth of Buddha, an expresson
of a view which was current among the people
of histime, or does the prevailing conception
exhibit itself in the gpontaneous, unreflecting
action of the king who does not look upon the
on of a das asof equal rank with him but dasses
him as well as his mother, as soon as he is aware
of her descent from a dave, with the daves ?
The question can hardly be answvered definitely ;
many things seem to me to point to the preval-
ence of the law stated by Buddha. We meset with
a tendency smilar to that noticed in Buddha's
pronouncement in Brahmanical law-books ;
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also here the principle is expressed that—in
a marriage of a higher with a lower caste—
the caste of the father is the most important
and seems to determine that of the son.! On the
other hand, the view, according to which the
marriage of a dvija with a Sidra woman is
considered objectionable, appears to be predo-
minant in the law-books ; it is true, a SGdra
woman is allowed even to a Brahmana, along
with women of higher castes, but it is added
that such marriages bring about with certainty
the degradation of the family.? If we add
to this circumstance the tendency which is
manifestly noticeable in the Jatakas, of prevent-
ing a degradation of the family

[p. 38] through mixture with lower castes

and mention further the fact that even in
Greek accounts® the prohibition of marriage
between the different classes is pointed out as a
characteristic feature of Indian Society, | should
believe that the king followed the general rule
and especialy, the traditions of his class in

! Manu, X, 6: “ Sons of the twice-born by women of the next
lower caste are of equal rank (with the father, with reference to the
caste) but bear the stain attached to the mother."

e Manu, I 11, 116: “ The twice-born who in their foolishness marry
women of a lower caste, bring their families and their descendants
rapidly tothe position of slidras.” Cf. Vasishtha |, 25-29; Apastamba
|.18-33.

» Cf. the quotation from Arrian which occurs below.

8
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his views concerning the degradation of his
wife and the son born of her. Exceptions—
we can find these in the caze of this propos-
tion, if they are not already sdlf-evident—occur,
and here bdongs the incident narrated in
the Katthahari Jataka (1. 134 s3.), namely,
the ingtallation of a wood-gatherer (Kattha-
harikd) as the aggamahes and the handing
over of the viceregency to the illegitimate son;
here beongs the gory (contained in the paccup-
pannavatthu of Kummasapinda Jatakal | | . 406)
of the queen Mallika who is brought by the
Kosala king from the house of her father
and made the principal queen. There are
again exceptions which maintain the principle
of endogamy as the rule, but on the other
hand, show that the boundaries of the cage
organisation were not inviolable, at any rate,
not for one who, like the king, ¢ood above the
precriptions of cage and represented a power
which at leag at that time and in that part of
India of which we are speaking, had not yet
been rendered inert through priestly influence,
namely, the political power, the State.

What concerned us hitherto in our investi-
gation was to show that we find precisdly the
attributes which the cage of the Brahmanical
theory has in common with modern cage and
in which we must look for the essence of a
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cage, in the jati of the Pali texts and that
we have to recognise in them—without main-
taining the existence of a strict cade order—a
factor of great power which lies deeply rooted
in the life of society as well as of the individual.

Now the question arises, how the

particular cades of that time sood,
whether and how far we are justified in applying
theterm “ cagte' to all the numerous groups of
Indian society which we come across.



CHAPTER I I']
THE HOMELESS ASCETICS

(jBefore we attempt to analyse the struc-
ture of the social body and to look more closely
to its separate parts, we must point to a cir-
cumstance which is of great importance for
the whole condition of culture in the East and
especially, for the position of the dominant
classes and peoples with regard to the Brah-
manical caste, the circumstance, namely, that
the Khattiya, no less than the Brahmana, nay,
even the people belonging to the middle class,
renounced the world and lived as hermits
in the forest. And indeed, we meet with this
view not as an exception, not as a chance occur-
rence, of which we can speak as we do of an
unusual, extraordinary thing. No, the practice
seems to be as common with the king, with the
householder as it is with the pious Bréahmana
We have, in my opinion, to see here the key
to what is often called the social reform
of Buddhism, what, however, in reality, is
only a further development of prevailing
conditions—I mean theadmission of all to the
Buddhistic fold irrespective of their caste.
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When later, asthe followers of Buddha formed
an organised body and introduced specia rules,
the admission of people of the Buddhist faith
into the order was effected through the act of
initiation and this was characterised as pabbajja
as going out, no_new thing was created; and
nothing that was not known to Brahmanical
law—the entrance of a Brdhmana into the state
of a hermit (vanaprastha) was extremely well-
known—was introduced into the life of the
Buddhistic order. Even before Buddha's time,
the custom of escaping from the worldly state
and retiring from home into the isolation of the
forest, was not confined to the Bréhmanas. As
he himself, a Khattiya of the proud family of
Séakya princes, exchanged the glitter and pomp
of worldly life for the homeless condition of the
ascetic, so other sons “of aristocratic families’
followed the tendency of that time and renounced
their home in order to obtain possesson of " the
highest perfection of aholy striving."" Among
the disciples who followed his doctrine we find,
along with young Bréhmanas, people belonging
to his own station and sons of rich tradesmen
and high officias. They are all to be looked
upon by us not as members of a well-organised
order of monks—such an order was created
centuries later—but rather as nothing dse than

! See Oldenberg, Buddha, p. 158.
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Tapasas onSamanas, whom we come aooss
often in the Jatakas who group round the person
of a teacher (ganasatthd) and listen to his word.
It will perhaps be sated against me that
precisdy at this point the Jatakas do nat exhibit
the actual conditions of the pre-Buddhigtic
period but that their authors have put the later
rules of the Buddhigtic order back into earlier
times For this suppostion, however, there is
no sufficient ground, for in the first place, the
possbility that all Aryan Indians in ancient
times could embrace the homdess condition
appears from the Brahmanical law books them-
#ves’ Then again—and this in my opinion
places the correctness of the accounts in the
Jatakas beyond quetion—we find this very
thing in the report of Megasthenes who was
sent about the year 300 B.C., as a messenger
of Sdeukas to the court of Candragupta in
Pataliputra—and thus in eagsern

India, the heart of Buddhism.

He places at the head of the Indian society
which he divides into 7 yoy asfird  yews

the oodwra and says of these that they
again fall into two yem, namely, the Bpaxmave
and the Zepmevam. Whilst he undergands by

L A limitation of thisto Brahmanas only follows, when in a passge
of Maun in which he pesks of the homeless condition of advija, one
undergtands by the word only a Brahmana,
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the first Brdhmanas in genera—whom he,
probably impelled by the fact that they, like
the Samanas led the life of a hermit, putswith
these in the same class—he makes the descrip-
tion which he gives of the Sapuava: applicable to
the Samanas or ascetics of our text!; aboveal | —
and this concerns us here—he applies to them
the proposition which is used wrongly in Greek
reports with regard to the sogworas in general,
the proposition, namely, that whereas marriages
between the separate castes are not allowed,
nor is any change from one profession to another
permissible, every man can adopt this condition.?

Also in Sanskrit literature we find instances

of anon-Bréhmanaenteringintothe

[p-42] ascetic state and especialy, of a
rgarshi, king, abdicating and becoming an
ascetic. The story in the Ramayana of
the quarrel between Vasishtha and Visvamitra

! Strabo, Geographica, Lib XV., Cap. 1,60.

2 Arriani, Indica, Cap X 11. 8.9. Departing from this Strabo says
(XV. 1. 49) that every class is assigned its special professon which
cannot be exchanged for any other, that, however, the @erepar were
an exception, that is, they could adopt any professon. Whilst that
which Arrian has said of the #oguerrau in general is true of the Samanas
and not of Brahman as, what Strabo says is true of the Brahmanas and
not of the ascetics. These sources supplement each other and give
as the result to which the Jatakas lead, namely, that on the one hand,
ascetics were recruited from all classes and on the other, the most
divergent professons were folic wed by the Brahmanas.
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iswell-known. In order to obtain the cow of the
holy Vasishtha, king Visvamitra retires into the
solitude of a forest, after handing over the
reins of government to his son, where by means
of severe austerities he tries to acquire mastery
over his opponent. He obtains through his
asceticism the weapon of the gods and attacks
Vasishtha de novo but the latter survives this
attack by reason of his rank as Brahmana.
Then the king resolves, as only a Brdhmana can
defeat a Brahmana, to attain the rank of a
Brahmana. After a thousand years of severe
austerities, he receives from Brahma, the title
of a“kingly seer (rdjarshi)” ; not satisfied with
this, he practises further penance till he
frightens the gods and at the request of
these, Brahmé& raises him to the rank of a
Bréahmana.

Now one cannot here properly speak of the
entrance of the king into the state of an ascetic,
as Visvamitra practises austerities for the sake
of a special, transitory object ; but here inthe
Ramayana the practice is repeatedly mentioned,
by which kings when in advanced age exchanged
the crown for the solitude of the forest ; thus,
for example, we notice it when Lakshmana
pointsout to hisbrother Rama (1 | . 23, 26) that
according to the custom of the old kingly seers
(parvar@jarshivrittyd)residence in the forest
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takes place after one has left the subjects to
the care of the sons, so that they protect
them like children, as well as in Radma’'s words
(1'1.94.19), “This the kingly seers (rgarshayah),
my ancestors, named nectar, this residence in a
forest for the sake of the life after death.”

Very often we meet with the form raarshi
in the Mahabhérata. In the celebrated Savitri
episode in the third book, Savitri chooses as his
consort Satyavana, the son of the blind Dyumat-
sena who was robbed of his kingdom and practises

austerities in the forest with his
[p. 43] wifeand hisson) In the ninth book
itis narrated how Duryodhana voluntarily offered
Y udhishthira of his own free will an uncontest-
ed kingdom, explaining that he wanted to go
into the forest, clad in two animal skins (vanam
eva gamishvami vasano mrigacarmani 1X.31.52).
Y udhishthira declines the offer and challenges
him to a duel ; but after Duryodhanais defeated
and his kingdom falls to Yudhishthira, the
latter resolves, being himself tired of sovereignty,
to practise austerities in the forest. “The wrong
that has happened,” so he explains to his
brother Arjuna (X 11.7.37 sq:) “is expiated by
virtue, by open confession, repentance, begging
ams or by castigation, world-renunciation,

1 111.2949: sa balavatsaya sarddham bharyaya prasthito vanam
maharanyam gatas capi tapas tepe mahavratah.

9
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pilgrimage to sacred places or recitation of
scred verse. He who has renounced the world
cannot sin any more, SO goes the revelation.
When, as the revelation teaches, a man renounces
the world, he has neither birth nor death, then he
is merged, after he has found the right path by
conscious striving, in Brahma. So will | alone,
a s in possesson of knowledge, go into the
forest and take leave of you all."

In the later classical Sanskrit poetry, many
imitations of these old stories are found, among
other places, in the Raghuvamsa when it is sad
of Raghu that “ withdrawing his heart from the
sensuous world he gave the young son as a token
of kingly dignity the white umbrella and went
with the queen to the shades of the trees of the
ascetic's forest: This was what the custom of
the Ikshvéku family demanded when a man's
youth wasover" (111.70). "For,"” soitis sad
in another place (VI11. 11), "the descendants of
Dilipaled in their old age, after handing over
the reins of government to their virtuous sons,
through extreme self-discipline the life of an
ascetic, clad in the bark of trees.”

Consequently, the phenomenon, although
in Brahmanical literature it is treated as an
unusual phenomenon® and as the custom of a

! One should consider that Visvamitra seks to attain by his
penance a special object, that Dyumatsena is robbed of his kingdom,
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legendary king of ancient times, and although

more frequently—as in the later

[p 44]

chapters of the Mahéabharata—
the rightness of such an act is doubted,® the
phenomenon of a king abdicating in favour of
his grown-up son and himself retiring into the
solitude of the forest was not at all unknown
in Brahmanical lands. What was characteristic,
however, of the culture of the East, as it was
reflected in the Jatakas, was the universality
which attached to the phenomenon of homeless
asceticism.)

Not only did world-sick old people renounce
the world but even kings who were in undisputed
possession of sovereignty and in the fulness of
their power; young princes preferred the severe
life of the ascetic to the glitter of sovereign
power; rich tradesmen gave away their riches

that Duryodhana has before his eyes the enjoyment of sovereign power
and that Yudhishthirais stricken with grief at the death of his brother
Karna.

1 Cf. E. W. Hopkins, The social and military position of the ruling
caste in ancient India, as represented by the Sanskrit Epic. In the
"Journal of the American Oriental Society,” Vol. 13, p. 179 sq.,
Hopkins speaks of the entrance of a king into the ascetic state as a
change of caste. A change of caste, however, this action does not
itself produce, especially, when, as is related of Visvamitra, a king
tries through austerities to reach the rank of a Brahmana. The
priestly compilers of the epics wanted to see in the resignation of the
kingdom and acceptance of the homeless condition, as they looked
upon the last as a privilege of the Brahmanas, an inadmissible change
of caste.
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and heads of families their wives and children
in order to build a hut in the forests of the
Himalaya and to live on roots and fruits or to
eke out an existence by begging alms. (The
thought of the transitoriness of earthly goods,
of the unworthiness of human existence supplies
generally the impulsee«to renounce the world.
Similar narratives to those we find in the holy
texts of the Buddhists about Buddha himself and
his taking leave of his home® we meet with
even in the Jatakas and are to some extent like

these of great poetical beauty.

[p45] Thus, in Yuvanjaya Jéataka (IV

119 &) it is narrated how the heir-pre-
sumptive one day drives early in his carriage
and goes with a brilliant following to a delight-
ful spot in the park. And as he sees dew-drops
sparkling like pearls in a necklace on the leaves
of the trees, on blades of grass and in the webs
of the spiders he asks the driver of the carriage
what they are. “ They are dew-drops, O King,
which arise incold weather,” the latter replies.
In the evening, when the heir to the throne
comes again, the dew has disappeared; he asks
the driver, “Friend, where are the dew-drops,
| don’t se them any more ?” “O King, when
the sun rises they vanish and disappear in the
earth.” When the prince hearsthis, he cries

! Cf. Oldenberg, Buddha, p. 105 sq.
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out in grief, “ Even this life,! this being is like
the dew-drop which hangs from the top of the
blade of grass; | will take leave of my
parents and become an ascetic before disease,
age and death overcome me," Thus, a dew-drop
produces in him the thought of the non-reality
of existence ;* he goes home to his father who
sitsin great pomp in the Council Hall, accosts
him with reverence and requests to be allowed to
adopt the homeless condition :

“The lord of the chariot-driver surrounded by friends
and ministers, | adore; | will go into solitude, 0 great
king, may the Lord permit me to do this.”

The king, however, wants him to desist and
recites the second verse:

“1fyou lack pleasure, | will create this for you. |
will crush him who gives you pain, don't go away, O
Y uvadjaya.”

To this the prince replies :

" 1 don’'t lack pleasures nor do | know anybody who
hurts me; but | want to light a light which age cannot
extinguish.”

Repeated requests of his father do not suc-
ceed in dissuading him from his
resolve and even to the imploring
mother he replies:

1 Jivitasamkharapi, properly, “ the phemomena of life, what seems
real is life.”

2" |'ti ussavabindum eva arammanam katva aditte viya tayo bhave
passanto,” lit. “ whilst he, starting from the dew-drops, looks upon
the three states (disease, age, death) as flames."

p.46]
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“ Like a dew-drop on the blade of grass at sunrise is
the life of man (i.e, as transitory as this); don't try to
dissuade me, dear mother.”

When finally the king gives him per-
mission, he leaves the city with his younger
brother Yudhitthila; the great mass of people
who accompanies them, they send back and both
go to the Himalaya and after building a her-
mitage at a charming place, they lead the life
of a homeless ascetic ; they feed upon the roots
and fruits of the forest and reach, after
acquiring the highest knowledge with the
help of meditation, the world of Brahma after
death.

As in this narrative, a dew-drop, so in
other cases (1. 138; I I I . 393) agrey hair, is the
arammanam, the cause which gives the king the
thought of renouncing the sovereign power and
going into the forest. In the Cullasutasoma
Jataka (V. 177 sq.), the father of king Sutasoma
whose barber has plucked a grey hair, tries to
dissuade him from his resolve and points to his
minor children. “If you, O dear Sutasoma,
do not have so much love for your parents, see,
you have sons and daughters of tender age who
cannot live without you; when they are grown
up you may go into the homeless condition.”
These representations, however, succeed as little
in dissuading Sutasoma as the earnest prayers
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of his pregnant wife and his seven-year-old son
who clings to his neck.

In another case, the signs of the heavens
show the king the transitoriness of his
worldly pomp. In the Gandhéra Jataka (111.
364) the minister informs the king that the
moon isseized by Rahu.! The king looks at the
moon and reflects, "This moon is soiled by
accidental dirt, and rendered lustre-
less; my filth is this kingly pomp ;
it is not, however, proper that I should become
lustreless like this which is seized by Rahu.
Therefore 1 will, like the disc of the moon
in a clear sky, renounce my kingdom and
lead the life of a hermit. What do | care
for other people's opinion ? Released from my
family and my followers, | will consult only
myself and move about from place to place;
thisis proper for me." With the words, “ Act
according to your wishes," he gives the reins of
Government to the ministers.

We should not be surprised at the fact
that the prescription which among the Brahmanas
the law makes concerning residence in the
forest as the third stage (&srama) of life, isfound,
also in the Jatakas. Less obvious is the fact
that even among worldly Brahmanas who, as we

! Name of the Demon who attacks the moon and the BUD, thereby
causing their eclipses.

p.471]
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shall see, have often nothing in common with
the proper representatives of their caste except
the name, the adoption of the homeless condition
is mentioned. So far as these Br&hmanas were
in the service of the king, they had probably to
get the permission of their lord before they
could exchange their worldly state for the home-
less condition ; for the king did not always agree
in this way to lose his servants. Kassapa, the
son of the king’'s house priest, reflectsin the
Lomasakassapa Jataka, “ My friend has become
a king and will lend me powerful help. But
what should | require help for? | will take
leave of my parents and the king (or “ ask
their permission,” matapitaro ca raéanafi ca
apucchitra. 1'11. 515) and adopt the homeless
condition.”

When a rich Brédhmana on an inspection of
his jewel-room reads on a gold tablet the name
of his ancestor by whom the properties were
acquired, the thought occurs to him, “Those by
whom the riches were accumulated are no more;
the treasures are still there, not a single person
has taken them with him during his departure.
Verily, one cannot put money into a bag and
take it with him to the other world.” He goes
to the king, begs his permission, gives away his
entire wealth and goes as an ascetic to the
Himalaya(1V. 7).



73

That even awhole Brahmana family, includ-
ing the parents and two sons,
renounces worldly lifeis mentioned

(V. 313). Asthe eldest son is not willing to lead
the life of the householder and as the younger
brother aso wishes to adopt with him the
homeless condition, the parents reflect, “* These
treat with contempt the enjoyment of the
senses, though they are so young; how much
more contemptuously should we then treat it;
we will all together renounce the householder's
life.” They inform the king of their resolve,
give away their entire wealth (eight hundred
millions!) from which they keep only a legiti-
mate portion for their kinsmen, set their slaves
free and move out.of the city to the Himalaya.
Often an insight into the efforts and
activities of people in one's own station, the
knowledge of the deceits practised by them
through greediness, makes homelessness appear
to avirtuous Brahmana more worthy than honour
and wealth in worldly life. The young Brahmana
scholar (11. 422) who receives from his teacher,
in answer to the question, How can one succeed

! That women, either alone or along with their own people, retire
into the solitude of the forest is very often mentioned in the Jatakas,
eg. I11.882 1V. 23, 484. According to the law books, the dvijais
freewhen he renounces worldly life to leave his wife to the care of his
wons or to take her with him into the forest. Manu V1. 3. Cf. Apastamba
1.9.22, 8-%Vishnu LXXXX1V.3; Yajiiavalkyal I | . 45.
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in the world ? the reply that ho can do so only
by intrigue and bad practices, chooses pabbajja
with the words:

“ Even when a man wanders homeless, dish in hand,
this is better than this immorality.”

Whilst we meet with instances in Sanskrit
literature of Kshatrivas embracing the ascetic
life, the preference among people for this prac-
tice of world-renunciation seems to be confined
to eastern countries; here, however, it seems
to prevail very much. Thus, we are told
of members of aristocratic families who were
fitted by their education to take part in the
spiritual, life, that even they follow this practice
which owes its origin principally to spiritual

causes. The rich setthi makes over,

as soon as his son can walk, all
his possessions, along with his wife and child,
to his younger brother, in the consciousness
of the worthlessness of worldly enjoyments
and the bliss of world-renunciation, and goes
as an ascetic to the Himalaya (I111. 300).
The same thing is narrated in the Veluka
Jataka of the members of a very rich family
(mahabhogakula . 245). Asis natural, in these
circles of householders, difficulties arise in the
way of their carrying out their resolve; the
relations who have to suffer in consequence of
their supporter going away, try to dissuade him
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in every way. Many of the Jatnkas relate the
opposition between the wish of the family head
to renounce the world and the claims of the
family remaining at home! Thus, for in-
stance, we read in the Bandhanigéra Jataka
(I'r. 139 sg.) “ Once wupon a time, when
Brahmadatta ruled in Benares, the Bodhisatta
was re-born in the family of a poor gahapati.
When he grew up, his father died and he sup-
ported his mother by working for asalary. His
mother, however, quite against his will brought
for him as his wife a girl of good family and
died soon after. Now, his wife

[p.50.] became pregnant ; he, however,
knew nothing of her condition and said to

1 Of an inner conflict between one's Conviction of the worthlessness
of the world and the duties towards one's dependents which in our
view must arise when, on account of the bread-winner going away, the
family is thrown into poverty, no trace is found ; such duties don't exist
for the Buddhists or are subordinate to the strong desire for emancipa-
tion. In this respect Buddhism comes in contact with the views of
the older Christian Church. Hieronymus writes a letter to Heliodor,
urging him to leave his family and become a monk. “ Even if your
little nephew thrown his arms round your neck, if your mother tears
her hair and cloth find beats her breast which sucked you, even if your
father throws himself upon the ground before you———move even the
body of your father, flee with tearless eyes to the sign of the cross. In
this case, cruelty is the only virtue." “ For,” says the same Hierony-
mus in another letter, how many monks have lost their souls,
because they had pity for their father and mother !” Cf. Eicken,
Geschichte and System der mittelalterlichen Weltanschauung, Stutt-
gart, 1887, p. 125.
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her one clay, My wife, you must see to
it that you can maintain yourself by work,
for | will renounce the world.” *“O Lord,
| am pregnant; wait till the child is born and
you have seen it, and then become an ascetic."
He was pleased with this and as soon as she
was confined, he said. * Now, my dear, as you
are happily confined, | will go into the home-
less condition.” “ Wait till the child is wean-
ed.” And she became pregnant for the second
time.

“If 1 wait for her word," reflected the
man, “ | shall never be able to come away.
| will flee and become an ascetic without say-
ing a word to her." So he said nothing to her,
got up one night and fled. The city guards
arrested him. “ | have to support a mother,"
he cried, “ let me go." In this way, he got his
release and went straight to the Himalaya,
when the main gate was opened. Here he lived
as a hermit, became possessed of supernatural
powers and enjoyed the pleasures of meditation.
“ The fetters of wife and child, the fetters of
passion, so difficult to break, | have broken,"
so he shouted triumphantly and recited the
verses:

" The wise have not named the fetters which are made

of iron, wood or rope but the love of precious sones and
ear-rings, of wife and child.
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These fetters they have called strong, rooted to the
ground, broad,’ difficult to break; when they have broken
thexe, the wise men wander, free from passon, desre and
earthly happiness."

After the Bodhisatta in this way gives
vent to his feelings without disturbing his
meditation, he entered the world of Brahma.

Similar domestic difficulties a potter encount-
ers who wants to exchange his profession for the
life of an ascetic (I11. 381). It appearsin all

these stories where the question is of

the retirement of people of a lower
class into the ascetic life, that there is some irony
which rests upon this, that in the later Buddhis-
tic society such pahbajitds, although no doubt
they had the right to be initiated, were not
considered to have attained full asceticism.
Only rarely in the Pali texts are people of a
lower caste spoken of as members of the Bud-
dhistic order,® and as this represents according
to its external organisation only a development
of pre-Buddhistic asceticism, it is probable
that even among ascetics the lower castes were
only represented in exceptional cases. No doubt
in the Jatakas we come across even Candélas
who adopt the homeless condition (1V. 392);

1 dithila, properly, “ loose " ; the meaning is, the fetters sit comfort-
ably but are difficult to loosen.
2 See Oldenberg, Buddha, p. 159.
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but it seems to me, judging from their isolated
and low position which excludes them from all
communion with the Aryan people and as a
consequence of this, from all participation in
spiritual life that the actual existence of such
holy men is extremely doubtful.

For it isin the spiritual region that we have
to seek the cause of this asceticism ; the practice
of world-renunciation, the retirement into the
homeless condition is only the outward expres-
sion of that striving for knowledge and for
emancipation which dominated large circles of
society of eastern India in Buddha's time.
Neither the study of the holy scripture nor
occupation with religious things in general was
in that time restricted to the learned Brahma-
nas ; other classes and professions took part
in this search for truth, in the solution of the
highest questions of metaphysics; among these
we have in the front line the Khattiyas.



CHAPTER IV
THE RULING CLASS

It will, however, be well before we examine
more closely the question of the participation
of the khattiyan in the spiritual activities of
that time, to make clear who the khattiyas were.
We are accustomed to identify the Pali expres-
sion corresponding in Sanskrit to the word

kshatriya with “ warrior ” and thus
[p.52]

characterise the second highest
caste in the Brahmanical theory as “ warrior
caste." If we, however, freeing ourselves
from the influence of the theory consider
the data relating to the kshatriyas contained
in the epics, then we become aware that
the expression “ warrior” applies only in a
certain sense to them, that we have rather
to understand by a kshatriya a member of the
ruling class which includes the king, his great
lords and vassals, along with the higher portions
of the army.® In a still more narrow sense is
the concept of the khattiya of the Pali texts to be
understood ; it corresponds to the Vedic rganya
and is applied to the descendants of the victorious
classes under whose leadership the Aryan

people acquired their new dwelling-places in
! Cf. Hopkins, 1. i.c, p. 73.
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the Gangetic lands and to the conquerors of
the aboriginal peoples who in their fight with
foreign invaders maintained their independence.
According to this, there belong to the khattiya
class the kings standing at the head of the great
monarchies of the east with their kinsmen—
the rulers of Kosala, Magadha, Videha, etc.,—
further, the ruling princely houses of the
small bordering states of this kingdom, such
as the family of the S&kyas in Kapilavatthu,
the Mallas of Kusinaréa and Pava, the Licchavis
of Veséli; on the other hand, the holders of high
political and military offices do not belong as
such to this class but only so far as they are
connected with ruling houses. In the time of
war, probably, there fell to the khattiyas who
were also invested with the highest offices in the
army, the chief part in the conduct of the war
and so far they could be looked upon as
“ warriors par excellence” ; but it would be a
mistake to suppose that the khattiyas only held
military offices or that the army was composed
only of khattiyas. *

1 Of passages in which khattiya is used as a synonym  for
rgjan, 1 have made the following list from tho Jatakas. | 1.166; III.
106; 154; V.99 s, 112. When the talk is of the warriors of the
king, the Pali texts have other expressons, such as balekaye (111 . 319)
or yodha (Mahavagga |. 40.2) ; even the esteemed military leaders
(senanayake mahanmtte) hardly belonged to the khattiya caste—
otherwise, they would have been described as such—but rather to
thergjanhogga or réjafifia class of which we shall speak later.
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The khattiyas are the representatives of
political power; they symbolise the

[p.53] idea of a community which stands
above the family, above the caste, the idea, namely
of the State. |f, however, this is s, the question
naturally arises: Are wejustified in combining
all khattiyas into a unity, to which the word
"caste" can be applied? In no way, if we take
the word in its modern sense.  The conflicting
political interests of the different ruling families
would alone prevent their union into an organised
body ; they must render absolutely illusory the
exercise of judicial rights by which offences
against caste prescriptions were punished by
excommunication from the caste or in other
ways. But even a caste in the sense of the
Brahmanical theory we cannot properly seein
the khattiya of the Pali texts as it lacks, for
reasons just mentioned, the compactness of it.
Certain customs, especially, those relating to
connubium and the prohibition of all impurity,
may be noticed in certain ruling families which
led to separation from the rest of the popula-
tion ; but these customs—for whose existence,
moreover, only isolated evidence can be found
in the Jatakas—do not seem to have the au-
thority of laws the observance of which was
enjoined upon the khattiyas and whose trans-
gresson was made punishable. The king,

11
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however, according to the Brahmanical lawbooks,
stands above the caste for this reason, that
the prescriptions relating to impurity do not
apply to him. Probably, the remaining non-
ruling members of the ruling houses were
more subject to rules relating to marriage and
prohibition of impurity than the king himself ;
instances which show the actual occurrence
of cases in which the transgression of caste-
rules was visited with some form of punish-
ment, especially, with excommunication from
the caste, are very rare in the Jatakas.

The khattiyas of ancient times formed, in my
opinion, like the dynasties of princes
in other lands, a class by themselves,

aclass with only this difference, that it acquired
in India to a greater extent than elsewhere the
character of acaste or rather gradually acquired in
course of time this character. For to the distinct
consciousness of rank, the prominent character-
istic of the ruling class in other lands, there was
joined in India the customs, probably handed
down from ancient times, which made marriage
within the jati the rule and tried to prohibit all
impurity arising from mixture with the lower
classes and even contact with them, and thus
led to a specially sharp, caste-like division.

We have already mentioned a significant

instance to which further examples from the
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Jatakas can be joined. It is never heard that
a Khattiya is addressed by his name or in the
second person by any person belonging to the
lower classes’ The mother of King Udaya
whom the barber Gangaméla calls by bis family
name (kulanamena, i.e, by the name of hisfather
Brahmadatta) cries angrily. “This filthy son of a
barber, of low origin (hinajacca, | | | . 152), forgets
himself so much that he calls my son, lord of
earth, who is a Khattiya by caste, Brahmadatta.”
Even with regard to a Bréhmana the Khattiya
feels his superiority so much that king Arindama
calls Sonaka, the son of a purohita, a man of
low birth (hingjacca V. 257). Himself he calls
asambhinnakhattiyavamse jata, born

[p.55.] in a family with an uninterrupted
succession of princes, i.e, in a family the members
of which both on their father and their mother's
side were recognised as khattiyas The khattiyas
attached great importance to purity of blood
and did not consider any person who through his
mother or through his father belonged to another

! Even in the epics the rule holds that younger persons or persons
of the same age can be addressed “thou," but that a man must address
his superior (older) neither by 'thou’ nor by his real name. Mhbh,
X111 19325, twamkdram namadheyam ca jyeshthdndm parivarjayet.
Cf. Hopkins |.e.p. 25 note.

2 For a Brahmana to be called hinajacca even by a king is rare.
A similar idea is found in Kalpasltra, Jinacarita $17 to which
Prof. Jacobi has drawn my attention. Brdhmana families are her©
placed in the same class with lower, poor, begging families.
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caste, of pure Wood, even if they looked upon
him as of the same status as themselves. Hence
aso the repeatedly occurring expression used of
aking (1.177;1V. 42; V. 123): maharaja mata-
pitusu khattiya, “O great king, by father and
mother, a khattiya.”

If now even in our eyes, the khattiyas of
the Pali texts have a caste-like character, on
account of their consciousness of their high
status and their attaching great value to purity
of blood, we should not be surprised if they
were looked upon by the authors of the Buddhis-
ticcanon as a “ caste.” Too much influenced
by the Brahmanical theory, too much inclined by
virtue of their being Indians to schematise, with
the result that they made distinctions between
class, caste, common status and profession, they
saw in the Khattiyas as much a caste as in the
Brahmanas.  Consequently, everywhere in the
Pali texts, khattiyas are spoken of as a “ caste " ;
along with the Brahmanas, Vessas and Suddas,
they are mentioned and mentioned as the first
in the caste-series.

This circumstance that in the enumera-
tion of the castes the khattiyas are mentioned
first' (111.19;1V. 205, 303) is not a matter of

! DighaNikaya | I | 115, even in the month of a Brahmana. This
no doubt fits in ill with the following words: “ Of these (four castes),
three, kh. v. and s, exist only to serve the Brahmanas.”
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secondary importance. As from Brahmanical
sources which place the Brdhmnas always at
the head ' whenever the castes are enumerated,
not only the claim of the Brahmanas to be the
best caste but also their real postion as such
within the specially Brahmanical culture-sphere,
can beinferred, so wo have, in my opinion, in this

assigning of the premier position to

the Khattiyas a reaction brought
about by the view which prevails in the eastern
Buddhistic lands and by the balance of power
which rules here. The superior position of the
khattiyas in the eastern countries and the cor-
responding decline of Brahmanical influence
present themselves to us with irresistible
necessty when we study the Pali literature;
even the Jatakas affirm the correctness of this
view.

In the introduction to the Jatakas, in the
Nidanakath&which in a legendary form contains
the history of Buddha before his last birth, as
well as his life-history before the attainment of
his Buddha condition, it is narrated that the
future Buddha reflects in which caste he will be
re-born. * The Budhas,” he thinks, "have
never been born in the Vessa or the Sudra caste,
but they have been born in one or other of the

1 Cf. Weber, Collectanea Cber die Kastenverhaltnisse in den Brahmana
and Sdtra. Indische Sudien, Vol. 10, p. 37.




86

two highest classes the Khattiya caste or the
Bréhmana caste; and becausejust now the Khat-
tiya caste is the highest * (1. 49), | will take my
rebirthin this caste” One should never, however,
attach much importance to this sentence as well
as to the prominence given to Khattiya monks in
other passages of the Nidanakatha and in the
explanation of the commentator mentioned above
(§ 10 of Chap. 2), because the Nidanakatha,? in
which really we see no portion of the Jatakas but
rather atradition independent of it and externally
connected with it, as well as the

[p.57.] commentary is of later origin and
because its author probably imagines that the
caste to which Buddha actually belonged is the
highest. On the other hand, it must be admitted
that such haughtiness as is exhibited in the words
of Arindama (V. 257) already quoted, is hardly
thinkable if the Khattiya did not as a matter

! The same view is found expressed in very similar words in the
Lalita Vistara Ch. IlI: “ The Bodhisattva was not born in lower
families (hTnakuleshu), Candéla families or in the families of
Automakers or wheelwrights (rathakara), or in Pokkasa families.
Rather he has appeared only in two cases (kuladvaye), in the
Brahmanacaste and the Kshatriya caste. When the Brahmanas are
held in great esteem in the world he appears in Bréhmana families ;
when the Kahatriyas stand in high esteem, heisborn in Kshatriya
families. Now-a-days, their monks hold the Kshatriyas in the highest
esteem ; therefore, the Bodhisattvas appear in the Kshatriya caste.

2|, 57: sce pi Buddho bhavissati khattiyasamaneh' eva
purakkhataparivarito vicarissati
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of fact feel himself as of higher rank than the
Brahmanas. This perfectly agrees with the
description given in the Digha Nikaya of the
interview between the Brahmana Pokkharasadi
and the Kosala King Pasenadi : “ The latter "—
so it is said (TIT. 26)—" never alows the
Brahmana who is a dependant of histo see his
face ; even when he consults him he speaks to
him through a curtain.” This is further in
agreement with the complaint of the Brahmana
Ambattha regarding the conduct of the haughty
Sakyas' The complaint is as follows: He
came one day to Kapilavatthu and entered the
hall of the Sékyas where they were seated upon
high chairs. At his entrance ho was pushed
back with the finger 2 amidst a loud outburst of
laughter, and indeed they made merry at his
expense and nobody asked him to take his seat.
This account, borrowed from the incidents of
everyday life, too circumstantial to be considered
a purely fictitious example, an evidence of the
haughtiness of the members of the ruling

! Even the Jatakas narrate this haughtiness of the Sakyas, thus
(I. 88) : Sakiya nama manajatika manatthaddha ; 1V. 145 ; ime Sakya
nama jatim nissdya atimanino.

2 The “ pushing with the finger ” (angulipatodaka) relates to the
offence noted in Patimokkha. Patitnokkha : Pécittiya 52. Acc. tothe
explanation given in Suttavibhanga it consists in this, that every one
touches the body of every one else in order to make him laugh. Cf,
Vinaya Pitaka ed. by U. Oldenberg, Vol. 3, p. 84; Vol. 4, p. 110 sq.
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class in their dealings with the Br&hmanas,
seems to me of no less weight than the later,
(I11. 1.24) more theoretical discussons between
Buddha and Ambattha relating to the question
whether a son born of the union of a Khattiya's
son with a Brahmana girl was legitimate or not.

The young Brdhmana must accept

the answer that a son born of such
a mixed marriage would get his seat and water
among the Brahmanas, that he would participate
in the sacrifices and in the meals, that he would
be instructed and that he could marry their
women, but that, on the other hand, the Khaltiyas
would never take him up into their caste. For
on his mother’s side, heis not of equal rank with
them. Similarly, should the two castes look
upon a son born of the union of a Brahmana's
son and a Khattiya’s daughter; here also the
Brahmanas should look upon him as of equal
rank, while the Khattiyas cannot regard him as
their equal, on account of his not being of the
same rank on his father’s sde. Even this
Ambattha has to admit that the Brahmanas,
when they have driven one of their members
for any cause out of the kingdom or town and
disgraced him, cannot take him back into their
society but can safely allow a Khattiya excom-
municated from his caste to participate in meals,
in sacrifice and in instruction, and even to marry
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amongst them. “ Consequently, O Ambattha,”
cries out Buddha at the end of the discourse,
“even when a Khattiya has fallen into the
lowest depths, he is still the bet and the
Br&hmanas are (in comparison with him) low,"
and adds the verse which occurs repeatedly in
Buddhistic Suttas: “ The Khattiya is considered
the highest by men who attach value to family ”
(Khattiyasettho jane tasmim yo gottapatisarino).
One cannot help noticing, while reading this
paragraph, the influence of a subjective bias
on the part of the Buddhistic author; it is not
to be supposed that orthodox Brahmanas, proud
of their caste, recognised even in Buddhistic
lands a Khattiya excommunicated from, and
despised by his caste as a Brahmana and treated
him as such; such cases may occasionally have
taken place; in its general form, Ambattha's
admission does not seem to me at all acceptable.
But even when we ascribe a great portion of
the pre-eminence of the Khattiyas appearing in
the Pali texts to the monks who were
[p.59.] ill-disposed towards Brahmanism,
there remains enough ground for supposing an
actual superiority of the ruling dass’ And this

! Chalmers explains (Journal of the Royal Asiatic Society, 1894,
p. 342) the pre-eminence of the Khattiya caste inthe Pitaka by saying
that this confirms the old tradition which represents the original concep-
tion, according to which “ the kingly classes as they arose first held the

12
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superiority of the Khattiyas appears not only in
the social domain which was assured to them
through their material power itself; just in
the gpiritual region, the princey families of
the Eagt fought for supremacy with Br&hmanas
engaged in the ceremonial of the sacrifice
as well as with grosdy worldly Brahmanas
We nead not confine oursdves to Buddhigtic
literature to prove this; it isa known fact that
in the Upanishads kings appear very often as
teachers of Brahmanas! This drcumstance
makes the suppostion well-grounded that the
desp thoughts of the Upanishad doctrine which

supreme position in Indian society ” and that it represents the transi-
tion period in which the Brahmanical claim to pre-eminence, although
advanced with great arrogance, was not universally recognised, at least
not from the side of the Khattiyas. If thisistrue, then the Bréhman :
texts which assert the superiority of the priestly casses as an indis-
putable fact represent a later stage of evolution of Indian culture, which
assumption will not, however, do. The difference between the account
in the Pali texts and that in the Brahmanical ones lies partly in the
real balance of power which in the east was never on the side of the
priestly cass and partly in the subjective bias of the Buddhistic
authors, on the one hand who oppose Brahmanism and that of the
Brahmanas, on the other, who worship their caste inordinately.

