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property.” The purohita feels sympathy for him
and says to him, “Come, T will
decide your case ”; they go to the
Court together where there is a great erowd

[P, 113.]

assembled.  The purokita reverses the judg-
ment (affam pafivinicchinitva, 11. 187) and
helps the rightful owner to get his own property.
The erowd 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 richt a wrong judgment and hence this
shout of praise.” The king was pleased and
asked the purohita : *“ People say, my teacher,
vou have decided a lawsuit; is it true?” “Yes,
O Great King, T have set right a thing wrongly
judged by the sendpati” “Then you shall
from to-day try lawsuits; that will bring
pleasure fo my ears and prosperity to the
world.”

That guarding the king’s treasures was part
of his duties, we learn from the Bandhana-
mokkha Jataka, 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 hefore the king, * for”—so
runs his prayer—-“T am an officer of the king
(wham rijakammiko, 1. 439) and have rendered
him mueh service and T know where great
treasures are hidden. The treasures of the

[ 4
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+kifig, T have guarded”; if you don’t take me to
the king, much wealth will be lost.”

Still all purokitas 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 cnmgletv
mastery over the king's will, it was quite in
the nature of things that he 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 (atthadhammdnusisaka, V, 57) and as
such, to take into his hands the whole direetion
of state affairs. 1If, as often happens, a minister
or one of the remaining Brilimanas 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 atthadhammdnusdsaka. (Not content with
this, many purohifas aimed at something higher
and tried to combine in themselves the office
of ‘the house priest of several kingdoms.
Bxamples of this nature are found very
often in Sanskrit literature; thus, in the
Satapatha Brihmana (IT. 4, 4, 5), it is said of

[p.114.]

Mgy
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d

Devabhiiga Srautarsha thit he was the purolita s
of two kingdoms,' namely, those of the Kurus
and the S,-i;i.y'fryrra.) Such a purohita may have
served as a model for the hard and cruel Pingiya
mentioned in the Dhonasiikha Jitaka, T will ”
—s0 he thinks in his desire for fame—*“make
this king conquer all other kings'in the whole
of India; in this way he will becohie the sole
king and T the sole house priest ~ (ekapurohita,
ITI. 159.)”

We must always, however, hear in mind
il we want to get a right. estimate of the
position of the purokita, 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 sacrificer 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 Jitakas
—our sources make the purohita only exhibit his

i Weher, Indische Studien, Vol, 10, p. 84,

o
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priestly office from the standpoint of its luera-
tiveness. When in the Lohakumbbi Jataka (IT1."
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 77, the latter replies: “You
bring the gold of the king, we
shall have meat. Remain silent.” In a
similar manner the purohita stops in the Mah.-
supina Jataka (I. 343) the wise and learned
scholar who likewise expresses misgivings

[P, 115,

concerning the killing of any living being,
saying, *“ My son, much money will come to
us in this way; vou 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 Dhonasiikha Jitaka the ambitious
purohita helps the Kking 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-offering fo a tree god (ITI. 159 sq.).

! The question here is of n sabbncatukkayadijia, that is, a complete
fonrfold sacrifice, consisting of four eleph , fonr 1 , Tour buolls,
four men and four samples of other ereatures, qmilﬁ ete,
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" Just as the sacrifice; so also other magical ’

- performances the purokita did for his own
envichment and worldly prosperity. The con-
secration of State elephants brought the purohita,
according to the Susima Jitaka, always ten
millions (%kofi II. 46), 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 his wills he used to read
out of the signs ouly that which conformed to

his wishes. 1In the well-known story of King

Sufferlong and his son Livelong' the purohita’s
reading of the signs plays a role 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 his kingdom., Along with the
queen 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

housg of a potter, dressed as a

R begging ascetic. Not long after

' This ie found in the MahAvagga of the Vinaya Pitaka (ed.
Oldenberg, Vol. 1, p. 342 sq.). The conclusion of the narrative is also
contained in the Jhtuka collection, nsmely, in the Dighttakosala Jitaka
(VIL 2118q). *

238
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his wife becomes pregnant; she gets the desires
which pregnancy creates and wishes to see
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 swords have been washed. She nar-
rates this to Dighiti and explains to him that
as he in his poverty cannot fulfil such an extra-
vagant desire of hers she will die, since she
cannot see her desire fulfilled. Now the puro-
hita of King Brahmadatta is a friend of Dighiti;
to him goes the Kosala king and explains in
what difficulty he finds himself placed. * Let
me see the queen,” replies the purohita, and as
he sees the queen, he cries out “ Verily, a Kosala
king resides in your womb! Rest assured,
at sunrise you will see a four-limbed army
ready for fight, in full equipment and standing
upon a ground promising luck, and you will
get the water in which the swords are washed
to drink.” He goes to Brahmadatta and says
to him, “O king, the signs (nimittAni) demand
that there should be to-morrow at sunrise a
four-limbed army ready for fight, in full equip-
‘ment and standing ona lucky.ground and that the
arms should be washed.” The Kési king orders his
people to satisfy the pmrohita’s requirements.