! Deussen, System des Vedanta, Lpz. 1883, p. 18: “ Numerous indi-
cations point to this, that the proper guardians of this thought were
not originally so much the priestly classess who were content with
ceremonials as the Khattiyas, over and over again, we meet in the
Upanishads with the situation that the Bréhmana asks for instruction
from the Kshatriya which the latter, after all manner of reflexions
on the impropriety of such a procedure, gives him." Cf. also
the essay of Garbe, Die Weisheit des Brahmanen order des Krisgers ?
in“Nord and Sid,” 1895.
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culminated in the identity of the Atman, the
All-One, with one's own self did not
[p.60.] proceed from Brahmanical circles
but that we have to look for the intellectual
originators of this doctrine in the ranks of the
Khattiyas. To them also fell not a small share
in the further development of the ideas
contained in the Upanishads, in the building up
of the doctrine of the migration of souls and
emancipation, and after the ground had been
prepared, through a growing influence of pessi-
mistic views, for adoctrine of salvation which
showed the way out of the painful circles of the
migration of souls, it was reserved for a
Khattiya to show this path, namely, Gotama of
the family of the Sékyas of Kapilavatthu.
Moreover, we can strengthen the propo-
sition that there fell to the ruling class an
essential portion of the duty of solving the
problems which agitated all minds before and in
Buddha's time by the proof—without this it
would probably have only an aerial foundation
—that, according to the accounts of the Jatakas,
the Khattiya of the eastern lands enjoyed a
spiritual culture similar to that of the Brahmana.
It is true that, in accordance with the law books
even in the distinctly Brahmanical® lands, the

! GautamaX1.3;ManuV 1. 43.
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three Vedas were prescribed for the king; as a
matter of fact, however, this prescription, as
the epics show, was purely theoretical; the
knowledge of the Veda which is demanded of
a prince, relates evidently to the dhanurveda,
" the Veda of the bow,” archery, the science
of war' On the other hand, there occur
various passages in the Jatakas which leave
no room for doubt that the sons of princes
had to devote, like the Bréhmana youths, a
certain time of their life to religiousstudies. In
the Gamanicanda Jataka the king himself gives
the prince instruction for seven years in the
three Vedas and in all worldly duties (tayo vede
sabbani ca loke kattabbam. I'1. 297). Generally,
the prince is sent to a Br&hmana and is taught
by him. The Vedas are not aways mentioned
distinctly as the subject of the

[p.61.] studies to which the Brahmana
introduces the young princes; what is said,
on the contrary, most generally is that the
prince learnt the sciences (sippani |1.2) or
“ the science” (sippam. 11. 278). Other
passsges make it appear probable that in this
concept of sippa the three Vedas are included.
Thus we read in the Dhonasékha Jataka:
“ Princes and Bréhmana youths from all parts

! Cf, Hopkins 1. c. p. 108 .
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of India learnt the science from him (khattiyu-
manava ca brahmanaménava ca tass eva santike
sippam ugganhimsu. | I | . 158). Even the son
of the King of Benares learnt the Vedas from
him." Similarly, it is said in the Thusa Jataka:
“The Bodhisatta was a world-renowned teacher
in Takkasila. and instructed many princes and
young Bréhmanas in the science (bahd
rajakuméare ca brahmanakuméare ca sippam
vacesi. | | | . 122 . Even the son of the King of
Benares went to him at the age of sixteen and
learnt the three Vedas and all the sciences”
(tayo vede sabbasippani ca). So also in the
Dummedha Jataka, mention is made at first of
the instruction of sixteen-year-old princes in
general (solasavassapadesko hutva Takkasilayam
sippam ugganhitva. 1. 259), and then there
are mentioned in detail, as subjects of study,
the three Vedas and eighteen branches of
knowledge ! (tinnam vedanam param gantva
attharasannam vijjatthananam nipphattim
papuni). We shall have therefore to under-
stand by mante,®> which the Brahmana learnt

! On the attharasa vijalthanani, see the remark on the discussion
concerning the study of the Brahmanas in the eighth chapter.

1 In this sense the expressions mante and others are used in the
TittiraJataka, where it issaid of the partridge that it listens, while
the teacher teaches his pupils the mante and that in this way it learnt
the three Vedas (acariyassa manavanam mante vacentassa sutva tayo
pi vede ugganhi. H 1. 537.)
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in Takkasila, and which he then, himself a
world-renowned teacher, introduces to the
young princes and Bréhmanas in Benares, very
probably the Vedic hymns.

The following point adso | might make
good, and that is, that the young Khattiyas did
not simply outwardly pursue the study of the

Vedas, which, according to the law-

books, isaduty binding upon all the
“ twice-born.” In all places where the question
is of the education of the Khattiyas, the
age a which the youth leaves his paternal
home and goes to his teacher is universally
given as the sixteenth year of life (1. 259,
262, 273; 11. 2, 87, 277; 111. 122). |If
the young prince had up to then been instructed
in his father's house in the elementary sciences
and physical exercise, there followed, on the
attainment of maturity, the higher spiritual
culture, the religious study." When it is ex-
plained in the Gamanicanda Jataka (1 | . 297) that
aprince who has been instructed by hisfather for
seven years in the three Vedas, isonly seven

1 In contrast with this, the fulfilment of the duty of studying the
Vedais looked upon in the epics as a purely external form. The edu-
cation of the young noble seems here to end with the sixteenth year
and in any essg, it is inconceivable how a boy at this age not only
attained perfection in the use of arms but also fortified his memory
with the collection of hymns of one of the three Vedas. cf. Hopkins,
i, page 109 5.
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years old at thetime of his father's death, we
have to do with a marvellous child, a true prince
of fiction,® whilst the remaining pessages give
us throughout the impression of a plain
narrative.

Asthe place where the young princes go
for their studies Takkasila invariably men-
tioned. Thetown, in Sanskrit Takshasila, lies
in Gandhdra land, in north-west India, and
thus, far from the centres of Buddhistic culture.
It ssems clear that at the time to which our
source refers this Takkasild, was the centre
of the spiritual life of India, a high school
of Brahmanism, greater in importance than
even Benares, for it is repeatedly mentioned
that the kings of Kési send their sons to the
distant Takkasila for study. It sounds improb-

able when we read of such journeys
of young princes mentioned at the
foot of the page® (Il. 277), and we are

! Probably, the Mandavyakumara is to be placed in the same
category, of whom it issaid (1 V. 379) that he was taught by Brabmanas
the three Vedas from his seventh or eighth year.

2 All that the king gives his sixteen-year-old son in a pair of
sandalswith simple soles, a sunshade made of leavesand 1,000 kahapanas,
an equipment which cannot be called extravagant, when we learn that
the money is not for boarding expenses but has to be handed over
untouched to the teacher who asks the new-comer about the honorarium
(acariyabhaga) after he has learnt his position and family (11. 277 .
Of. V. 467).
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inclined to ascribe their origin to the imagi-
nation of the narrator who knew the town
probably only by name. Still one should
consider that even in other Pali texts, Takkasila,
is mentioned as a great seat of learning and
the destination of youths with a thirst for
knowledge. Thus, we have Mahavagga VIII.
1.6, where it is explained that in Takkasila a
world-renowned physician lived, to whom the
young Jivaka went from R&jagaha in order to
learn his art. It seemsto me therefore that
there is no reason to compel us to mistrust the
words in which the narrator praises the
pedagogic wisdom of the kings of ancient times:
“ They sent "—s0 it issaid in Tilamutthi Jataka
(I'1.277)—" their sons, although in their own
city there lived a world-renowned teacher, to a
great distance over the borders of the kingdom
for learning the sciences, and they thought, in
this way, their pride and haughtiness will be
broken, they will learn to bear heat and
cold and learn also the ways of the world.”



CHAPTER YV
THE HEAD OF THE STATE

If our proposition is right, that by the
Khattiyas of the Pali texts only the ruling
families and not a nobility in possession of land
and important military or political offices, are
to be understood, it is clear that this classis
only represented by its principal representative,

the ran. Apart from the mention

of Khattiyasin general, very little is
said of therest of the members of the ruling
class ; only, the viceroy, the upardjan, appears
occasionally by the side of the king, whilst this
latter stands in the Jataka—one would like to
say everywhere—in the centre of action.

“Theking is the head of men" (r§a mukham
manussanam)—this oft-recurring expression in
the Pali texts (Sutta Nipéata, p. 107 ; Mahavagga
V1. 35. 8), the counter-statement in relation
to the Brahmanical doctrine, " The Brahmana
is the head of all this" (Satapatha Bréhmana
[11.9.1,14)—finds, as it were, an illustration

! That this phenomenon has its origin solely in the pre-eminent
social position of the king, cannot certainly be maintained ; this is
partly explained by the fact that for a story “ the king " is a specially
favourite figure.

13
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in the Jatakas. The fabulous pomp with which
we think theroyal court of an Oriental despot
to be surrounded, covers also here the king.
“ After his entry into the city"—so the Paficagaru
Jataka (1. 470) decribes the royal entry of a
prince—" he went to the spacious hall of the
palace and took his seat in godly pomp upon
a throne ornamented with precious stones, over
which the white umbrella was spread ; surround-
ing him, there stood, adorned with all their
ornaments, the ministers, the Brahmanas, the
Gahapati etc., and the princesses, whilst sixteen
thousand dancing girls skilled in dancing, sing-
ing and music, sang and played, so that the
palace resounded like an ocean with the roar
of which was mixed the noise of thunder.

Corresponding to this magnificent exterior,
there was not, as in the Indian courts of to-day,
an inner want of power; the rgan of that time
is not only “ the magnificent, shining in royal
pomp,” he is, as his name signifies, in the first

place’ “ the ruling one" The
[p.65.] Brahmanical authorities, no doubt,
especially, the lawbooks, se in the king in

! Astheroot from which rajan is to be derived, Aug. Fick (Verylei.
chendes Worterbuch 4th Edition. Part |. p. 117) indicatesrex with the
meaning "stretch."  To thisroot are to be traced, among others, the
Sanskrit raj, to rule, Greek ‘ape™ym to stretch, Lat. rego, todirect,
. Goth, uf-rak-jan, to stretch oat, Mhd. recken. Sanskr. r4j, rajan, conse-
quently, denotes, exactly like the Latin rex, the Gallic ruein Ambio-rix,
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several ways only "an appendage of the priests’;
according to these the king is only there to
supply the Brahmanas with what they require.
It isdifferent with the Jatakas. Of a genera
control of the priestly caste over the administra-
tion, no traces are, in my opinion, to be found
here or in other Pali literature. Where we
meet with instances of a predominant influence
on the part of the Br&hmanas, the reason is to
be sought in the individual circumstances of the
king and his spiritual advisers, especially, the
royal house-priest, the purohita.

In general, the position of the king in
the Jatakas is the same as that in the older
portions of ancient Indian epics, unaffected
by priestly organisation Here as there the
political and military power rests with the king
who is anything but a tool in the hands of
the priests; for the power of the latter is
here dso purely persona. The Bréhmanas
are dependent upon the king, from him they

the Gothic reiks, originally, *“director, guido.” The meaning
“ shine " from Skr. rd seems to have developed as a secondary pheno-
menon. At any rate, the proposition enunciated by Georg Curtis (Kleine
Shriften, Leipzig 1886, Part |, p. 65)—Rajan denotes, “according to the
derivation by the Indians, what shines, that which shows princely pomp”
and thisis " the most external and superficial hame and one which does
not touch the essence but only the appearance of royal power)”—
teems to have no real basis.
1 cf. Hopkins1. c.p. 72.
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receive their property in the shape of cattle
and land which serves only to raise parti-
cular individuals to distinction but not the
whole caste.!

Just as in the epic, through the varnish
which the priestly authors give to
the original picture and by which

they soften down its colour, the picture of the
old unrestrained king appears who lets himself
be guided by nothing except his own, often
extremely selfish desires, so also the king shows
a double face in the Jatakas which is to be
traced to the Buddhistic account of the original
legends. To some extent he assumes the virtues
of a pious layman obeying the moral law. The
ten duties of the king (dasargadhamme) mention-
ed in different ways (I11.274, 320) are nothing
else than prescriptions of the general Buddhistic

! Soo Hopkins 1. e. p. 72. The later priestly author of the epic
represents naturally the relation between the king and the priest
differently. According to him, their relationship is one of mutual
dependence.  When moreover, Hopkins (p. 152) quotes Mahabharata
V. 37.62 sg. as a proof of this where the power of the king is re-
presented as five-fold and his chief strength as lying in his wisdom and
where it is further said: And this wisdom is the hoard of the priests: it
isto bo remembered that one cannot read so much in the original source.
Wo meet with exactly the same words in the Jatakas (V. 120), where an
auxiliary moaning which might refer to the peculiar position of the
priest as advisor of the king, is inadmissible. The verses are only a
proverbial, everywhere current garb of the thought that the king
can do nothing with physical strength and riches when he lacks
intelligence.
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morality applicable to all lay disciples:—

Giving alms, a moral course of life, sacrifice, truthful-
ness, mildness, self-denial, forgiveness, not to cause any
pain to anybody, patience, a yielding disposition.

If the king follows these prescriptions
as a rule of conduct, this necessarily takes
much from his character as an absolute despot.
As a matter of fact, with the gradual spread of
Buddhism, the teachings of Buddha came to be
not without influence upon the conduct of kings :
Candragupta's grandson Asoka who ruled in the
third century B. C, “the god-beloved king
Piyadasi," as he calls himself in his stone
edicts, shows himself here as a ruler whoin
several respects comes close to the ideal picture
given in the Jatakas.

This ideal of a virtuous Buddhistic lay-
man, the king in the old stories does not always
follow. Very often we se in him an unres-
trained tyrant guided by his own whims and
caprices, " who oppresses and puts down his sub-
jects by punishments, taxes, torture and robbery,

as one pounds sugar in a sugar mill, who is as
odious to them as a particle of
[p-67] dust in the eye, as a particle of

sand in the rice or as a thorn that has pierced
the hand ” (11. 240). To the virtues men-
tioned under Dasargjadhamme of the idealised
ruler there stand in opposition as many vices;
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these form, as it were, a legend on the reverse
sde of the coin, the side which depicts the true
picture of the king—drunkenness and cruelty
(intheKhantivadi Jataka, I | . 3919; inthe Culla-
dhammapéla Jataka, | | | . 178 sq.), corruptibility
(inthe Bharu Jataka, | I . 169 sq.), untruthful-
ness and unrighteousness (in the Cetiya Jataka,
| 1'l1.454s0.). Neither obedience to the written
laws' nor to the customs that have become law
through tradition ssems to have prevented the
king from realizing his whimsand desires. Only
the virtuousness of his counsdlors in spiritual
and worldly matters (atthadhammétnusasaka
amacca), whose spiritual superiority sometimes
(asinthe Kukku Jataka, | 1 | . 317 sq.) triumphs
over the wesknessss of the ruler, might bein a
position to curb his arbitrariness and tyranny.
Where this opposite force was absent and the

! Written laws are mentioned often in the Jatakas- In the Tundila
Jataka the Bodhisatta after the death of the king of Benares causes
abook to be written“ on the right decision ” (vinicchaye potthakam
likhdpotva |1.292) and exhorts the people to see thisbook for the
decision of law suits. In the Tesakuna Jataka, the ministers make
the succession devolve upon the sendpati, he gives up the royal dignity,
causes the "doctrine of truthfulness" to be written on agold tablet
(vinicchayadhammam suvannapatte likhapetva V. 126) and orders the
people to form their decisions in accordance with it. It may
remain a disputed question whether wo can infer from this mention
of “ law books ” and “ law tablets " in the Jatakas the existence of
written laws in earlier pro-Buddhistic times; none of these passages
has any reference to the purpose of this story and both can be conceived
as later additions.
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ministers or the purohita only helped to carry
out the desires of their ruler, there often arose
circumstances which forced the people to take
recourse to the only method available, namely,
force, open rebellion. In the Padakusala-
manava Jataka (I11. 501 sg.) thereis probably a

germ of history; in spite of itslegend-

ary garb it may have preserved the
memory of actual facts. It is there narrated how
a young Brahmana after he has discovered
by magic the treasures stolen and concealed by
the king and his purohita calls the king a thief
in the presence of the assembled people and cries
out:

"May the householders and citizens as
sembled here listen to me! What should be
water is fire, where safety is expected, from
there comes danger.

The king plunders the land as aso the
Brahmana, the purohita. Be on your guard,
from your protector is your evil generated.”

The people understand that the king who
should protect them is himself a thief and in
order to throw the blame from off his shoulders,
has hidden the treasure and tries to discover
the thief; they determine to kill the bad king
so that he may not plunder them any more.
With sticks and hammers they go out and beat
the king and the purohita till they are dead.
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The young Brahmana is elected king and placed
in power.

Another example of such a violent removal
of the unrighteous king is found in the Saccam-
kira Jataka (1. 326). Here also the king is
driven out of the town by the enraged Khattiyas,
Brahmanas and other citizens and in his place
a Brahmana is installed king.

Whether in this arbitrary, capricious and
vicious despot of the Jatakas we have to look
for the true picture of the r&jan of the older
Buddhistic age, cannot be determined with
certainty. Individual dispositions for giving
the ruler unlimited power, now exclusively for
his own ends, now for the good of his subjects
come as much into view—though it should not
be forgotten that we have to do not only in
the literature but also in the history of India
more with types than with individuals—as
the attempt of the narrator to give the hoary
legends as much an antiquated and primitive
character as possible. In any case this very
little flattering picture of the rajan seems to me
to come nearer the truth than the portrait of

the ruler as sketched in other places
[p€9.1 and idealised under the influence of
Buddhistic morality.

The already-mentioned ten duties of the king

give us, little as they contain atrue picture



105

of the king, no idea of the essence of the kingly
power, of the obligations or functions of the
réjan, because they, as already said, contain
universal prescriptionsof moralsapplicableto the
whole Buddhistic laity. From these Dasar§ja-
dhamme the special obligations of the king
demanded by his position as ruler are essentially
different; the traditional duties of the ruler to
which the kings of the Jatakas also are subject,
consist above all in the protection of the
subjects from external and internal enemies
and the safety of their person and property, as
assured by punishment of all violation of these.
Frequent wars seem, even in the period
described in the Jatakas, to give the king an
opportunity to exercise his duty as protector
of the people. It is true he is no more
the robber and plunderer, as the oldest epic
narrative depicts,' who earns his livelihood by
plundering expeditions ; he lives no more per-
manently in the borders of his land, aways
ready to fall upon his neighbour, but lives with
his court in afortified town in the centre of his
territory supported by regular taxes from the
people. The people live in peace in their new
residences and have the frontiers strongly pro-
tected ; gradually, with growing civilization

1 Cf. Hopkins, 1. ¢, p. 76.

14
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there come other interests into the foreground as
the king's cares: the land is made fertile, cities
are  Dbuilt, trade and commerce flourish.

Nevertheless, there is no lack of warlike
expeditions which are caused partly by the
quarrels of the neighbouring kingdoms—as
between Kosala and KM (1. 262, 409)—but
mostly by the rebellions of the intermediate
bordering tribes. Of such insurrections we read
very often (1. 437; 11. 74); the aboriginal
tribes driven into the mountains and probably
subjugated only in name, gave the Aryan
invaders surely much to do. Not
always the troops stationed in the
frontiers (paccante thitayodhd) are sufficient to
quell the rebellion. Afterfightingseveral battles
with the rebels, as narrated in the Bandhana-
mokkha Jataka (who are called cord robbers),
they send information to the king that they
cannot carry on the war. Then the king col-
lects an army (balakkdyam sampharitvg, 1. 437)
and takes the field.

In  times of peace the principal work of
the king seems to be to take part in the
administration of justice, and indeed, from our
texts we get the information that this partici-
pation was no merely formal matter. When in
the R§oVvada jataka it is said of the king,
“ He gave decisions in law-suits " (cinicchayam

[p.70]
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anuass 11. 2), it isclearly meant that the final
administration of law rested with the king, that
the final decision in law-suits as well as the final
word regarding the punishment for breaking the
law remained with him. Waith this there agrees
what we learn from Pali texts about the manner
of administering justice. According to the
account given in the commentary on the Mahét-
parinibbana Sutta concerning the administra-
tion of justice in Vesali, the chief town of
the Licchavis, the process of law from the
institution of a suit to its final decision was a
considerably complicated affair. But here aso

! The meaning of the passage in question is, according to the
English translation given by (G. Turnour in the “ Journa of the
Asiatic Society of Bengal " Vol 7, Part 2, 1838, p. 993, Note, this:
When in ancient times a criminal was brought before the rulers of the
Vajjis (i.e, the Liechavis), they made him over at first to the vinicchnya-
mahamattas. These then tried him and if they were convinced that ho
was innocent, set him free. If they, on the other hand, held that ho
was guilty, they made him over to the vohérikas, without pronouncing
any sentence. The latter examined the matter and set him free in
case he was innocent ; if, on the contrary, he was guilt}', they took
him to the suttadhéaras (probably, they should be called suttadharas,
“ knowers of the Sutta, the law ") who proceeded in the same way with
him. From there he was taken to the atthakllakas (probably,
atthakulakas, by which, according to Lassen's supposition, a court con-
sisting of eight heads of families is to be understood) who in their
turn left the decision to the sendpati ; from there, the accused was
made over to the upardjan and from him to the rajan. The latter then
investigated the case and set the accused, if he held him innocent, at
last free; if he, however, found him guilty he pronounced the judgment
in accordance with the pavenipotthaka, the “ book of customs "—Of.
also Lassen, Indische Alterthumskunde, 2nd Edn., Vol. 2, p. 86 sq.
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the final decision remained in the hands of

the king. In the Jatakas, where

apparently the more primitive con-
ditions of a much earlier age, which presuppose
a much more simple legal apparatus, are
described, the criminal is brought direct before
the king and generally sentenced by him
without previously consulting the opinion of
the ministers. An asceticc who on a false
suspicion of theft is arrested by the owners
of the stolen property, is brought before the
king and the latter pronounces the sentence
without further examining the case : “ Go and
impale him" (1V. 29). Also in other narra-
tives (for example, in the introduction to the
Vattaka Jataka, 1. -433, in the Avariya Jataka,
I'11. 232) the king alone pronounces the judg-
ment ; it happens, however, that a protest is
made from the side of the minister of justice
(vinicchayédmacca) against an unjust judgment
of the king. Occasions for such protests fre-
quently arose, especially, when charges were
brought by men in high position and favourites
of the king against common people. A typical
example of this is afforded by the following
narrative : “ In ancient times"'—so begins the
Rathalatthi Jataka (I11. 101. sg.)—"“ when
Brahmadatta reigned, the Bodhisatta was his
minister of justice (vinicchayamacca). Once the
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purohita of the king drove in his carriage to the
village from which he used to collect his rents
(bhogagdma) and when he came to a corner of
the road he met a caravan. “ Move your wagons
out of the road, move them out of the road,"
he cried. As nobody yielded, he became angry
and threw his spiked stick® at the driver of the
nearest wagon. The stick struck the shaft of
the wagon, returned and struck him on the
forehead, so that there was a big bump. The
{p_n],] purohita  returned and complained to
p.72.
the king that he was assaulted by
the drivers. The king who was seated in his
court-room asked the drivers to be brought
before him and pronounced the judgment,
without inquiring into the matter : “ You have
assaulted the purohita, so that he has got a
bump on his forehead ; you must give up all
your horses.” Then the Boddhisatta said to him,
“O great king, without inquiring into the matter
you make these give up all their horses. There
are, however, men who, when they themselves
strike, say, “ | am struck by another." There-
fore, a ruler should not act without investigation ;
when he has heard a matter, he should act."
With these words, he recited the verses :

! patodalatthi, “ stick for driving animals."
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“Although he has struck, he says he is
struck ; although ha oppresses he says he is
oppressed.! He who speaks, first, O King, should
not at all be believed.

Therefore, one hears, O wise man, the other
also; when one has heard both sides, one acts,
as is proper.

A lazy fellow, given to sensual indulgence is
not good, an ascetic who does not control himself
is not good, a kingis not good who acts without
investigation, a wise man who is angry is aso
not good.

The king should act after he has heard, and
not before he has heard, O ruler ! Honour and
fame fall to the lot of him who acts after inves-
tigation, 0 King."

After the king heard the speech of the Bodhi-
satta, he decided rightly and in the right judg-
ment blame was thrown upon the Brahmana.

From this one cae in which the king,
influenced by the rinicchayamacca, revises an
unjust judgment, to infer a general power of
this minister to pronounce an opinion upon the

! The text has Jetva jino ti bhasati, “although ho has conquered,
ho says ‘' | am conquered;' ” but what wo are concerned with is
probably derivatives of the verb ‘ jya,' to oppress, fleece, and jino is
to be changed into jino

2. Cf. Manu, VII1., | : “ A king who wishes to investigate a lawsuit
should go to the court-room in a modest attitude with the Brdhmanas
and ministers who know how to advise"



king's judgments, would be going too far. The
right inference would be to suppose that the
ministers, especially, the vinicchaydmacca and also
the purohita and the sendpati, who, as we [p. 73]

shall see, both took part in

the administration of justice,
advised the king and in some cases, had
some influence upon his judgments. Also
we are not in a position to draw a line
between cases where the king alone pronounced
the judgment and those which were judged
by the ministers. That the entire province
of the administration of justice did not lie in
the hands of the king, although in the earliest
times this might have been the case is self-
evident ; the more complicated State organisa-
tion became, with a growing population and with
the extension of territory, the more pressing must
the necessity for a division of work have been
felt, the more must the king have delegated his
powers to the ministers. The legal life of the
smaller towns and villages passed very much
out of the direct sphere of action of the king and
remained a matter for his representatives, as long
as no appeal was made against the judgments
of these to the king, looked upon as a higher
authority. Quite in keeping with this, we also
meet with a series of examples in the Jatakas
in which no mention is made of the participation
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of the kingin theadministration of justice (11.
182; V. 229). In both the narratives, the
question is of quarrels between two parties, of
civil cases, not of the punishment of crimes.’

15. Criminal jurisdiction seems, according to
the Jatakas, to be exclusively
exercised by the king. That

any person other than the king can pronounce
a sentence of death seems to be nowhere
mentioned in the Jatakas, Serious crimes,
such as theft, adultery, bodily injury were
punished by rajana,? i.e, by the punishment
inflicted by the king.

! Even the circumstance that in the Rathalatthi .jataka stress is
laid on the participation of the king in the administration of
justice with regard to the drivers against whom tho purohita
preferred a charge (rdja sayam rinicchaye nisidtrd, 111. 105),
signifies that under usual circumstances in cases of such
little importance us the one in question, the kingdid not preside
over the administration of justice. Still it it* to be noted
that Brahmanical law books did not alone assign to the king the
task of personally conducting law-suits: “the Greek reports, the
Indian epics, the inscriptions and numerous works of Indian princes
on vyavahara show that the Indian princes often exercised judicial
powersin person.” Jolly in the “Zoitschrift der Deutsch. Morgenl.
Gosellschaft,” Vol. 44, p. 344.

3 The word denotes, according to its etymology, as it is a compound
of the Sanskrit words raja and ajna, properly, “ the king's command."”
Whether in the Pali, a special technical meaning is attached to the
word, | cannot say. Inthe Culladhammapala Jataka it is narrated
that the king causes, with the help of the executioner, the hands and
foot of the prince to be cut off. The executioner asks when he has
carried out the order, “ Have I, O King, executed the rajana” (kami deva
katd rajana, 111. 180), Here rajana probably meansonly “ the king's
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Beyond this power of inflicting punish-
ment, the king's authority does not seem, accord-
ing to the Jatakas, to have extended to the
person of the subjects. We read nowhere in our
textsof any right which the king had to force
his subjects to military or other service; on the
contrary, the limitations of the king's power
are distinctly pointed out, when the king in
reply to the request of the yakkhini,® who was
made his chief consort, to give her unrestricted

power over the whole kingdom,
says, “ My love, in no way
do all the subjects of my kingdom belong
to me, nor am | their lord (mayham sakala-
ratthavasino na kifici honti, ndham etesam

samiko, 1. 398); only over those who rise
command.” In other passages, on the other hand, the expresson seems

to be employed as a terminus technicus. A ferryman who has assaulted
an ascetic and his pregnant wife is brought before the king and the
latter, after he has pronounced the judgment, causss the réjana to be
executed (111. 232). What the punishment consisted in, is not further
mentioned ; | suppose that either the capital sentence or some other
serious corporal punishment, such as mutilation, is to be understood here.
To this points also the introduction to the Vattaka Jataka (1. 438),
where the son of a sethi who was suspected of having made short work of
a prostitute, is brought for judgment by the réjana. The hands are
tied behind his body and he is dragged in execution of the rajana. The
whole town turns out in excitement as the report of the sentence upon
the setthi's son spreads and a large crowd follows him beating the
breast and mourning loudly. As the girl, however, in the meantime
appears, the rdjana is not executed, but the circumstances mentioned
point to this, that the sentence was one of capital punishment.
1 Skr. Yakshini, afemale yaksha, a supernatural being, a demon.

15
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against the king and do wrong am | lord.
therefore, | cannot give you unrestricted power
over the whole kingdom."

Still the subjects of the king were not only
reminded in times of war, when the king's army
protected the frontiers of the land, and through
the administration of justice exercised by him
and by those authorised by him, of a power stand-
ing above them and surrounding and protecting
them all ; the people had duties which made them
realize very clearly the fact of their being citizens
of the State®  Whilst the king has for his care
the securing of protection against external
enemies and the preservation of internal order,
the people also, as a counter-duty on their part,
bear the cost of administration of the State, the
army and the Court by payment of taxes.
Similar conditions we have probably to suppose
for the Vedic period ; at least there seems no
reasonable ground for understanding by the Vedic
bali anything ese than a fixed tax.? Probably,

! This supposition seems to me justified by the fact of a tax
imposed upon the whole land and by the institution of the
gamabhojakus who represented the king in their village and collected
taxes for him, and | don't understand how Senart will reconcile his
theory with this fact when he denies the idea of the State to ancient

India and never admits any beginnings of State-consciousness (Revue
des deur mondes, Vol. 125 p. 343 sq)

2 For the Brahmana period the existence of taxes is certainly shown
in the Aitareya Brahmana V11. 29, where the Vaisya is characterised
as “ one who pays taxes to another (anyasya balikrit), who is to be
employed by another and taxed according to another's pleasure.”
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in the oldest times there were voluntary presents—
according to Zimmer,® the only tax which
the Vedas prescribed that the people should

pay tothe king -principally for

[p. 76] *

meeting the cost of the king's
Court, and when we find mention of the offer of
such presents in the epics’ and also here and
there in the Jatakas, thisis to be considered a
survival of the old custom. On the occasion of
the coronation ceremony (chattamangala), des-
cribed in the Kummaésapinda Jataka, we find
among the people surrounding the throne citi-
zens with various kinds of presents® (nanavidha-
pannakarahatthe nagaramanasse). Petitioners
expected obviously a favourable reception of
their prayer when they did not appear before
the king with empty hands. The Brahmana
who goes to the king with the request
that he will replace the second dead ox, gives

! Altindisches Lehen, p. 166: “Fixed taxes the people didn't pay the
king, they brought to him voluntary presents.” Zimmer compares
thiswith the old German condition which are mentioned in Tacitus,
Germania 15: “Mos est civitatibus ultro ac viritim conferre principibus
vel armentorum vel frugum, quod pro honore acceptumi etiam necessi-
tatibus subvenit."

2 Cf. Hopkins, 1. c, p. 90 sq.

® The word pannakara means, since it is derived from Skr. parna
- akéra, “having the form of a leaf ” and points to the custom, which is
still common in India, of carrying fruits, sweets, etc., in the leaves of
the banana or some other tree. Originally used in connexion with such
offerings, the word came to acquire later the general sense "present."
Cf. Childers, Pali Dictionary
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him a present (pannékéra I1. 166) with the
words, “ May the king be victorious.”

In the age we are considering, the taxes form-
ed in every case the principal sources of revenue
of the king ; they were an impost fixed by law,
and were, if not brought voluntarily by the
people themselves, collected forcibly by the king’s
officers (I1. 210; 1V. 224; V. 98). Still the
Jatakas contain, so far as | have seen, no fixed
rule concerning the nature of these taxes nor
concerning the amount of the king's share

Only the fact that of the corn

reaped afixed portion fell to the
king's share, appears from several passages. An
over-conscientious setthi  who has plucked from
his rice field a handful of blades, in order to
make out of them something with which to bind
the twigs, has scruples about his conduct and
reflects, “ From this field | must give the king
his portion (rafifio-bhdga |1. 378) and | have
taken a handful of corn without making over

! According to Manu V1. 130, of the corn, an eighth, sixth or
twelfth part belongs to the king. In X. 120, the eighth part is indicated
as the lawful and permissible tax in peace times; in times of need, the
king can take a fourth part (X. 118). According to Gautama, the tax
of the agriculturists is a tenth, an eighth or a sixth part of the pro-
duce. According to vasishtha (1. 42), Baudhayana, (I. 18. 1) Narada
(XVIIl. 48) and Vishnu (111 22), the sixth part is universally given
as the lawful share and this is in agreement with what occurs in the
epics where the king is repeatedly described as “ shadbhagin,” “ a
sharer of the sixth part,”
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this portion." In the same passage of the Kuru-
dhamma Jataka it isnarrated how the tax-collect-
ing official of the king (donmépaka, properly,
“ measuring with the dona, e. certain dry-
measure”) measures at the door of the royal
granary the rice paid to the king (r§abhéage
vihim mindpento) and proceeds in this way,
that he takes a grain out of the unmeasured
heaps of rice and employs it as a marker. At
that moment, it begins to rain. The officia
counts the markers and sweeps away with the
words, “ So much measured rice is there,” the
grains which have served him as markers and
throws them over the measured heap. Then he
rushes indoors and stands on the doorway.
Here the thought occursto him: “ Have |
thrown the markers over the heaps that have been
measured or over those that have not been
measured ? If | have placed them over the heaps
that have been measured, | have without any
reason increased the king's share and diminished
that of the owner (gahapatika)." *

The tax on the produce of the land mention-
ed here and consisting in a certain portion of
the reaped corn constituted, according to the

! The story is told as an example of excessive conscientiousness.
The official is seized with repentance at the thought that the
grains which he swept away as markers, for the purpose of determining
how much corn he has measured, from the unmeasured heap, were
placed over the heaps that had been measured



lawbooks and epic  xts, together with other

nat a products of the cow,
[p. 78] :
etc. he only taxes which could

be collected from proprietor of land. Of
a tax which was imposed on the land and
which must be paid in the form of a rent,
no mention is made here; the tax was
fixed upon the annual produce. On the
contrary, according to the Greek accounts,
the agriculturists occupied the land as the king's
tenants. The amount of the rent goes into the
king's treasury, together with a fourth part of
the produce as tax. ~What do our texts say on
this question ? It seems as if the statements of
the Greek messengers receive confirmation
from the Jatakas. Among the ministers of
the king, as we shall see the “ surveyor" (rajju-
gahaka amacca) occupies an important position ;
in the enumeration of the persons found in the
court of the Ku:u king, he is mentioned imme-
diately after the house priest (purohita). More-
over, it is mentioned in the K&ma Jataka that
officers of the king (rgakammika cometo a

! S0 also, according to Diodorus, I1. 40.5, Strabo, on the other hand,
only says that theagriculturists arc tenants of the king and pay afourth
pari of the corn as tax. Arrian speaks in extremely general terms of
q&t‘pm which the agriculturists had to pay tothe kings or the autonomous
states, without giving any particulars regarding the nature of the
taxes and their amount.
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village to measure the fields (khcttrappamana
gahanatthaya, 1V . 1(59), whose owners (so it is
said immediately after this) pray for a remission
of taxes. Most probably these surveys were
undertaken in order to fix the quantity of land
and with this the amount of contribution which
was calculated upon the land and which had to be
paid, irrespectively of the annual produce, as
rent to the king. No doubt this inference of
the existence of rent, from the simple fact that
the land was measured, is not perfectly valid.
Surveys would be necessary, even if the tax
consisted in a portion of the produce, simply to
give the officials some means of calculating
the average produce and thus checking the
accounts of the occupiers of the land.

Who were these tax-paying tenants? It
seems that even in the eastern
lands the Khattiyas and the

Brahmanas—this in spite of their wealth and
in spite of the undisputed fact that the
greater portion of the land was in their hands—
were free from taxes, for in all passages in ques-
tion the tax-payers are mentioned as belonging to
the middle classes® Thus, in the above-quoted
Kurudhamma Jataka, donamapaka, the royal

! The conditions described in the epic Hopkins characterises (I.c., p.
89) with the words: “ The latter (the warriors) are as a matter of fact
exempt from the taxes; the priests are so by Divine law."
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tax-collector, who measures the corn to be
paid to the king, isafraid lest he should encroach
upon the property of the gahapatika ; to this
class also belongs the stthi who is mentioned
asthe tax-payer (11.378; V. 169).

Exemption from taxes was occasionally obtain-
ed by pleading before the king. A setthi livingin
the frontier requests the brother of the king to
send a letter to the king asking him to grant
exemption, upon which the king grants him this
(1V. 169).

The taxes are paid to the official who repre-
sents the king in the provinceallotted to him ; in
the village they are given to the gdmabhojaka,
the village superintendent, who “ enjoys the
revenue of the village." If the subjects did not
pay willingly or if the king wanted—as seemed
often to happen, according to the instances
narrated (11.2A0;111.9;1V.224)—to harass the
people by enhancing the taxes, he sent his offi-
cials who had to use force in filling the coffers of
the king. These tax-collectors (balipatiggahakas,
niggahakas, balisddhakas), according to the
Jéatakas, did not play an unimportant part in
public life; how they were looked upon by the
people seems to me to be indicated by the con-
clusion of the Gagga Jataka (11. 17), where the
man-eating demon (yakkha) whom the Bodhi-
satta has subdued is given by the king the
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post of a balipatiggdhaka. In the Ganda-
tindu Jataka the condition of aland ruled by an
unrighteous king and plundered by his officials
[p.80] is described. “ Oppressed with
taxes (balipitita, V. 98) the
inhabitants lived in the forest like beasts with
their wives and children; where there was
once a village, there no village stood anymore,
The men could not, for fear of the king's people,
live in their houses, they surrounded their houses
with hedges and went after sunrise to the forest.
In the day the king's people (r&apurisd) plun-
dered, at night the thieves." Sometimes the
king's officers made common cause with the last-
mentioned class, when these officers were really
there to pursue and arrest this class. A minister,
whom the king gave the position of avillage
ruler (gamabhojaka) (1. 355) in afrontier village
and who collected there the taxes for the king,
came to an understanding with the robbers
that he would go with his people to the forest
and they would in the mean time plunder the
village and share the spoils with him.

Besides the taxes, there were certain privi-
leges of the king which he could use for filling
his treasury. The principle mentioned in the
lawbooks,* that unclaimed property belonged to

! Cf. the passages quoted in Foy's Die koniglitthe Gewalt nach den
atindischen  Rechttblchern, Leipzig, 1895, p. 50.
16
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the king, is seen alsoin the Jatakas. If any-
body dies without heirs, then his successon
devolves upon the king. “ Seven days and
seven nights "—so we read in theintroduction
to the Mahyaka Jataka (111 . 299)—"the army
of the king took to bring the goods of people
dying without heirs to the palace” Even cass
where whole families leave their possessons,
when, on renouncing the world, they pass into
the homeless condition, occur in the Jatakas,
and this custom might, at a time when through
the prevalence of pessimistic views the impulse
to renounce the world was widespread, become
a source of great income to the king. Still
we have grounds for thinking that it was
oppoed to the moral principles of that
age when the king made use of this right.
In the Hatthipala Jataka it is narrated that
the purohita and his wife after renouncing
their entire worldly possessons go to the forest
to join their sons who had already been in the
homeless condition. The king hears this and

resolves, “ Unclaimed wealth

[p. 81]
comes to us (assamikadhanam
amhakam papunati |V . 485)," and fetches the

! Similarly, in the Telapatta Jataka the king justifies his capture
of the widowed Yakkhini, saying, “ Unclaimed property belongs to the
king” (assdmikabhandam néma réjasantakam hoti, 1. 398).



123

money from the house of the purohita. The
qgueen, however, explains to him, with the
help of a parable, the wrong done by him.

As we, however, in our attempt to collect
together the statements contained in the
Jétakas concerning the rights and duties of the
king, have not hitherto been able to get an ex-
haustive account of the actual region of influence
and sphere of power of the rgan, we must also
examine the incomplete and partly contradictory
details relating to the question of his succession.

In the Vedic age, the kingdom devolved
either directly upon the eldest son of the king,
or the new king was elected by the people.!
The first case is what generally occurs even in
the period described in the Jatakas. Kingship
was hereditary in the family (kulasantakam
rajjam, 1. 395; 1 1. 116; V. 124) and. indeed,
when there were several sons, it was the eldest
who succeeded his father on the throne (1.127 ;
[ I.87, 212), whilst the second son became the
Viceroy (upargjan). As arule, only the sons
of the eldest queen (aggamahesi), who must be of
the same caste as the king and thus a Khattiya,
seem to be legitimate; yet there are instances
which make it probable that this legitimacy was
not always considered a conditio sine qua non of

! Zimmer, Altindiscches Leben, pp. 162,172.
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succession. In the already-quoted Katthahari
Jataka the king makes the son born of awood-
gatherer (Katthahari) the Viceroy {uparjan) and
after the death of his father, the latter succeeded
to the throne.
If the king was without a male heir, then
if he had a daughter, his son-in-law became
heir to the throne; the son-in-
law he sought either among
his own kinsmen or among the members of
another royal house’ In the Mudupani
Jataka (Il. 323 sg.) the king makes his
nephew his successor and explains to his
ministers, "After my death my nephew will
become king, my daughter will become his
eldest consort (aggamahesi). ” Later he changes
his mind and informs his ministers that he will
give his nephew another wife and marry his
daughter into another royal house, in order to
have as many kinsmen as possible. This inten-
tionis, however, frustrated by the cunning of
these two lovers who at last carried out their
desire and so we do not know how the succession
would have taken place if the king had married
his daughter to aforeign prince; probably, the

1 In order to keep his previous promise, the king has to depart
from thisrule in the Povadhamma Jataka (I . 127) and in the Dasarathu
Jataka (1V.124).
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latter would have received the uparajja with the
daughter.

If there is neither a male heir nor a
kinsman who can succeed to the throne, the
successor seems to he chosen by the ministers;
election by the people, as represented in the
Vedas and the epics® is nowhere mentioned.
The legends speak of a remarkable custom which
in such cases was connected with the election of
the successor.  Seven days after the death of the
heirless king, the purohita lets a car, the
phussaratha,” be driven, after the funeral
ceremonies areover (111.238; IV. 39; V. 218).
By beat of drumsitis announced in the city,
“To-morrow Awe shall drive a phussaratha."
The five insignias of royalty are placed on the
car and thisis putin motion by the ministers
who reflect, " It will come to the man who will
become the king." The car then leaves the
city and remains, as is often the case in stories,
standing at one and the same place, namely, the
gate of the park, where it rotates ready to be

driven by the future king.
Thisking isthen soon found out
by the purohita; he ascends the car and

! Hopkins, 1. ¢ p. 143,

2 =skr. pushparatha, car of flower, desire ? Or is phussa — sprsiya
and pussaratha, “ the car which is to be touched, i.e, taken possesson
of "?
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is anointed by the purohita. Have we to
see in these legends the mythical form of
an actual events namely, the selection of a king
by the purohita, or is the phussaratha nothing
but a product of the rich imagination of the
story-teller ? To thisno definite answer can be
given, so long as our knowledge of phussaratha
is confined to the Jatakas; but | don't consider
the possibility excluded, that when the king died
without an heir and the ministers chose a
successor from among themselves or from another
royal house, the latter was conveyed to his
residence in a manner similar to the ceremony
described in the stories, and that people spread
rumours about him that he was discovered as

the right man by a miracle introduced by the
gods.

When the election of the successor takes
place in the way described, the new king
is not, as before, a khattiya, nor the scion of a
foreign royal house, but the usurper son of a
setthi's daughter, in fact, the child of a poor
womanborninthestreet (IV. 38). The legen-
dary character of thisnarrative does not allow this
to be taken asa proof that kingship did not
lie always in the hands of the khattiyas but that
persons belonging to other castes might occasion-
ally be in possession of it. There are, however,
some passages Wwhich seem to support such a
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theory. We have already met with of revolu-
tions by which the reigning king is removed
and in his place a Brédhmana is put. In the
Padanjali Jataka (11. 264) the chief minister
(atthadhammanusasaka amacca), probably also
belonging to the Brahmana caste, of the deceased
king, and not the weakminded prince, is anointed
king by the ministers. Even the lawbooks
speak of kings who do not belong to the
Kshatriya caste and understand by these kings
of low origin who have usurped the throne.!

Such usurpations of the throne

are mentioned in Indian history
concerning historical personalities, as, for exam-
ple, Chandragupta, the founder of the Maurya
Dynasty who according to Brahmanical tradi-
tions was a Sldra.

Did these usurpers change their caste
when they ascended the throne ? Did they become
ipso facto khattiyas or did they continue to
belong to their former castes ? In the eyes of
the Brdhmanas influenced by their caste-theory,
they would remain what they originally were,
whether they belonged to the Brdhmana or the
Sldra caste. In reality, this question—especially,
in the eastern landsand at a time when the caste
idea had not been developed very clearly—had

1 Cf. Foy, Die Kdnigliche Gewalt, p. 8.
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for the usurper very little significance, as he
belonged to the ruling class, whether or not he
was reckoned a khaltiya, and by reason of this,
as we have already seen, stood above this caste.
The ceremony which accompanied the
accession to the throne was, according to the
Jatakas, the same as that which we know from
the Vedas and the epics: The priest—generally,
the purohita (111. 230; I V. 10)—consecrates the
king and sprinkles water upon him (abhisificati).
Whether this custom was aso observed in the
eastern lands seems open to question, on account
of the superiority of the ruling class and its
independence of the priestly caste. For, asa
matter of fact, there lies in thisact of abhisecana,
though originally its significance may have been
only a religious one, as an act by which the
blessings of the gods were showered, or more
correctly expressed, invoked by magic, upon the
king, a certain dependence of the king upon the
priest consecrating him. The refusal of the
priest to perform this abhisecana could, under
certain circumstances, call in question the
succession of the right heir. Instances are not
wanting in our texts which prove the possibility
of therefusal to consecrate. In the Gamanicanda
Jataka it is narrated that the ministers, after
they have performed the funeral ceremonies
with great éclat and made funeral gifts, meet
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in the palace and tell the prince, because
he is too young, that he can only be consecrated
after he has satisfied their

[p. 85]
tests (kuméro atidaharo, na

sakkd rajje abhisificitum vimamsitva tarn
abhisificissama, |1 . 297). Here the question
is, however, only of a delay in consecration ;
but in another case the investiture was
not at all performed. "In ancient times’
—s0 we read in the Péadafijali Jataka—
“when Brahmadatta reigned in Benares, the
Bodhisattawas his adviser in worldly and spiritual
things (althadhommanusésaka amacca, | 1. 264).
Now the king had a son named Péadafjali who
was a good-for-nothing fellow. In course of
time the king died. When the funeral ceremonies
were over, the ministers said that they wanted
to install the prince as king. The Bodhisatta,
however, said, " The prince is a fool and a good-
for-nothing fellow, we will first examine him
and then install him as king." The ministers
held a Court, gave the prince aplace in their
middle and made a wrong judgment, inasmuch
as they gave a thing to the wrong owner. Then
they asked the prince whether they had judged
rightly. He bit his lips. The Boddhisatta
thought, "The prince, | think, isaclever fellow,
he knows that we have judged wrongly” and
recited the first verse:
17
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“ Surely, Padafijali excels us all in wisdom ;
for he bites his lipsand certainly ssesthrough
Our game."

On the following day, another Court was
held: this time, however, they judged rightly
and asked the prince what he thought of their
judgment. Again he bit his lips. Then the
Bodhisatta understood that he was an out-and-
out fool and recited the second verse:

“ This man does not know right from wrong,
or good from bad; beyond the biting of his lips
he knows nothing.”

The ministers concluded that the prince Padari-
jali was a fool and made the Bodhisatta king.”

Had this priestly investiture been a con-
dition of the validity of the successon, no small
power in political matters would have been
placed in (he hands of the priests; on the other
hand, this priestly influence, as well as the part
of the ministers in the choice of the successor,

seems to be confined to extra-
ordinary casss—absence of an
heir to the throne, minority or intellectual
deficiency of the prince. The rule was that
the father, according to the custom prevailing in
the epic age’, which was also recommended

! Cf. the passage quoted already from the Ramayana (1| . 23, 26);
further, Mhbt. X 1 1.63,19:
athapayitva prajapalam putram r4jye ca pandava
anyagotram prasasttam va kahatriyam kshatriyarshabha
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in the lawbooks' placed the son in power
in his lifetime which made the investiture
by the priet a mere formality that had
not much importance. It even happens that
the king himself installs his son (rajje abhisifici,
I V.90, 105); whether in this we are to s a
taking away of the privilege enjoyed by the priest
or whether the expression has lost its special
meaning which has reference to the ceremony of
investiture and acquired the general meaning
“ handing over the government,” | cannot say
definitely.

The handing over of the viceroyalty (upa-
rdjja) to the eldest son seems generally to
take place after the completion of his studies
(1.259; 111 .123,407); often power was made
over immediately by the father to the prince, re-
turned home from the University (I1V. 96, 316;
V. 177). Whilst weread in the Kumméasapinda
Jataka (|11 407) that the prince Brahmadatta
after he returned from Takkasila was made
upardjan by his father, to whom he had to
furnish a proof of his ability and whowas pleased
with his performances, and that after the death
of his father he succeeded him on the throne,

1 Manu, 1X.323: " But (akingwho feds his end approaching)
shall give all his wealth derived from taxes to the Bréhmanas, hand
over thereins of government to the son and seek death on the
battlefield."
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it is said in the Culasutasoma Jataka of Prince
Sutasoma that after his return from Takkasila
he received from his father the white umbrella
(setacchatta, V. 177), the emblem of loyalty,
and ruled justly.

So long as the king's son is not grown
up and in case the king has no male descendant,

the eldest among the younger

brothers of the king gets the
uparaja (1. 183, kanittabhata upargja’ |11.
367).

What duties and functions were connect-
ed with the office of a viceroy, the Jattakas
do not make clear; their statements are con-
fined to the description of superficial things.
On ceremonial occasions the upardjan sits be-
hind the king on the back of the elephant
(1'1.374), aseat which is otherwise occupied by
the purohita. In the Kurudhamma Jataka it
is further explained how the viceroy goes in the
evening to do the king's work, accompanied by a
large crowd from the street; “'when he has driven
to the palace he leaves on the yoke the reins
and the spiked stick, in case he deeps in the

! Both the expressons are connected closdly with each other in the
passage in question, a fact which Rouse in his translation (Cambridge,
1895, p. 251) has left unnoticed. Likewise, by each of the expressons
purohito bréhmano, rajjugdhako amacco, donmépako mah&matto, naga
rasobhand cannadas only one person is denoted. an appears from the
verse which follows.
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palace after dinner. At. this sign, the crowd
disperses, comes again the next day in the
morning and waits till the viceroy conies out;
also the driver who was in charge of the carriage
at night comes the next morning with the
Carriage to the door of the palace. If, on the
other hand, the upargjan wants to return im-
mediately, he places the rein and the stick in
the carriage and goes to the palace to serve the
king. This sign the people recognise as meaning
that he will return immediately and wait at the
gate of the palace.” In reality, we have here
avivid picture of Court life in ancient India
given in a few strokes; what, however, were; the
king's services which the upardan performed,
we learn neither here nor anywhere else in the
Jatakas.®  Also from the nature of our text we
cannot safely trust to such statements, for
whenever such statements occur, they appear
only as incidental remarks. The narrator of a

story is very little concerned

with the actual political insti-
tutions ; the events in the interior of the
palace, in the chambers of the ladies, plots
and palace intrigues occupy the foreground of
his interest. In this the uparéjan naturally plays

! That, according to the commentary on the Mahaparinibbana Sutta,
the upardan had a share in the administration of justice, appears
already from the remark made at p. 107 footnote.
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an important part ; weread repeatedly of the
king's fears that the upardan might become too
powerful and dominate him, and of disciplinary
measur es taken by him to guard against such an
eventuality. In the Succaja Jataka (I11.67) it
is narrated how the king sees his son on active
service and how at the sight of him, the thought
occursto the king that he may probably injure
him. He calls the prince and says to him, “ My
dear son, so long as| am living, you shall not
live in the town ; remove your residence else-
where and accept the reins of government after
my death." Such banishments of the upargjan
do not seldom occur, according to the Jatakas
(I'l.203, 229); also the fears of theking were
not always without foundation, as the Thusa
Jataka shows (I 11. 121 sqg.); the sixteen-year-
old prince plots against the life of the king ;
he communicates his plan to his servants who
strengthen him in hisresolve : “ You areright
O King, what is the use of kingship if one gets
itin old age; you must in some way or other
kill the king and take upon vyourself the ruler-
ship." The king discovers all plots, binds the
princeand imprisonshim. What isremarkable,
however—one may seein thisa proof of how
deeply-rooted the idea was in the people's minds
that the son was the legitimate heir to the throne
—is, that the story ends with the words, “ After
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the funeral ceremomies of the deceased king
were over, the prince was released and the reins
of government handed over to him.”

How far in addition to the upargan the
remaining members of the ruling house parti-
cipated in the administration does not appear
clearly from the Jatakas. Only, that standing
next in rank to the viceroy, the sendpati was a
kinsman of the king, we read from the Deva-
dhamma Jéataka, where it is said that the king

gives his younger brother the
uparajja and his step-brother
the office of senépati.

The less formal the participation of the
king's relations in the administration was, the
more must the state have lost the character
of an absolute monarchy and approached that
of an oligarchy. Whether we have to sup-
pose the existence of oligarchies for the Vedic
age, or whether in course of time, along with
monar chies, States with an oligarchical form of
government gradually developed themselves, |
cannot decide’ As a matter of fact, according to
Buddhist and Jaina sources, there were oligar-
chiesin Buddha's time in Eastern India. “ The
proper constitution of the city of Vaisali” which

1 Cf. on the question, Zimmer, Altindisches Leben, p. 176. Foy, Die
Kdéttigliche Gewalt, p. 6.
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Lassen' mentions and of which he saysthat it is
found nowhere ds in ancient India, isin no
way the only example of an oligarchical régime.
According to the Jaina accounts? there reigned,
as ubject States of Vaisli, nine confederate
Licchavi princes in Kosala and nine Mallaki
princes in Kas land. The Pali texts deviate
from this tradition in so far asthey know of only
one aristocratic confederacy of the Licchavis in
Vesili and placethe seat of theM allas—I1 suppose
that this is identical with the Mallakis of the
Jainas™—at Kusinara. and Pava ; also according
to the Buddhist sources, the two princely housess
are absolutely independent of each other. The
Licchavis, therulers of the Vajjis,* played, ac-
cording to the Pali texts, an important partin
the political life and gave the neighbouring king
of Magadha much trouble; we learn from the
Mahéaparinibbana Sutta that Ajatasattu, the son
and successr of Bimbisara, wanted to extermi-

nate the powerful Vajjis, and

to guard againg their attacks
causd a fortress to be built by his ministers

! Indische Alterthumskunde, 2nd Edition, Vol 2, p. 86.

2 Kalpasitra, § 128 and Note. Cf. Jacobi, Das Ramayana, Bonu
1898, p. 106.

3 At completdly seif-evident, | can't regard this, aa Hardy has done
(Buddhism, p.92).

* TheVajjia- kr. Vrijis, werearaceliving north of the Gangesin
Videha.


http://Vesft.lt

137

Sunidhaand Vasakara which later become Patali-
putra, the capital of the Magadha kingdom.
Of much less political significance was the
family, from which Buddha himself was
descended, the Sakyas of Kapilavatthu ; our
source further mentions that they stood in a
relation of dependence (&népavattitthana, 1V .
145) to the Kosala king.

In these free states we have also, it appears
to me, to seek the mekes avrovepor, of which
Megasthenes' speaks. That by these republics are
to be understood, seems to me hardly probable.
What the Greek messenger saw and what he
tried to express by the word svrovopei, was, in my
opinion, only the fact that in the immediate
neighbourhood of great monarchies, such as, the
kingdom of Magadha, whose capital town Patali-
putraitself was, individual citiesor small states
maintained their independence and were autono-
mous. That, moreover, the constitution of these
small states was wholly different from that in
the monarchies, | cannot accept ; the difference
consisted, in my opinion, only in the greater or
less part which the remaining members of the
royal families took in the government by the
side of the king and by which they more or less
limited his absolute power. A rdjan stood even

L Arriani, India, Chapter X 1. 9.

18
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in Vesall and other free states at the head of
the government, though he was only primus
inter pare’ who had precedence over his
kinsmen in the Council. The latter, however,
whether in their position as uparéjan or senapati,
or as members of the Council, exercised no
small influence upon the government.

1 Cf. Oldenburg, Buddha, p. 101.



CHAPTER VI
THE KING'S OFFICERS

In the Jétakas, where the king appears to
us throughout as an absolute ruler, which he
probably may have been in the great monarchies
of the eadt, the advisory element of the adminis-
tration is represented by the ministers (anmccas,.
Of a participation of the people in the adminis-
tration of the State, of a limitation of the kingly
power through the will of the people, such as
we find in the Vedas! there is nowhere any
talk in the Buddhist age. We must admit that
under the stupefying influence of the climate
and long peace, which followed the subjugation
of the aboriginal races and which was only
broken by occasional quarrels with the neigh-
bouring kings or with races who were not
completely subjugated and who lived in the
frontier, the strength and political independence
of the people decreased. The secure possession
of an over-rich land did away with the necessity
for individuals to serve the king with their arms
and defend their home which was at first
liable to frequent attacks ; as they felt them-
selves sufficiently protected by the king and his

! Zimmer, Altindesches Leben, p. 172.
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strong army, they directed their thoughts towards
increasing and improving their worldly posses-
sions and ensuring the prosperity of the family.
Through this the condition of the people
improved, vast accumulation of wealth took
place, agriculture, tradeand commerce flourished.
With this progress of civilization, there went
hand in hand a development of the communal
sense—as it did in Greece after the Persian
wars ; where Indian thought, dissociated from
worldly things subserved higher interests, it was
mostly occupied with metaphysical questions,
with anxiety for the welfare of the soul.

The ancient power of the people manifesting
itself in the Samiti was transferred to the council

of ministers and here it devel oped
[p. 92]
into a factor which had an extra-

ordinary, and under certain circumstances, even
a dominating, influence. We saw above, inthe
discussion relating to the succession of the king,
that the decision regarding the succession to the
throne was often |ef t to the ministers; we also finch
mention of the actual exercise of sovereign powers
by the ministers ; besides the passage already
quoted from the Gandhéra Jataka, it is mentioned
in the Ghata Jataka also that the king, sick of
worldly life, hands over the reins of government

to the ministers (rajjam amaccénam niyyadetva.
! Cf. Oldenberg. Buddha, p. 11 q.
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I11. 170). Probably, the question. here, as
in the short absence of the king from the
city mentioned in the R&ovada Jataka (jana-
padam pariganhissamiti amacce rajjam paticcha-
petva | | . 2), is only of atemporary direction of
State affairs. Leaving aside such exceptional
cases, the influence of particular ministers upon
the course of internal and external politics
depends upon the intelligence and energy of
the then head of the State. Not every king
could be so independent of his ministers, could
behave so arbitrarily with them as the Magadha
King Bimbisara, of whom it is said in the Cula-
vagga of the VinayaPitaka (VI1. 3.5), that he
stripped some of his ministers (mahamattas),
who had advised him badly, of their offices,
degraded other ministers with whose advice
he was not satisfied, and promoted those, whose
advice he approved of, to higher positions. In
the Jatakas even, we find examples of
such an arbitrary treatment of ministers’;
but there occur in contrast with them, cases
where the king makes over the entire charge
of government to a minister and willingly
abides by his superior advice.

! Inconvenient councillors the king gets rid of, probably often
on his accession to the throne, on which occasion, as mentioned in the
Darimukha Jataka, he “examines the offices of the ministers and the
duties assigned to them ” (amaccanam thanantarani vicaretva, |11, 239)
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The court of the king conssts in the epics
of country naobles, the king's allies, the king's
relations and feudatory kings; to these areto be
added the priests who likewise belong to the

[p. 93] King's Council but who seem

tobeonly admitted by gradual
stages into the knightly assembly.! We find
analogical conditions in the Jatakas, though
only partially. As the upardan always is,
so also is the sendpati sometimes a relation
of the king, a khaitiya (1. 133; 1V. 168);
of other offices which were aso in the
hands of the khattiyas we learn, on the other
hand, nothing from the Jatakas, nor do we
find any conquered or friendly princes in
the service of the king. As regards the share
of the Brahmanas in the administration, this
is limited to individual cases  Wherever the
guestion is of the king's officers, ministers and
Brabmanas are reckoned as separate classes and
indeed, thelatter, along with the other classes of
people (the gahapatis, etc.), are set over against the
ministers (amacca ca brahmanagahapati-adayo
ca |. 260). Thus we find this distinction in
the Kumbhakéara Jataka, where it is described
how, according to the Court etiquette, the mango
is first eaten by the king, then by the ministers,

1 Hopkins, i.c., p. 90,
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then by the Brahmanas, then by the gahapatis,
etc. (111. 376). At the coronation ceremony,
there stand round the throne of the king, at a
distance from each other (ekato-ekato), the minis-
ters, the Brahmanas, the gahapatis, etc., as also
thecitizens and the dancing girls (111 . 408).
More clearly is the opposition between amacca
and br&hmana expressed in the M ahamor a Jataka:
the ministersrefer the king, when he puts a ques-
tion relating to the meaning of a dream, as
they themselves don't know how to interpret it,
to the Brahmanas with the words: “ The Brah-
manas know it, O great king” (1V. 335).

From the quotations it is evident that
by the expression amacca, no K hattiya or Bréh-
mana is in general to be understood. But to
what caste do the ministers belong, if they are
not to be looked upon either as Khattiyas or
as Brahmanas ? In my opinion, they do not
always belong to the same caste; the amaccas
form a class by themselves which is generally
hereditary, and in consequence of this heredi-
tary character, to which probably, as in the
case of the Khattiyas, a specially developed class-
consciousness is joined, poseses a certain,

though distant, resemblance
with a caste. When asked
about his jati, a minister or some one belonging
to him would perhaps have replied, if he was
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neither a Khattiya nor a Brdhmana, “I come
of a family of ministers’ (amaccakulo. || .
98, 125).

From this, however, it should not at all be
inferred that not even occasionally did the Brah-
mana act as a minister of the king and in this
way exercise some influence over him as well
as over the government. Of the two ministers
of Bimbisara, already mentioned, one, Vassakara,
whom the king employs in the construction of
a fortress and thus in purely worldly matters,
belongs to the Brahmana caste.  Also the attha-
dhammanusasaka amacca, the “ guide of the king
in worldly and spiritual matters,” repeatedly
mentioned in the Jatakas, seems always to be a
Brahmana. In the Sattubhasta Jataka, this
fact of belonging to the Brahmana caste is
clearly stated ; the Brdhmana, who has gone to
the court of the king of Kasi after finishing
his studies, receives the favour of the ruler and
is loaded with honours by him. “The king”—
so it is said further—“made him minister and
was guided by him in worldly and spiritual
things’ (atthafi ca dhammaifi ca anusasi, | | | .
342). Regarding the particular functions of
this atthadhamméanusdsaka amacca we learn
nothing definite from our sources; still we shall,
| hope, not be wrong if we compare his position
with that of the Chancellor in mediaeval
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European Courts which post was generally
held by the clergy. Even thelndian“ Chan-
cellor ” of that time seems sometimes to take
into his own hands all the reins of government,
for very often the atthadhamméanusasaka amacca
is characterised as one versed in all branches
of public life (sabbatthaka, I I . 30, 74). In this
“ guide of the king in worldly and spiritual
matters” of the Jatakas we have to recognise
the amatyamukhya of the law-books, of whom it
is said by Manu (VI1. 141), “ His first minister,
who is versed in law, is wise, possesses self-con-
trol, and is of good family, he will put into this

position, if he is himself fatigued

with matters concerning his

subjects."!

Somewhat less general are the statements
of the Jatakas concerning the “ leader of the
army," the senépati; of this officer they give
us no clear picture but only a vague description.
Often, as we saw, himself belonging to the
ruling family, he seems to occupy a prominent
place among the ministers, sometimes even the
first place; in the Cullasutasoma Jataka, the
King calls his ministers, having decided to
renounce worldly life, with the sendpati at their

! In Mann V1. 58, the question is obviously of such a minister,
whois herecalled the “ best of all" (sarvesham visishta) and a Brahmana.
Cf. Foy l.e., p. 68 .

19
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head (senapatipamukhani asitiamaccasahassani,
V. 178). Whether this office, conformably to
itsliteral meaning—senapati means “ chief of the
army "—was principally amilitary one, does not
appear clearly from our texts; probably, in wars
the sendpati occupied the next highest military
post after the king.' In times of peace, he seemed
to play a part which had little or nothing to do
with the army ; his chief work seemed rather to
be the administration of justice. We read of a
sendpati who in discharging his duties as a judge
takes bribes (viniccayam karonto laficam khadati)
and thereby gives property to the wrong persons
(as&mike samike karoti, 1 1. 186).

Of a participation of the sendpati in
legislation, the already-quoted passage from the
Tesakuna Jataka speaks, where legislation in
accordance with the Scriptureis ascribed to him.
After refusing the kingship offered to him by
the ministers, he writes on a gold tablet, before
he goes into the solitude of the forest, the lawsto
be followed in administering justice (viniccaya-

dhamma, V. 125). “ Hisopinion—
so it is said at the end—remained

in force for forty thousand years."
! Besides the senapati, another officer is mentioned in the Jatakas
whose title also points to aconnection with the army, namely, the maha-
sendpati. The only passage where | have found this mentioned

(Tesakuna Jataka, V. 115) gives us no clear idea about his functions
only that heis a high officer, is what it stipulates.
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Along with the circumstance stated here,
that the sendpati was offered the kingship,
it may be mentioned, as proof of the importance
of his position, that the residents of the city,
when their request for help is refused by the
king, resolve to go to the sendpati, thinking,
“ The king cares nothing for the city, we will
inform the sendpati” (V. 459 sq.)

Wherein, in particular, the judicial work
of the sendpati differs from that of the minister
of justice {viniccuyamacca), whose proper pro-
vince—as his name implies—was the adminis-
tration of justice, is not evident from the Jata-
kas. According to the statement made in the
commentary on the Mahaparinibbana Sutta
the vincchayamahamattas represented the first
and lowest stage of judicial work; their
judgment was only final in the case of acquittal;
in other cases, the matter was referred to the
voharikas.! In contrast with this, the vinic-
chayamacca appears to be an important perso-
nality ; his protest succeeds, as we have
already seen, in revising a wrong judgment

! The existence of these voharikas —Sk. vyavaharikas, | have not
found in the Jatakas; we meet them, however, in the Vinaya Pitaka.
In Mahévagga, |. 40.3, the King Bimbiséara asks the voharika mahématta
what punishment he deserves who initiates a hired soldier into the
religions order; in Cullavagga, V I. 4.9, they become the subject of dis-
cussion between Anathapindika and the prince Jeta. Manifestly, we
are to understand by the voharika mahémattas “ judicial officers.”
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pronounced by the king in favour of the
priest.

Although, owing to the nature of our
text, it is not everywhere possible to venture any
general conclusion from any particular passage,
one can mention the Kurudhamma Jataka (I1.
380) as a proof of this, that the “ ministers of
justice” not only gave judicial decisions, but
also advised on matters of law and morality.
A prostitute received 1,000 gold pieces from a
youth, and as he promised her that he would
come back, made a vow that she would not

receive the least thing from any

other man, even if it was only
a grain of paddy. After she had waited
in vain for three years for his return
without breaking her vow and had become at last
poor, she went to the court and asked the vinic-
chayamahdmattas for their advice: “ My lords,
it is three years since a man gave me money
and went away; whether he is dead, | don't
know. | have no means of livelihood, what
shall  do ?" They advised her to return to her
former profession.

A very important personality for the
king—the increase of king's wealth depended
obviously inno small degree upon his work—was
the rajjuka or the rajjugéhaka amacca, lit.,
“ the rope-holding minister,” that is, as appears
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from the description contained in the Kuru-
dhamma Jataka, the “ surveyor,” the cadastral
officer of the king.® As we saw in the

account of the king's revenue,

the lands of the tax-paying
subjects were measured, either to determine
the amount of rent payable by them to the
king or to determine from the extent of land
the average produce to be brought to the king's
storeroom. “ Whether the minister himself

! Bhler showsin the “ Zeitschift der D. M. G.” Vol. 47, 1893, p.
466 5., the identity of this rajjoka with the r&jdkasor lajukas mentioned
in the inscriptions of Asoka, the highest officers of the Gover nment.

The account of the rajjugéhaka amacca given in the Kurudhamma
Jataka seems to be so simple, soobvious, that it is difficult to under stand
why Rouse in his translation of the Jatakas (Cambridge, 1895, p. 267)
takes the meaning “cart-driver” given by Childers (Pali Dictionary,
under the word rajju). Doubts only arise regarding whether and in
what way the rajjuka or rajjugahaka amacca was engaged in fixing and
collecting the taxes, whether he is to bo concelved, as Buhler wantsto
do, as a “ tax-officer who measures the field" (for the purpose of fixing
the land tax). | don't consider myself compelled, as | have already
said, to accept the inference from the measurement of lands to a
“ land-tax," and even the circumstance that in the Kama Jataka
(1V. 169), in immediate connection with the measurement of thefield by
royal officers, the question of remission of taxes occurs, does not seem
to me to establish conclusively the existence of the land tax, for by
bali, a tax on the produce, a fixed percentage of the crops raised, might
very well be meant. Even the method of collecting the taxes noticed by
us above gives us no fixed data by which to decide the question, as by
the corn which was measured in front of the king's granary, we might
understand as well a portion of the produce asan amount fixed for all
time, a ground-rent. Against the supposition of such a ground
rent there is first the circumstance that neither in the lawbooks
nor in the epics is it even mentioned that the taxes which are
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measured the lands, or whether officers acting
under his supervision measured the fields, as
the Kama Jataka (IV. 169) shows, cannot
be determined from the two mutually contra-
dictory statements; what seems more probable
is that the episode of the Kurudhamma Jataka
owes its origin to the attempt of the narrator
to give as ancient a colouring as possible to
the events described by him.

It is, however, narrated how the rajjugahaka
amacca is one day busy in the province,
measuring a field. He fastens a rope to a
stick, and whilst he gives one end of the rope
to the owner of the field, he himself holds
the other end (and wants to put the stick on the
ground). In this way the stick got into the hole
of acrab.! He reflects, “ If | push the stick
into the hole, the crab will perish, if | place the
stick in front, the king will suffer loss if |

only to bo paid in the form of a portion of the vyearly
produce are to bo looked upon as rent of the ground ; rather, the
scruples of the conscientious setthi already mentioned, have a meaning
when the question is of a percentage of the produce ; for had he had
to pay aground-rent, he would only have injured himself and not the
king. That, nevertheless, in some parts of India even in the older
Buddhistic ago a ground-rent was not collected, is surely not proved ;
it israther probable that in different kingdoms, the mode of taxation
was different.

1 What is meant here, asBuhler, (I.c., p. 469) remarks, is theland
crabs which one finds in many parts of India, especialy, in damp
places.
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place it behind, the farmer will be injured, what
is then to be done ?

By such considerations, however character-
istic they may be of thinking influenced by

Buddhistic morality, an officer can

hardly beguided ; thescruplesare
represented in the narrative itself as examples
of excessive conscientiousness. Rather, we have
to suppose from the extremely ironical charac-
ter of the Jatakas, that frequent cheatings on
the part of the royal surveyors may have served
as an occasion for this narrative.

With the rajugdhaka amacca, “ the sur-
veyor," the series of royal officers mentioned
expressly as ministers (amacca) comes to an
end ; of the remaining numerous courtiersitis
doubtful whether they are to be reckoned as
belonging to the category of amaccas. In part,
they are called, as well as the * taxing officers ”
(Donamépaka), mahamattas, “ of great import-
ance, esteem,” an expression which is probably
to beregarded as a designation of an office,
similar to that of an amacca® but isperhaps only
to be treated as a predicate, corresponding to our
“ grandee, magnate." Whatever that may be,

! Synonymously with amacca the word mahamatta is cbviously

used in the passage of the Vinaya Pitaka quoted above. The inscrip-
tions also use the word in this sense Cf. “ Zeitschr. d. Deutschen
Morgenl. Ges,” Vol. 37, pp. 267, 275.
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this much seems to me certain, that the maha-
matta and the amacca, as well as the other
courtiers, belonged to one and the same class,
namely, that of “ people in the king’'s pay and
service," the rajabhoggas,' who are reckoned in
the Patimokkha (Nissaggiya 10), along with the
khattiyas, brahmanas and gahapatis, as a special
class. In the passage of the Patimokkha in
question the matter is this: A monk has been
given a valuable object through a messenger,
in exchange for which he wanted garments; as
givers of such a present, which only wealthy and
aristocratic people alone can possess, there are

mentioned in order, the Kking,

those in the king's pay, the Bréth-
mana, the householder (rgéa, va réabhoggo va
brahmano, va gahapatiko va). Comparison with
this passage of the Patimokkha has made me
suppose—of the tentative character of this
supposition I am perfectly conscious—that by
the word r§jafiia, mentioned in the Assaldyana
Sutta,® which has already been noted, "royal

! Rajabhogga is explained in the Suttavibhanga, Nissaggiya

10.2.1 (Vinaya Pitaka ed. Oldenburg, Vol. 3, p. 222) as "one who
receives livelihood and money" (yo kod rafifio bhattavetanaharo). A
similar idea is expressed by réjabhata (Mahavagga, |. 40. 3 sq.; 76. |;
76. 1), only rajabhata seems to mo to have a narrower meaning and
to denote especially a mercenary soldier in the king's army.

Ed. Pischel, p. 1389: Khattiyakuld brahmanakuld réjafifiakula
uppanna.
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officers’ are to be understood. Also here
the highest classes of the population are
enumerated, as in the Patimokkha, with only this
difference, that the gahapatis are omitted; the first-
to be mentioned are the Khattiyas, corresponding
to the rdja of the Patimokkha, then—probably,
through courtesy to Assahdvana—in the second
place and before the rjafifias, the Brahnanas
and thirdly, the rgaffas. | think these are
identical with the réjabhoggas and that by this
word “people in the king's service, high officials
of the king, courtiers ” are to be understood.

1 Tin; etymology of rajafifia speaks no doubt against this view. In
Sanskrit rdjanja means “ princely, royal” and “ one belonging to the
royal family.” and if rajaff in Pali preserved this meaning, the word
rgjafifiakula must. as it is done in Pischel's translation, be translated by
‘ royal family." But, as is well-known, Pali words have very often
deviated from the Sanskrit etymology and that rdjfifia, at least in
this passage of (he Assaldyana Sutta. cannot have the meaning of
the Sanskrit r&anyu seems to me beyond doubt, because otherwise.
the concept * princely, royal ' would bo repeated twice, once through
khattiya and a second time through réjfifia. To describe. Khattiya-
kula, as “ warrior family " and to look upon the scale, khattiyakula,
bréhmanakula. r§jafifiakula, as an ascending one, is opposed to the
terminology of Pali texts of that time and that found in the Assaldyana
Sutta, which was to understand by khattiyas the princely or royal families
and to give in an enumeration of castes, the highest rank, the first.
and foremost position to the khattiyu.

Perhaps it will he objected against me that | have attached too
much importance to this passage, of the Assaldyana Sutta and that prob-
ably the word rdjafifia is an error. This | cannot accept, for the
same enumeration of the three kulas repeated in exactly the same
form three times and because the Buddhistic writers were parti-
cularly careful about their terminology.

20
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fey his professon, the “ produce-measurer ”
stands next to the rajjigdhaka;
as befits his name donamapaka,
lit., “ one who measures with a dry measure,”
the task devolves upon him of measuring
the produce given by the owners of land
(gahapatis) asthe portion of the king (r&abhaga).
He is thus the proper tax officer of the king,
whilst the rajuka in my view had no
direct connection with the collection of taxes.
Whether or not his work as described above,
can be called difficult or specially honourable,
he must have been one of the important
personages in the Court, for to him also
the title mahématta, “of great weight,
esteem,” isgiven (I 1.378). It isprobable that
even this narrative, like the account of the
work of the surveyor, purposely describes the
primitive conditions of former times, of which
the people had only a faint memory, and that
in reality, probably, in Buddha's time, only the
title donamapaka remained and not the work
denoted by it, namely, measuring corn with
one€s own hands. This was probably assigned
to an army of subordinate officers in which
category we must also include the tax-collectors,
and supervision of their work was only allotted
to the high official.

Abbreviated alsoin theform dona (1 | . 367).
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A well-known figure in the epics and
the classical Sanskrit literature, the chariot-
driver (sarathi) of the king, meets us aso in
the Jatakas (IT. 377), but is pushed somewhat
into the background, as compared with the
other followers of the king at that time.

Likewise only occasionally do we find
the keeper of the king's purse, the herafifiika,
(111, 193) and the superintendent of the king's
storehouse, bhandagérika (1V. 13; V. 123)
mentioned. The rare mention of these two
officers does not, however, justify the supposi-
tion that they held an unimportant position
in the Court ; the bhandagérika, at least, seems,
according to the Nigrodha Jataka, where Pottika,
the tailor's son, predicts to his friends that on
the next da ,one of them would be king, another

senpati, he himself bhandagarika,

to have played no unimportant
part in publiclife, especially, in trade matters; for,
itissaid at the end that the king makes Pottika
who refuses to accept the office of sendpati, a
superintendent of stores and that the latter “ is
worthy of the regard of all guilds" (sabbaseninam
vicaranaraham bhandagérikatthanam, |V . 43).

So in the lowest rank of the courtiers
the doorkeeper, dovéarika, seems to have been;
we meet him, in thelist of persons mentioned in
the Kurudhamma Jataka as those of which the
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king's Court consigsts, an occupying the last place
but one, being above the public women (ganikas).
And in the Mahapingala Jataka, the doorkeepers
are mentioned after the “subjects in general ”
(amaccd ca  brdhmanagahapatiratthikadovarika-
dayoca) (I 1. 241). Itistrue that heiscalled in
the Sonaka Jataka “ noble gatekeeper ” (ayyado-
varika, V. 250), but he might, as here, appear a
noble and important personage to a poor wood-
gatherer who wanted an audience of the king.
According to the Méatanga Jataka, his duty was
to thrash Candalas or similar vagabonds who
wanted to peep at the palace, with sticks or
bamboo posts, catch them by the throat and fling
them on the ground (1V. 382). Also the treat-
ment which the doorkeeper in the Mahépingala
jataka received during the lifetime of the
cruel king does not indicate that he held
a gpecially high rank. Whilst all people
expressed jubilation and held festivities at
the death of Mahéapingala, one of the door-
keepers moaned loudly. On being asked by
the new king why he alone moaned, whilst
all ese were making merry, and whether probab-
ly his father was good and kind to him, he repli-
ed, “ | don't weep because Pingala is dead. For
my head his death isa real happiness. For the
King Pingala used, every time he went away from
or came to the palace, to strike eight blows upon
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ray head with his fists as with the hammer of a
blacksmith. So ho will also, when he goes to
the Beyond, oppress in hell the doorkeepers of
Yama with blows from his fists, in the belief
that he bestows them upon me, and then they
will cry out, “ He gives us much trouble,” and

send him back here. He will, |

fear, come back and strike blows,
as before, with his fists upon my head; it is
for this reason that 1 weep.”

Obviously, the dorérika had for his duty
the closing of the gate of the city at night.
According to the Kurudhamma Jataka, he
announces thrice at the time of shutting the gate
the closing of the city gate (probably, by blow-
ing upon a horn); a poor man who had gone to
the forest with his sister to collect wood and had
thereby been late, he addresses as follows, “ Do
you not know that the king isin the city and
that the gate of the city is closed at the right
time?" (11. 379). Foreigners, who did not
know their way about the city, he had to direct.
In the Mahaassaroha Jataka the king promisesthe
dovarika 1,000 gold pieces if he can take him to a
man living in the frontier who would cause
enquiry to be made about the house of
M ah&assaroha.

Possibly, the person who closed the city
gate was different from the palace door-keeper
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and was to be counted among the officers
who had to look after safety and discipline in the
city ; still these also belonged probably to the
class of r&abhoggas, the royal officers, as they
were appointed and paid by the king and had to
obey his orders. If a dangerous robber made
the city unsafe, then the residents, as narrated
in the Kanavera Jataka (111 . 59), wentto the
king with the request that he would arrest the
“great robber,” upon which theking charged the
na araguttika with the arrest and execution of
this man. That he was appointed by the king is
evident from the conversation between the king
and the Candéla ; jokingly, the king calls here
the nagaraguttika the “kingat night." Judging
from the insecurity which on account of the
frequent mention of robbers and thieves
in the Jatakas and other folk-literature must
have existed in the Indian cities in ancient
times, he was no small personage.

As the last of the royal officers who
occupied a public office, the
executioner, the  coraghataka,

must be mentioned® who came close to the
nagaraguttika and who sometimes represent-

! Other pesns of that time employed in the king's court
whose work was of a pirate nature are treated of in the eleventh
chapter.
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ed him. According to the lawbooks' the
office of the executioner was exclusively in
the hands of the people belonging to the
despised classes, Candélas and Svapacas; thus
even in ancient India—at certain times
and in certain places—this professon had
the same contemptuous odour about it which
it had in the Middle Ages when one pointed out
the executioner among the "unholy people".
The Jéatakas know nothing of such a con-
tempt attaching to the position of the cora-
ghdtaka; rather, parades and ceremonial
processons in which he appeared in front of
the king, point to a certain respect which the
executor of the king's commands enjoyed.
When summoned, he comes, a hatchet and a
thorny rope in his hand, dressed in a yellow gar-
ment and adorned with a cross of red flowers,
salutes the king and asks for his commands
(I'11.41; sodsol I'1.179).

W ith the offices enumerated above, the great
class of rgabhoggas is in no way exhausted;
apart from the fact that even the Jatakas do not
touch all the circumstances of public life—
they speak, for example, almost nothing of
the gradations of rank in the army—it isto
be reflected that the apparatus of government,
although all threads of the centralised State

! Manu, X. 66; Vishnu, XV1. 11.



160

government were spun round this one point, was
not confined in the great monarchies within the
capital of the kingdom; in order to hold such a
vast territory, as the Magadha kingdom, under
the sway of a single ruler, the king's power must
have been represented by officers everywhere in
the small towns and in the villages.