<+ 1 Qaturafgini sendl, ie., an. army comilﬂngnl q;ephum horses,
chariots and infantry.
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Thus the desire of the queen in her pregnant
condition is fulfilled through the deceit practised
by the purohita.

The activity of the purohifas who did not
live in the king’s Court but in the country
seems really to be confined to magic, reading of
signs  and similar things, Here they stood
with regard to the representatives of the king
probably in a relationship similar to that of the
house priest to the king. They, however, lacked
all opportunity to develop any political capaeity.
These purohitas who were not in the service of
the king are' also mentioned in Brahmanical
literature, though rarely ; still a verse of the Dasa-
brihmana Jataka (IV. 364) refers
to them and describes their work
in these words :—

“Food brought from a distance some puro-
hitas in the villages eat, many people ask them
(the meaning of star constellations, ete.), they
castrate animals, (happy) signs they read.

“ Also (in the houses of these purohitas) there
are slaughtered sheep, buffaloes, swine and
goats. They are slaughterers, O great king, and
yet, they call themselves BrAhmanas.”

P, 117,

} bn the purohita in a 'lridgr senee, cf. Oldenberg, Religion  des
Feda p. 374 sq.

- i

T illii- !

¥



CHAPTER VIII
THE BRAHMANAS

We have placed the purokita, 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 Brihmana, in his
belonging to the Brihmana caste; with this we
shall now deal minutely.

While we had to point out in the case of
the Khattiyas that the expression “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 Brihmanas. \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
see that the Brihmana and the priest are in no
way identical. The Brihmanas are a caste and
that, too, almost in the sense in which they
understand it in their own theory. /Every one is
a Brihmana by his birth,' not by his profession ;

%' Boalio s Brlbmapa ia d8fned in the Vinaya Pitaks (Nisseg:
giys X, 21); m-qamwmm



181

he may change his * profession, he may

follow the most humble call-

ings, still he remains a Brah-
mana, a member of his caste. What lends
exclusiveness to this Brihmana society, what
unites the Brihmanas closely with one another
and separates them from members of other
castes 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 connubium and the eating
of impure food, the violation of which leads ipse
jure’ to excommunication from the castey Of
course, the exclusiveness of the Brihmana caste
exists only in idea. The great mass of Brihma-
nas, spread over the whole of Northern India in
Buddha's time, does not constitute a well-orga-
nised body “with a chief and a council ; such an

P. 118.

v

external organisation, as we find in the modaﬁ' g

castes, seems wholly wanting in that age.!
) ' Only when the Brihdianas five in villages which are exclusiv

inhabitod by them and-live in union, is the presence of any uli

thinkable, Snch Brihmana dﬁagu
in the Jhtakos; Il, 868; iIl, 208;

18, 12;%%!’{!._1:1;, s A
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~ the jurisdiction to which the members of the

¢ BrAhmana caste were subject is not to be looked
upon as a formal court in which cases of viola- -
tion of the caste rules were deeided ; it rather
seems to oansis&n the pressure of publie opinion
which was strong enough to enforce the obsery-
ance of the rules, If, for example, asin the
cases cited above (pp. 31 and 33 of the original,
Pp- 42 and 44 of the translation), a Bréhmana
had partaken of the table leavings of a Candéla,
he ceased to be a BrAhmana ; in order to avoid
the contempt of his former caste people, he
gave up his residence or committed suicide
(I1. 84).