If the circumstances narrated in the Kharas-
sara Jataka can be held typical, the superin-
tendent of the village, the gamabhojaka, was

an amacca of the king; he

[P.105] collected the taxes for him
(rdabalim labhitva |I. 351) and was punished
by the king appropriately, as he with his
own people went to the forest, leaving the
villagers at the mercy of robbers® Other
narratives make the official character of the vil-
lage superintendent still less (or not at all) clear.
In the Kulavaka Jataka (1. 198 sq.), the gama-
bhojaka spoke ill of the villagersto the king;
as, however, their innocence was proved, the king
gave them the whole of the possessons of the
slanderer, made him their slave and turned him
out of the village. Of the appointment of a new
superintendent, nothing is mentioned, rather the
further course of the story seems to bring out that
the villagers henceforth looked after their own

31n the introductory explanation, the kingremoveshim and sends
another gawabhojaka.
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affairs. Also when we read in other passages
that the gémabhojaka exercises judicial powers
in the village, inasmuch as he settles quarrels
and makes the guilty pay a fine (1. 483), that
he issues prohibitions, for example, against the
slaughter of animals (maghatam kéarépesi, 1V .
115) and against the sale of intoxicating liquors
(majjavikkayam varetva V. 115), that when
through defective growth or flood, the crops fail
and famine appears, he distributes meat to the
villagers, whilst they on their part, have to pro-
mise him a portion of their next crops (I1. 135),
all these statements seem, indeed, to point to the
position of the gamabhojaka being one of power
and honour ' among the villagers but do not
oblige usto ¢ in him a king's officer. They
rather seem to indicate an elected chief,
to whom the village community itself gave
the direction of the common affairs—a kind of

self-government in the village

communities. That self-govern-
ment prevailed in India in villages is ex-
tremely probable and in particular localities
of India it may have continued up to

! This honour however, was not always shown, asthe Gahapati
Jataka shows: the gamabhojaka who has committed adultery, is held
bY the hair by the husband, flung upon the floor of the house, and while
he protests loudly against this, crying “ | am the village superintendent”
(gdmabhojako'mhi |1 . 135) is beaten toajelly and driven out of the
house.
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the period described in the Jatakas.! As
the royal power grew, this, with the rest of self-
government, was more and more reduced ; in the
Magadha kingdom, the village superintendent
remained under the personal supervision of
the king, as appears from a passage of the
Vinaya Pitaka (Mahévagga, V. I. | sq): to
the King Bimbisara, a contemporary of Buddha,
the overlordship of 80,000 villages is ascribed
(aaitiyd gamasihassesu issaradhipaccam rajjam
kéareti); he collects together the chiefs (gamikas)
of these villages and gives them instruction in
worldly things (ditthadhammike at the anusas-
tvd). About two hundred years later, King
Asoka arranged a system of inspection tours for
supervising the work of the administrative
officers. " For this purpose"—so it issaid in
the first edict?>—* in accordance with the law
(dhammate) | shall send every fifth year
(an officer) who is neither harsh nor impetuous,
but mild in his acts." This arrangement of
Asoka agrees, as he probably himself wanted to
indicate by the expression dhammate,® with the
prescriptions of the lawbooks: in Manu it is said
(VIl. 120 sq,), after the gradations of rank

! The circumstance, among others, may be mentioned in favour of
this supposition, that the village superintendents areonly mentioned in
thelater lawbooks as king's officers. cf. Foy., Die konigliche GeWalt, p. 65

! According to the translation given by Biiihler in the “ Zeitschriff
der Deutschen Morgenlandischen Gesellschaft,”' Vol 41, p. 13.

3 Buhler, I. ¢, p. 19,
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among the administrative officers' are pointed
out: " The business of these (officers), who are
concerned with village matters and their

special obligations, another officer
P 107

(saciva) of the king will ex-
amine who is mild and extremely industrious.
And in every city he should appoint as
a supervisor to look after all affairs, a
magnanimous, highly esteemed person who
is like a planet among the stars. The latter
should visit these officers serially ; he should
examine their work in their districts through
spies specially selected (for this purpose).”

! Manu, VII. 115: lie (the king) should appoint an officer over
(every individual) village, so also over ten villages (dasagramapati),

over twenty villages (vimsatisa), over one hundred villages (satcsa)
and over a thousand villages (sal.asrapati).



CHAPTER VI
THE HOUSE PRIEST OF THE KING.

Not properly belonging to the class of king's
officers and yet partly entrusted with similar
functions and surpassing them in many respects
in importance and influence, the house priest of
the king, the purohita, occupies an extremely
peculiar position in the Court. We must, if we
wish to arrive at a clear conception of the
nature of the purohita, realize the historical
evolution of his position of power.!

Even in the pre-Vedic times, intercourse
with the gods was not permitted to everybody,
but it required the intervention of " a certain
person with special knowledge and special
magical powers”? This privilege, this claim,
based upon wisdom and supernatural powers,
to be alone in communication with the world of
demons and gods and to exercise influence
upon it through sacrifice and magic, led to
the institution of the office of a priest, an

1 Cf. on this: Weber, Indische Studien, Vol. 10, p. 30 8q., Pischel and
Geldner, Veddhe Studien, Vol. 2, N. I, p. 143 ., Pischd in the
Gottingische gelehrie Anzcige, 1894 Vol.1, p, 420 sq. Oldenberg,
Religion des Veda, p. 372 sq. For the epics, cf. Hopkins, Ruling Cade,
p. 161 sq.

! Olden berg, Religion des Veda, p. 372.
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exclusive priest class, who through this privilege
exercised a preponderating influence upon other
classes of the population and even upon the
ruling class. Itis precisely the latter class which

required the help of the priest,
P 108

either in injuring its enemies
or for protection against threatening evil.
Even the Khattiyas of the east, however
much they may have excelled the Brahmanas in
wealth and power, felt themselves standing on
the same level with them in spiritual matters
and were in this one point compelled to give the
priests a power over themselves, not indeed the
Bréhmana caste as such, for this had become
through its worldliness something different in
Buddha's time from what it claimed to be
according to its own literature and what in fact
it might originally have been, but individual
representatives of this caste, and principally,
the house priest, the purohita.

! From the later Sanskrit literature a passage of the Raghuvamsa
(X'1. 58 sqg.) should here be quoted, where King Dasaratha, frightened
by hostile wind and other strange natural phenomena, goes to his
guru, the purohita Vasisha, for advice ; the latter removes his anxiety
by explaining them as good sigus. It is characteristic of the view which
the poet has of the relation between the king and the purohita that the
expression kvityavit is used, by which Kélidasa wantsto say that the
king knew how he was to behave in such cases, that he chose the only
right and possible way of escaping the threatening danger when he
sought the help of his priestly counsellor.
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the proposition of the Aitareya Brahmana
(VII11. 24), that every king who wants to
perform a sacrifice, must have a purohita, as
otherwise the gods will not accept his offering,
also held good in easiern lands, so long at
any rate as sacrifice was held in esteem. A
king without a purohita was even here inconceiv-
able, before Buddhism called in question the
efficacy of sacrifice; and magical chantings.
Not being himself in a position—just because he
lacks supernatural powers, the exclusive right
of the priestly class—to propitiate the gods and
demons, nor knowing the means by which the
future could not only be known but made to
favour him, he took recourse to the magician
priest for influencing the transcendental world,
to the Indian Shaman. In executing his
commission, the purohita must perform the
sacrifice, along with Brdhmanas who act under
him, in order to drive away the misfortune
which accrues to the king through bad dreams
(in the Mah&saripa Jataka, 1. 334 sg.), or through
sinister moaning (in the Lohakumbhi Jataka,
[11.43sq.) ; if inexplicable natural phenomena,
such as the flashing of the weapons, causeanxiety

to the king, the purohita refers
p 109

them to the constellation of the
stars; arms and animals which the king uses, must
be consecrated by magic formulae (for example,
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the state elephants through hattisutfa, 11 . 46), so
that their use may bring luck. If, however, all
this was the business of the purohita, then the
destiny of the king was placed in his hands : it
lay with him whether the favour of the gods
was to be invoked on behalf of the king, his
sacrificial lord; it was in his power to do the
opposite ; to him the king must come if he
wanted to know beforehand the result of any
undertaking by means of any sign or constella-
tion of stars ; especially, when he did not trust
himself to answer the question whether he had
any chance of conquering his enemies in war or
thought it necessary to seek the help of the
gods'  This position of the purohita with respect
to the king led necessarily to an extremely
intimate personal relation between the two ;
under circumstances there might arise—when the
king was weak and the purohita possessed great
energy—a temporal power of the latter who as a
matter of fact had originally nothing to do with
administration. For both of these our text gives
us instances.

The three priests who are considered specially
holy in the epics, the guru, who has taught

1 Cf. Weber, Ind. Stud.. Vol. 10, p. 31 : “ If a king wants to defeat
the army of an enemy, lie must go to a Brahmana for help. If be gives
his consent, he consecrates the war-chariot of the king with all sorts of
incantations and thus helpshim on to victory : so also when a king is
banished.” Ait. Br., VIIl. 10. Vs. X 1. 81.
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the king in his youth, the sacrificial priest
and the house priest' appear, according to the
Jéatakas, to be united in the person of the
purohita. He is the teacher, the guru, or, as

usually said in our text, the

acariya of the king and is
mentioned as such by the latter. “ Give
it to the &cariya " —with these words the
king presents a costly carriage through his
retinue to the purohita (11. 37(5- When the
king, as narrated in the SarabhaNga Jataka,
hears the purohita knock at the door with
his nails, he asks, “ Who is there,” and
at the answer, 7 It is I, O king, the puro-
hita" opens the door and says, “ Come in,
my teacher ” (&cariya, IV. 270). Also in the
passage already mentioned of the Sarabhanga
Jataka (V. 127), the king calls him several times
acariya. In answer to the purohita’'s question
whether he had a good sleep, he replies: “ How
could I sleep well, my teacher, when the weapons
flashed to-day all over the palace.” The priest
soothes his anxiety as he points to the birth of
his son as the cause of this phenomenon.
“What, however, my teacher, will happen to a
boy born under such circumstances ?” "Nothing,

! The three personalities Ho not appear even in the epics always
sharply diatinguished : Cf. Hopkins, Ruling Caste, p. 155.
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O great king, he will become the best archer
in the whole of India." “Good, my teacher,
then educate him well and when he is grown
up. present him to me."

Often the purohita is the teacher and
guide of the king in hisyouthful days; in the
Tillamutthi Jataka we read that the king makes
the teacher who has taught him in Takkasila
his purohita and looks upon him as if he was
his father and follows his advice (11. 282). Still
the purohita probably got the title of &cariya,
not from his capacity as teacher of the prince;
he rather figured, even after his pupil had
ascended the throne, still as his teacher, for a
king did not apparently consider his spiritual
education over with the termination of his
studies and let himself be taught further
by his purohita and given instruction in

. 1] the Vedas (Ba&rénasirga, puro

hittassa santike mante ganhati®
1. 28).

1 That in this passage the Vedas are necessarily to be understood
by mante, | won't maintain ; magical incantations may also be meant
here, a knowledge of which the king, as appears from other passages,
had at heart. Of such magical incantations learnt by a Khattiya, there,
are mentioned in the Jatakas: the magical incantations with the help
of which one conquers the earth (patharijayamanta, || . 24.3), the magic
by which one can understand all tongues, even the tongues of animals
(sabbar avajananamanta, | | | . 145), the magical incantation which helpsto
bring into view concealed treasures (niddhinddharanamanta, Ill. 116).
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This position as teacher made the purohita
in many eases the fatherly friend and adviser of
the king. What served to raise and consolidate
the position of trust which the purohita held
in the king's Court, was the circumstance
that his office was ordinarily hereditary
(1.437; 11. 47; 111. 392, 455; parohitakula,
V. 200) and held by the same family for
generations together.  This circumstance fur
ther helped to hind the priest's family firmly
with the ruling house. “ For -seven genera-
tions, the performance of elephant consecra-
tion (hatthimangala) has been hereditary
in our family,"—so complains in the Susima
Jataka (I1. 17) the mother of the young son
of the purohita whose holding this lucrative
post the Brahmanas dispute on the ground of
his youth and ignorance of the Vedas and of
the elephant book (hatthisutta)—" the old custom
will pass out of our hands and our wealth will
disappear.” Sometimes, in consequence of this
hereditary character of the office of the puro-
hita, friendly relations existed betwen the king
and the latter from early youth. The son of
the purohita born on the same day as the king's
son grows up with the prince; they wear
the same clothes and eat and drink together;
when they arc grown up, they go together for
study to Takkasila(111.31). Thisfriendly rela-
tionship continues even after the prince is given
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the uparajja after his return from the University.
They continue to share the same food, drink and
bed, and a strong mutual trust subsists between
them, and as the prince, after the death of his
father, ascends the throne, he wishes to give the
post of purohita to his friend. It is true that
in this case thepurohita’sson prefers the home-
less life, still itis narrated to us in the Susima
Jataka (111. 392) that directly on the com-
mencement of the young prince's reign, the
purohita’s son steps into his father's office.
Thus intimately associated from youth on-
ward, the purohita and the king remain also
in later years inseparable com-
panions. We meet them together
in a game at dice (in the Andabhdta
Jataka, |. 289) ; we see the purohita on festive
occasions on the back of an elephant behind the
king, who is seated upon its shoulder. The king
bestows honour and riches upon him; of such
favours we find repeated mention: thus, for
example, we meet with the gift of acarriage (in
the Kurudhamma Jataka, | | . 376), of a village
(in the Néanacchanda Jataka, 11. 429). The
last seems generally to be the source of liveli-
hood of the purohita, for we read pretty often
(rrr. 105, 1v. 475) that he goes to his
bhogagama, thatis, to the village from which
he collects his rents.
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As he shares the fortunes of the king,
so also he shares the misfortune of his lord.
When fleeing at night from an invaded town,
the robbed king takes with him, besdes the
queen and a servant, only the purohita (111 .
417). Ashe, as explained in the Padakusala-
Méanava Jataka (1 11. 513 sg.), has plundered
the land along with theking, hoiskilled, along
with the latter, by the enraged populace.

But the purohita is not only the fatherly
adviser, the friend and inseparable companion;
he appears sometimes as an officer of a purely
temporal character. Mention has already been
made of his participation in the administration
of justice; the Kimchanda Jataka describes to us
a slandering, corrupt purohita who when sitting in
Court makes unjust judgments (kutavinicchayiko
ahos V. 1). In better light the Dhammadhaja
Jataka (11 186sq.) shows the judicial work of
theroyal house priest. Here it is narrated how
a man who is defeated in a lawsuit through the
adverse judgment of a corrupt sendpati leaves
the Court, wringing his bauds and weeping and
meets the purohita, as he proceeds to do the
king's work. He falls prostrate before him and
complains that he has lost his case: “Whilst
people like you, my lord, advise the king in
worldly and spiritual things the senpati takes
bribes and robs the rightful owner of his
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property.” The purohita feels sympathy for him
[p.113] and says to him, “Come, | will
decideyour case” ; they go to the
Court together where there is a great crowd
assembled. The purohita reverses the judg-
ment  (attam patinicchuritra, 11. 187) and
helps the rightful owner to get his own property.
The crowd praised him loudly, so that a great
noise arose. The king heard this and asked what
the matter was. "O king, the wise Dhammaddhaja
has set right a wrong judgment and hence this
shout of praise.” The king was pleased and
asked the purohita : " People say, my teacher,
you have decided a lawsuit; is it true?" "Yes,
O Great King, | have set right a thing wrongly
judged by the senépati.” “Then you shall
from to-day try lawsuits; that will bring
pleasure to my ears and prosperity to the
world."

That guarding the king's treasures was part
of his duties, we learn from the Bandhana-
mokkha Jattaka, where the priest who has
fallen into disgrace and whom the king's people
want to take to the place of execution, prays that
he may be brought before the king, "for"—so
runs his prayer-“ | am an officer of the king
(aham rgjakammiko, 1. 439) and have rendered
him much service and | know where great
treasures are hidden. The treasures of the
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king, | have guarded ; if you don't take me to
the king, much wealth will he lost."

Still all purohitas were obviously not con-
tent with the occasional care of state affairs;
greediness and love of power would often
lead them to use the influence which they
had over the decisions of a weak and super-
stitious king in securing worldly prosperity. If
an ambitious priest was in possession of complete
mastery over the king's will, it was quite in
the nature of things that ho gave his thoughts
to the acquisition of the highest position of
power in the Court, that he tried to become the
leader of the king in worldly and spiritual
matters (atthadhamménusdsaka, V. 57) and as
such, to take into his hands the whole direction
of state affairs. |f, as often happens, a minister
or one of the remaining Bréhmanas has obtained
that which is the highest aim of ambitious
courtiers, in case the purohita is himself free

from worldly cares, the latter is

selected beforehand for the office
of  atthadhamménusésaka.  Not content with
this, many purohitas aimed at something higher
and tried to combine in themselves the office
of the house priest of severa kingdoms.
Examples of this nature are found very
often in Sanskrit literature; thus, in the
satapath Brahmana (II. 1,4,5), it is sad of
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Dcvabhftga Srautarsha that he was the purohita
of two kingdoms,® namely, those of the Kurus
and the Srifjayas. Such a purohita may have
served as a model for the hard and cruel Pingiya
mentioned in the Dhonasékha Jataka. “ | will ”
—0 he thinks in his desire for fame—"make
this king conquer all other kings in the whole
of India; in this way he will become the sole
king and | the sole house priest (ekapnrohila,
111.159)"

We must always, however, bear in mind
if we want to get a right estimate of the
position of the purohita, that such a position
of worldly power was neither necessarily con-
nected with his office as house priest nor
determined by proper regulations. the politi-
cal power of the purohita was purely individual
and had its source wholly and solely in the
personal influence which he obtained over the
king through his function as sacriftcer and
magician. From this side, in all cases, was
derived the chief strength as well as the chief
activity of the purohita. We get no impartial
estimate or complete picture of his work as
a sacrificial priest—and, indeed, nothing else can
be expected from the standpoint of the Jatakas
— our sources make the purohita only exhibit his

! Weber, Indische Studien, Vol, 10, p. 34,



176

priestly office from the standpoint of its lucra-
tiveness. Whenin theLohakumbhiJataka(1l 11 .
45), at the beginning of a sacrifice! the eldest
pupil comes to the purohita and asks, "Is it
not mentioned, O teacher, in our Vedas that the
killing of a man is not a fortune-bringing

act?", the latter replies: "You
[P. 115] *

bring the gold of the king, we
shall have meat. Remain silent.” In a
similar manner the purohita sops in the Mahéa-
supina Jataka (1. 343) the wise and learned
scholar who likewise expressss misgivings
concerning the killing of any living being,
saying, “* My son, much money will come to
us in this way; you seem to me, however, to
take care to save the treasures of the king.”
Whilst in both these narratives the sacrifice is
meant to protect the king from threatening mis-
fortune, in the Dhonasékha Jataka the ambitious
purohita helps the king through a sacrificial
ceremony to acquire a city which is difficult to
conquer. He proposes to his lord to pluck out
the eyes of the thousand captured kings, rip
up the bellies and take out the entrails and thus
give a bali-offeringtoatreegod (111 . 159 sq.).

! The question here isof a sabbacatukkayafifia, that is, a complete
fourfold sacrifice, constating of four elephants, fodr horses, four bulls,
four men and four samples of other creatures, quails, etc.
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Just as the sacrifice, so also other magical
performances the purohita did for his own
enrichment and worldly prosperity. The con-
secration of State elephants brought thepurohita,
according to the Susima Jataka, always ten
millions (koti 1 1. 16), as all implements for
consecration and the entire jewellery of the ele-
phants fell to the lot of the performer of the
hatthimangala. That he made use of his skill
to read the signs of the future to promote his
own interest, was only too obvious; to make
a king subservient to hiswill, he used to read
out of the sgns only that which conformed to
his wishes. In the well-known story of King
Sufferlong and his son Livelong| the purohita's
reading of the signs plays a r6le which can
properly be called by no other name than chea-
ting, though it is not employed for a bad pur-
pose. The Kosala king Dighiti “ Sufferlong” is
defeated by his neighbour, King Brahmadatta,
and driven out of hiskingdom. Along with the
gueen he wanders from place to place and comes
at last to Benares, the seat of his enemy Brahma-
datta, where he remains in hiding in the

house of a potter, dressed as a

P. 116 begging ascetic. Not long after

1 This is found in the Mahavagga of the Vinaya Pitaka (ed.
Oldenberg, Vol. |, p. 342 sq.). The conclusion of the narrative is also
contained in the Jataka collection, namely, in the Dightakosala Jataka
(VIl. 211 sq.).

28
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his wife becomes pregnant; she getsthe desres
which pregnancy creates and wishes to se
at sunrise a four-limbed' army ready for fight,
in full equipment and standing upon a ground
which promises luck and to drink the water in
which the smvords have been washed. she nar-
rates this to Dighiti and explains to him that
as hein his poverty cannaot fulfil such an extra-
vagant desre of hers she will die, snce <he
cannot s her desre fulfilled. Now the puro-
hita of King Brahmadattaisafriend of Dighiti;
to him goss the Kosala king and explainsin
what difficulty he finds himsdf placed. “ Let
me e the queen,” replies the purohita, and as
he sees the queen, he cries out “Verily, a Kosala
king resdes in your womb! Rest asaured,
at sunrise you will se a four-limbed army
ready for fight, in full equipment and sanding
upon a ground promising luck, and you will
get the water in which the swords are washed
todrink." He goes to Brahmadatta and says
to him, “ 0 king, the ggns (nimittani) demand
that there should be tomorrow at sunrise a
four-limbed army ready for fight, in full equip-
ment and standing on a lucky ground and that the
arms should be washed.” The Kasi king orders his
people to satify the purohita’'s requirements.

! Caturaligint sent, i.e., an army consisting of elephants, horses,
chariotsand infantry.
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Thus the desre of the queen in her pregnant
condition is fulfilled through the deceit practised
by the purohita.

The activity of the purohitas who did not
live in the king's Court but in the country
sams really to be confined to magic, reading of
dgns and dmilar things. Here they good
with regard to the representatives of the king
probably in a relationship smilar to that of the
house pries to the king. They, however, lacked
all opportunity to develop any political capacity.
These purohitas who were not in the service of
the king are' aso mentioned in Brahmanical
literature, though rarely; still averse of the Dasa-

brahmana Jataka (1V . 364) refers
P 117
to them and describes their work

in these words—

“ Food brought from a digance some puro-
hitas in the villages eat, many people ak them
(the meaning of dar congdlations, etc.), they
cagstrate animals, (happy) sgns they read.

“ Also (in the housss of these purohitas) there
are daughtered shesp, buffaloes, swine and
goats They are daughterers, O great king, and
yet they call themsdves Brahmanas.”

! On the purchita in a wider smnss cf. Oldenberg, Religion des
vedap. 374 5.



CHAPTER VIII
THE BRAHMANAS

We have placed the purohita, on account of
his often purely worldly position, among the
officers of the king but have emphasised the
fact that the proper source of his political power
is to be sought in his being a Brahmana, in his
belonging to the Brahmana caste; with this we
shall now deal minutely.

While we had to point out in the case of
the Khattiyas that the expresson "caste’ did
not strictly apply to them, either in the modern
sense or in the sense of the Brahmanical theory,
the case is different with Bradhmanas. They are
no class and do not represent any special ele-
ment of the Indian society which may be called
the spiritual element, just as the khattiyas re-
present the ruling element; also they do not
represent a purely hereditary rank, as do, for
example, the ministers of the king, for we shall
e that the Brahmana and the priest are in no
way identical. The Bramanas are a caste and
that, too, almost in the snse in which they
understand it in their own theory. Every oneis
a Brahmana by his birth, not by his profession;

! SoaltoaBrahmanaisdefined in the Vinaya Pitaka (Nissag- giya-
X. 2.1) : brahmano nama jatitya brahmano.
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he may change his professon, he may
follow the most humble call-

ings, still he remains a Brah-

mana, a member of his caste. What lends
exclusiveness to this Brdhmana society, what
unites the Brdhmanas closdly with one another
and separates them from members of other
cages is, firstly, the consciousness of being
the premier caste, the only one which enjoys
the privilege of offering sacrifice, as the
only medium of communicating with the gods,
and secondly, the contempt arising from this,
of all people who are low by birth, whose con-
tact is strictly prohibited, and finally, the
observance of certain universal customs relat-
ing especially to cannubium and the eating
of impure food, the violation of which leads ip$e
jure to excommunication from the case Of
course, the exclusiveness of theBrahmanacaste
exists only in idea. The great mass of Brahma-
nas, spread over the whole of Northern Indiain
Buddha's time, does not constitute a well-orga-
nised body with a chief and a council; such an
external organisation, as we find in the modern
castes, s.ems wholly wanting in that age! Also
' Only when the Brahmanas live in villages which are exclusively
inhabited by them and live in anion, it the presence of any organisation
thinkable. Such Brahmana villages (brahmanagdma) are mentioned

in the Jatakas; 11.368; | | 1. 293; IV. 276, further, Mahavagga V.
13,12; DighaNikayal 11 .1.1;V.1
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the jurisdiction to which the members of the
Brahmana case were subject is not to be looked
upon as a formal court in which casss of viola-
tion of the cage rules were decided; it rather
ssEms to condg in the pressure of public opinion
which was srong enough to enforce the observ-
ance of the rules If, for example, asin the
casss cited above (pp. 31 and 33 of the original,
pp. 42 and 44 of the trandation), a Bradhmana
had partaken of the table leavings of a Candéla,
he ceasd to be a Bréhmana; in order to avoid
the contempt of his former cage people he
gave up his resdence or committed suicide
(1. 84).

If we try to get a picture of this cage
from a popular source like the Jatakas, we
should not be surprised to find it different

from that of the Brahmanical

sources Freed from his worldly
conditions, the Brahmana appears to be placed,
asit were in an ideal world, as the centre of
which he is regarded, standing above the gods
or at least, on the same level with them.! It is
different with the Jatakas which present to us
the Bréhmanas as they are in their daily lives.
We se him now as a teacher asking the new

' Manu 1X. 316; “ Who are the support of all worlds and gods,
wheee treasure is Brahmana (sacrifice, prayer, Veday—who shall injure
them, If he hasany lovefor life ?”
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scholar about the honorarium he has brought,
now he meets us behind the plough, now in the
court of the king interpreting 9gns and dreams
or predicting from the congtdlation of the dars
the future of the newly-born prince, now asa
rich merchant in the midst of his accumulated
treasures, now at the head of a big caravan.

One may, however, object here that the
Jatakas, if they do not idealise, still commit the
mistake that they give a pregudiced and con-
temptuous view of the Bréhmanas. Many
narratives ssem to justify this view, for in many
cass the Brahmanas are pictured as greedy,
shamdess and immoral and srve as a foil to the
Khattiyas who play the part of the virtuous and
noble humanity in gories.  Such an intentional
contrast appears to be fully evident in the Junha
Jataka(lVv.96 «3.).

“ In old times, when Brahmadatta reigned
in Benares, his on “ Prince Junha ” sudied in
Takkasila. One night, as in darkness he quitted
the house of the teacher to whom he was assgned,
and went hurriedly to his resdence, he met on
the way a Brédhmana, who was a0 likewise
going home after finishing his begging tour, and
as he did not notice him, he pushed him with
hisarms, so that the alms pot of the Brahmana
broke in two. The Brahmana threw himself
down on the ground, weeping loudly. Filled
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with pity, the prince returned, took him by the
hand and raised him ; the latter, however, cried :
“You have broken my ams pot in two, my

. d%_r], give me my food." The

prince replied, * Brahmana, |
cannot give you money just now, but | am
the son of the King of Kas and am called
Junha; when | ascend the throne, then come
and ak the money from me” The prince com-
pleted his sudies, took leave of his teacher and
returned to Benares where he showed his father
what he had learned. The father rgoiced that
he saw his son before his death, wished to se
him als as king and made over the government
to him which he as “ King Junha ” conducted
justly. The Brahmana heard of this and reflected:
“ Now | will fetch the money for my food :"
he went to Benares and as he saw the king on a
festive occason in the adorned city, placed
himsalf on an eevated seat, crying, “ Victory
to the king." The king passd by, without
noticing him. As the Brdhmana knew that he
remained unnoticed, he raised his voice and
shouted:

“ Hear my word, O ruler of men! - With a
particular object in view | have come here,
Junha;one should not pass by a wandering,
Brahmana, whom one meets on the way, it is said,
(without noticing him), O best of men."
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When the king heard these words, he pulled
up the elephant with his diamond-studded hook
and recited the second verse :

"1 hear, | stand. Say, O Bréahmana, on
what purpose you have come here; tell me
what you have come here to ak me, O
Brahmana."

Upon this, the following verses were recited
in the course of the conversation between the
king and the Brahmana:

" Give me five rich villages, a hundred daves,
seven hundred cows and more than ten thousand
gold pieces and two consorts of equal rank
with me."

" Have you, O Brahmana, made any penance
of great severity, or do you posess O Brahmana,
various magic incantations,? Are any demons
in your power, or have you rendered me any
service?"

"1 have not done any penance or magic
incantations, nor are any demons in my power,
nor do | remember having rendered you any
service. It concerns only a former meeting."

"1 se you for the first time, so far as |

know. | have not known you
[p.121]
before this. Make clear to me

in reply to my question, when and where our
meeting took place.”
£A
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" In the beautiful city of the Gandharaking,
in Takkasila we lived, O King. There, in dark-
ness, at dead of night, we met each other,
shoulder to shoulder. There we both exchanged,
0 Prince, friendly words; thisisthe only time
that we have met and we did not meet since or
before."

" If at any time among men, O Brahmana,
a meeting with another good man takes place,
wise men do not ignore acquaintances resulting
from casual meeting or long intercourse, nor do
they leave out of account what is done before."

" Foolish men alone ignore such acquaintances
as well as what was done before. Even great
things which occur to fools come tonothing; for
so are the fools, ungrateful by nature.”

" Thethoughtful, however, never allow tran-
sitory or long acquaintances or what was done
before to disappear. Even a small thing which
happens to thoughtful men does not go for
nothing; for so are the thoughtful, mindful by
nature."

"1 give you thefiverich villages, a hundred
daves, seven hundred cows and more than
a thousand gold pieces and two consorts of equal
birth with you."

" So it is with good men when they meet,
O King, asit iswith the moon when she meets
the sters; she will be full, O lord of Kasi, like
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mysdf, for | have recdved to-day what was
promised at our meeting."

" The Bodhisatta," sO ends the Junha Jataka,
"heaped wealth and honour upon him."

As the dhamdesness of a Bréhmana is here
ridiculed, so aso in other passages the greedi-
nes of the Brahmanas gives the narrator
a good opportunity for making fun of them.
"The Brédhmanas are full of greed of gold"
(brdhmaa dhanalold honti, 1. 125), so thinks
thejackal in the Sigdla Jataka who ventured
into the town at night and when he was degping
was taken unawares by the breaking of the day
and frightened by the inability to make good his
exape without being noticed. He offas a

Bréhmana two hundred kaha-

panas if hecan take him under
his shoulders, concealed by his overcoat, out of
the town. The Brahmana agrees, but is punished
sverdy for his greed and in such a way that
he cannat retaliate.

Egpecially, it is the Brahmanas in the King's
srvice whose greed is brought prominently into
view. In the Susma Jataka it is narrated that
the Bréhmanas after the death of the purohita,
who, as explained, got ten millions every time
for the consecration of the State elephant, went
to the king and told him that they wanted, as
the purohita’'s son was still too young and knew
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neither the three Vedas nor the hatthisutta, to
perform the elephant consecration themselves.
Theking agreed and the Brahmanas were highly
pleased to receive the money for the hatthi-
mangala.

The power of the Brdhmanas to give an
opinion by reading signs about the future of a
man or the success of an enterprise had conceal ed
init the temptation to make this opinion depend
upon the expected reward, and . the Jatakas
make it probable that the Brdhmanas in many
caes could not resist this temptation. An
asilakkhanapathakabrahmana, i.e, a Brahmana
who by fixed characteristics (for example, by
scent) knows the goodness of asword, says to
people, who have simply paid him for this, " The
sword has a lucky sign, it is luck-bringing"
(as lakkhanasampanno mangalasamyutto |. 455);
if, however, he getsnoreward for this, he declares
the sword to be avalakkhana, i.e, as " possessing
bad characteristics."

In the class of enemies whom the dog of
Sakka dressed asa hunter should kill (1V. 184),
are included the reward-seeking Brahmanas:—

"If the Bréhmanas, knowing the Vedas, the
savitri and the sacrificial litany, make offerings
for the sake of the reward, then the dog must
be let loose."

! The erseintheRigveda(l1.62.10): tat savitur varenyam
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Further, morality does not seem, according
to the Jatakas, to be in a good way with the
Bréhmanas. We read in the Sambhava Jataka
(V. 57 59.) how the purohita Suchirata is sent
by his king, theruler of the Kuru land, Dhanafi-
jayakorabya, to the Brahtnana Vidhura in Bena-
res to bring an answer to the question relating

to the dhammayaga ' which he
[P. 123]

cannot himsdf answer. He

does not go from Indapatta straight to Benares
but goes to Vidhura after first travelling all over
India without being able to get any answver from
any wie man. Vidhura cannot answer his
guegtion, as he is occupied with other thoughts
and sndshim to hisson Bhadrakéra " My love"
the latter replies to the request of the purohita,
"1 am in these days occupied in seducing
the wife of another, my mind is full of it, s0
that | cannot answer your quedtion, but my
younger brother Safijaya posess a better
understanding than |; ak him, he will be
able to ansver your question. But he gets
nothing better from Safjaya, for he a0 is
! Dhammayaga denotes literally an offering which suits the dhamma,
the doctrine or the law. A special kind of offering is not to be under.
stood by this, but rather, something like an " ideal offering which satis-
flea all requirement*." In the answer which is finally ascribed to
sucirata, an offering in the Brahmanical sense is certainly not men-

tioned; for the Buddhist, even the dhammaydga, the ideal sacrifice,
consists in virtuous life in accordance with the dhamma
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in love with the wife of another and swims
the Gangd every day to go to his beloved:
" Evening and morning, when | swim across
the river, death can swallow me: of thisray mind
is full."" He points to him his seven-year-old
brother and it is he who firg answers his
guestion.

Still, it would be wrong if we would infer
from thee examples a feding in the Jata-
kas hogtile to the Brahmanas. As everywhere
in the Pali literature' the "true" Brahmana

—that is according tothe Bud-
[P. 124]

dhigtic view, the Brahmana who
attaches value not to birth, nor to the sudy of
the Veda, nor to sacrifice, but only to virtuous
conduct—is verv much honoured. On account
of the importance which is attached in Buddha's
teachings to the virtuous life, there can be no

! So in the Brahmanavagga of the Dhammapada (ed. Fansboll,
p. 79): " Not the flowing pair, not the family, not the caste makes the
Brahmana. He who possessestruth, virtue, ishappy and isa Bidahmana"
Of. farther the Brahmanadhammika Sutta in the Sutta Nipsta
(ed. Fausboll, p. 51 sq.) and the answer which in the Vinaya
Pitaka Buddha gives to the high-minded Brahmana in answer
to the question regarding the characteristics of a Brahmana
(Mahavagga |. 2-3): " The Bréahmana who has removed all tins
from himself, who is free from haughtiness, free from imparity and
fall of self-control, who hat mastered science folly, who has fulfilled
the duties of a saint, such a Brahmana can truly becalled a Brahmana,
for whom thereis no more any desire for anything in the world."
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guestion here of a hostile attitude of Buddhism
towards the world-renouncing Brahmanical asce-
tics. The spirit of the Buddhistic writings and
even of the Jatakas is only against the external
conception of Brahmanical duties (bréhmana-
dhamma | V. 301 sq.), as it is developed, for
example, by Uddalaka in answer to his father's
qguestion (see above p. 26 sgq.). Whilst Uddalaka
understands by brédhmanadhamma going round
thefire, sprinkling water and the setting up of
the sacrificial tire, the purohita who sees the
ideal of the Bréhmana in the property-less,
world-renouncing holy man, gives expression to
the Buddhistic conception in these words.—

" Without land, without relations, uncon-
cerned about the sensuous world, free from
desires, immune from bad lusts, indifferent to
existence, acting thus, the Brahmana attains
peace of mind; for this reason one calls him
virtuous."

That this Brahmana without property and
without desres is even for the Buddhistic
narrator a thoroughly honourable person, appears
from numerous passages of the Jatakas, for
example, from the SaccamkiraJataka(1.323 sq.),
where with a hard-hearted and cruel prince an
amiable and sympathetic Brahmana ascetic is
contrasted. The frequent occurrence of samana
and bramana together shows that the homeless
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axetic and the Brahmana were for the Bud-

dhig identical, just as for him
[P. 125]

the attributes of a homdess
ascetic, propertylessness and desrdessness, inhere
in the notion of a" true" Brahmana.

" Let virtuous ascetics and Brahmanas (sila-
vante samanabrahmane' 1. 187) st in the stable
of the (vicious) €ephants and talk of the
virtuous life" is the advice which the minister
gives the king, as he hopes in this way to tame
the dephant which has become wild through the
plots of robbers " Do you not know that you
are asint or a Brahmana"' (tava samambha-
vam va bramnanabhavam va na janahi |. 305)—
With these words the queen brings the sensual
axcdics to their senses

In my opinion, we have to digtinguish
between two kinds of Brahmanas who, though
they do not perhaps appear to be outwardly dis
tinguishable in any way, are essentially differ-
ent in nature® and have nothing in common

! Even intheedict of ABoka this juxtaposition of samana and
brahmana is found. In the fourth edict, among the duties laid down
by Asoka to be performed, proper conduct towards Bréhmanas and
ascetics is mentioned  (bambhanasamandnam sampatipati). of. Zeitsch
d. Deutaoh. Morgenl. Gesellsohaft,” Vol. 37, p. 265.

2 A division of the Brahmana caste into different sub-castes, a
combination of those excommunicated from their castes to form a new
casta, as takes place in India to-day, is | think, not to be supposed
for the older Buddhistic period, as we find no trace of it anywhere
in Pali literature. Alsothat the Brahmanical lawbooks know nothing
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with each other except the name and the fact
of belonging to the same caste. We speak of
the distinction between " proper " and " worldly"
Brahmanas. The first class corresponds closely
to the ideal sketched in their own writings.
Their life is usually divided into three or four
stages, into which the life of a Brakmana is
divided by the lawbooks and the observance
of which, as is recommended here, appearsto
be looked upon as essential.*

The Brahmana goes, when grown up, toa

teacher, studies here the Vedas,
[P. 126]

sets up then a household,
renounces later worldly life and goes to the
forest where he lives either as a hermit or
surrounded by a host of pupils and ascetics
and which he quitsin course of time to take

up the life of the ascetic and provide himself

of this, | would not with Senart [Rewe deux mondcts Vol. 122, p. 98)
explain by the attempt of the authors to represent the castesin their
ideal integrity, but would rather conclude from this, that it isfirst in
modern times, when the castes take more and more the character
of professional communities, that the old unity of the Bréhmana caste,
although existing only in the idea, is lost.

! Apastambh. IT. 21.1 53. " There are four stages of life (asrama),
the house-holder's stage, the scholar's stage, the stage of the ascetic
and that of the hermit in the forest. Who lives in all these according
to the prescribed rules, attains peace of the soul." Manu VI. 37
expressy states that going into the forest must follow the life
of the scholar and that of the householder : " A. twice-born who seeks
tobe freed from the world without studying the Vedas and without
producing any son, sinks."

25
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with food by begging (Bodhisatto Kasiratthe
brahmaiiakulenibbattitvavayappatto Takkasilam
gantvd sabbasippani ugganhitvd gharftvasam
pahaya isipabhajjam pabbajitva ganasatthd hutva
Himavantapadese ciram vasitva |lonambilaseva-
natthdya janapodacarikam, caramano Béranasim
patva rauyyane vasitva punadivase dvftragame
sapariso bhikkhacéararn cari.ll.85. Similarlyalso
[1.394,411; 111.147,352). Herewe have the
four &sramas of the lawbooks—the period of
life of the scholar, the period of life of the
householder, the period of stay in the forest and
the period of wandering as a beggar. The
formula quoted, by which the mode of life of
an "upright" Brahmana should be characteris-
ed, occurs in exactly tie same words at the
beginning of alarge number of Jatakas. Still
on a more minute comparison we notice differ-
ences, sometimes the Bradhmana renounces
the world immediately after he is grown up,
apparently without fulfilling the duties of the
scholar and the householder, and becomes a
homeless ascetic (1. 333, 361, 373, 450; | | . 131,
232, 262); sometimes we read of the beginning
of the householder's stage and later renuncia-
tion of worldly life without any previous stage
as scholar (Il. 41, 145, 269, 437; 111 . 45);
sometimes, the adoption of the houseless condi-
tion—residence in the forest or wandering—takes
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place immediately after the completion of the
studies (I1. 72; I'11.64,79, 110, 119, 228, 249,
308; V. 152, 193). Between these two last stages
of life, no distinction, as between two successive
stages, is made anywhere in the Jatakas, and it

is probable that in practice

also no distinction between the
two was made, as inclemencies of weather and
the necessities of life compelled every ascetic
at times to exchange residence in the forest
for the mode of life of a wandering beggar.
If we do not wish to suppose that the Jatakas
purposely vary the wording, in order not to
use the same words always, in enumerating
the different- stages of life of a Bréhmana—
a supposition which is contradicted by the words
which were wholly current in the then Pali
literature and repeated to the point of weariness
—we can, in my opinion, conclude from these
variations that there was in reality no question
of a schematic partition of the course of life of a
Brahmana. Often might the four stages in the
life of an orthodox Brahmana overlap one
another and it rested with the authors of the
lawbooks to try to make a model of thisideal in
their theory: we should, however, be greatly
mistaken if we would think of all Brahmanas as
given one and all to study and asceticism and
suppose that they had divided their life into four



196

stages and dedicated the last two to the occu-
pation of a hermit and a wandering beggar.

If we take into consideration this distinc-
tion between theory and practice brought about
by the schematising influence of the Brahmanical
lawbooks, there still arises a close approxi-
mation between the " proper " Brahmana of the
Jatakas and the Brahmana aswe know him from
the Brahmana texts and the lawbooks, and this,
not because of the external division of life but
through the fact that he fulfils the duties of a
Brdhmana and enjoys his privileges.

As the four duties of a Brahmana the
Satapatha Bréhmana mentions

[P.128.] (X1. 5. 7, 1)?: Brahmanical
parentage (brdhmanyam), suitable behaviour
(pratirGpacharyd), attainment of fame (yasas)
and teaching of men (lokapakti). We should
not from the nature of our source expect that
it should offer us any detailed illustration of
this scheme, for this reason that the duties
mentioned consist in part in the carrying out
of things which lie beyond the range of vision

! Senart, Revue des deux mondes Vol. 122, p. 102. The articles of
Senart in the Rente quoted above (p. 8 Note, p. 3. Notein the original)
have in the meantime appeared in book form under thetitle Les Castes
dans I' Inde. Les fsits et le sydeme Paris 1896. | shall refer hence-
forth to this edition.

Cf. Weber, Indische Studien, Vol. 10, p. 4i, 69 5.



197

of the Buddhistic narrator and of which he
lacks any understanding. Thus, the Jatakas
contain no rules regarding sacrifice which
together with study constitutes the duty of
attainment of fame mentioned in the third pas-
sage; they only mention it, in order to exhibit-
its worthlessness and illustrate the swindling
ways of the greedy Brahmanas in tilling their
pockets. For the Brédhmanas to make profit
out of the sacrificial ceremonies seems to have
passed into a proverb current among the people.
As aking at a sacrificial ceremony gives money
to the Bréhmanas, so does the sendpali willingly
give his wife to his lord—thus runs a verse
inthe Ummadanti Jataka (V. 221). Also for the
fulfilment of the first duty, namely, brahmanya,
| cannot give any illustration from the Jatakas
themselves, but we can infer from the polemic
against the value attached to birth which we
come across here, and indeed, generally, in the
Jatakas, that even in the eastern lands, great
importance was attached, at least in some cases, to
pure birth on the part of the Brdhmanas. What
is meant here by atrue Brédhmana we learn,
for example, from a passage of the Nidanakatha
(I.2), where it is said of the first Bodhisattwa,
that is, Buddha in hisfirst existence as Bréah-
mana Sumedha, " Of good family, on both sides,
on the father's side as well as on the mother's
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of pure origin up to the seventh generation,
faultless and irreproachable, so far as birth is
concerned.” They are the same words which
appear elsewhere in the Pali canon and in
which in the Digha Nikaya ([V. 4) the Brah-
manas ask Sonadanda to seek for his ancestor
in the Samana Gotama, while pointing out his
Brahmanical origin. " Because you, O Sona
daijda, are of good family on both sides, there-

fore, you should not seek the
[p. 129]

Samana Gotama but Samana
Gotama must seek you."

That examples of virtuous Bréhmanas who
were quite serious about the second duty,
that of leading a proper life (pratirGpacaryd),
were not rare in the Jatakas, has already been
mentioned ; here we will only quote the answer
which in the Samiddhi Jataka (11. 56 sqg.) the
young Brdhmana hermit gives with reference
to the allurements of the nymph who reminds
him that so long as he is young, he should enjoy
life and not allow time to slip:—

" | don't know the time (of my death), the
time is hidden from my sight: | will therefore
lead the life of a beggar without enjoying; the
(right) time (of avirtuous course of life) should
not slip from me."

! See the passage of the Vaeftha Sutta quoted below p. 220.
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What is most explicit is the rule con-
tained in the Jatakas concerning study which
constitutes, by the side of sacrifice, the third
duty of the Brahmana, namely, attainment of
fame (yasas).

When the young Brédhmana is grown up
he leaves his paternal home and goes to a
teacher.! As a rule, thetime

for the beginning of studies is

given as the end of boyhood: " After he was
grown up (vayappatta) "—so it is said in the

! Another possible mode of life for which | find no analogue in
Brahmanieal sources is sometimes allowed to ayoung Bréhmana by
his parents. These kindled a fire (jafayyi) on the day of his birth and
kept it burning ever since. When the boy becomes sixteen years old, his
parents say to him, " Son, we have kindled a fire on the day of your
birth and have not allowed it to be extinguished; if you wish to lead
a householder's life, learn the three Vedas; if you, however, wish to
enter the world of Brahmana, take the fire into the forest and serve
it, so that you may win the favour of Muhé&brahnia and attain the
world of Brahma." The agni-service mentioned here is probably
identical with the " service of fire" (aggiparicariyd), the third of the
four false paths (apédyainukhéui), of which it is said in the Digha
Nikéya (111. 2.3) that they don't lead to the attainment of the highest
perfection in knowledge and mode of life.

For the explanation of the j&nggi, thetire for a woman in child-
bed (s(tikagni), mentioned by Hiranyakesin (Grihyas(tra I1. 8) and
which takes the place of the domestic sacrificial fire, should be pointed
out here. Cf. Oldenberg, Die Religion des Veda, p. 338. The lawbooks
know nothing of a fire kindled at the birth of ason; they speak, on
the contrary, of a vairdhika-agni i.e, afire kindled on the occasion of
marriage which serves for the performance of domestic ceremonies,
for sacrifices and for the cooking of the daily food, and consequently,
requirestolbe kept permanently. Manu, |1 1. 67.
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Tittira Jataka (I, 431) and also in several other
places (1. 436, 505; 11.52;111.18, 171, 194,
228, 248; V. 193, 227)—" he learnt all sciences
in Takkasila&" In the Jatakas, however, the
Brahmana youth as well as the Khattiya was con-
sidered grown up when he had attained the six-
teenth year.! This appears clearly in the Sara-
bhanga Jataka, where it is said of the purohita's
son that in his sixteenth year ho was extraordi-
narily beautiful and that his father sent him to
Takkasila on seeing the full growth of his body
(Sarirasampatti, V. 127). So asoin the three
Jatakas where the parents give the son the
option of either worshipping the " natal fire"
(jataggi) in the forest or studying.

As in the case of the Khattiyas, so aso
in that of the Brahnianas, Takkasila is always
mentioned as the place where youths carry on
their studies; more rarely, Benares is mentioned
as the place of residence of a world-renowned
teacher (11.260; I11. 18). This last appears,
according to the Jatakas—as already remarked—
to be behind Takkasilg, in scientific importance,

According to the lawbooks, the completion of the sixteenth
year is the time by which the sitri i.e, the ceremonial introduction
into the casto through the utterance of the must have been
performed. The upanayana, on the other hand, the admission of the
pupil into the doctrine and thus the beginning of the study, could very
well take place in the eighth, sometimes even in the fifth year.
Manu, 11. 36 .
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and isonly resorted to, as a young Brahmana
such as in mentioned in the Asanka Jataka
(111.218) borninaKasi village would otherwise
hardly go to the distant city of the Gandhéra
kingdom for purposes of study but would rather
go to the chief town of his own land, to Benares,

As the chief subject of the study of the
Bréhmanas, the Vedas occur naturally in our

sources. " In the three Vedas
[P. 131]

thoroughly proficient (tillam
vednam paragu or param gato,1.38.43. 166i
etc.), "attained perfection in the three Vedas'
(Hsu vedesu nipphattim patto, 1. 285)—these
are the invariable epithets of a true Brahmana.
Instead of the three Vedas, the manias are
sometimes mentioned which the teacher makes

his pupils learn (nutnte vaces, 1. 102; 11 . 100,
260). "Formerly, |1 was a Brahmana like
you studying the Vedas" (mantajjhayaka
brahmana, 1. 167) says the goat, which

remembers its former birth, to the Brahmani-
cal teacher. Also when it is said generally
of a Brdhmana, "he learnt the science" (sippam

" It is noteworthy that every where in our text only three Vedas
are mentioned. It appearsto me that herein we have a proof that
the Atharvaveda in the older Buddhistic age, although it existed as a
collect ion—as appears from Sutta Nipata, Verse 927, and wan made
use of by the Brdhmanas in the performance of magical rites—was not
considered from the religious standpoint of eqnal worth with the other
three Vedas.

26
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agganhi, 1 11 . 18; uggahitasippa, | | | . 249;
V. 193), what is meant by it isthe Brahmanical
science  xad ffoxy'v, the study of the Veda  Still
the three Vedas were manifestly not the sole
subject which the Brdhmanas were taught
during their student days; in several places " all
the sciences " (sabbasippéni, . 463; 1. 53; I11.
219) are mentioned as what the Brahmana has
to learn and by thisare to be understood, over
and above the three Vedas, eighteen branches
of science. The purohita in the Sahbadatha
Jéataka is versed in the three Vedas and eighteen
sciences (tinnam vedadnam atharasannam sippéa-
nam param gato, | 1. 243) and the udicca-
bréhmam of the Bhimasena Jataka learns from
a world-renowned teacher in Takkasila the
three Vedas and the eighteen branches of
knowledge (tayo vede atthérasa vijjatthanani,
I. 356. So aso |. 463). Particulars about
these atthérasa vijjatthénani we don't learn
from the Jatakas themselves; still it is not
improbable that they coincide approximately
with the eighteen divisions which are mentioned
in the Brahmanical syssems and into which the
Hindus still divide their sciences!

' In a probably very modern work of an orthodox Brahman,

the Prasthdnabheda mamifoldness of methode) of Madhusudana
Saraawati, the following eighteen science areenumerated: 1. The
four Vedas: Rigveda, Yajurveda, S&maveda and Athartvavada,. (2) The
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The scholars (antevasika) were not always
placed in the same category,
but were divided, according to

the Tilamutthi Jétaka, into two dasses, namely,
into the Dhammantevasika, that is such as during
the day-time rendered service to the teacher
(as remuneration for the instruction received)
and prosecuted their studies at night, and the
acariyabhagaadyaka, i.e, those who paid an
honorarium to the teacher; these live—as it is
sadinl | . 278—likeeldest sons in the house of
the teacher. To the honorarium brought by the
pupil, great importance is attached by the
teacher. The meeting between the newly ar-
rived scholar, a prince from Benares, and the
teacher in Takkasilg narrated in the Tilamutthi
Jétaka, takes place in the following way : The
young prince is informed where his teacher
lives and meets him as he walks to and froin

sx Vedéngas (limbs of the Vedas), namaly, Skshii (phonology),
kalpa (ritual), vyédkarana (grammar), nirukta (word-meaning),
chandas (metrics) and jyotisha (astronomical scienco of almanac-
making) ; (3) The four Upangas (auxiliary members), namely, the
purdnas (stories of ancient times), nydya (logic) miraansh (Vedic
dogmatics) and the dharmaséstras (law books). To these fourteen
sciences mentioned even by Y§jfiavalkya (1-3), Madhusudan adds four
more Upavedas (auxiliary Vedas), namely, aurveda (medical science),
dhanurveda (military science). gandharvaveda (musical science) and
arthasastra (practical art of teaching). sothat in the total, eighteen
sciences arise. With these the &thé&rasa vijjatthanani of our text are
surely not wholly identical, because in these the three Vedas are not ¢
comprehended. Of. B5hler, Indian Antiquary, 1894 p. 247.
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front of his house after finishing his teaching
work. When he sees the teacher, he takes off
his shoes, removes his umbrella and stands
saluting with respect. The former notices that

the new arrival is fatigued

with the journey and wel-
comes him cordially. After the young man
has eaten and rested a bit, he approaches
the teacher again, saluting respectfully and the
teacher makes a minute enquiry about his
antecedents. " Where do you come from, my
dear."” he asks him. " From Benares." "Whose
son are you ?* " The son of the King of Be-
nares. " " For what purpose have you come ? "
** For the purpose of learning the science.”
" Have you brought your teacher's honorarium
(dearly bhaga) or do you wish to become a
dhammantevdsika? " " | have brought honora-
rium for the teacher,"” replies the prince and
places a purse containing one thousand gold
pieces at his feet.

Thissum of one thousand kah&panas isaways
indicated as the amount payable to the teacher at

Ace. to Manu IIl. 156, the teacher who teaches for a tixed fee
belong to the class of Brahmanas excluded from participation in the
soma-offering Teaching for the sake of money was considered undigni-
fied : the scholar might at the end of his studies make a present to the
teacher, the amount of which was determined by his capacity and
could consist in land, in gold, in a cow, a horse an umbrella, shoes,
achair aseat, corne, clothes and even vegetables Manu I | . 245 sq.
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the commencement of study. Of course, we can-
not look upon such figures in our textas an indi-
cation of the amount of the honorarium, but we
may perhaps draw the conclusion that the fees of
the Bréahmana teacher were not trifling.
Even the poor Brahmana scholar who received
a free education tried later to pay the teacher
by earning the money jointly by begging
(dhammena bhikkham caritvd acariyadhanam
aharissami. 1V. 224); sometimes rich residents
of the city, who took care to feed poor Bréah-
mana youths, bore aso the expenses of their
teaching (Béranasivasino duggatanam paribbayam
datva, sippam sikkhapenti I. 239).

Of other teachers for whom the question of
honorarium was lessimportant, it is narrated that
in order that they might remain undisturbed, they
leave the city and go with their pupils into the
forest. These have to take with them the neces-
saries of life (sesame, rice, oil, clothes, etc.) and
must not build a cottage for themselves and the
teacher far away from the street. The great
reputation of the teacher protects them, more-
over, from want, for not only do the relations of

the scholars bring rice, etc., but
even the inhabitants of the land
providethem with the necessaries of life (111.537).

The method of teaching must have been the

same as that which we know from Brahmanical
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sources, and that which is still in voguein India;
the teacher recites verse after verse and thescholar
repeats what is recited. The same thing also
is to be understood when in the Tittira Jétaka
it is narrated that the parrot consoles the scho-
lars after the death of the teacher by saying that
it will undertake their teaching and when they
ask in astonishment how it can do this, replies,
"1 have listened when your teacher recited be-
fore you and have committed to memory the
three Vedas" The parrot explains difficult (lit.
knotty) passages one after another before the
scholars (ganthiganthitthdnam osires. | 11 . 538).

Outwardly, theintercour se between the teacher
and the pupil took place with the exhibition of
the greatest respect on the part of thelatter. As
characterising the view that the teacher under
ail circumstances stands above the pupil, what-
ever may be the position of the latter, we have
the Chavaka Jétaka (I 11. 27 sq.), where, as
already mentioned, a Candéla raises this protest
against the king that he gives the purohita who
teaches him the Vedas a low seat, whilst he
himself occupies a higher one. The conduct of
the king as well as of the purohita is charac-
terised by the Candéla as adhammika, unlawful,

skr. karshapa. It meansoriginally acertain weight and is used
of copper, us well asof gold and silver coins, so that we get an idea
of the value of 1000 Kahépattas. Cf. Angus' Pali Diet.
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contrary to the dhamma; we see that the pres-
cription of the law books' in accordance with
which the scholar must always occupy a
lower seat than the teacher, held good even
in Eastern India.

Much of what has hitherto been said in dis-
cussing the relationship between the teacher
and the pupil falls under the category of the
duty occupying the fourth place in the Scheme,
the duty of Ilokapafti, properly, making the
people ripe, i.e, teaching them. The Bréhmana
fulfils this in accordance with the Brahmanical
texts, in his threefold position as teacher, as
sacrificial priest and as purohita.”> As from the

Jatakas we learn nothing of
[P. 135]

the sacrificial priest, in case
he is not in the service of the king, whilst the
purohita on account of his political position,
is treated apart from his caste, the picture of
the Brahmanical teacher has still to be com-
pleted by certain characteristics taken from the
Jatakas. Our text is full of passages which
describe the Brahmanas as " world-renowned
teachers " (dispamokkha &cariya, 1. 166, 239,
299, 317. 402, 436: |1 . 137, 260, 421; I11.

1 Of. Weber, Indische Sudien, Vol. 10, p. 129. Zimmer, Altin-
dischesLeben, p. 210 sq.

2 Apastamba I. 2,21 ; Vishnu XXV I11. 12; Manu 11. 196.
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215), surrounded by a great crowd of scholars
whose number is given as five hundred. The
scene of their activity is cities like Benares
and Takkasila; here they teach the Vedas and
all the sciences and maintain themselves and
their families, at the head of which they stand as
grihasthas, on the honoraria they get from the
pupils. Of other Bnéhrnanas we read that
immediately after they finish their studies, they
accept the homeless state and go to the Hima-
layas where they gather round them a host of
ascetics and figure as their advisers and teachers.

We mentioned the Chavaka Jataka as an in-
stance of the high esteem in which even in
Eastern Buddhistic lands the position of the
Brahmanical teacher was held. That, on the
other hand, the people occasionally knew and
condemned small defects of the " world-renown-
ed men," we can gather from the almost proverb-
like expression of our text, dcariyamutthim na
karonli (I\. 221,250), if., "they don't make
the closed fist of a teacher, they keep nothing
secret,” as the teachers evidently occasionally
used to do, in order that they might have some-
thing not known to the pupils. They might be
afraid that the same fate might befall them
as befell the Bréhmana of the Mdlapariyaya
Jataka (11. 260) with his five hundred pupils,
who believed they knew as much as their
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teacher and for this reason no more went to him
or answered his questions.

As they had to perform the duties of their
position, so were the "true" Brahmanas
undoubtedly given certain privileges evenin
the eastern lands. If their position was inferior

to that of the Khattiyas who

did not think it worth while to
leave their seat at the sight of a Brdhmana and
offer a seat to him, and even if the claim which
the young Brahmana Ambattha makes in the
DighaNikaya (I111. 1, 15), namely, that of the
four castes, three—Khattiya, Vessa, Sudda—
existed in order that they might serve the Brah-
mana, was not so absolutely valid as he thought,
he never suffered from lack of arca, i.e, proper
respect. If in the enumeration of the castes, the
Brdhmanas are placed second, still even to Bud-
dha himself the Kannakathala Sutta ascribes
the saying that along with the Khattiyas the
Brdhmanas take precedence over the other
castes, so far as visible marks of respect are
concerned.

! Assuch there are mentioned in the Satapatha Brahmana (X L.
5,7, 1) : 1. Area (honour due to the Brahmanas). 2. Dana (presents
to the Bréhmanas). 3. Ajyeyatd (unmolestability). 4. Abadhyat
(immunity from being killed). Cf. Weber, Ind. Stud. Vol. 10, p.
40 5.

2 Cf. above p. 18 .

27
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Even the privilege of dana of receiving
presents, the Bréhmanas of the Jatakas enjoy in
great measure. The liberality of the kingswhich
probably laid the foundation for the wealth of
individual Brdhmanas, seems to be even in the
eastern lands, if not a duty, at least a recognised
virtue. We have seen how willingly King Junha
satisfies the by no means moderate demand of
the Bréahmana; in the Somadatta Jétaka it is
narrated that the king gives a Bréahmana sixteen
cows, articles of ornament and a village as a
place of resdence. The whole is described as
a gift to a Bréhmana (brahmadeyya, | | , 166),
an expresson which indicates a standing custom
and which we meet with elsewhere in Pali
literature. In the Digha Nikaya mention
is made in several places of villages which
are given to Brdhmanas by kings as brahma-
deyya.

But it is not only that the duty or custom of
liberality towards the Br&hmanas falls upon the
king ; we read also of gifts which come to their
share. Asthe Bréhmana is still to-day in India

a personality upon whose
(P. 137.]

favour much depends for the
individual, as he requires him not only for

! Cf. Neafteld The functions of modern Bréhmaya in Cppar India,,
Calcutta Ravice, Vol. 84, 1887 p. 267 sq.
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sacrifices but in all matters of daily life, such as
protection against threatening evil coming from
the stars, the ascertainment whether a day is
good for ajourney or for marriage or the conse-
cration of a new house or new agricultural
implements, so even in those times people tried
to win the favour of the Brahmanas whose
services were required for similar purposes.
People instituted festivities and invited Bréah-
mana teachers with their pupils (bréhma-
navéacanaka. 1. 318) to them. Such a brahma-
navacanaka given by a villager is desrilbed in
great detail in the Citta-Sambh(ta Jataka (1V.
391). Because it rained on the previous night
and the roads were full of water the éacariya
gives one of his pupils, along with others,
the task of uttering benediction (mangala),
to eat his own portion of the presents
and to bring him (the &cariya) his portion.
Before the pupils sit down to breakfast they
bathe and wash their face; in the mean-
time, the people take the rice from the fire
and set it down to cool. When the pupils
gather together, they are given " guest-water"
(dakshinodaka) and dishes are placed before
them.

Whether the Brahmanas enjoyed the remain-
ing privileges which they claimed, according to
the Bréhmana texts, namely, complete ajyeyaté
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(unmoiestability) and abadhyata (immunity from
execution) in the eastern lands, cannot be
determined with precision with the very limited
materials which the Jatakas offer on this ques-
tion. Most probably, the Bréhmanas were free
from taxes, for whenever the question is of taxes,
the gahapati is mentioned as the person who is
taxed ; on the other hand, the claim of the
Bréhmanas to immunity from execution, even
assuming that in ancient times it had more than
a more theoretical value, seems to have found
only alocal recognition. The Pali texts know of
no privileged position of the Brahmanasin the
eye of the law ; rather the statement of

Madhura Sutta that a crimi-
[p. 138]

nal, no matter whether he isa
Brdhmana or belongs to any other caste, would
be executed, appears in a number of passages
of the Jatakas where one speaks of the execu-
tion of a Bramana (for example, I. 371,
439).

Along with the " proper " Brdhmanas we meet
with another sort whom I might call "worldly"
Bréhmanas and by whom | believe that
the Brahmana caste was chiefly represented in
the eastern lands in Buddha's time. Asthe reason
for this supposition, there is for me the circum-
stance that of one of the Bré&hmanas hitherto
described and conforming to the Brahmanical
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ideal, it is said with emphasis that he belongs
to the north, or is of northern extraction, l.e,
is an udicca brédhmana (1. 324, 356, 361, 373,
406, 431, 436, 450, 494, 505 ; 1'1.83; Il 232;
V. 193, 227). By these undicca brdhmanas we
have, in my opinion, to understand Brahmanas
living in Kasi or Magadha land who traced their
descent to Brahmana families living north-west
of the centre of Buddhism, somewhere in the
regions of Kuril and Paficala, attached great
importance to this descent and tried by a strict
observance of the caste-prescriptions to prove
that they were true members of their caste. The
pride with which the Brahmana, in reply to the
Candélas question to which caste he belonged,
says, " | am a Brahmana from the north-west,"
(aham udicco brahmano IT. S3), corresponds to
the suspicion which seizes him that he has
probably violated the caste-prescriptions. In

! sk. udicca signifies as an adjective " living in the north * and MM
a substantive " the land lying in the north-west up to the river Sara-
swati,” in the plural, " the inhabitants of thisland." That by the udtcca
brahmanas of our text is not meant, as 1 believe it does " hailing from
the north " but " Bréhmanas living in the north " as Chalmers (Jataka
translation, Cambridge, 1895, pp. 178, 274,308, 317) appears to suppose—
is for this reason improbable that the scene of action of these narratives,
in which udicca bréhmanas occur, is the kingdom of kit Moreover,
in the saccamkira Jataka (| . 324) these very words occur : Bodhisatto
pi kho taamim kale Kasiratthe udiccabrahmanakule uibbattitva ; " now
even the Bodhisatta was at that time born in a northern (or north-
western) Bréhmana family in the kingdon of Kéd."
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theMangalaJataka (| . 371 sg.) such an udicca
b'dhmana is placed in direct

[p. 1D ] opposition to a worldly Brah-
mana. The latter, a satakalakkhana bréhmana,
i.e, a Brahmana who can read the future from
signs which are found in articles of clothing,
learns one day that a dress which was kept
in a box and which he wants to wear, is eaten
by a mouse. He reflects " If this dress which
is eaten by a mouse remains in the house, there
will be very great misfortune, for itis a very
bad omen. Also one cannot possibly give it to
a child or a slave, for whoever wears this brings
ill-luck to the whole of his surroundings. |
will throw it into a cremation ground, but | will
not give it to any of my daves, for he may
desire to have it and keep it with him and
thereby bring mischief. | will make it over to
my son." Hecalls his son and after he has
explained the thing to him, heenjoins him not to
touch the cloth but to carry it with a stick and
throw it away into the cremation ground ; after
this, he should wash his whole body and return.
Shortly before the son reached the cremation
ground, the Bodhisatta reborn as ndicca bréah-
mana had gone there and sat near the gate.
As the young man threw down the cloth, he
took it up. The young Brahmana narrated
thisto his father and the latter went to the
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Bodhisatta and pressed him to throw away
the cloth, as otherwise he would he ruined.
The uficca brdhmana, however, taught him that
a cloth thrown into the cremation ground was
good enough for him, that he did not believe in
premonitory signs and that no wise man should
cherish such superstitions.

Even in the Mahéasupina Jataka (1. 334 sq.)
it isan udicca brdnmana who explains to the
king the true meaning of his dreams and the
deceit practised by the Brahmanas in his service.

This predominance of north-western Brah-
manas over those of the eastern lands forms
a sort of complement to the statements which
we find in Brahmanical sources about the
Bréhmanas of Magadha—and in it | might

se a further support for

mv assertion that in north-
eastern India in Buddha's time the orthodox
Brahmanas were not the chief representatives
of their caste but Brahmanas who were un-
worthv, as estimated by the Brahmanical view.
The name of these is in the Brahmana texts
(Aitareya Br. VII. 27) brahmabandhu and by
this name the mdgadhadesiya brahmabandhus are
expressly called." The low opinion here formed

! Katyayaua, XXII. 4. 22. Layayana, VIII. 6. 28. Cf. Weber,
Indischs Studien, Vol. 10, p. 99.
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of the Magadha Brahmanas may, in part, be
due to the low estimate in which the western
Bréhmanas held Magadha which was at a great
distance from them and was not wholly Brah-
manised; partly, aso the Bradhmanas by their
conduct may have acquired this bad reputation.

Unworthy Brahmanas are in fact those whom
we meet with in the Dasabrdahmana Jataka
(IV. 861 sq)—unworthy, as judged by strict
Brahmanical ideas, unworthy, also in the eyes
of the Buddhists who were above caste-rules and
who judged from the standpoint of their
morality :

" In ancient times there reigned in the city
of Indapatta in the kingdom of Kuru, King
Koravya of the family of Yuddhitthila. He
was advised by his minister Vidhara in worldly
and spiritual things. The king made large
gifts, whilst he set the whole of Indiain motion,
but not a single person among the recipients
possessed the five moral qualities and they all
led bad lives, so that the king got no pleasure
from his liberality. As he knew that gifts had
only effect when there was aright choice (of
recipients), he determined to give only to
virtuous people and ask the advice of the wise
Vidhdra. When, therefore, the latter came to
have an audience with him, he gave him a
seat and asked his advice:
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" Seek Bradhmanas, O Vidhdra, that are
virtuous and learned, who eschewing sensual
pleasures would enjoy my gifts; gifts, O friend,

we will make where what is
given will hear rich fruit."

" Very difficult to find are Bréhmanas, O
king, that are virtuousand learned, who, eschew-
ing sensual pleasures, would enjoy your gifts.

" Verily, there are ten classes of Brahmanas,
O king. Hear when | distinguish and classify
them clearly : Provided with sacks which are
filled and bound with roots, they gather herbs,
bathe and mutter aphorisms. Physicians (tikic-
chakas) they resemble, O king, even if they call
themselves Brahmanas; they are now known
to you, O great king, to such we will go (with
our gifts)."

" Strayed have they,"” replies King Koravya
" from Brahmanism, they are not called (rightly)
Brahmanas; seek others, O Vidhlra, virtuous
and learned,

Who giving up carnal pleasures would enjoy
my gifts; gifts, O friend, we will give where
what is given will bear rich fruit.

" Little bells they carry before you and ring,
messages also they carry and they know how
to drive wagons. Servants (paricérakas) they
resemble, O king, 1hey are also called Brahmanas ;
they are known to you, O great king, let us go

28
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to such men." " Strayed have they, etc. (as
above),"

" Carrying a waterpot and a bent stick they
run behind the kings into the villages and the
country-towns, saying—

"If nothing is given, we will not leave the
village or the forests." Taxcollectors' (nigga-
hakas) they resemble." etc. (as above).

" Strayed have they, etc. (as above)."

" With long nails and hair on the body, filthy
teeth, filthy hair, covered with dust and dirt,
they go out as beggary.

Wood-cutters (khanughfttas) they resemble,”

[p. 142 etc. (as above).

" Strayed have they," etc. (as above).

" Myrobalans,> mango and jack fruits,
vibhitaka nuts,?® lakuca fruits,! toothpicks, bilva
fruits,”> and planks, réjayatana wood," baskets

1 AH the tax-collectors sit down in front of the gates of the tax-
payersamd do not leave until the tax is collected, so the Brdhman as
do not reuse bogging till they are paid,

2 Haritaka and amalaka are the fruits of terminalia chebula and
cmblicrs officinalis.  Both were used as medi incs. The sale of fruits
and herbs was forbidden to the Br&hmanas in Manu X. 87. Honey
and ointment also were among the articles which the Brdhmanas were
not allowed to deal in.

® The fruit of Terminalia Bellenica Roxb. The kernels of these
are odoriferous.

4 A tree belonging to the Citraen order, the unripe fruits of
which are used as medicines.

® Artacarpas Lacucha Roxb.

¢ Buchanania Latifilia ?
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made of sugar, scents, honey and ointment, the
most diverse wares they sell, O Lord."

" Tradesmen (véanijakas) they resemhle," etc.
(as above).

"Strayed have they," etc. (as above).

" Agriculture and trade they carry on, they
breed goats and sheep, their daughters they give
away (for money), marriages they arrange for
their daughters and sons.

" The Ambattha' and vessa they resemble,"
etc. (as above).

" Strayed have they," etc. (as above).

" Some purohitas eat food brought from
outside, many people ask them (regarding
omens), animals they castrate and lucky signs
they prepare.”

"Sheep are also slaughtered there (in the
houses of the purohitas), as aso buffaloes, swine
and goats; slaughterers (goghatakas) (hey
resemble,” etc. (as above).

" Strayed have they," etc. (as above).

" Armed with the sword and the shield, axe
in hand, they stand in the roads of the vessas
(i.e, in the business streets), lead the caravans
(through roads exposed to robbers).

"Cowherds (gopas) they resemble and
nisadas, etc. (as above)."

1 Skr. Ambashtha, name of arace. According to the Brahmanioal
caste-theory, son of a Brahman a by a woman of the third caste.
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" Strayed have they," etc. (as above).

" Building huts in the forest,

[p. 143] they make noose; hares, eats,
lizards, fish and tortoises they kill.

Hunters (luddakas) are they, O great king,
even they," etc. (as above).

" Strayed have they, etc. (as above).

" Others lie, for love of money under the bed
of kings; the latter bathe over them after a
soma offering is ready.

" Bathers (malamajjanas) they resemble, etc.
(as above)."

" Strayed have they, etc. (as above)."

An appendix attached to the Dasabrdhmana
Jataka gives a sketch which in the Vasettha
Sutta (No. 35 of the Sutta Niata)—indirectly
at any rate—is made of worldly Bréhmanas.
Between the two youths Vasettha and Bhérad-
vitja a dispute arises as to whether a person
is a Br&hmana by birth or by act Whilst

! The verse describes in aphoristic brevity the celebration of a
sacrificial hath by which the king on the occason of a soma-sacritice
instituted by the Bréhmanas, becomes free from blame and sin. He
Sts—s0 explains the commentator—on a platform adorned with the
precious stones and bathes on it, whilst Bréhmanas stand below if.
By this theimpurity and blame of the king pass over to the Bréhmanas
standing below who then st on the plarform at the termination of the
sacrifice and are washed off all blame by other Bréhmanas. As rewards

they receive the costly bed and the whole jewellery of the king. On the

sacrificial bath and its original meaning, of. Oldenberg, Religion des
veda, p. 407, 0.
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Bhéaradv4ja maintains, " when anybody is of high
birth on both sides, on his mother's side as well
as on his father's, is of good family up to the
seventh ancestor, blameless and irreproachable
in respect of birth, he is ipso facto a Brahmana,"
Vésettha sees true Brahmanism in virtue and
in good works. As they cannot convince each
other, they resolve to have their dispute settled
by the samana Gotama. The latter points out
in his answer, that in contrast with other living
beings who are divided into several species,
human beings are not distinguished by external
characteristics ; the differences among men lie
only in their names.

" For he who earns a liveli-

hood by cattle-breeding—know

this, O Vaésettha is an agriculturist and no
Brahmana.

"And whoever among men gets a living
through a many-sided skill in arts—know this,
O Vaésettha—is an artist (sippika) and no
Brahmana. And whoever among men ekes out
a living through service which he renders
others—know this, O Vasettha—is a servant
(pessika) and no Brahmana. And whoever
among men lives by trade—know this, O Vase-
ttha—is a tradesman (véanija) and no Brahmana.

" And whoever among men lives by skill of
arras—know this, O Véasettha—is a warrior
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(Yodhvgjiva) and no Brahmana. And whoever
among men earns a living as purohita—know
this, O Vasettha—is a sacrificer (Y acaka) and
no Brahmana. And whoever among men gets
his rents from villages or lands—know this, O
Vésettha—is a king (r§ an) and no Brdhmana."
Both the quotations show that the Brahmana
caste constituted an extremely parti-coloured
society and was anything but a body of priests
who studied or taught the Vedas and offered
sacrifices to the gods. Whether all the profes-
sons mentioned therein were followed by them,
is another question. Especially, the picture
given by Vidhura may bea prejudiced and ex-
aggerated one,and it is also to be considered that
the purohita only says, " They resemble physi-
cians, servants, collectors of taxes, etc.,” and not
that they were actually . Nevertheless many
details receive confirmation through other
passages of the Jatakas, where a subjective
colouringon thepart of the narrator is out of the
question for thisreason that the
statements concer ning casteand
professon are made parenthetically and are of
secondary importance for the flow of the narrative.
According to the commentary of Sayaija
on the Aitareya®’ Brvhmana, six categories of
! Ed. by Kasnathe shstr Apése (Anandagama Sanskrit Series,
Ho. 32, Part 1), Pooua, 189%, p. 74.
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Bréhmanas are distinguished in the Smriti of
Sététapa, These, although Bréhmanas by birth,
are not worthy of being so, and in the first place,
among these improper Brdhmanas, the servant
of the king (rajabhritya) is reckoned.! Pro-
bably, the sense of this passage is not directed
against the service of the king as such—the
work of the purohita did appear in the eyes of
the Brdhmanas as a perfectly legitimate occupa-
tion—but against such services as are attributed
to the Bréhmanas in the Dasabn\hmana Jataka.
Surely, we must leave to Vidhdra in this case
the responsibility for his statements, as further
materials from which one might conclude that
the Br&hmanas really had those low occupations
which Vidhdra attributed to them, are not to be
found in the Jatakas. It iswith difficulty that
such individuals as figured as servants, messengers,
carriage drivers of the king—although they
might be found in particular cases—can be looked
upon as the type of Bréhmanas in the king's
service.

In the first place, the king employed
Brdhmanas even in the eastern lands—at least
in the old Buddhistic age—for sacrifice; for
whenever, in general, a sacrifice was made
Bréahmanas must be present who made the gods

1 Cf. Weber, Indische Studien, Vol. 10, p. 100.
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willing to accept the offerings. That, however,
the practice of making offerings was in full
bloom in Buddha's time, appears certainly from
the criticism which is offered in the older Pali
texts to the Vedic cult of sacrifice. It cannot
have been adifficult problem for Buddhism to
discredit sacrifice among the people, if it has had
no other meaning than that which is ascribed
to it in the Jatakas. Here it preserves
completely its sacerdotal character and is lowered

to the rank of a magic art

for protection from threatening
evil. In the Mahésupina Jataka the king
makes an offering in order to prevent the effect
of evil dreams. The Brdhmanas and the
purohita come in the morning to the king who
sits in his place full of thoughts of death
and reflects on the sixteen dreams, and ask him
if he has slept well. "How could | have slept
well, my teachers,” answers the king, " when
towards morning | dreamt sixteen great dreams.
Since then | have been full of tear; tell me, my
teachers, what they signify." Then he narrates
to them his dreams and asks what will happen
to him in consequence of these. The Brahmanas
wring their hands. On the king asking, " What
are you wringing your hands for ? " they reply,
"The dreams are bad, O great king." " What
will result from them?" The Bréhmanas reply



225

that of the three evils—injury to the kingdom,
injury to life, injury to property—one will
happen. " Isthere any means of preventing it,
or is there none?" " In truth, the dreams are
so extraordinarily frightful that thereis properly
no means of preventing their consequences.
However, we will find some preventive means;
for if we could not do this, what would he the
use of all our learning ?" They advise the king
to perform a complete fourfold (sabbachatukkena)
sacrifice.  Full of fear, the king says " So
iIs my life in your hands, my teachers, make
haste and look after my welfare” The
Brédhmanas are highly pleased at the prospect of
gold and feasts. They console the king, saying
that he should not have any anxiety and go out
of the city where they prepare a place for the
sacrifice (yanfiavata). After they have brought a
number of quadrupeds to the place of sacrifice and
have also collected a number of birds, they move
about busily to and fro to bring this and that.

In the Lohakumbhi Jéataka, it is not
dreams which frighten the king but moans
from the four sons of the king condemned to live
in hell whoin a former existence led a loose life.
Here also the Bréahmanas advise a fourfold

sacrifice  (sabbacatukkayafifia,
[ I'1.44)in order to avert the

impending misfortune and the Kking orders
29
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immediately to take four elephants, four horses,
four bulls and four men and of all other creatures,
quails, etc., any four samples and in this way to
institute a complete fourfold sacrifice. "When the
king later learns the true cause of the moan, he
causes the place of sacrifice to be destroyed.

The conclusion of this Jataka as well as
similar narratives—for instance, the story of
the prince who terminates a sacrificial ceremony
in his kingdom by a tournament and further, the
prohibition of the slaughter of animals in
the Ayak(ta Jataka (111. 146)—point to this,
that with the spread of Buddhistic doctrines the
cult of sacrifice gradually declined. For the
older age, however, quite apart from the fact
that the origin of such stories is to be traced
father to the tendency of Buddhistic doctrines
against the killing of living animals than to
actual facts, we have to suppose an adherence to
the practice of sacrifice for this reason, that we
e Bréhmanas always appearing among the
king's retinue.

But the kings required the Br&hmanas
not simply for sacrifice. Manifestly not less
important for them was a service the perform-
ance of which is even to-day in India an affair
of the Brahmanas,' namely, the prediction of

1 Cf. the remark made below.
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the future. Although the king in difficult cases,
especially, when he had to decide on war and
peace, first betook himself to his purohila, there
remained also for the other Bréhmanas in his
court enough opportunity for displaying their
supernatural wisdom. Whether the king will
take the field or not, whether the Kking
remaining in the city or the king besieging
him will attack, whether the king besieged
in his city or the one who is outside
will win—with such prophecies the Bréhmanas
used to earn their livelihood, according to a
Buddhist treatise?, called Mahésila, on the " right
conduct " (sila) of a asmana or Bréhmana (Digha
Nikayal | ,58).
On the birth of a king's
child, it seems to hae? been
a standing custom to have the future of the
child predicted by Brahmanas. Signs (lakshana)
in the body of the newly-born served to the
Brahmanas versed in reading signs (Lakshana-
kusald Bréhmanna, 1. 272; angavijjapathaka,
[ 1. 21; lakshanapathakd, 11 . 191; nemittika-
br&hman&, V. 79; nemitta, IV. 280) for the
deciphering of the future.

Also ininterpreting the whims of the queen
during the period of her pregnancy, eth
Brahmanas had to show their skill. In theintro-
duction to the Thusa Jataka (111.121) King
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Bimbiséra asks the fortune-teller (nemittika)
what the whim of the queen, who wants to
suck the blood from his knee, has for its signi-
ficance. The fortune-teller's reply is that hisson
will kill him and take the kingship into his
own hands. On the day of naming, the child is
called, on account of this, Ajéatasattu, i.e., one

who though unborn is still an enemy (of his
father).

As at the birth of a child, so also on other
occasons, the Bréhmanas know how to find
out from the physical signs of any ordinary
mortal what is hidden from view. As
angavijjdpéthakas, they are in a position to
judge from the external appearance not only
the future of a man but aso his worth, his
character. For this reason, the king sends
Bréhmanas, asnarrated in the Ummadanti Jataka
(V. 211), to the house of the father, a rich
setthi who offers his extremely beautiful
daughter, Ummadanti ? to him, in order that
they may examine the offered beauty. In a
most charming manner it is described how the

1. Skr angavidy + pahaka " versed in the scence (of the
signs) of the body, chiromancy."

2. skr.Ummadayant, " causing oneto lose one's senses, become
distracted." Her boauty was, as said in the course of the Jataka, of

such a nature that ordinary men (puthujjana)when they saw her could
not preterretheir self-control.
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Brahmanas perform their mission. Whilst they,
after an honourable reception, are engaged in
eating their porridge, Ummadanti appears, decked
with all her jewellery. The effect of the sight
of her makes it impossible to entertain any
favourable opinion of the strength of character
of the Brdhmanas ; they lose their self-control
and seized with passon, forget that they have

not yet finished their meal.

Some put their food on their
head instead of into their mouth, others put
it into the arm-pit, others, again, throw it
towards the wall, in short, all lose their senses.
When the girl sees their conduct, she cries
out, " These should examine me for my signs!
Seize them by the throat and drive them out.*
The egected Brahmanas report angrily to the
king, " O king, the woman is a witch, she is not
suitable for you."

We notice clearly enough that ridicule is
thrown upon the incapacity and treachery of the
Brahmanas in the words of the narrative. To
e in such things, as fortune-telling, inter-
pretations of dreams, etc.,, only lying and decep-
tion, showsthat these stories are a product of
their age and their land. Originating in the
circles of the common people in whose religious
thought superstition occupied a large place,
they retain traces of their origin notwithstanding
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complete rejection and deprecation of super-
stitious ideas. But in the hands of the Buddhist
monks to whom the above-named arts appear as
endangering " right conduct " and as unworthy
of a samara or Bréahmana, they receive a trans-
formation which is directed against the conduct
of the Bréhmanas practising these things for the
sake of their own profit. Often these, according
to the account of the Jatakas, made their pro-
phecies to a certain extent depend upon the gifts
falling to their share; thus we read in the
Kunéla Jataka how the dream-readers are bribed
by the jealous wives of the king and predict
before the latter that the dreams of his principal
consort signify evil for him, to avert which he
must place the queen in a ship and leave it at
the mercy of the waves. In the opening chapter
of the Paficaudha Jataka it is narrated how
the parents of the new-born prince on the day of
the naming ceremony please the Brahmanas by
granting all they desire before they ask him
about the signs which indicate the future
(bréhmane subbakamehi santappetva lakshanani
patipucchimsu, | . 272).
Along with the signs in the human body,
other means are mentioned in the already
quoted chapter of the Digha
Nikdya which contains a
complete list of superstitious practices, which
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serves the Brahmanas for purposes of fortune-
telling. The question here is of prophecies
fromthings, like cloths eaten by rats, pieces of
cloth, etc., of fortune-telling from the flights of
birds, the crowing of the raven, from interpreta-
tions of certain signsin precious stones, sticks,
clothes, swords, arrows, bows, weapons, in women
and men, boys and girls, male and female slaves,
elephants and other animals; there is further
mentioned here the prediction of coming natural
phenomena, such as solar and lunar eclipses,
falling meteors, earthquakes, etc., and the read-
ing of the future from such events and from
the position of the stars. In the Jatakas we
come across various Bréhmanas who are occu-
pied in practising such "common arts (tiraccha.
navijja) and swindling trades" (micchgjiva)
as are indicated in the Mahasila; we have al-
ready been acquainted with the asilakshanapa-
thakabrdhmana who predicts from the smell of a
sword whether its use will bring luck or not,
and the satakal akshanabrahmanawho sees an
unlucky omen in acloth eaten by rats. Even
the art of interpreting the stars—to which pro-
bably even a Buddhist will make no objection—
was, according to the Nanacchanda Jataka,
practised by the Brahmanas in such a manner
that it deserved the name of "a swindling
trade." Thekingis attacked at night by robbers



232

and listens, while the former purohita of hie
father, now removed from office, who reads the
stars in a neighbouring street, says to his wife,
" My lady, our king has fallen into the hands of
enemies." My lord, what does the king
matter to you ; the Brahmanas will become aware
of it." Theking succeeds in escaping and as
he returns he hears the purohita inform his wife
of his escape through the position of the stars.
At daybreak the king summons the Brahmanas
and asks them if they observed the stars at
night. "Certainly, O king." "Was the con-
steiiation favourable or unfavourable?" " Favour-
able, O king." " Did no eclipse occur ?* " No,
O king." The king orders the former purohita

to be brought and asks him
[P.151.J

likewise whether he observed
the stars at night and whether he noticed any
eclipse. " Yes, O king, last night you fell into
the hands of your enemies, you were free, how-
ever, inamoment." " Thisisareader of the stars
(nakshattajananaka), as he ought to be" cries
out the king, removes the other Brahmanas from
his service and from that day onward keeps the
purohita to himself.

Sacrifice and fortune-telling seem, however,
to have been both not so valuable as a third
art which was likewise a privilege of the
Brahmanas, namely, magic. We have heard
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above (p. 120) what the king replies to the
Brahmana, manifestly shocked at his shameess
demands :

" Hast thou, O Brahmana, performed a difficult
penance, or dost thou poses, O Brabmana,
various magic incantations, are any demons
obedient to thee or dost thou know any service
rendered to me?"

As sacrifice and fortune-telling, so also the
three herein-mentioned things from which the
Brdhmana, according to the view of the king,
could have found a justification of his un-
limited claims—asceticism, magic incantations
and power over demons—are a work of super-
natural powers. Through the magical power of
asceticism (tapas) the Bréahmana could obtain
ascendancy even over the gods which it lay in
his hands to use for the king. What a great
réle asceticism plays in Brahmanical literature,
how here, especially, in the epics, its influence
as transcending all bounds is described, is
known.! Buddhism preaches asceticism? in its

1 Cf. L. V. Scheseder, Indiens Literatur und Cultur, Lpg. 1887,

p. 388 1.

2" What separated Buddha above all things from most of his rival
was his rejection of penances in which these recognised the path of
emancipation. We saw how according to tradition Buddha himself in
the age in question, through which he lived asa boy, knew self-morti-
fication in its severest form and perceived its worthlessness in  himself
What drives earthly thoughts away from the sonl is not fasting and
bodily penances but work for its own sake, above all, the straggle for

30
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dogma and even in the Jatakas, the sdf-chastis-

ing Brahmanas are attacked

and ridiculed.! But asceticism
with its magic influences has found recogni-
tion even among the Buddhists in a somewhat
different form and consequently, also has found
entrance into our story-literature. In place of
penances there appears the holiness resulting
from vision by whose power wonderful things
are achieved and even gods are tranquillised
and forced to give up their seat in heaven.

As we don't find asceticism—perhaps even
for this reason—mentioned among what are
called in the Mahaia " low arts and swindling
practices,"agic incantations, the knowledge
of which among the Bramanas was taken
for granted by King Junha, were looked upon as
such by the Buddhists. The long list of magic
incantations enumerated in the M ahail shows
that the most ancient practice of magic was widely
prevalent among the Bramanas; of some of these
mantas and their employment we read even in the
Jatkas. In the Vedabbba Jatka (1. 253) we
meet with a Brahmana who being in possession
of the knowledge of vedabbhamanta can bring

knowledge and for this struggle one creates theforce only out of sn
external life which is asfar removed from sensuality as it is from sdf-
denial or even self-created pain.” Oldenberg, Buddha, p. 178.

! See above (p. 23).
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about a rain of precious stones at a certain posi-
tion of the stars; another Brédhmana knows the
magic practice with the help of which one con-
quers the earth (pathavijayamanta, | | . 243). In
the same category as the knowledge of these
magic formulae belong sciences, mentioned like-
wise in the Mahasila, like knowledge of people
and animal languages, which are ascribed in the
Maccha Jataka to the purohita, (so pana habbaru-
tafifiu hoti, I. 211) and further, the vatthuvijja,
i.e, the art of knowing through supernatural
signsthe correct position of a house, a cloth, etc.
In the Suruci Jatkathe king who wantsto build
a palace for his son summons the teachers of this
art (vatthuvijjacariyas, | V. 323) and lets them
find an auspicious place for the building.

To magic incantations the Brfthmanas owe
also the power over demons ascribed to them in
the Junha Jataka. The ancient belief in an
innumerable number of small super-terrestrial

beings, who as tree or snake

gods endanger the life of man,
frighten him as man-eating or child-robbing
demons or torture him as disease-bringing
spirits, occupies naturally in our narratives,
which reflect the conceptual world of the lower
people, an important place and the art of making
these beings harmless or useful through magic
practices—a privilege of the Brdhmanas as old
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as the belief in the demons itself—received also
in Buddha's time no small recognition among the
people. These people who had power over
demons are called in the Pali texts bhdtavejjas,
knowers of the science of the spirits (bhatavijja),
exorcists; such a bhatavejja we come across
in the Padakusulamftnava Jataka : the thief
who sees an old woman in the hole where he has
placed his stolen bundle, believes that sheisa
yakkhini and calls a bhitavgja. The latter
enters the hole and recites a magic verse (man-
tain karonto, 111. 511). The art of exorcism
was chiefly employed where the question was of
freeing the " possessed " of the evil spirit dwelling
in them. " Some cure men bitten by snakes, the
wise cure people possessed by evil spirits,” so it
issaid in a verse of the Kamanita Jataka and
the method of cure used by the wise Brahmanas
(panditas) is mentioned in the commentary:
making sacrfice (balikamma), incantations
for preventing threatened evil (parittakaranas)
and herbs (osadhas). " Physicians they re-
semble,” says Vidhdra in the Dasabrahmana
Jataka of these herb-gathering and verse-utter-
ing Brahmaijas, and it is probable that not only
certain branches of the curative art, such as,
exorcism practised upon a person bitten by a
snake and expulsion of evil spirits, were practised
by the Brahmanas, but that the medical
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profession in general, which among most people
separated itself from the beginning from the
spiritual, was in ancient times even in India
principally a matter for the Br&hmanas. Still
there occur in the Jatakas, side by sde with the

Br&hmana physicians (vejjabréahmana, | | . 213),
somewho are simply called vgjas (1.455; 111 .
202; visavejjaktila, 1.310 ; vejjakulani, | | | . 145)

and who probably at a later period, through the
unity of a hereditary profession,
were bound together to form
a caste by themselves.

Allied to the magic exorcists by the nature
of his work is the Brahmana snake-charmer
(ahigunthikabrahmanal V . 457) of the Campeyya
Jataka. He has learnt the &ambanamanta in
Takkasila, from a world-renowned teacher and
earns a living by making snakes rendered
harmless by means of herbs and magic incanta-
tions, dance in villages, market towns and the
residences of kings.

As this snake-charmer exhibited his art
not only in the court of the king but also among
the people, so also the other " worldly " Brah-
manas with whom we have hitherto had to do,
and as functions of whom we have come to recog-
nise sacrifice, prophecy and magic, are not exclu-
sively employed in the service of a king. As
little then as to-day, when the sign-reading and
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prophesying Brahmana is an indispensable per-
sonality® for every Hindu, do the Brahmanas
scorn to give man, where they

[p.155.] can, the benefit of their wisdom
for the sake of reward.

In the Nakkhatta Jataka we become ac-
quainted with a "family ascetic" (kullpaka
ajivika, 1. 257) who is asked by a family living
in the city, who wants to marry the son
of the house to a country girl, on the day
fixed for the marriage whether the position
of the stars is favourable. Ansrry at the
circumstance that the day was chosen beforehand
and that people consulted him afterwards, the
Br&hmana determines to spoil the festivities and

! On the importance of the modern astrologer, the jytishi, sec
Nestield, Caste Systrem. p. 58 87. it is said there among other things,
"The first thng which afather after the birth of n child docs, is to go
to the jyotishi and tell him as accurately as he can the hour of birth.
The jyotishi questions the stars and casts the horoscope by which the
destiny of the child is determined.” " In the case of illness or other
misfortune, the astrologer is asked whether an evil star is in the
ascendant which may have brought about the misfortune. When the
answer isin the affirmative, as is naturally always the case, then the
man seeking advice is told that he must make a gift of money or make
some other present to propitiate the hostile star, and as the astrologer
is the recognised exponent of the feeliugg and wishes of the star, he
estimates what one would not otherwise have supposed, the gift required
for the propitiation of the hostile star. This then constitutes a portion
of the astrologer's dues." For bringing about betrothals and marriages,
the services of the astrologer were indispensably necessary. When the
family barber or napit had chosen a boy whom he considered eligible for
a girl of the same caste, then no negotiations could be concluded between
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says, " To-day the constellation is unfavour-
able; if in spite of this, you perform the mar-
riage, it will bring you evil." The people believe
in him and remain at home. Those who were in
the country waited in vain for them and finally
reflected: " They have fixed the marriage for
to-day and have not yet come: what do we care
any more for them ?"—and married the girl else-
where. Next day the townspeople came to fetch
the girl. The country people received them with
the words, " You townsmen are a shameless
people, you fix the day and don't take the bride.
As you did not come, we have given her to some-
body else.” " We asked the ascetic and did not
come because he told us that the stars were
unfavourable ; give us the girl." " As you did

not come, we have given her

to somebody €else, how can we
the parents before the astrologer was asked whether the atari of the boy
were not hostile to those of the girl. As if this was not sufficient, he
must also find out what were the castes of the boy and the girl in their
former existence. If both belonged to the same caste, the betrothal
contract can be made, provided that the stars are not in other respect*
hostile.  If it happens, however, that the caste of the boy in a former
existence was lower than that of the girl, then betrothal is not permit-
ted." " For all events which can take place in the life of a man or a
woman, the astrologer must select an auspicious day—for marriage, for
every part of the marriage ceremony, for the commencement of a
journey, for the placing of the first plough on the ground, etc. A
woman cannot wear a new aet of bracelets before she knows that the
stars are favourable and an orthodox Brahraana will not pot on a new

garment until he has ascertained that the day is auspicious on which
he wean it for thefirg time"
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marry a girl already given away a second time ?"
When they were quarrelling in thisway among
themsdves, a wise man resding in the town
appears who has occasonally busness in the
country. The townsmen narrate to him the
gory and believed that he would pronounce
a judgment in their favour that they could
not come on account of the dggn of the
dars. He replied, however, "What does the
look of the gar matter? the possesson of
the girl is the lucky star " and recited the verse:

" As he looked for favourable gars, fortune
moved away from the fool. Fortune isthe look
of the star of fortune, what should the gars
matter ?'

The townspeople had to go away without the
girl, disappointed.

Still ingances of such a (0 to speak) private
use of their supernatural skill was not so com-
mon among the Brahmanas of the Jatakas that
we could supposethat their services were as much
sought by the people of that time, were asin-
dispensably necessary, as in Indiaof to-day. We
rather get from our sources the impresson that
asarule, the court of the king was the meeting-
place for the Bréhmanas, where they could
best exhibit the arts and stiences learnt by them
during their student days. To bring prosperity
again to his family, the young Bréhmana of the
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Somadatta Jataka goes to Benares and joins the
king's service after he has studied in Takkasila
and on his return finds his parents in poverty
(I'l. 165). As this Brdhmana youth, so aso
probably, the other Bréhmanas in the court,
have received a scientific training and have
deviated less from the customs prescribed for
their caste by the Brahmanical theory than the
members of the Brahmana caste with whom we
are here concerned, than the Bréhmanas employ-
ed in civil professions.

" Agriculture they carry on, goats and sheep
they breed,” so Vidhurain the Dasabdhmana
Jataka protests against the Bréhmanas, a
protest which was wholly justified if we are
to follow the Pali texts. The land-cultivating
and cattle-rearing Bréhmana is here such a
permanently recurring figure that it seems pro-

bable that in the Buddhist
countries land was mostly in
the possession of the Brahmanas.

! Besdes the passages cited from the Jatakas, we find, for ex-
ample, the Brahmana agriculturist mentioned in the Sutta Nipata
(ed. FauabOll. p. 12), where it is said of the Brahmana Kasibharadvéja,
that at the time of sowing he tills hie soil with 500 ploughs. In the
Brahmana Tillage (brahmanagama) which is mentioned as his plate
of resdence, Brahmana agriculturists must have lived, just as also
probably the Brahmana villages mentioned in the Jatakas are to be
looked upon as principally occupied by agriculturists. In the Sutta-
vibhanga, Pacittiya X | X. 1 and in the Bhikkhunivibhanga, Pécittiyal X . 1.
(Vinaya Pitaka ed. Oldenberg, Vol. 4, pp. 47, 266) mention is made of
the barley fields (yavakhottas) of a Brahmana.

31
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Land-cultivating and cattle-rearing Brahma-
i>as are also not uncommon in Western India;
the law-books recognised certain exceptional
cases when this occupation was permissible
for a Brahmana in cases of dire necessity.!
For that was a time when liberality towards
Bradthmanas was a clear duty of the king and
the amassing of wealth and the possession
of land by the Bréthmanas were necessary con-
sequences of this. Nevertheless, in the western
lands the circumstance that the Bn\hmanas tried
to maintain at any cost their premier position
among the castes, the position of an age-long
holy and (through the privilege of offering
sacrifice) premier caste, worked itself in this way,
that this occupation, which was reserved, according
to the theory, for the Vaisyas, was followed by
private individuals and as quietly as possible,
probably, also by means of leases. To cultivate
the land, plough in hand, could not be a worthy
thing for a Brédhmana, because with a plough
the killing of living beings was unavoidable.?

Things were different in the eastern lands.
Through the liberality of the Khattiyas in
possesson of great land, there were no such
strict caste-rules restraining individual conduct
and this would lead to a limited or cautious use

! Manu X. 116
2 ManuX, 83 aq.
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of the goods presented. At every step we ftnd

Bradhmanas driving: the plough
[p. 158] in the Jatakas and and not only

in the Jatakas and not only
such as had their lauds cultivated by slaves
or day-labourers but also small farmers who
worked their fields themselves. We read of
a Brédhmana who goes along with his son to
the field and ploughs it, whilst the boy collects
the weeds and burns them (Ill. 103) ; another
Brahmana unyokes his oxen after ploughing and
begins to work upon his land with a spade
(V. 68). The poor Bradhmana farmer of the
Somadatta Jataka who ploughs with two oxen
complains, as one of his oxen is dead, that he
cannot any more drive his plough (kamkammam
na pavattali | 1. 165).

The big Brahmana landowners have their fields
cultivated by their slaves or by day-labourers
Of a kassakabréhmana who isin possession of
1,000 karisas' it is narrated that he goes with
his men to the field and supervises their
ploughing (I11. 293). The Brahmana men-
tioned in the salikedara jataka (I1V. 276)
possesses likewise a field of 1,000 kirisas on
which he has sown rice. When the crop is cut,
he makes the hedge thick and places his own
men (attano purisd) to guard one-half of his

1 A certain superficial measure- four ammanas's ; cf. Childers, Pali
Dictionary.



244

property by assigning fifty karisas to one, sixty
to another, while the remaining five hundred
karisas he puts in charge of a hired labourer
(bhataka) who is punished for every loss.

More frequently than the Kassakabréhmana
we meet in the Jatakas with the figure of
the rich Brdhmana (bréhmano addho mahad-
dhano, TV, 15; brdhmano addho mahaddhano
mah&bhogo. 1V. 22 ; dvebrfadmama asitikoti-
dhanavibhavft. V. 28), whose wealth is given
as 800 millions (I'l. 272; 111.39; IV. 28,
237). The mahasalaknlas mentioned in the
Jatakas, that is, families of great wealth and
influence, are all Brahmanas(I 1. 272; V. 237,
325; V. 227). About the manner in which
such great wealth arose and whether it was

emploved in business or money
[p. 150]

transactions, our sources say
nothing; the narrator mentions the immense
wealth of the Brahmanas as a rule only to show
in its proper light their great renunciation of
worldly goods or their boundless liberality. Still
it seems to me we can suppose that by these
rich Bréahmanas big landholders or princely
merchants are to be understood; for through
presents alone such enormous riches could hardly
have accumulated in Bradhmana families; it is
also not probable that these could be amassed
without recourse to money transactions carried
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on from generation to generation, as narrated in
the Kanha Jataka (1V. 7).

Moreover, we make the acquaintance of such
a Bréhmana merchant-prince in the Mahasuta-
soma Jataka who being in possesson of
great wealth engages in trade, as he sends
five hundred wagons from the east to the west
(sampannavibhavo bréhmano parficahi sakatasathi
vohéram karonto pubbantato aparantain safica
rati V. 471). Along with this, we also read of
Brahmana tradesmen who roam about the
country, selling their wares. A hawker like
this is the father of the Bodhisatta of whom it is
said in the Gagga Jataka that he was re-born
in a Brahmana family in the kingdom of Kasi
and that in his sixteenth year his father gave
him a bundle of water-pots which they used
to sell in the villages and the country markets
(11.15).

To engage in trade when necessity re-
quires it, is aso permitted by the Brahmanical
lawbooks; but a number of things is men-
tioned which it does not become a Brathmana to
deal in, such are, among other things, fruits, roots,
medicinal herbs, honey, oil and spirituous
liquors." If we believein the words of Vidhdra
already quoted, it was precisely these and similar

! Manu X. 86-89; Gautama V' I1. 9 sq. ; Apaatamba 1. 20. 12.
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things with the sale of which the Brahmana
tradesmen were principally concerned.

If agriculture, cattlebreeding and trade
were looked upon by orthodox Bréhmanas as
respectable professons and even as permissible
occupations for a member of their own caste,
other callings, the adoption of which by the

Brahmanas is likewise men-

tioned in the Jatakas, belonged
undoubtedly to the class of despised profes
sons, which were practised as asrule by the
lower classes of the population. It is true
we don't find any more in our text Brahmanas
of whom VidhQra says in the Dasabrahmana
Jataka that they drive the caravansof tradesmen
through dangerous places. On the other hand,
the Brahmana hunter mentioned by him is
represented in the Clanandiya Jataka by a young
Bréahmana who lives in a frontier village, hunts
in the forest with his bow and earns his liveli-
hood by selling the hunted beasts (11. 200).
Still it is expressy added in this case that the
Brahmana youth who has studied in Takkasila
takes up this professon which is followed, as
wo shall see, by especially despised people, for
example, the Nishada, because he cannot earn a
livelihood by any other means. In the Phan-
anda Jataka, a Brahmana carpenter (brahma-
navaddhaki, I V. 207) is mentioned who brings
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wood from the forest and earns his livelihood by
making wagons and lives in a carpenter's village
(vaddhaktgama) outside thecity. The proximity
of the forest from which they obtained the wood
—a purely economical reason—may have been
the cause of the carpenters living apart, outside
the city ; perhaps also this isolation had a social
meaning and had its ground in the meanness
of the profession which exposed itto the con-
tempt of fellowmen and necessitated isolated
residence in a village outside the city.® It is
doubtful, however, whether this contempt spread
even to the Brahmana carpenter in whom his
high caste served as a counterpoise to the mean-
ness of his profession.

With the Bradhmana agriculturists, mor-
chants, hunters and carpenters we leave the
solitary height upon which is enthroned the
Bréhmana, who is raised according to his own

theory above all other members

of society, and descend to
the motley groups of people where the care
for material existence drives out all spiritual
interests and throws into the shade the
question relating to birth and caste. Or, shall
we suppose that even here the Brahmana,

1 On the low socia position of the carriage-builder (rathakara)
and the isolation of contemptible classes, see the last chapter.
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remembering the special rights and duties,
arising from his belonging to the Brahmana caste,
separates himself clearly from the rest of the
population, that along with his (so to speak)
civil occupation he has practised sacerdotal func-
tions and in that way has secured a certain
superiority over other dasses? The Jatakas give
no instance from which such a double function
can be inferred. Something must have been
said somewhere in our sources of one of
these Brahmana agriculturists or tradesmen
which related to specifically Brahmanical func-
tions and stamped him as a Brahmana. The
poor Brahmana farmer of the Somadatta Jataka
(11.165) whom his son forces at great pains
to commit to memory a verse and who at the
decisve moment says before the king exactly
the opposite of what he wants to say, does not
give one the impression that he can help his
neighbours with advice in spiritual things.
We have to suppose in that age gradations and
contradictions within the Brahmana caste similar
to those which India of to-day shows, where a
wide gap separates the proud priests of Benares
and the pandits of Bihar in their spotless gar-
ments from the potato-cultivating Bréahmanas

With another kassakabrohmana (111 . 393) the care which he
bestows upon the purification of his mouth is perhaps regarded asa
sign of his Brahman hood.
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of Orissa, half-naked farmers whom no one
would think of as belonging to their caste, if
the ornamental piece of Brahmanical thread
round their neck had not proclaimed this.

He, however, who does not think the argu-
mentum ex silentio sufficient as a proof of this
proposition, should be reminded of the relation
in which, according to the Tali canon, the world-
ly Bréhmanas stand to the Buddhist monks. Of

an opposition, no trace is to

be found; the Bra&hmanas
stand in friendly relationship with the monks :
they give them shelter, invito them and
entertain them.? Even in the Jatakas the
intercourse between the Bramanas and Bud-
dha—of such a thing mention is of course made
only in the commentary—is throughout repre-
sented as friendly ; the Bréhmana agriculturist
occurring in the introduction to the Kama
jataka (I1V. 167) exchanges friendly words with
Buddha when he comes to his field; at the
sowing season he even promises that when the
corn will be ripe he will give handsome alms to
his order. Such a relationship is only conceiv-
able if we suppose that these Brdhmanas are

1 Cf. Hunter, Gegethr, Vol. 6, p. 193.

% Setavibhanna, Parajika IV. S. 11 : 9. 3. pacithiya XXXV. 1.
Sehtiya 51 (Vira.ya pitska. W. Oldenderg Vol. 3. 10, 103 : Vol. 4,
pp. 81, 197.
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distinguished from the Buddhistic laity by
nothing except their Brahmana birth, that they
further did not care much either for their Veda
study or their sacrifice—these special duties of
a " correct " Brahmana—the performance of
which would certainly have erected a barrier
between them and the Buddhist monks.



CHAPTER IX

THE LEADING MIDDLE CLASS FAMILIES

There was always, however, even for the
worldly Brahmanas, a circumstance which pre-
vented their being entirely merged in the mass
of the population, namely, their Brahmanical
birth and their belonging in consequence to the
Bréhmana caste. The attempt to marry within
their own caste and thus prevent a mixing with
the lower elements which we showed above
from the Jatakas, would alone have sufficed to
erect a barrier between these Brahmanas and
the rest of the population.

Much less sharply pronounced, there ap-
pears to us another line which, according to
the theory of the Brahmanas, divided in Indian

society the Aryan Indians from
the mass of dark-coloured abori-
gines’ We can suppose that at a very early

! Even from Brahmanical literature we get the impression that
Indian society divided itself into two groups, namely, into Brahmanas
and Kshatriyas, on the one side, and Vaisyas and Sidras, on the other,
and that irrespective of the distinction based upon Aryan birth, the
last two casses formed in the eyes of the two higher ones, a conglo-
merate mass with which neither the Bréhmana nor the Kshatriya
came much in contact. Cf. Hopkins, The Mutual Relations of the Four
Castes, according to the Manavadharmabstram. Imag. Diss, Leipzig,
1881, pp. 78, 82.
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age a mixture between the Aryan and non-
Aryan elements of the population took place
—a supposition which will only be improbable
when we look wupon the Aryan Indians,
belonging neither to the Kshatriya nor to the
Brahmana caste, as enclosed within fixed bounds
and united to form a caste. The Indian caste-
theory comprised them under the third caste,
the caste of the Vaisyas ; as their occupations and
duties, there are mentioned in Manu (1. 90),
" cattle-breeding, distribution of alms, sacrifice,

study, trade, lending money at interest and
agriculture.”

Now we meet with the expresson Vessa
(=8kr. Vaisya) in Pali texts but only in
passages where we have to do with theoretical
discussons about the caste-question which, as
mentioned above, prove nothing for the real
existence of a caste called Vessa. Nowhere do
we notice in the Jatakas—where we should ex-
pect to find it first, seeing that they get their
materials so often directly from the people—
an indication that as a matter of fact a caste
which did not comprise Aryans belonging either
to the Brdhmana or the Kshatriya caste, did
exist. A cadte, in the sense of the Brahmanical
theory, the Vaisyas never became even in the
western Brahmanical lands; originally, in the
oldest Vedic age, a name for the class of
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cattle-breeding and land-cultivating Aryan
settlers, it served later the purpose of the
theorising Bré&hmanas to bind together the
unlimited number of social groups.
An expression which is exactly similar
in meaning to the word Vaisya and likewise
comprehends a definite class of
people, is the word gahapati'
so very common in Pali literature. According
to its etymology, it means " householder, head
of a household,”" and denotes generally, if not
aways, a landlord or merchant-prince of
high birth and wealth. We shall not be
mistaken if we see in these gnhapatis in part
the gentry of the land, the lower land-owning
nobility, in contrast with the nobility which is
related to princely houses, the Khattiyas, and in
part the high and rich middle class families of
the big cities which can be compared with
the patricians of the imperial and industrial
cities of the Middle Ages. Like the khattiyas,
the gahapatis also seem to have distinguished
themselves from the great mass of the popula-
tion by a certain consciousness of position and
by pride in their Aryan descent. The son of the
setthi gahapati Yasa is called in the Mahéavagga
(1. 7.7) kulaputta, a youth of high birth, good
family. Such a kulaputta must, whenever

1 skr. grihwpati.
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possible, marry in an old and rich family; the
parents take care to avoid a mesalliance and
bring for the grown-up son a girl of good family
(Bodhisatto Béranasito avidire gamake gaha
patikule nibbatti. Ath assa vayappattassa Bara-
nasito kuladhitaram &anesum II. 121). In the
court of the king the (gahapatis, on account of
their importance and wealth, played a signifi-
cant part : either along with the ministers and
Brahmanas mentioned in the third place, or
along with the last, they appear permanently in
the retinue of the king.! At the coronation of
the king there are represented : ministers, Brah-
manas, heads of households, citizens, gate-
keepers, etc. (amaccd ca brahmanagahapatira-
tthikadovéarikédayo ca. Il. 241).

This passage, where the ratthikas (=Skr.
réshtrika, inhabitant of a kingdom, subject) are
mentioned along with the gahapatis, shows that

the concept gahapati is in no
[p. 165] way identical with what,accord-
ing to the Brahmanical caste-theory, is to be
understood by Faisya ; for to this caste, which
embraces all Aryan Indians with the exception
of Kshatriyas and Bréamanas, the ratthikas
would have to be looked upon as belonging,

Not only in the jatakas but also in other Pali texts, for example,
Mahdragga 1. 22. 3 (Vinaya Pitaka ed. Oldenherg, Vol. I, p. 36).
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as well as the citizens (negamas) and farmers
(jAnapadas), who in another place (inthe Nigro-
dhamiga Jataka 1. 152) are counted among
the " householders " as subjects of the king.
For the Indians, subject to the influence of the
(Brahmanical) theory and inclined to schema-
tise, the gahapalis appear nevertheless as a
caste, as, in fact, the third caste, corresponding
to the Vaisyas of the Brahmanical system, as in
the enumeration® of castes they very often appear
in the third place after the khattiyakulas and the
brahmanakulas. A justification of such a sche-
matism lay in this, that this class aso through
the value it attached to pure descent and through
the prohibition of unequal marriages, liked to
form a close body and showed a faint resem-
blance with the Bréhmana caste in this, that the
jati of a gahapati was hereditary, that a gahapati
who through the loss of his fortune was ruined
and was forced to maintain himself by follow-
ing lower occupations, still remained always a
gahapati. We read of one such gahapati who
deals in vegetables (pannikagahapati, I'11. 21 ;

1 Thus, in the already cited narrative of the chabbaggikes which
is identical with Cullavaggra, VI. 6. 2. (Cf. further Mahaparinibbla
Sutta V. 24 (Journal of the Royal Asiatic Society, Vol. s, p. 142):
Anandakhattiyapandith bréhmonapaivlié pi gahapatipanditd pi
abhippasanna ; Mahéavngga, V1. 28.4 (Vinaya Pitaka, ed. Oldenburg,
Vol. 1. p. 227) : yadi khattiyaparisam vyadi brdhmanaparsam yadi
gjhapatiparisamm yadi samanaparisam arisorado upasmkamati.
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|V . 446), of another poor gnhapati who maintains
himself and his mother with difficulty by work-
ing as ahired labourer (111. 325).

But this hereditary character of the position,
combined with a special value attached to
purity of blood do not in my opinion suffice
to make the gahapalis appear as a caste ; in our
eyes they can only be regarded as a special
class, as a special rank and not as a caste, the
characteristic marks of which are lacking: apart
from marriage within the limits of the class, we
don't se any common customs, not to speak

of any judicial powers, which
would punish any transgression
of caste-rides by exclusion from society.

Almost in the same sense as gahapati is the
expression kutnmbika used; this also denotes
members of the citizen class, as a rule
like gahapatis, wealthy citizens at the head
of a household (kutumba). Connection with
such a kutumbika family appears to have been
considered suitable by the rich and aristocratic
families: aleading citizen (nagaravasi kulaputta
. 196) seeks the daughter of a kutumbika
living in a village for his son. The kutumbikas
living in the town engage in trade, according
to the Jatakas. Thus, in the Salaka Jataka it
issad of the Bodhisatta that he is reborn in
a kutumbika family and maintains his livelihood



257

by dealing in corn (dhafifavikkaya |1 . 2G7).
Several times mention is made of money-
transactions which the kutumbikas who are
residents of a town carry on ;with the country.
Over and above the kutumbika from Savatthi,
mentioned in the paccuppaunavatthu of the
Suceaja Jataka (I11. 66), who goes with his
wife into the country in order to collect debts,
there is mentioned in the Satapatta Jataka
a kutumbika who lends a villager 1,000 kaha-
panas (I1. 388). The sons of another kutnm-
bika determine after the death of their father
to administer his goods and collect his assets,
they go to the village and return after
they collect 1,000 kahapanas.

The most important and aristocratic repre-
sentative of the gahapati class is the setthi.
Although he appears to us, at least according
to the Jatakas, in the court of the king in whose
service he is, we have not yet counted him
among the king's officers, because he does not
properly belong to the class of rgabhoggas,
officers of the king, but a gahapati does’:

!=Skr.  sreshthin which is generally rendered by " the chief

of the guild."

2 The office of a setthi seems to be permanently occupied by a
gahapati. Nowhere is it mentioned that a member of another caste
or class, such as, a rich Bréahmana has held this position. If not in
the brief form setthi of the setthi gahapati mention is made, in
Vinaya Pifcaka, Mahavagga 1. 7.7; VIII. 1. 9,13; Cullavagga V1.
41 .

33
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ho appears to play a double part, an official and

a private part. IntheVinaya

Pitaka the setthi plays an
important private role; he appears throughout
as a respectable tradesman enjoying a special
position of honour among the members of
his profession; such, for instance, was pre-
eminently the much-quoted generous worshipper
of Buddha, Anathapindika. Still it is to be
considered that in the Culavagga (VI. 4.1)
itis said of him that he is the brother-in-law
of " the setthi of R&agaha "—an expression
which in itself refers to an official position;
aso that Anéathaphsulika believes that his
brother-in-law has invited King Bimbisara
to a banquet, speaks in favour of this sup-
position. Of the same setthi of R&agaha it
is said expressly in the Mahévagga (VII11. 1.
16) that he rendered various services to the
king as well as to the tradesmen (bahlpakéaro
devassa c'eva negamassa ca). In the Jatakas
the setthi, as already said, stands mostly
in close proximity to the royal court. For the
management of the finances of the State, for
paying the army and the officials, for military
operations, public buildings, etc., the Kking
obviously consulted the opinion of a business
man familiar with the trade affairs of the land;
on the other hand, the commercial community
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must also have tried to have its interests re-
presented in the court and to watch carefully
legislation andadministration. Two purposes the
setthi, the official "representative of the commer-
cial community" at the king's court, served.
In his official capacity he goes to the king's
public audience (rgupatthana. 1. 269, 349;
1. 119, 299; 1V. 63), as said in another
place, three times a day (divasassa tayo vare
rgupatthdnam gacchati 111. 175); in this
capacity he takes (formal) leave of: the king
when going out on ajourney, and obtains the
permission of the king when resigning his
office or when he wants to renounce the
worldly life and hecome a homeless ascetic
(pabbajjam meanujanahil | . 64)
Just as his social rank® was hereditary,
so aso the office (setthitthana) of the father
passed as a rule on to the
[p. 168] son (I. 231, 248; 111. 475).
Reborn in a setthi family, the Bodhisatta when

! Of setthi families mention is also made in the Vinaya
Mahavagga |. 9. | has— setthsnusetthinam kulsnam patta. Whether
by this anusetthikula, the * highes after the setthi families' an the
expression is rendered in the translation of Rhys Davids and Oldenberg
(Sacred Bodks of the Eadt, Vol. 13, p. J10). is meant, appears doubt.
ful to me, as, according to the Jatakas.the unusetthi. in the ssme way
as the zetthi, seems to have held a fixed post in the royal court.
In the Sudhébhojana Jataka (V. 384) the setths when he gose to
the king, call on his way on the annustihi in order to take the latter

with him.
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he is grown up, sets up a household and obtains
after the death of his father the position of a
"representative of the commercial community"
(setthikule nihbattitva vayappatto kutumbam
santhapetva pitu aecayena setthitthanam patva
V. 62).

Details of the duties and functions connected
with this office we cannot obtain from our
source. Possibly the king required him in
order to exercise supervision over trade in
accordance with the prescriptions of the
lawbooks ' and for the purpose of controlling
through him the administration ? of the laws
relating to trade societies and guilds. Perhaps,
along with this, he required of him personal
service, management of money affairs, superin-
tendence of the king's treasury; in any case

1 Mimu VIII. 40 1 sq: " He (the king) shall fix the sale price as
well as the purchase price of all market commodities after carefully
considering the place of their origin, their destination, the period
of warehousing, the probable profit and loss. Every five days or at
the expiry of afortnight, the king shall fix the prices in the presence
of experienced men "

* Manu VIIl. 41 : " Versed in the law, he (the king) shall
examine the laws of the castes and lands, the laws of guilds (sreni-
dharma) and the laws of familiesand (so) fix the law for each of
these (groups)—Cf. Hopkins, Ruling Caste, p. 81 : "Such associations"
-namely, trade associations and guilds—" had their own rules and
regulations which were under the supervision of the king; the king
could (according to the theory) neither sanction law nor himself give
laws which were opposed to the recognised laws or those sanctioned
by outtom."
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he seems by virtue of his immense wealth to

have become indispensable to

the king, as we find him con-
stantly in his retinae. Out of the daily inter-
course friendship sometimes grew between the
king and his setthi, and just as was the case
with the purohita, the fact of the office being
hereditary in the same setthi family may have
contributed towards making this family inti-
mately connected with the ruling house. In
the Atthadua Jataka (I11. 475) the heir pre-
sumptive and the son of the setthi of Benares
are playmates and are taught and educated in
the house of the same teacher. Also after the
prince has succeeded to the throne, the son of
the setthi lives in his neighbourhood and later,
after the death of his father, when he himself
becomes setthi. he goes three times daily to the
palace of the king and talks with him until
nightfall. "Where is my friend?", cries the
king as one day he misses the setthi.

In this official position as " a representative
of the commercial community " the setthi does
not appear always even in the Jatakas, but
appears here at times as a private gentleman, as
arich and influential merchant prince. A setthi
living in Benares engages in trade and drives a
caravan of live hundred wagons (1. 270); in the
province (paccante |. 451; 1V. 169) the setthis
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living in the country (janapadasetthi |V . 37)
for whom an official position is manifestly im-
probable, are mentioned in several places. How
far these tradesmen differ from others, for
example, from the caravan leaders (satthavaha),
to be mentioned later, especially, whether they
exercised any supervising functions with regard
to theseas " masters of the guild,” does not
appear from the Jatakas, what we learn from
our source is confined to a description of their
wealth and their influence. The wealth of a
setthi is given, like that of the rich Brahmanas,
uniformly as eight hundred millions (asitikotivi-
bhavo setthi, Il1. 128, 300, 444; V. 382), a
statement which has very little value as a judg-
ment concerning actual conditions, as, on account
of the very little care which the Indians show
for correct, or even approximately correct,
numbers, any other great number would have
had the same meaning, as we do not know what

coin is to be added to this

figure. Somewhat more accu-
rately the wealth of a setthi is indicated, when
in the Visayha Jataka (Il11. 129) it is narrated
that Sakka, rendered uneasy by the charity of
the setthi, destroys his entire wealth—money,
corn, oil, honey, sugar, etc.,, even his daves
and hired labourers. As belonging to the
household of a setthi, there are mentioned in
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another place, besides wife and child, servants
(parijana) and the headsman (vacchakapéalakd).
The cowherd of a setthi drives the cattle of his
master into the forest when the corn begins to
ripen, erects a stall for the cow and gives the
milk from time to time to the setthi. If we
add that occasionally the rice fields of a setthi
are mentioned, it follows that we have to look
upon the setthis not only as tradesmen but also
as cattle-rearing and land-cultivating owners of
the soil.

On account of the great wealth at his dis-
posal, his influence manifestly extends outside
the sphere of work of his own business ; it is
true we do not find it expressly stated that he
lends money at interest; we may, however, very
well suppose that he gives the inn-keeper
who " lives by him" (tarn upanissayo eko
varunivanijojivati,l. 252) sufficient means with
which to carry on his trade in spirituous liquors.
Even the tailor who lives with a setthi (setthim
nissdya vasantassa tunnakérassa, TV. 38) may
have stood in a similar relation to the maater
of the house.

The desire to preserve wealth and respect-
ability in the family may have strengthened
the inclination and practice in setthi families
of marrying within their own jati and led
to frequent marriages among themselves. The
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setthi of R&agaha, mentioned in the Nigrodha
jataka, brings for his son the daughter of a
setthi  living in the country (1V. 37). The
slave of the set/hi of Benares succeeds, as narrat-
ed in the Katahaka Jataka, in winning by
means of a false letter the hand of the daughter
of a seffhi friendly to hismaster and living in the
frontier. The letter which the slave has written
himself and which he hands over to the business
friend of his master begins with the words :

" The bearer of this letter is
[p. 171]

my son N. N. | consider it
desirable that our children should marry with
each other" (&véahavivdhasambandho nama
mayham taya tuyhaf ca maya saddhim patir(po,
| . 452).

Hand in hand with this regard for equal
marriage and purity of blood, there goes in the
the Khattiyas and the proud Brédhmanas, as
well as in high setthi families, a deep contempt
for people who are low either by profession or
by race; especially, does this " caste-spirit "
make itself felt with regard to the class of
Candalas, the pariahsin the then Indian society :
We saw above what a shock the setthi's
daughter gets when she learns that she has seen
a Canddla and how very anxious she is to pre-
vent the evil effects of this sight by washing her
beautiful eyes.
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The wealth and respectability of the setthi
families brought it about naturally that the sons
of such a family received a careful education ;
it even appears from our source that they,
partly at any rate, fulfilled the universal
duty, according to the law-books, of the three
higher castes, namely, that of studying the
Vedas. The two sons of the setthi mentioned
in the Nigrodha Jatakawere sent to Takkasila
to a teacher by the Setthi of R&jagaha and
he paid the teacher 2,000 as honorarium
(1'V. 38); the already-mentioned young eetthi
occurring in the Atthana Jataka, is instructed
along with the prince by the same teacher
(1'1'1.475). Itistruein both these cases it is
only said that the youths " learnt the science™
(sipparp ugganhimsu); still I think it probable
that even in this passage by eippa, religious
study is to be understood, because, as already
said, among the disciples of Buddha the sons of
rich and respectable families were in large
measure represented—a fact which in my opinion
is to be attributed principally to the participa-
tion of these circles in the spiritual activities of
that age.

If these eerthi families who were united
through the common consciousness of rank,
through the custom of contracting marriages
with their own j ati and preventing mixture with

34
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the lower cages, and further, through a common

hereditary professon, present

an appearance not wholly dis
smilar to that of case there arise from the
great mass of the people other social groups
which through the appearance of another factor,
external organisation, represent a still more
sharply defined unity, namely, the asodations of
tradesmen and manufacturers comparable to
our mediaeval guilds.



CHAPTER X

THE GUILDS OF TRADESMEN AND MANUFACTURERS

The existence of trade associations which
grew partly for economical reasons—better em-
ployment of capital, facilities of intercourse—
partly, for protecting the legal interests of
théir class is surely to be traced to an early
period of Indian culture. When we read in the
Dharmasitras that the agriculturists, tradesmen,
cattle-breeders, usurers (kusidin) and manufac-
turers have their own special laws for their class
which are authoritative for the king, we can
infer from this with some certainty the organi-
sation of trade and particular branches of it; in
the later law-books, mention is expressy made
of guilds (srei). Thus, it is said in Manu VII1.
41, that the king has to examine and determine
the laws of the guilds. In the epics also the
guilds appear as an important factor not only of
the industrial but also of the political life.?

Still there is the question whether the econo-
mical conditions, as they are

[p. 173]
described by Manu and in the
epics, represent the view of culture unfolded by

! Gautama, X1. 21: deéajatikuladharmaécamnayair aviruddhah
pramagam Kkrishivanikpasupalyakusidakéravah sve sve Targe.
* Hopkins, Ruling Caste, p. 81 sq.
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the Jéatakas, whether they can a once be
assigned to the period of the older Buddhism.
The systematised commercia law, as we find
it in Manu, the rules relating to loans at
interest, the institute of experts in seaborne
trade, the duties upon river-borne and s&
borne merchandise, all this presupposes a stage
of economical development which appears to me
to be centuries later than the gsage of culture
depicted in the Jatakas.

It should not, however, be said that we have
here the first beginnings of commercial transac-
tions; undoubtedly, the statements contained
in the Jatakas relate to oversea trade as well
as to brisk inland trade. When in describing a
caravan passing through sandy deserts, its march
is compared with a journey through the sea
(samuddagamanasadisam eva gamanam hoti. |.
107), when it is narrated that one entrusts the
lead to a " land tax-collector " (thalaniyamaka)
who directs the caravan with the help of astro-
nomy, we find clearly expressed here acquaint-
ance with navigation and the knowledge of the

! The opposite view is taken by Dahlmann in his book on the
Mahéabhérata. According to him, there is" an extraordinary agreement
between the culture-period represented in the Jatakas and the Pali
canon and that of the Mahabhérata" ; " the blossoming of economical
life," as described here, is, iu his opinion, "in full agreement with the
picture of culture in Manu." Jos. Dahlmann, Das Mahabaarata als
Epos und Rechtsbuch, Berlin, 1895, pp. 165, 180
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starry heavens requircd for this. Also another
thing which the Indians employed, like the sea
faring Phoenicians and Babylonians of ancient
times, for finding thedirection during navigation,
we find mentioned in the Jatakas, namely, "direc-
tion-giving crows " (disékéka); they showed
the navigators, when they lost sight of the land,
as they flew towards the land, in what direction
the coast was to he found. On the high seas
such a " compass " could not surely be of much
use to the sailors for this reason it is narrated
of the merchants in the Kasi kingdom who
have a disdkéka on board their ship, that they
suffer shipwreck in mid-ocean (I11. 267)—

but it is very useful for
[p. 174]

navigation along the coast
This, and not navigation in the open seq is, |
think, throughout meant when the Jatakas speak
of oversea trade. The disappearance of the
coast after several days' navigation is especially
brought into prominence and stated as a cause
of shipwreck. " Five hundred tradesmen "—so
it is said in the Pancjara Jataka (V. 75)—" went
on a seaveyage and suffered shipwreck on the
ocean, as on the seventeenth day no land was to
be seen; all on board, not one excepted, became
the food of the fish." On the whole, we shall
do well if we accept a bit cautiously this supposi-
tion of an extensive oversea trade. If there
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really WAS regular trade' between India and
countries like the Babylonian kingdom—whose
name existsin the form Baverurattha (111 . 126)*
—we should certainly have heard occasionally
from the Jatakas of the products of this land,
of itsinhabitantsand their customs. The ex-
istence of the mere name shows that the city
was known by name in the age to which our
source relates; probably, Indian sailors went to
Babylon and spread reports on their return
home about the city and its wonders, so that
from that time onward in every story in which
the ship-wrecked played a part, the name of the
city of Baveru appeared, the mention of which
served to make the listeners expect something
wonderful. But overseatradeis not sofrequently
mentioned in the J&takas that one can talk of a
Samuddavanija as a typical figure.

The plentifulness of great navigable water-
ways in Northern India allows us to assume an
early development of internal maritime trade;
still | have found it mentioned in only one
place in the Jatakas. In the sale of a ship's
cargo mentioned in the Cullakasetthi Jéataka
(1. 126), the question is of wares unloaded at a
port in the neighbourhood of Benares. The hero

! Cf. Dahlmaun, Das Mahabharata, p. 179.

* To the category of thequoted passages (1. 107; 111. 126, 267;
V. 75) belongs further the designation of a narrative (IV. 158) as
Samuddnranija Jataka.
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of the narrative, a youth of good hut poor
family, learns from a sailor
friend that a big ship hasarriv-
ed at the port. He hires for eight kahdpanas
a vehicle and drives with great pomp to the
port. Herehe buysthe ship'scargo on credit
and gives his sgnet ring as security; then he
erects a tent dos to the ship and after
he takes his seat within it, he gives an order
that if tradesmen want to se him they
should only be admitted after a threefold
notice. On the news of thearrival of the ship
about a hundred tradesmen from Benares come
to buy the cargo. They are told: "You
cannot buy wares any more, for a great
merchant who lives at such and such a place
has bought them by advancing a depost.”
When they hear this, they go to the youth
and are admitted by the servants to his pre-
sence after athreefold notice in the way men-
tioned above. Everyone of the hundred trades
men pays one thousand in order to receve
aportion of the ship's cargo and finally in
order to buy off his partnership, they pay each
one of them for the rest of his goods a
further 1,000. Thus the youth returns to
Benares with 2,00,000 in his possesson.
In the culture-period depicted in the
Jatakas, overland trade ssems to have far
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surpassed in importance sea-borne trade. The
tradesman who goes about the country with his
caravan isin fact a typical figure in our narra-
tives and, according to the statements in these,
caravan traffic cannot have been small,
either with regard to the distance tra-
versed or with regard to wares carried. Big
trade routes cross the land in all directions
and carry on an exchange of goods between the
several and (judged by their products and
necessities) widely different parts of India; there
was, especially, manifestly brisk trade between
the eastern and the western parts. We read in
the Apannaka Jataka of a caravan-leader
(satthavatha, 1. 98) who goes from the east
to the west with 500 wagon-loads and then
returns. Tradesmen residing in Benares travel

to Ujjani® in order to carry

[p.176.] on trade (11. 248). Also from
trade relations between Kasmir and Gandhéara
kingdoms, on the one side, and Videhaland,
on the other, we learn, as narrated in the
Gandhéara Jataka, that the king of Videha
inquires of the tradesmen about the health of
his friend, the king of Kasmira and Gandhéra
(I11. 365).

About the nature of the goods carried, the
statements of the Jatakas speak in a very

1 —  skr. Ujjaini, the capital of Avanti.
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uncertain voice. The narrator speaks mostly
of five hundred wagons laden with valuable
goods and leaves usto exercise our conjecturere-
garding the contents of these loads. Probably,
the packages of the tradesmen contained cloths,
for accordingto the Tundila Jatakathere were in
, the neighbourhood of Benares fields sown with
cotton® (kappasakhetta | | | . 286) and this cotton
was probably in Buddha's time chiefly used in
the manufacture of goods in Benares? On the
other hand, cotton industry appears to have
flourished in certain places in the west, asin
the Mahéavagga of the Vinaya Pitaka ; Sivi cloth
(Siveyyaka dussa VI 11. 1. 29) is praised as spe-
cially valuable.

Famous were also the horses of the west,
above all, the steed of Sindh (sindhava. |1 .
288); according to the Jatakas the kings of the
eastern lands were provided mainly with horses
brought from the north or the west; we meet
very often in our texts with horse-merchants

! Cotton it even now found in places to the west of Benares as far
asAgra. Cf. Table 13 in Bartholomew's Hand Atlas of India, West-
minster, 1893.

* | n theMahaparinibbanaSutta (V. 26) it is SAID that the mortal
remains of a world-rnler were covered with folds of new cloths and
torn cotton, and the commentator adds as an explanation of the expres-
sion vihata kappasa, " The cloth of Benares (Kasikavattha) on Account
of the fineness of its texture, absorbs no oil."

35
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who come from the north uttarapathaka
aasavanija and sell their hoses in Benares
(1.124; 11 31,287).

The insecurity of the road made the busness
of a & 'tthnvaha at that time very troublesome
and dangerous. Organized hands of robbers—in
the 8attigumba Jataka a village containing five
hundred robbers is mentioned (coragamaka | V.

430), at its head sands the

" oldest among the robbers
(cdrajetthaka 11 . 388)—lay in wait for the
travelling tradesmen, especially in the forest,
and forced them to employ armed men who
for a salary led the caravans through the
dangerous places®  Still the tradesmen were
compensated for the troubles and dangers
of caravan traffic by the great profit which,
according to the Jatakas, they made; in
the Vannupatha Jataka it is stated that the
caravan-leaders got twice or thrice their dues
on the sale of their wares (bhaoclam vikkinitva

dvigunnm eatuggunam bhogam labhitva, 1.
109).

! The business of these forest-guards (atanarakkhika, 11 335)
formed ft professon by itself which was hereditary in the family and
favoured an organisation similar to that of the guilds of tradesmen
and manufacturers in this, that at the head of a number of forest-
guaro families there was a leader (arakkhikajetthaka): Aswe hare
seen above, even Brahmanas were driven into this professon according
to the Dasabréhmana Jataka.



275

If, according to the details given, trade
exhibits in the Jatakas, if not that stage of
development which it shows in Manu, at least a
high stage of growth, we should not be surprised
at the mention of guilds (seui) in our text. It
seems doubtful to me, however, whether from
the few passages in which it is expressly
mentioned, we can infer an organised guild life.
Apart from the already-quoted passage from
the Nigrodha Jataka, where it is said of
the Royal storekeeper that he is worthy of the
esteon of all guilds (sabbasenhiain vicaraua-
raham bhamlagéarikatthanain 1V . 43), we find
these aso mentioned elsewhere (sabbaseniyo
L 267, 314) but without any statement which
allows any inference concerning their constitu-
tion or organisation. The puccuppauarattha
of the Uraga Jataka gives some indication of a
more developed guildhood ; mention is here made
of a " guild quarrel" between two ministers
in the service of the king and at the head of
the guilds (senipamukha" For the older period,
the period depicted in the Jatakas themselves,
we can only speak with certainty of the presence
of professional unions among the trading classes.

The families in which wholly
fixed branches of trade were
hereditary formed professional unions. At their
head stands a leader (jetthaka) about whose
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powers we learn no details, whoe exisence,
however, indicates in itsdf an organisation
of different branches of trade. Thus we read
of the leader of the caravan drivers (sattha-
vahajetthaka, | | . 295); if we add to this the
hereditary character of this professon—which
is afficiently indicated by such expressons
as " family of caravan-drivers” (sattbavahakula,
1.98,107; I'1. 200) and " son of a caravan-
driver" (satthavahaputta, . 99, 194; 11.335),
who on his own account, again, is a caravan-
driver—then we have in my opinion two criteria
which point to the exigence of a dos order
of caravan-drivers. From the criterion of
hereditariness alone, it ssems somewhat bold to
infer a compactness and a certain organisation
of the branch of tradein question; mention is
made of the hereditary character of the profes
don of a grain merchant (dhafifia vanijakula,
I 11.198); the busgness of a green-grocer was
aso hereditary in the family (pannikakula,
|, 312).

In individual branches of the tradesmen's
professon, their small stability may be the reason
why we don't read anything of a dose organisa-
tion ; thus, nowhere is mention made of an
organisation of sea-faring traders. Alsothe more
frequently-mentioned tradesmen who cry out
their wares in the dregts of the city—a pedlar
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dealing in pots and pans (kacchapatavanija |.
I I'l') sdls his goods with the cry " Buy water-
pots, buy waterpots" —or go about the land
(1. 109) with a donkey on which they place
their wares, can hardly haveenjoyed the privilege
which the membership of a guild conferred.

In general, the details cited only prove
indistinct traces of professional unions within
the trading classes only the first beginnings of
a guiidhood. With the gradual development of
trade relations, the significance and inner com-
pactness of the guilds deepened, and being similar
to the castes on account of the traditional orga-

nisation and the hereditariness

of membership, they gradually
got, in course of time, as certain rules and
customs with reference to marriage and inter-
dining were developed, the appearance of real
castes, especially, the Brahmana caste, till they
finally became the modern trading casses

But even to-day we don't find in the
trading class such a strict caste organisation
as in other departments of economic life: the
greater flexibility which the trading professon
demands by its very nature, in contrast with
other professons, the changes to which it is
subject, seem to have <ood in the way of a
strict schematic organisation of this professional
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More sharply pronounced appear-in our text
-the divisons within the manufacturing classes
according to the individual branches of the
professon. Here appear circumstances which
greatly favour a combination and organisa-
tion of particular unions. For manufacture,
the hereditariness of the profession, which for
trade was originally nothing more than a mere
custom, was of essential importance;, under
the direction of his father the son is intro-
duced to the technicalities of the profession
which he is to adopt, from his early youth,
and the manual skill, the talent for a parti-
cular handicraft, is inherited and increases
from generation to generation. The taking
up of a professon other than the ancestral
one was manifestly unheard of among the
manufacturers; not a single exception to the
rule do we find mentioned anywhere in our
source. " Son of a smith" (kammaraputta, is
in the Pali texts (Sutta Nipata, verse 83; Maha-
parinibbana Sutta, iv. 14) used as a synonym
for a smith. Aloug with the families of smiths
we find also other families of artisans in the
Jatakas ; the hereditary character of the manu-
facture of pots is exhibited in the Kacchapa
Jataka, where it is said of the Bodhisatta that
he wasreborn in a potter family (Kumbhakara-
kula, I I . 70) and maintained his wife and child
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by manufacturing pots. Similarly it is said
in the Kumhhakéara Jataka: " The Bodhisatta
was re-born in a potter family in a village lying
in front of the gate of Benares; when he grew

up, he became a householder

and receiving from his wife a
present of a son and a daughter, he main-
tained hiswife and children by manufacturing
pots" With a stone-grinder family also we
become acquainted in our text : the Bodhi-
satta born in it understands his handicraft tho-
roughly when he grows up, as mentioned in the
Babbu Jataka.

More even than the hereditariness of the
professon there was another factor which
contributed to the organisation of particular
branches of trade' namely, the local union
and isolation which the different handicrafts,
according to the Jatakas, undoubtedly ex-
perienced. In the city, fixed streets were the
place of residence of fixed tradesmen ; for
example, ivory-carvers (dantakéara) had a street
to themselves. It is narrated how a man

! For the supposition of a local union of different branches of
trade the Jatakas give no ground. A passage in the Mricchakatika of
Shdrakaallows the conclnsion that the Setthis lived in a special part of
the town by themselves ; asin the second act the Vasantasena asks her
escort Madanika whether she knows the name of her (Vasantasend's)
beloved one, Madanika replies evasively, in a joking spirit, " He lives
in the quarters of the big tradesmen " (setthicsttare padirasadi).
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reaches Benares and going about the town
comesto theivory-carvers street and sseshow
ivory things are made by them in various
forms (dantakéravithim patva dantakére danta-
vikatiyo kuruméane disvg, 1. 320). In another
passage also the street of the ivory-carvers is
mentioned: A poor man who lives in Benares
ses how in the street of the ivory-carvers,
ivory rings, etc., are made (dantakéravithiyam
dantavaliyadam karonte disva) and asks, " Will
you buy tusks from mo if | bring some?" As
they answer in the affirmative, he Kills de
phants, takes out the tusks and maintains his
livelihood by their sale.

Some trades were followed not insde but out-
gde the town, although mostly in its proximity,
and in villages which were occupied by mem-
bers of one and the same professon. Such

tradesmen’'s villages are often

mentioned as being in the
neighbourhood of Benaress "Not far from
Benares'—s0 it is sad in the Alinacitta
Jataka (11. 18)—" lay a carpenters village"
(vaddhakigatma). There lived five hundred car-
penters. They proceeded by river to a fored,
prepared the wood for use as material for the
congtruction of houses, constructed various kinds
of one-storeyed, two-storeyed buildings, etc., and
made sgn-posts with all pieces of wood, beginning
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with posts. Then they take the wood to the
shore, put it on hoard the ship and go down
stream to the city. Here they make houses for
everyone who desires it, take the money, and
return home and make new materials with it.

Such a village in the neighbourhood of
Benares and occupied only by carpenters, occurs
again in the Jatakas (11 .405;1V.159); in the
last passage it is said that a thousand families
lived in the big village (kulasahassanivaso
mahavaddhakigamo).

The potters also seem to have lived outside
the town in a village by themselves, at least
mention is made of one potter family who lives
in a village in front of the gate of Benares
(Béranasinagar assa dvaragame kumbhakarakula,
|11, 376).

More wonderful thanthese manufacturers
villages in the immediate neighbourhood of
a big city which could find an easy market
for their products and also could have their
needs, such as clothes, implements, supplied,
from the City, is the existence of such pro-
fessional villages in the middle of the flat
country. We read in the SlOci Jataka of two
smiths villages lying sde by side, of which
one condsts of a thousand huts (sahassakutiko
kammaragamol | |1 . 281). Prom the neighbour-
ing villages, people go to this village in order

36
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to provide themselves with axes, hatchets,
ploughshares, spikes and other implements.
When one reflects what a difficulty such a local
isolation creates in the economical relations, one
will se in these manufacturing villages not
a phenomenon of secondary importance, but a
highly important factor and one that is charac-
teristic of the physiognomy of the social life of
that time. The power of traditional customs

which suit the spirit of the

Indian people inclined to sche
matism, has created and maintained here a new
impetus which is stronger than the practical need
which obviously points to a variety of professipns
within the same common life However much
the origin of professonal communities may
have to be traced, as we have to do in the case of
the Russian village communities, to the close
relationship of the villagers with one another
and to the equal right of all in the common
property," on the Indian soil, the maintenance
of such a remarkable institution seems to have
been due Principally to the inborn tendency
towards organisation, classification, schema-
tism in the minds of the Indians. As the
Brahmanas worked together in villages in which
foreign, especially, lower, elements were not
tolerated, so, following their example, social

1Cf. Senart, Leacastescastes!' I nde, pp. 197, 229.
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groups, united , by community of profession,
separated themselves from one another and
helped to create the manifoldness of modern
caste-life.

As with the guilds of tradesmen, so can
we also in the case of the manufacturers,
infer from theinstitution of the elders (jetthakas)
the presence of a certain organisation. Such
elders stand at the head of the smiths (kamma-
rajetthaka or jetthakakammaéra), garland-makers
(mélakarajetthaka | I | . 105), and carpenters
(vaddhaki I V. 161). It appearsthat the number
of manufacturerscombined into a guild having a
common leader could not exceed a certain figure;
at least, it is said, in the last-named passage of
the Samuddavanija Jataka, that in a village
inhabited by athousand carpenter families, every
five hundred families had a head (kulasahasse
paficannam paficannam kulasatanam jetthakéa
dve vaddhaki ahesum). Whether the elder had
either by law or by custom any recognised autho-

rity over the members of his
[p.183.] union, is not mentioned; his

office seems to have been an honorary one
which was held by specially skilled manu-
factures and not always by the oldest in point

! Kammbra is used of blacksmiths as well as of silversmiths,
(Dhammapada 43) and, as here, of goldsmiths. The latter arecalled in
other places (1. 182; V. 438) suvannakbra.



284

of age. The dder sEms to have occupied a
peculiar podgtion in the royal court. "The
senior among the hundred smiths'—so it is
said in the Shci Jataka (111.281)—" was a
favourite of the king, blesssd with wealth and
property.” In another placeit isnarrated that
a prince aks a kammarajetthaka to come to
him and commissons him to make a female figure
out of a quantity of gold (V. 282).

The three conditions mentioned: local
divison of different kinds of work, hereditary
character of branches of professon and the
exigence of an elder: seem to me to indicate
clearly an organisation of handicraft which
can be compared in many respects with our
corporations in the Middle Ages Also in
these tradesmen's corporations of ancient India
the principlefindsapplication, which has already
been mentioned in connexion with the guilds
of tradesmen : the morein the course of centu-
ries the case theory—even in Buddhist lands—
obtained currency, the greater the exclusive-
nes of, and regect for, the leading cagtes
the more did the manufacturers corporations
become incorporated in the cadeorder. After
the example st by nobility and the Brahmanical
cade, they surrounded themsdves with limita-
tions by which a common bed and a common
table were forbidden with members of cades
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who on account of the lowness of their race occu-
pied a lower stage of human society than they
themselves. That many of the manufacturers
mentioned above occupied a comparatively low
social position admits of no doubt and was, in
my opinion, the chief reason why they separated
themselves from the rest of the population and
thereby had in ancient times the appearance of
being something akin to a caste: the corpora-
tions of the manufacturers fall—partly, at any
rate—undoubtedly under the category of the des>
pised castes which will be treated of in a later
chapter.



CHAPTER XI.

CASTELESS PROFESSIONS.

But from these despised and shunned
portions of the population the guilds of trades-
men and most of the manufacturers with which
we have had hitherto to do, are far removed.
Between these there is a multiform and
chaotic society which ressts more or less every
attempt at classfication and about which there
can be no talk of an organisation according to
cages in that age. To this belong the great
number of manufacturers standing outside their
corporation and exclusively in the service of
the king—namely, contractors and artists, the
wandering dancers and musicians who meve
from village to village, showing their skill, and
the tramps who consider every means good which
helps them to earn their livelihood, and further,
the herdsmen, huntsmen and fishermen living in
the country, in the forest and in mountains,
and finally, the mass of labourers and daves.

In the lawbooks we find the rule that
the kings could make the artisans work one
day in the month for him 1 the Jatakas know

YManu V11. 138 X. 120.
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nothing of this; on the other hand, artisans
are mentioned who seem to have worked only
for him. In the Kusa Jataka there appear
three distinct artisansin the pay of the king in
the following order: a court potter (rgja-
kumbhakara V. 290)—we meet with one in
the Cullakasetthi Jataka (1. 121), where it is
described how he seeks on horseback to burn
pots for- the royal court—a basketmaker
(rdjupatthéka nalakéara. V. 291) in the king's
service and a court gardener (rdjamalakara
V. 292). The designation of these as " court
purveyors' seems to me to refer to a special
position which raises them above their otherwise
low or even despised rank and makes improbable
their being members of a corporation, in

the same way as in the case

of the barber working in the
royal court whose occupation as barber ranked
certainly among the lowest professions. This court
barber was no unimportant person in the king's
court, he sometimes even dands in friendly
intercourse with his employer.® " Friend,"
(samma kappaka I. 137) so addressss the king
in the Makhadeva Jataka his barber, while asking
the latter to inform him if he finds any grey

1 Upali, the barber of the Sakyas, seemsin the Cullavagga of the
Vinaya Pitaka (V11. 1. 4) to be a personal friend of the Sakyas. Cf.
Oldenberg, Buddha, p. 168, Note.
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hair on his head. The many small personal
services for which people wanted him—as such
there are mentioned in the introduction to the
Sigala Jataka (1| . 5), shaving thebeard, curling
the hair, placing the dice-board in postion, etc.—
sem to have made him indispensable for the
king, the royal ladies, the princes and princesses.
Also the position of a court barber is sometimes
described as highly lucrative : in the Makhadeva
Jataka it is narrated that the Videha king
when he renounces worldly life gives a village
to his barber which brought him 100,000
(satasahassutthdnam gamavaram. |. 138).

Even the king's cook (rafifio sida V. 292)
does not hold an insignificant position in the royal
household, at least not in that of a king who
was such a " gourmand" as King Bhojanasud-
dhika,' whose dinners codt, according to the
description in the Diota Jataka (11.319), 100,000
every time and conssted of a hundred different
dishes. Still in the Kusa Jataka, the occupation
of a cook is described asone to be practised by
daves or hired labourers (dasakammakarehi
kattabbam. V. 293).

A gpecial office in the royal court was
that of the estimator (agghakéaraka. 1. 124;

! Literally, *' onewho is very particular, scrupulous with regard to
eating." Cf. the expression used in the Upasatha Jataka (I1. 54) of
a Brahmana, namely, susanasuddhika, which signifies something like
« scrupulous, superstitious with regard to the cremation ground.”
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aggpanikattana, |. 126) whose work con-
sisted in estimating the value of elephants,
horses, precious stones, gold, etc., and in paying

the ownersof wares their proper
[P. 186) '

price. In the Suppéraka Jataka
the work of an estimator was given to a
blind fisherman who exchanges his work for
service in the Court. He determines as valuer
the things which are most heavily taxed.
Thus he knows by merely touching with
the hand that a carriage which should serve
the king asa State carriage is built with the
wood of a perforated tree or that a costly
garment is eaten by mice at one place; he
receives, however, from the king only eight
kahdpanas for every valuation. Not willing
to accept a payment which according to him is
suitable for a barber (imassa dayo nahéapitadayo.
V. 138), he leaves the service of the king and
returns to his fisherman's village.

Besides the men who had to look to the daily
needs of the king and his Court, a whole army of
skilled men of every kind surrounded the person
of the king in the courts of the powerful
princes of that time. Thus, we come across

musicians (gandhabbal. 384; 1 | . 250), dancers
and singers (nataka |V. 324; naccagitadisu
kusala, | | .227); elephant tamers (hattacariya,

| 1 . 221) and archers (dhanuggaba, ! | . 87; V.
87
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128). Whilst, moreover, these skilled menin
ancient India, as we shall se were of little
respectability and the arts practised by them
were mostly unprofitable, the artists in the
service of the king did not ssem to have
been from the pecuniary point of view in a bad
way. An archer demands from the king an
annual salary of 100,000 (ekasamvaccharena
satasshassam, | | . 87). The king agrees to this;
on the other hand, the old archers (poranaka-
dhanuggaha) consider the salary too high. Still
better paid is another dhanuggaha; he receives
daily 1,000 (devasikaip sshassam labhitva rga-
nam upatthahi, V. 128) and incurs in this way
the displeasure of the rest of the king's servants.
These figures, though, as everywhere in Indian
sources, bad as a statistical material, point to
a respectable and lucrative profession. Probably
the archer was entitled to high saaries, as he
could render the king valuable services, whether
in hunting or in war.

About the salaries of the other Court artists

there are found in the Jatakas
[p. 187.]

only a few general statements.
An old musician (gandhabba) informs the
king that his pupil wants to serve him and
adds, "Fix the nature of the salary" (dey-
yadhammam asa janatha, |1 1. 250), to which
the Kking replies, "He shall get one-half of
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your salary." To this the pupil, however,
does not agree; he demands equal salary, as
he knows his art quite as well as his teacher.
A muscal tournament ordered by the king
ends the matter in this way, that the vanquished
scholar at a dgn from the king was belaboured
with gones and dubs and killed, whilst the
teacher receves much money from the king
and the resdents.

Similarly in the Upahana Jataka mention is
made of a pupil of an eephant tamer (hattha-
cariya, | | . 221) who demands the same salary as
his teacher. The king announces by beat of
drum, "To-morrow a teacher and his pupil
will both exhibit their skill in elephant-taming;
who wants to s&¢ must come to the palace”
The night before the performance, the teacher
ingructs the eephant to commit all kinds of
mistakes, so that when given the order "Go
forward,” it goes backwards and when
ordered to go backwards, it goes forward, etc.
The oconsquence is, that next day, as the
elephant does the reverse of what it is ordered
to do by the pupil, the angry crowd kills him
by throwing sones and beating him with sticks.

That many of theartists mentioned here, epe
cially, the archers, belong as much to the dass of
" Court people" as for example, the executioner
or the gate-keeper, | do not consder impossble.
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Like the latter, they were paid by the Kking;
like these they were attached to the king's
service which they could not quit againg the
wish of their master. Whoever among them—
like the court barber in the Garigaméla Jataka—
wants to lead the homdess life, must get the
permisson of the king (r§éanam pabbajjam
anujanapetva, | 1 1 . 452). But they are digtinguish-
ed from the r§abhoggas or r§janfias, by which
| undersand only the " royal officers" by their
purely private character. They hold no public

postion and ther work is
[p. 18]

confined to personal service
which they render to the kingand hisfamily.

On account of the comparatively great res
pectability and the high salary which the Court
artists enjoyed, the effort of mog of the artists
was to get into the king's service, as, however,
this fell to the lot of only a very few, others
tried to serve under rich private persons
Very often we meet with artists in the service
of young tradesmen whom they help, along with
other paragtes to squander their paternal pro-
perty: jumpers, runners, snges dancers etc.,
receive each one of them 1,000 from the squand-
ering and pleasure-seeking <ethi's son (lapgha-
nadhavanagitanaccadini karontédnam sahassam
dadaméno, | | . 431) and make him in a short
time a beggar. In contrast with these parastic
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artists, there were many who earned their bread
with difficulty by catering for theamusement
of people at festivities. We read of a dancer (nata
[ 11. 507) who lives in a village not far from
Benares and goes with his wife into the town,
where he ges money through dancing and sing-
ing which accompanies his lyre (vind). As,
however, such fegtivities, in spite of their fre-
quency, formed only an occasonal break in
their daily life, the dancers led at other times
a thoroughly miserable life, as did the dancing
family (natakakula, | | . 167) in the Ucchittha-
bhatta Jataka in which the Bodhisatta was re-
born. This family maintained itself by begging
and even the Bodhisatta had no other way of
earning a livelihood than through alms.

It ssamsto me that by this nata or nataka we
are not to undersand actors, asin later times, for
in our text dramatic performances are nowhere
described. A sort of pantomime which is per-
formed by two dancers is no doubt described;
probably, in thiswe are to look for a fore-runner
of the later Indian drama. " At that time there
were'—so it isnarrated in the Suruci Jataka
(1V. 324)—"two skilled dancers named 'Dull
ear ' and' White ear'; they tried to wake the

king laugh. One of thes
" Dull ear, st up at the gate
of the palace a big tree called Atula, threw
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a ball of rope and climbed, after attaching
therope toa branch of the treg, the Atulamba
tree with the help of the rope. The tree of
Vesaavana' isaso called Atulamba. Now the
srvants of Vessavana arrested him, hacked his
body to pieces and let thee pieces fall.
The other dancers joined the pieces together and
sprinkled them with water, upon which the
dancer revived and danced in a garment of
flowers. The other dancer, ' White ear' =t
up a funeral pyre and went with his followers
into the fire. When he disappeared and the
funeral pyre was burnt out, people sprinkled
water upon the ashes On this, the dancer
roe with his followers and danced, decked in
a garment of flowers."

If the dances described here are more than a
creation of the narrator's fancy, jugglery must
have reached in ancient India a comparatively
high dage, as their explanation can only be
sought in mirrors which give the gpecta-
tor the illuson of a person climbing therope
or going into the fire. That the concave mirror,
this mog important instrument in modern
magic, was known in ancient India, isin itself
undoubtedly highly improbable. Still a passage
in Sdafikara’'s commentary on the Vedanta,

! skr. Vaiaravana, patronymicof Kabera.
2 Quoted by Deuaaen, Syitem der Vedarta, p, 822,
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where reference is made to jugglery exactly
similar to the first trick in our text, presupposes
likewise the use of a mirror: "The highest
God "—s0 runs the passage—"is only as much
different from theacting and enjoying indivi-
dual called vijnanatman, created by ignorance,
as the magician climbing a rope with shield
and sword is different from the same magician
really standing on the ground.”

It is in an illusion of the spectator that
probably the trick of the sword-cater consists, of

whom it is narrated in the

Dasanpaka Jataka that he
swallows a sword thirty-three feet long and
having a sharp edge.

We make the acquaintance of a specia kind
of dancersinthe " jumpers,” the langhananataka
of the Dubbaca Jataka, namely, an acrobat who
knows how to jump over a number of lances sunk
in the ground and placed one behind the other.
The Boddhisatta who is born in an acrobat family,
learns from a nataka the art of jumping and
tours with his teacher exhibiting his art. " His
teacher, however "—so it is said further (1. 430)
—" knew how to jump over four lances, not over
five" Now one day he appeared in a village
and placed, while he was drunk, five lances
on the ground, one behind the other, with the
intention of jumping over them. Then the
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Boddhisatta said, " You don't know the art of
jumping over five lances, my teacher; take away
one lance, for if you try to leap over the five
lances, you will be pierced by the fifth lance
and die" " You don't know what I can do,"
answvered the teacher in a drunken fit, and leaps,
without paying heed to his pupil's words, over
the four but is fixed by the fifth, as the
madhuka® flower isfixed on its stem, and falls
to the ground crying loudly."

In the same category of touring jugglers
who exhibit their art in the court of princes
or in festivities for the entertainment of the
people, the snake charmers (ahigunthika) of our
text are to be placed. Of such an ahi-
gunfhika it is sad in the Sdlaka Jataka (I 1.
267), that he has trained an ape to which he
has given an antidote- and which he then

[P. 191] allows to play with a snake

and that in thisway he earnsa
liveihood. Another snake charmer has likewise

! Bassa latifolia

2 Osadha = Skr. aushadha, herb, medicine. It appears that in
ancient times the snake tamers used to make themselves and the
animalswhich they allowed to play with the snakes proof against snake.
bite through some plant juice. On the other hand, the practice,
so common among Indian snake-charmers to-day, of extracting the
poison teeth, was introduced later. This is only mentioned in the.
paccrppannaratthu, namely, in the introduction to the Mlaparjyaya
Jétaka, where the monks whose pride Buddha curbs, are compared to
snakes whose teeth have been extracted (uddhéfaditha viya.
11. 969).
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trained an ape; when a festival (ussava) is
announced, he keeps it in the house of a grain
merchant, travels ssven days and then lets his
snakes play (ahim kilépento). (111 .198).

At such exhibitions and popular festivals in
ancient India, music was not wanting: either the
dancers themsdves made singing and playing
on the lute accompany their dances or there
came professonal mudcans to the festivals,
in order to practise their art for money.
Instruments, mostly very primitive, on which
in India even to-day jugglers play as an
accompaniment of their dances and skilful
performances,' were to some extent in existence
at that time: beddes the lute (vind), we find
the drum (bheri) and the conch (saftkha) men-
tioned in our text. A drummer (bherivadaka
|. 283), who, as mentioned in the Bheri Jataka,
lives in a village, goes with his son to the city,
ashe hears that in Benaresa festival (nakkhatta)
is announced, in order to play here on thedrum
in the circle of those who take part in the
festival; he acquires by his play a good deal
of money. The same is sad in somewhat
different words in the Sankhadhamana Jataka
of a conch-blower (saftkhadhamaka, |. 284).

Cf. Schlagintweit, Indien in Wart und Bild, 2nd Eds., Vol. IT,,
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As there were drummers and conch-blowers
in the Kking's service—edicts of the Kking,
Announcements of public sorts, execution, etc.,
were made known in the city by beat of drum
or by the blowing of the conch—and others who
played on their instruments at popular festivals,
0 we find, along with the already-mentioned
court musicians, also some who were employed by
private persons on festive occasons  Tradesmen
of Benares who come to Ujjenion abusness tour
make an appointment and come to a place
of amusement, carrying with them garlands,
perfumery, ointment, food and drink. Then they
fetch a muscian and that the bet (jettha-

[p. 12] gandhabba) in Ujjeni (te tarn

pakkosapetva attano gandha-
bbara kéresum |1 . 249). As the tradesmen,
accusomed to the performance of the court
musicians of Benares, are not satisfied with his
work, hereturnsthereward paid him and travels
with them to Benares Here he becomes the
pupil of theold court musician and meets with
a sorry end in the way already described.

That in these artists, as dexribed in the
Jatakas, we have something smilar to cageike
organisation, is obvioudy highly improbable.
And still these professons in course of time
developed into cages in Manu we find nata men-
tioned among the mixed cagses, the forerunners
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of the modern nafas or natakas who wan-
der in the villages of Hindustan as jugglers,
buffoons, actors, acrobats snakecharmers and
exhibit their skill for money or for presents®
A tendency towards organisation, towards com-
bination based upon a common professon, as we,
| believe, can assume, is present in ancient times
even among thee dases of Indian people as
proof of this we have the oft-mentioned circum-
dance that professons were hereditary in artist
families. we have already made the acquain-
tance of adancer family (natakakula), of adrum-
mer or conch-blower family (bherivadakakulal.
283; sankhadhamakakula, 1. 284); the sn of
an dephant-tamer (hatthacariya, |1 . 221)
practisssthe art of his father, and the son of
an acrobat learns the art of jumping (laAgha-
nasppam sikkhitva |. 430). To this add that
these professons were very little respectable and
that in consaquence, people compdled men who
earned their livelihood by the practice of thes
probably to live outgde the city; thusit is said
of a dancer, as well as of a drummer who goesto
Benares for a festival, that he livesin a village
not far from Benares Neverthdess, these
artists, at any rate, in ancient times, lacked all
essential conditions for the formation of a caste
neither the feeling of race-community—a factor

! Nesfieid, Caste System p. 6.
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which is of great importance in the formation

[p. 193] of the despised cages—or the

need of external organisation

could cause them to be formed into a dose

corporation; rather compdled by their professon

to redless wandering, necessty made them

sk such other means of earning money as
opportunity offered.

Often the life of such touring people was
gent in the manner, described in the Tittira
Jataka (I'11. 541):

" He has (as porter of the tradesmen)
wandered in Kélinga kingdom, he has engaged
in trade, gick in hand, he walks over the country
road! With dancers he has wandered with
hunters, with gicks he has fought with the
crowd.

" He has caught birds, he has measured (corn)
with the haka measure, he has (at a dice-game,
with regard to false players) removed the dice,
he has transgressed® the moral laws, he has
saunched the blood of (the punished)?® his

! Sankupatha? lit, " apath studded with naila.”

2 Samyamo abbhatlto is explained by the commentator with the
words: jtvilavuttim sistya pabbajanten'eva stlasamyamo atikkanto,
" inasmuch as for earning a livelihood he embraced the homeless con-
dition, hetransgressed the moral prescriptions.”

3 Abbuhitam pupphakam aggharattam. The commentator adds
by way of explanation. " To earn a livelihood he brought criminals
whose hands and feet were chopped, to a hall and returning at about
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hands are burnt by taking hot food (during
begging).”

Hereisgiven usin a brief form the picture
of thelife of an Indian tramp and of the gphere
in which his destiny unfolded itself: dancers
hunters, club-fighters, players—this is the
society in which the adventurous period of
his life is sent. Finally, after trying all
possble occupations he earns his living by
begging as a fraudulent ascetic  (duttha-
tdpasa).

Although more sdtled than thee wan-
dering occupations, the rural professons of

[p. 194] herdsmen, huntsmen, fisher.

men do not sEm in ancient
times to have come under the organisation
of cage, as on account of their work, they
inclined more towards a solitary life. Only
when we s them in great number in the town
or united into a village community can we
auppoe the exigence of organisations similar,
for example, to those of the artisans. In a
sa-port town (pattanagdma. 1V . 137) the son
of an dder among the fishermen after the death
of hisfather gepsinto his shoes He becomes
blind, however, later, and takes to the service

midnight, he stopped the blood flowing ont of the wounds with kundaka
(the red powder, which is found inthe rice com under the husk) and
smoke."
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of the king, as he cannot any more follow the
occupation of a fisherman, although he, as men-
tioned in the passage of the Suppéraka Jatakain
guegtion, " was thedder among the fishermen.”

Noteworthy asan example of thefact that the
thorough-going divison of work characterigtic
of the socia life of India of today is a
factor of ancient origin, is the circumstance that
the different desgnations of fishermen appear to
coincide with the names of modern fishermen
cades and point to this, that even at that time
there were special branches in the professon of
fishermen whoe work was 0 precisdy defined.
Thus, the fishermen with nets and baskes
(jalakuminadini khipitva macche ganhanti, 1.
427) were called Kevatlas® (11. 178, 124);
the angling fishermen were called baliska (l.
482; 1 11 .52) on account of their fishing pole
(balisa).

Also among hunters we find this moment of
divison of work which surely must have become
important in the later development of the cagtes:
the huntsman * pursuing the deer is called
migaltiddaka (111. 49, 184) or smply, lud-
daka; abird-hunter (sakunaluddaka, | | . 161)
we come aooss in the kakkara Jataka, nay,

1=skr. kaivarta, by which, aswe saw above, in the Brahmanical
system, a certain mixed caste is understood. Kevoat is even in these
days aname of a classof fishermen Cf. Nesfield, Case syetem, p. 9.
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even a quail-catcher (vattakaluddaka, 1. 208)
is represented. In the Kuruiigamiga jataka
(1.173) a gamavaeiattakahiddaka is mentioned,
i.e, a hunter living in the village who prepares
an ambush in tall trees under which he has
noticed traces of the der and from there kills
the animal.

Much les than in the cae of the

[p. 195] caddes professons hitherto
treated, is mention made of

an external co-ordination or any organisation
whatever in the caze of the serving dasses
as they were composad of all possble eements
of the population differing in point of race
and professonal work. He who suffered ship-
wreck in the struggle with the waves of life and
was rendered poor must have been forced even
at that time—whatever might be his descent—
to win his bread by service. Weread of a poor
gahapati who supports himsdf and his mother
by working as a hired labourer (bhatim katva
I 11 .325); he complains that he earns only one
or half arnasaka® and that his mother can with
difficulty be supported. The three Bréahmana
daughters of the Suvannahamsa Jataka have, as
their supporter is dead, to serve in other families
and pass their daysin trouble (paresam bhatim

=sr. mashaks, acoin of small value,
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katva kicchena jtvanti, I. 475). Of course
these members of the aristocratic cages formed
a small fragment of the serving dasses the
majority was formed by the dasses of the
population in whom the professon of a hired
labourer was as much hereditary as the poverty
connected with it. The Bodhisatta, re-born in a
poor family (daliddakula), as described in the
Kummasapinda Jataka, works, when heisgrown-
up, for money at a setthi's and maintains his
livelihood in thisway (111 .409; similarly, I 11 .
444). The payment which falls to the lot of the
day-labourers ssams according to the Jatakas, to
be s0 miserable as to be hardly sufficient to enable
them to eke out their livelihood. As the gaha-
pati through his paid works earns no more than
one or half a masaka, 0 a0 it is sad of
a bhataka who supports himsdf by carrying
water (udakabhatim katva, 111 . 446) that he
has saved half a masaka. With such a low pay
and owing to the impossibility of gaining access
to any higher professon, the possbility seems
to be wholly excluded—and in this it has a
certain resemblance with a case—of the Indian
hired labourer emerging out of his miserable
position: born and bred in poverty, he bore
R 1 hs sd It & a naoeasy
in order to leave it to his

children as a legacy.
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Those day-labourers enjoyed a comparatively
favourable position who were in the service
of one and the same employer for a long
time or permanently. Every big land-owner,
every rich tradesman had, according to the
Jatakas, along with his daves, a number of
day-labourers in his service. One's own people
(attano purisa), the bondsmen, to whom in the
Séikedara Jataka (1 V. 277) the Brahmana gives
a portion of the rice fields for guarding, are
contrasted with the bhataka who gets a
salary (bhati) for watching and who is held
responsible for any damage and has to pay a com-
pensation according to the appraisement of the
owner (bréahmano salim agghapetvd mayhatp
inam Kkarissati). In the house of the pious
Brahmana Dhammapéla even the daves and
labourers (dasakammakara 1V . 50) give alms;
they obey the moral prescriptions and observe
the fasts. That in the Visayha Jataka the daves
and day-labourers (dasakammakaraporisa) are
reckoned among the property of a setthi has
already been mentioned (p. 262). Of another
setthi, it is narrated in the introduction to
the Mayhaka Jataka, that at the sight of a
begging monk whom he sees coming with a
full alms pot from his house, he cannot restrain
his thoughts: " If my daves or labourers
(dasa va. kammakaraval | | . 300) had received

39
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this food, they would have done more difficult
work ; aas, thisisreally aloss for me."
According to the Gangaméla Jataka, these
labourers were taken care of in the house of
their master; they did not, however, live there
but went to their lodgings in the evening (sabbe
attano attano vasanatthénani gata |1 1. 445).
Probably these were, like the residences of poor
people generally, outside the city. The already-
mentioned water-carrier livedwith a poor woman
who likewise supports herself by carrying water,
at the northern gate of Benares. " Living by the
side of the gate " signified apparently something
like " poor, lowly." " 1 am the daughter of one
living by the side of the gate" (dhita dvara-
[p. 197.] wvasin6 V. 441), says the poor
girl in the Kunala Jatakato the
kinginreply to his question whose daughter sheis.
If now the position of these hired labourers
was in no respect enviable, they still enjoyed a
certain freedom, asthey in all probability could
change their masters when they liked. On the
other hand, the daves (désa) had absolutely no
freedom ; they were, just like the cow, devoid of
any rights and were absolutely at the mercy of
their masters.
In Manu (VIII, 416), seven kinds of daves
are enumerated: those who are captured in
the field (during war) (dhvajahrita), those who
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srve in return for maintenance (bhaktadasa)
thoe that are born in the house (grihaja),
those that are bought (krita), those that are
receved as gifts (datrima) those that are
inherited from the father (paitrika) and those
that are made daves by way of punishment
(dandadasa). If we exclude the bhaktadasa
as not bedonging properly to the dass of
bondsmen and also thedmidadasa, there remain
four dassss which reduce to the three mentioned
in the Vinaya Pitaka (Bhikkhunavibhailga,
Sanghéadisssa |. 2. 1), as we can put " those that
are born in the house" and " those inherited
from father " on one sde and " those acquired
by gift or purchae" on the other. Here these
dasses are distinguished : those that are born in
the housg, those that are bought with money and
those that are captured in a war (d&o nama
antojato dhanakkito karamarénito). That the
datdadasamentioned by M anu in the last sentence
Is not mentioned here, must ssam strange, as we
have in the Jatakas an example of a dave
robbed of his freedom as a punishment. The
village superintendent (gamabhojaka) of the
Kulavaka Jataka, who has spoken ill of the
inhabitants of the village before the king, is
condemned to losenot only his property but also
his freedom : the king makes him the dave of
the village inhabitants (tan ca tesaii fieva désam
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katva |. 200). We a0 find " those that are
acquired by purchase" and " those that are born
in the housd'" represented in our text. A
Brahmana is sent by his cardess wife who pre-
tends to be unable to do household work, to beg
money that she may have a female dave
(dasi). The Brahmana begs 700 kahapanas,
[p. 198.] a sum which he congders
aufficient for buying a female
or male dave (alam me ettakam dhanam das-
dasamillaya | 1 1. 343). The fraudulent dave
Katédhaka who deserts his master and whom we
already know (p. 170), is" a dave born in the
house" ; he is born on the same day as the son
of his master, a setthi of Benares, and is edu-
cated along with him. Of daves captured in
war, from which dass in the oldest times the
daves were probably exclusively recruited, no
mention is made in the Jatakas; at least in the
passages of our source which tell us of wars
between neighbouring kings, no mention ismade
of prisoners of war ; only of robbers (paccanta-
vasno cord) it is mentioned in the Cullanarada
Jataka that they plunder a village and capture
its inhabitants and make them daves (karamare
gahetva V. 220).

Owing to the complete absnce of legal
rights of the daves their work differed with
the individual temperament of their mader,
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Sometimes in our source therelation in which
the daves stood to their master is represented
as a familiar one and their treatment as quite
humane. The family of the Bréhmana agri-
culturist in the Uraga Jataka condss of six
members ; the Brahmana, his wife, his son,
his daughter, his daughter-in-law and the female
dave. " They all"—=0 it is said further (111 .
162)—" lived together in harmony and amity."
As, however, the son of the Brdhmana dies
isburnt without a tear and without a moan,
Sakka, disquieted by such conduct and forced
to quit his heavenly seat, asks the dave, " My
daughter, in what relation did you stand to
this." " Hewas my master !" " Surely; he has
at times molested and oppressed you and there-
fore you are glad at his death and do not weep."
"O lord, don't speak S0, never saw anybody
like him; patient, loving, sympathetic was the
son of my master and loved me as a child reared
on the breast.” To a similar familiar relation-
ship between the female dave and the master,
the Nanacchanda Jataka (1 1. 428) also points;
the purohita whom the king asks to demand
[p. 199.] a favour, asks, besdes the
members of his household, also

the dave Punnd' what her desireis. And the

1 Probably, ashortened form of punnamamanathia, "one whose
desire it fulfilled, the contented.”
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dave dedres humble as she is, a mortar, a pedle
and a seve’

All the same the examples quoted do not
justify our inferring a specially favourable pos-
tion for thedaves of ancient India ; other passages
of our text speak clearly of the miserable lot of
the bondsmen who frequently had to put up with
thrashing, imprisonment and bad food. For this
reaon, the dave Katahaka, who has learnt to
read and write along with the son of the family
and who is otherwise clever and knows the art of
speaking, discharges the duties of a store-keeper
(bhandagérika),but isafraid lest heshould loseone
day thisoffice " Not always," hereflects within
himsdf, " will one care to let me have the office
of a store-keeper; one good day some defect will
be noticed in me and then people will thrash me,
lock me up, brand me and give me the food of a
dave to eat" (taletva bandhitva lakkhanena
anketva dasaparibhogena pi paribhunjissanti
|. 451). A female dave, who is sent by her
mader to work at other peopl€s place for money,
isthrown into a corner of the bouse and struck
with a dick, as she cannot bring any money
back tothehouse (1 . 402).

! Udukkhalamnsalafi ceva snppafi oa. | | . 428. All the three
implements the slave obviously used for crushing and winn wing rice.
Also the slave Rohini of the Rohini Jataka uses the mortar for pressing
rice (rihipaharana, | . 248).
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The work which the daves had to do was
naturally extremely manifold and differed with
the social position of the master and the intelli-
gence of the slave. Many might be employed,
like the dave Katahaka, in higher employments,
like those of the store-keeper, treasurer or
private secretary ; as arule, however, the work
of the daves was of a lower nature. The dave
Pingala in the Silavimamsa Jataka (111 . 101)
before she can go to a rendezvous must wash the

[p. 200.] feet of her master; only when he
[ p. 200] *

is tranquillised does she sit on
the door-sill and await his pleasure. With cons-
derable detail the duties of a dave are described
in the Katdhaka Jataka. The dave Katahaka
who giveshimself out as the son of his master and
marries the daughter of a Setthi friendly to his
master, hears that his master has gone to the
country and is afraid that he may come to him.
He resolves to meet him and propitiate him by
doingadave'swork (dasakammam katva |. 452).
Everywhere he explains loudly how little respect
other young people show to their parents, as
they sit at the same table with them, instead of
serving them ; he himself would,when his elders
took their meals, set before them the dishes, place
the spitoons in their position, take particular
care of their drink and stand behind them with
a brush; up to the most common performances
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he enumerates all services which a dave
must render to his maser (yava sariravalanja-
nak&le udakalasain &daya paticchannatthanaga-
mana sabbam dasehi sdmikanam kattabbakiccam
pakases | . 453).

On account of the lowness of such services,
the dave himself was conddered of little worth by
a mager who treated him humanely. The female
dave Punnarecaves from her mader, the puro-
hita, who aks her what she wishes, the epithet
jammi " thelow, contemptible." " Son of adave"
(dasiputtra) was a term of reproach; when in the
Nigrodha Jataka (1V. 41) the senapati isin-
formed that hisfriend isthere, he comesin angrily
and cries, " Who is that friend ? Heisades
pised son of adave. Throw him out! " " Servant
of a davds son" (dasiputtacetaka |. 225)—so
addresess in the Nanda Jataka the bold dave his
master.

In spiteof their low statusthe daves occupied
inIndian society a different postion from that of
the depised castes who will occupy our attention
in the next chapter. They could not, likethelatter,
beregarded asimpur e, because their work brought
them congantly into dose contact with their
magter whom they helped to dress and undress
and assged in the care of their body, whose food
they prepared and whom they served at dinner.
Asthey lived together with the families to which
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they belonged, they lacked the local isolation
and external combination of the despised cadtes
they were, in conssquence of this, as little a
" caste” as the daves of the Greeks and
Romans, in whom we find the same categories
and similar reations, 0 far as conduct and
legal podtion are concerned. Also the Indian
daves resembled those of the ancient classcal
ages in this, that under certain circumstances
they could obtain freedom. We read of such
" freed daves" in the Sona-Nanda Jataka; as
the rich Bréahmana renounces the world, he
digposss of his property and sas his daves free
(ddsgjanam bhujissam katva V. 313). It is
true, according to Manu (VIIl. 414), a SOdra,
even when heis st free by his mader, is not
released from his condition of davery: "for who
can take away that which isin-born in him ? "
Still the view expressed here is only a oonse
guence of the Brahmanical sysem which in
practice did not have much importance. In
reality, a dave st free—proof of this is naot,
however, to be got from the Jatakas—probably
either served as a day-labourer or adopted some
other professon, for which he posessd the
means or the skill.



CHAPTER XI1I.
THE DESPISED CASTES.

We have hitherto repeatedly moved in our
accounts within the limits of a province which
comprises, according to the Brahmanical theory,
the aboriginal population and is enclosed by the
barrier of non-Aryan birth and separated by this
from the rest of the society. In vain do we look
in the bright light which the Jatakas throw upon
the true life of ancient India for a line of
demar cation separating the entire Aryan from the
entire non-Aryan population ; if we leave out of
account the occurrence of the word Sudda (=Skr.

Sldra) in theoretical discussions,
[p. 202]

nothing points to the real exis-
tence of a fourth caste, the SOdra. Probably we
have to suppose for the first period following the
Aryan migration a separation of the dark-coloured
aborigines from the bright-coloured conquerors:
it is exhibited by the contrast between the arya
varna and dasa rarna in the Vedas. But already
in very early times—and indeed, the further
from the borders of the Aryan culture-sphere,
the more pronouncedly—a mixture with the
native population took place; nay, it seems to
me in no way certain, in the lands lying
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farthest east, especially, in the provinces in
which Buddhism firss made its appearance,
in the Kosala and Magadha land, that the
distinction between the Aryan conquerors and
the conquered who were employed in davish
work was not abolished altogether: many of the
non-Aryan sems ssem to have preserved their
political independence and to have come under
the higher Aryan culture by adopting its
language and cusoms.  Under the influence of
the Brahmanical theory we are extremely accus
tomed to s= in the aborigines of ancient India
a great mass namely, the conquered Sldras
Surely, this name, applicable in the Brahmanical
system to all non-Aryan Indians, is taken from
the name of one particular sem out of the
innumerable aboriginal ¢ems, which from the
ethnical and cultural point of view were no les
different from one ancther than the bearers of
the new culture who sporead from the north-west
to the Gangetic plain.

Among these numerous races some manifestly
good on a specially low culture-stage. Just as
the wild hunting races of the Himéalaya must
have digtinguished themsdlves by their external
appearance, by their undeveloped language, their
cusomsrelating to food, from the more advanced
population of the plains, so their low postion
later prevented a mixture with the higher
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devdoped Aryans and pressrved their racial
peculiarity up to this day. Even to-day they
have not gone beyond the first beginnings of
culture: incapable of lasting work, they lead
a wandering life and feed mogly on animals,
roots and fruitswhich Nature
hasgiven them freely’; where
they st up their resdences among the culti-
vated population, they are compdled to live in
isolation outsdethe city and maintain their liveli-
hood by the meanes kinds of work. Thes are
the races of whom it issaid in Manu (X. 50) :

" Under well-known trees and in the crema-
tion-ground, on mountains and in the woods
should they live, recognised (by fixed marks)
and living by work proper to them."

These races were and are even to-day looked
upon by the Indians as cades and indeed, they
are dasad in the Brahmanical theory with the
lowest mixed cagtes What gives them in fact in
ancient times the appearance of a cage is their
local isolation, their living together outsde the
rest of the society which avoids contact with them,
on account of their low postion, and their des
pised professon which is hereditary. Prom the
higher cades they are diginguished by this, that
their isolation is not a voluntary one; the

! Neifield, Caste System, p, 6; Pesche, Vélkerkunde, 6th Edn..
p. 444,
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barrierswhich surround them and which prevent
their straying from their narrowly circumscribed
profession as well asail mixturethrough marriage
with those standing higher, are not erected by
them but are forced upon them by their
conquerors.

Of these low races we meet with a number
even in the Jatakas, Above all, we meet with
the Candéla, arace which we come across in
great numbers even to-day in north-east India,
the scene of our narratives, and in Bengal.! In
the eyes of the Indians the Candala has always
been the symbol of lowness and subjection.

" But the residences of the Candélas'—so it
is said in Manu (X. 51 sg.)—" should be outside
the village, their dress should consist of garments
of the dead: they must eat their food out of
broken pots; black iron should be their orna-

ment and always they must

wander from place to place. A
man who fulfils a religious duty should not
seek intercourse with them ; their business they
should conduct among themselves and their
marriages they must contract with their equals.

"Their food must be given them by somebody
other than an Aryan in a broken vessel; at

! schlagintweit, Indien in Wort und Bild, Vol. I, p. 216: "Over a
million of these people are totheeast of Calcutta running up to the
bordersof Burma."
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night they shall not go about in the villages or
in the towns.

"In the day-time they may do the work
assgned to them by order of the king; the corpse
of anybody who has no relations, they must carry
out of the house—such is the sanding rule.

" Criminals they shall kill, according tothe
law, by order of the king; the dothes of the
criminal, their bedsor other ornamental articles
they may keep to themsdves"

The contempt with which the authors of the
lawbooks who were Br&hmanas looked upon
the lower dasses of people and the attempt to
confirm them in their low podtion by legal
prexriptions may have causd them to sdect
purposvely dark colours for the sketch they
made of the Candéla, whilst the Jatakas show
that the reality was not far different from the
priestly theory.

The Candélas of our text live outdde the
town (bahinagare, 1V . 876) ina village (canda-
lagamaka, 1V. 200, 390) by themsdves! Two
Candéla brothers who know how to blow a
Candélaflutemust show their art outsde the
city gate; the one plays at the northern, the
other at the eagtern gate.

! TheOandalavillage placed in the Citta Sambb(raJatakain front
of the gate of Ujjatn and thus to the west of India, may hare probably
exulted only in the imagination of the narrator who carried the narrow
oopditiops of his home oyer to the whole of India.
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For the despised position of the Candda we
have already given examplesin an earlier chapter
(p. 26 sg.); we have seen how the eating
of the food left by them (candfaucchitthabhatta)
had as its consequence, for the members of the
Brahmana caste, exclusion from their caste’;

we have ssen further how the

wind which had touched the
body of a Candadla was considered impure and
how the very look of such a miserable creature
sufficed to call up the feeling of impurity in
those occupying a higher rank. " Contemptuous
as aCandda" has become a proverbial expres-
sion. Into the mouth of the young lioness
to whom a jackal had made a proposa of
marriage the words are put: " Thisjackal is con-
sidered low and wretched among the four-footed
animals, similar to a Candda (hino patikuttho
canddasadiso. |1 . 6) ; weare, however, eteemed
members of the highest royal family. This one
addresses me indecent and improper words; what
shall I do with life after | have listened to such
words? | will hold my breath anddie." The name
Candala gands for a word of contempt by which

! That the food left by a Capgala is impure, is not a purely
Brahmanical view. In the introduction to the Satadbamma
Jataka (I1. 82), Buddha explains to the monks that for the fol-
lowers of his doctrine the eatingof food obtained in an unlawful
manner it like eating the table leavings of a Candala.
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a Bradhmana, for example, desgnates his adul
terouswife (papacandali | V . 246).

Of the" marks by order of the king" men.
tioned in Manu, we know nothing from our
text. Still even according to the Jatakas, the
Caodélas appear to be known outwardly as such
by their dress: " clad in a bad under-garment
of ared colour round which a belt istied : above
thisa dirty upper garment, an earthen pot in
hand"— so in Matanga Jataka (1 V. 379) the
exterior of a Caijdala is described.

Also by their gpech the Candalas apparently
were digtinguished from the rest of the popula-
tion. To their isolation, their complete separa-
tion, is to be ascribed the fact that in the midst
of a population speaking an Aryan dialect they
presrved even in linguistic matters their racial
individuality. In the Citta-Sambh(ta Jataka it
is narrated how two Candélas dressed as Bréah-
manas go to Takkasila and study there; later,
however, as one of them, on the occason of a

Brahmanavéacanaka, burns his

face with a heated lamp,
they forget themsdves and are detected by their
language (candéiabhdsa | V. 391).

With the exception of the account of the two
flute-player smentioned above, the Jatakas contain
no detailed account of the professonal work of
the canddla According tothe commentary on
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the Silavimamsa Jataka, there are people who
are engaged in carrying corpses (chavachaddaka
[ 11. 195); still it is doubtful whether this
work which was also indicated for them in the
Brahmanical theory, was in reality their only
occupation, although their low stage of culture
debarred them from practising any higher pro-
fesson, even that of an artisan.

Along with the candélas there are mentioned
in the Jatakas, in the enumeration of the cagtes,
the Pukkusas, who are the Puhkasas or Pulkasas
of the Brahmanical system where they are called
descendants of a Nishada by a Sidra wife. These
Pukkasas were also most probably a non-Aryan
caste occupying a very low position in society.
According to thecommentary on the Silavimamsa
Jataka, by this are meant men who have for their
professon the plucking of flowers (pupphachacj-
daka | I I .195): as, however, in Manu the catch-
ing and killing of cave-dwelling animals is given
astheir work, | don't believe that the Pukkusas
were a special professional class but a race that
lived generally by hunting and only occasionally
by dirty work, like cleaning temples and palaces

! Tothese Pukkusas belonged manifestly also the elder Sunata
before his adoption of monkhood, who says in the Theragatha of him.
sef ;" Of low family am |, | was poor and needy. Low was the work
which | did, namely, that of removing faded flowers (from temples and
palaces). 1 was despised by men, held in low esteem and reproved," Cf.
Oldenberg, Buddha p. 159, Remark.

41
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Undoubtedly we have to se in Hie Nesada,
the Nishadda or Naishdda of the Brahmanical
cadetheory a non-Aryan race in a barbarous
condition. They areregarded in the Sygem as
descendants of a Brahmana by a SOdré; their

work oondds, according to

[p. 7] Manu X 48), in killing fish.
As, according to the Jatakas, the Nesadas lived by
hunting, we can suppose that fishing and hunting
formed their exclusve sources of earning.
Through this their professonal work they fell
into contempt, for the occupation of a fisherman
or hunter which represents in itself the earliest
and lowest sage of evolution of human culture,
could not in Indiacometo be held in respect, for
this reason, that it necessarily presupposed the
killing of aliving being. In various ways the
depised pogtion of the hunter isindicated in
the Jatakas ; it is narrated that a Brahmana
youth adopts the occupation of a hunter when
he cannot maintain himself by following any
other art (11.200). Alsothe words of theking,
in which he aks the hunter in the Bohantamiga
Jataka (1 V. 422) to give up his occupation and
recommends other means of earning money, such
as agriculture, trade, lending money, point to
the degpised postion of the hunter. For the
same reason, the son of the setthi also causes
the luddaka, whom he keeps with him along
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with hisfamily and with whom he remains on
friendly termsto theend of hislife, to giveup his
professon (luddakakammato apanetvg, | | 1. 51).
We have enumerated above (p. 193 97.)
the occupation of hunters and fishermen among
the professons which from ther very nature
ress a casteike organisation ; if, however, this
in-itself despissd professon is followed by an
entire branch of a low race, then such a group,
held together by unity of professon or race and
separated from the rest of the population, takes
the appearance of a cage and isregarded in all
such casss as such by the Indians. This is the
cae aso with the Nesddas, along with the
Candélas, Venas, Bathakéras and Pukkusas they
areintroduced in the Assalayana Sutta® asa low
cade Deyisd and avoided, they mug, like the
Candélas live outdde the town. A Nesada lives
not far from thetown of 3aku]ain the Mahimsaka
kingdom in a Nesida village (nagarato avidftre

(P 28] 335N SR, hidh

he caught with a noosin thecity and in this
way maintains himsdlf.
The Nesdda of the Mora Jataka also who is
ordered by theking to catch a golden peacock
! Ed. Pische, Chemnits, 1880, pp. 13, 14. So dw in the Suttavi-
bfeeftga Pacittiya 11. 2.1, it if said : hind ndma jati candalajati venajati
ansdajati raihakaxajati pakkuaajéti, and hina néma jati.
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practises the professon of a hunter in a Nesada
village lying near Benares (Béranasiya aviddre
nesAdagamavas nesdo | | . 36). Likewise ina
village inhabited by members of his race and
lying not far from Benares, lives the Nesida of
the Rohantamiga Jataka ; he captures a deer,
while he ss up with a stick a ding fitted with
leather straps.

Beddes thee wild peoples whom | might
call "ethnical cages" asthey were held together
by a common race, we meet other groups
reckoned likewise by the Indians among
the despised cadtes, in which their mean work
sams to have been the separating line which
in course of time has samped them intoa
cage ; they can be characterised, in contrast
with the "ethnical cages” as"low professonal
cades" Originally thee despised professonal
cagdes were nothing dse than non-Aryan races
who, although they good on a higher cul-
ture-level than the hunting and fishing races,
engaged in branches of professon the practice
of which presupposed no acquaintance with
metals and their employment and were there-
fore held in low eseem by the Aryans
who worked with iron instruments. To this
dass belong such occupations as form even
today the exclusve occupation of people
standing on a low level, such asthat of making
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baskets from willows and bamboos, plaiting and
weaving, the manufacture of leather and earthen
vesds. Not a bias against handicraft in gene-
ral * but against a profession which they found
was followed by low races, originally made the
Aryans avoid such means of
earning alivelihood and leave
them to the aboriginal races. Later the stain
of impurity was attached to the occupation,
even when, owing to the mixture of races,
this ceased to be reserved for particular races,
and in course of time this stain spread to all
possible handicrafts and professions, the more o,
as with advancing civilization the higher classes
became exempted from manual occupations.
Such despised professional castes we have
in the Venas and Rathakéras who are reckoned

! Senart, Les Castes dans I'Inde, p. 286: " Nowhore have the
Aryans shown any great preference for handicraft. The Greeks and
Romans left it to slaves or the middle class, to those that have been
set free or the retainers. As the Aryans in Indiasettled in villages
where originally agriculture was followed, they were less inclined than
in other countries to take to manual work. This must generally have
fallen to the lot either of the primitive population or those
portions of the population whom their bastard origin or their
despised descent placed upon the same level Opposed to the view
stated here, of a disinclination of the Aryans for mannal
work, stands the fact that the age of Homerie and Hesiodio poetry
showed no trace of a contempt of professional work. In Homer a
number of occupations which were later followed professionally, fall
completely to the share of free men, nay, even the aristocrats were
not ashamed of them. Cf. K. F. Hermann's Lehrbuch der griechisehen
Antiquitaten, Vol 4, 3rd Edn., p. 389 sq.
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inthealready-quoted passages of the Assalayana
Sutta and the Suttavibhanga among the
low cades (hlnajati) : these are the cadses
of the "bamboo worker " and " carriage-builder."
Precisely in the example of the Venas we can
get, in my opinion, a view of the probable
origin of the degpised professonal cages and a
proof of the theory that originally they were
nothing dse than low races For when the
Aryans pushed to the Gangetic plains and
found peoples unacquainted with agriculture or
metal work occupied solely with bamboo work
or similar things, nothing was more natural
than that they should give them names after the
material with which they worked. Thus they
named those who worked with bamboo (venu)
bamboo-workers (vena or vaina). In a similar
manner they must have named another race
which possessad  special  skill in making car-
riages, carriage builders, after

[p. 210] itsprincipal industrial product.

That these two branches of professon, the
manufacture of bamboo products and the
building of carriages, were assgned, even long
after Buddha's time, to special races, ssems to me
to appear from the passage of the Suttavibhanga
(Pécittiya 1 1 . 2.1) already quoted, wherethe
Vens and Ratbakéras, along with the Candalas,
NesAdas and pukkusas are called "cages' (jati)
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and are not enumerated among the low pro-
fessons (hinasippa) which are named as such
after these in the following manner: the occupa
tion of the basketmaker, the potter, the weaver,
the cobbler, the barber (hinam nadma sippam
nalakarasippam kumbhakarasippam pesakéra-
sippam cammakarasippam nahapitasipparp).
This distinction between cagtes (jati) and occu-
pations (sippa) has gradually been obliterated
and in modern times has been amost wholly
abolished.

Individual castes among the low professional
ones already mentioned are even represented
in the Jatakas ; such, for example, is the Vena
whichin the Kusa Jataka (11. 306) is placed
onthe same level with the Candda on ac-
count of its low character. The queen re-
proaches her daughter-in-law with the words :
"You are a Veni or a Candad, adisgrace to
your family : how can you, born in the house of
Madda, bring your husband down to the rank
of a dave 7' The commentator explains veni
by tacchikd, "widow of a carpenter,” and thus
explains the despised caste of bamboo-workers
by means of another low caste, namely,
tacchika or "carpenter/' All the artisans whose

! Skr. takskakd. Inthecommentary of Xahidharaon the Vaja-
saneyi sanhita (I. 18) the takshan it called Impure (asuddhe) and
of alow oxste (nicajati).
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occupation congds in working with wood, the
carriage-builder (rathakéra), the joiner and the
carpenter (vaddaki, tacchika), were consdered
low in the Buddhistic age, s0 that the guess
hazarded above (p. 160), that their living in
isolation in a village in front of the city gate
is to be asribed to the lowness of their pro-
fesson, sms judtified. Always, however, as
their work is not concevable without the use

of implements, they will have
[p.211]

attained even then' a higher
place in the social scale, than, for ingance, the
bamboo-workers, who employed their material
as they found it without working much upon it.
Akin to the venas so far as their work
is concerned, and treated as contemptuoudy as
these, are the two artisans appearing in the
Takkariya Jataka (1 V. 251), namédly, the basket-
maker (nalakara) and theflute-maker (velukéra) ;
the latter, the velukéra or venukéra, is, as we
saw above (p. 86, Footnote), reckoned in the
Lalita Vistara among the cades in which a
Bodhisatta is not re-born.
As the work of the weaver (pesakérasppa)
which represents a process smilar to the twist-
ing of bamboo and straw, 0 as to make

! Now-adays the case of joiner or Barhai ocoupies amost the
same soda rank as the agricultural cagse Knrmi. Nedfidd, Caste

Sytem, p. 28,
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mats and baskets," was originally principally
carried on by the aborigines, the weaver aso
occupied a low position in the society of ancient
India: in the Bhimasena Jataka, the Brahma-
nical archer callsthe work of a weaver (tantavaya)
a miserable, low work (lamakakamma I. 356).
As the last of the despised professions the
occupation of a barber (nah&pitasippa) is men-
tioned in the Suttavibhanga. In this busi-
ness, we do not look for the reason of its lowness
to any ethnical relations : the duties connected
with it and which are to some extent dirty
show the barber ipso facta as occupying a low
position and place him almost in the same line
with the temple-cleaning Pukkusas.?
In the introduction to the Sigala Jataka, it
is narrated how the son of a barber living in
Vesdli (nah&pitaputta 11. 5)
falls in love with a Licchavi
princess and explains to his father that he
would die if he did not get her for wife. The
father repliesto him, " My son, don't fix your
desires upon impossible things; you are the

! Nesfleld, Caste System, p. 22 sq.

' The modern barber or népit occupies a higher position, as he
plays a great part in all family events, such ASbirth, marriage and
funeral. Heserves asa marriage negotiator among the respectable
castes and in the marriage ceremony assists the Brdhmana or takes up
himself, probably among the lower castes who cannot pay a Brahmans,
the office of the priest. Ibid, p. 42.

42



380

an of a barber and of low cage (hinajacca), the
Licchavi princess is of high birth (jatisampanna)
as the daughter of a khattiya and no possble
party for you. | will ssk another girl for you
who will suit you in cage and family."

A further example of the low esteem in
which the barber was held is afforded by
another instance: the mother of King Brahma-
datta calls the ascetic Gangamala, a former
barber, " the son of a filth-cleaning barber born
of alow cage " (hingjacco malamajjano nahapita-
puttol | . 452) and addstheverse:

" Through asceticism they give up their bad
occupation, through asceticism (they give up)
their podtion as barber or potter; conquering
through asceticism, you now call my son by his
name Brahraadatta."

CONCLUSION

We have come in the course of our
remarks to the lowest rungs of the social ladder.
Snce the days of Bernardin de St. Pierre
people have always complained of the lot of the
depised dases of India and thrown the res
ponsibility for their miserable postion upon
the priests, people ek very often even to-day
of a demon which posssssd the I ndian people in
conseguence of the cage-organisation and
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represent the case as an artificial product of
priestly dfisiness European travellers when
they first gave us a knowledge of modern India,
made the want of freedom and low postion of

the Parias and therigid organi-

sation of Indian sociey an
object calling for expressons of pity, and
ever dnce people became acquainted in Brah-
manical literature with a onesded represents
tion of the social reations of ancient India, they
believed, as they took the theory for the truth,
to have found here the key to the origin and
development of cagte-life.

The picture which we can draw from our
popular sources of the soda conditions which
ruled in eagern India about Buddhas time,
does not give occason, in my opinion, for a
highly sentimental view, nor does it justify
the theory that the cages were invented by the
priess for egtablishing and srengthening a
hierarchical social organisation. The political
influence of the Bréahmanas greatly diminished,
epecially, in the easern lands, as compared
with the pogtion and power of the ruling dasss
who, leaving out of account special cases did not
allow much soope for any Brahmanical desire for
power ; even of an intellectual supremacy of the
Brahmanasno trace isto be found in the ageand
the subject with which we have to do, for even in
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the spiritual province, other dases especialy,
the ruling princely families, challenged the
premier pogtion of the worldly Bréhmana case.
Asfor the pogtion of the lower dasss it was
not better, but also not Woarse than it would
appear to be under similar conditions ; aboriginal
races standing at a low culture-stage are op-
presed in all ages and times by their more
highly cultured conquerors and employed in a
daves work: as dgmilar contrags between
immense wealth on the one Sde and miserable
poverty on the other we meet with wherever a
more highly cultured race wants to use its
superiority even in economical matters.

The sodal organisation of ancient India which
appears to us very drange, hay, even mon-
grous, in the form in which we find it in
the Brahmanical lawbooks in which it is
made into an unalterable sysem, shows itself
in reality as the necessary development of
conditions imposed by ethnical and cultural

diginctions. Instead of the
[p. 214.] four strictly isolated cades of
the Brahmanical sysem and the mixed cades
arisng from their combination, we notice a
number of essentially distinct social groups
which in the majority of casss cannot properly
be called "cases" in which, however, we
se the fird gems and beginnings of an
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organisation of the modern type. A caste in the
sense of their own theory only the Bréahmanas
form; other groups, like the ruling class of
Khattiyas, the class of royal officers, the leading
middleclass families have particular characteris-
tics in common with the jati of the Bréahmanas ;
they cannot, however, lay any claim to the de-
signation "caste," because they lack the essential
characteristics of this; the same is true of the
rest of the jatis which are sharply distinguished
from the great mass of the people, such as the
guilds of tradesmen and artisans, the lower
professions, the despised and shunned races.
All these jatis—and in this theIndian society of
that time have their own peculiar, specifically
Indian stamp—are hereditary and to go out of
the circle fixed by birth is impossible, according
to the rules.

So far as they are described in the Jatakas,
the social conditions remained probably un-
changed even long after Buddha's time. When
about two hundred years after Buddha's
death the Greek messenger Megasthenes lived
in the court of Candragupta in Pataliputra,
he manifestly found similar conditions. The
Greek reports which are traceable to him con-
tain a description of the Indian society of that
time which, itistrue, does not wholly agree
with facte which we can gather from our
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source, but can be brought much more into
agreement with these than with the Brahmanical
sysem. They give the number of Jatis or
dases (v e udey) asseven; asthefirst  yeivos
they mention the cogeora: or gedosopr Who, as we
have seen, correspond to the Samanas and partly
to the Brahmanas of our source ; the second ye'ves,
the farmers or yepye's can be placed in the same
dass with the gahapali or kulumbika of the Pali
Texts. By theherdsmen and hunters named in
the third place, we have probably to understand

the low non-Aryan races of the

Jatakas, whilst the fourth
v, that of the rgw'ra Or the ye'ves Spmovpnxo'y,
agress with the artisans of our text. The
remaining three yeva. the yeéves of the warriors
(moduearw), that of the supervisor (¢mexoms or
wpopa) and that of the king's councillor (ev/pSora
or ov'rdpa) belong to the category of réjabhogga,
the officers in the king's employ. After the
enumeration of the seven yevn the Greek sources
point out as their characterigtic feature the fact
that they did not allow any inter-marriage
and that it wan not permissble to pass from
one yans to another or to follow the professon
of two dases at one and the sametime.
Later, in the course of centuries, the jatis,
as we kuow them in the Jatakas, have ex-
perienced continuous changes under the mogt

[P. 215]
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divers influences: the official theory of the
Brahmagas, ethnical and geographical in-
fluences, the tendency of the Indians to
schematise, the placing of the concepts
" profession " and " caste" side by side—all this
has worked upon the jatis, transformed them
and made them resemble one another more and
more, so far as their essence and organisation
are concerned, until, finally, they became modern
castes. This process of transformation is in no
way, as one hears it maintained so often to-day,
broken by Buddhism, nay, not even retarded.
Buddha's doctrine does not aim at a transforma-
tion or improvement of the social conditions;
the worldly life and its forms are a matter of
indifference to the virtuous Buddhist who re-
nounces the world. He never raises the ques
tion whether the worldly life could be different
from what it is but accepts it in its incomplete-
ness and badness as something unchangeable.
The destiny of man, the external organisation of
his earthly life is for the Buddhist a necessary
consequence of his karman, his former deeds:
wealth or poverty, high or low caste, the indi-
vidual has deserved through his deeds in a former
existence. The human social order was for the
Indians even of that time a reproduction of
natural life and moved, according to their view,
like this in eternally identical paths; he who was
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born a Candala must—so long as he did not retire
from human society and pass into asceticism—
remain a Candala during his life-time and bear
the lot of such a one, just as everybody who
expiates the sins of former existence by re-
birth as low beast, has to live through the
whole existence of such a beast till death
makes him pass into another existence.

The doctrine of karman and re-birth and the
supposition of an unalterable social order are
closely connected with each other and have
exercised a mutual influence upon each other
in their further development; both dogmas are
deeply rooted in the consciousness of the Indian
people and rule their thoughts even to the present
day Even today they influence the orga-
nisation of social life and determine its forms:
even the modern castes are, as little as the castes
of ancient India, an artificial product ; on the
other hand, they have grown out of the spirit
of the Indian people whose stamp they bear.
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ERRATA.

At p. 121, for balipititd, read balipilita.

At p. 171, for nparajja, read oparajja.

At p. 182, footnote, for Brahmana, read brahman.

At p. 206, footnote, for Angns, read Child en.

At p. 209, for area, arca.

At p. 218, footnote, for Sarasuali, read Sarérali.

At do. for udicca, read udicya.

At p. 227, for lakshana, read lakkhana.

At do. , for lakskanakusala, re d takkhanaknsala.
At do. , for I' kshanapétkakad, read takkhanapéathaka
At p. 230, for lakshanani, read lakkhanani

At p. 241) footnote, for Gegether, read Gazetteer.

At p. 277, for kacckapatacanija, read kncchapntapntacanija.
At p. 309, for punnamanathia, read pthnamanoratha.