If we try to get a picture of this caste »
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 Brihmana appears to be placed,
as it were, in an ideal world, as the centre of

I which he is regarded, standing above the gods,

~or at least, on the same level with them.' Tt is

Merent with the Jatakas which present to us

. _the Brihmanas as they are in their daily lives.

e him pow as a t»eaoher aakmg th.'p nnw@

[P. 118.]
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scholar about the honorafium he has brought,
now he meets us behind the plough, now in the -
court of the king interpreting signs and dreams
or predicting from the constellation of the stars
the future of the newly-born o‘?hnce, 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 prejudiced and con-
temptuous view ‘of the BrAhmapas. Man
narratives seem to justify this view, for in man
cases the Brihmanas are pictured as greedy
shameless and immoral and serve as a foil to th
Khattiyas who play the part of the virtuous and
noble humanity in stories. Such an intentional
contrast appears to be fully evident in the Jupha
Jataka (1V.96 sq.). -

“In old times, when Brahmadatta reigned
in Benares, his son “ Prince Junha” studied in
Takkasila. One night, as in darkness he quitted
the house of the teacher to whom he was assigned, *
and went hurriedly to his residence, he met on
the way a Brﬁhm&na. who was also lik
going home after finishing his begging tour,
as he did not notice him, he pushed him with
hi:m thﬁéalmspdof the hﬁhmﬁs
broke in hhyg" ,ﬁe Bﬁhm threw himself

gl e Wgﬁ;
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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 alms pot in two, my
dear, give me my food.” 'The
prince replied, “ Brahmana, I
cannot give vou money just now, but I am
the son of the King of Kisi and am called
Junha; when I ascend the throne, then come
and ask the money from me.” The prince com-
pleted his studies, took leave of his teacher and
returned to Benares, where he showed his father
what he had learned. The father rejoiced that
he saw his son before his death, wished to see
him also as king and made over the government
to him which he as “ King Junha” conducted
justly. The Brihmana heard of this and reflected :
“Now I will fetch the money for my food :”
he went to Benares and as he saw the king on a
festive oceasion in the adorned city, placed
himself on an elevated seat, crying, “ Vietory
to the king.” The king- passed by, without
. noticing him. As the BrAhmana knew that he
remained unnoticed, he raised his voice and
shouted :

“ Hear my word, O ruler of men! With a
pm:ticular object in view I have come here,
Junpha ; one should not pass by a wandering,
Brithmana, whom one meets on the way, it is said,
(without noticing him), O best of men.”

[P. 120.]

H
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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 :

“I1 hear, I stand. Say, O Brahmana, on
what purpose you have come here; tell me
what you have come here to ask me, O
Brihmana.”

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

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

“ Have you, O Brihmana, made any penance
of great severity, or do you possess, O Brihmana,
various magic incantations ? Are any demons
in your power, or have you rendered me any
service ¢ *

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

“I see you for-the first time, so far as I

know. I have not known you

[e.121] before this. Make clear to me

in reply to my question, when and where our
meeting took place.”
P d
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“1In the beautiful city of the Gandhéra king,
in Takkasild we lived, O King. There, in dark-
ness, at dead of night, we met each other,
shoulder to shoulder. There we both exchanged,
O Prince, friendly words; this is the only time
that we have met and we did not meet since or
hefore.”

“If at any time among men, O Brihmana,
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.”

“ Toolish men alone ignore such acquaintances
as. well as what was done before. Even great
thirgs which occur to fools come to nothing ; for
so are the fools, ungrateful by nature.”

“The thoughtful, howerver, never allow tran-
sitory or long acquaintances or what was done
before to disappear. Even a small thing which
happens to thoughtful men does mot go for
nothing ; for so arc the thoughtful, mindful by
nature.”

“T give you the five rich villages, a hundred
slaves, seven hundred cows and more than
a thousand gold pieces and fwo consorts of equal
. birth with you.”

“8o it is with good men when they meet,
O King, as it is with the moon when she meets
the stars; she will be full, O lord of Kasi, like
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myself, for [ have received to-day what was
promised at our meeting.”

“ The Bodhisatta,” so ends the Junpha Jataka,
*“ heaped wealth and honour upen him,”

As the shamelessness of a Brlhmana is here
ridiculed, so also in other passages, the greedi-
ness of the Brihmanas gives the narrator,
a good opportunity for making fun of them.
“The Brihmanas are full of greed of gold”
(brAhmand dhanalold honti, 1. £25), so thinks
the jackal in the. Sighla Jitaka who ventured
into the town at night and when he was sleeping
was taken unawares by the breaking of the day
and frightened by the inability to make good his
escape without” being noticed. He offers a -
Brihmana two hundred kakd-
panas if he ean take him under

his shoulders, concealed by his overcoat, out of
the town. The Brihmana agrees, but is punished
severely for his greed and in such a way that
he cannot retaliate.

Especially, it is the Brihmanas in the King’s
service whose greed is brought prominently into
view. In the Susima Jitaka it is narrated that
the BrAhmanas after the death of the pwrohita,

- who, as explained, got ten millions every time
for the consecration of the State elephant, wanr
to the king and told him that they wanted, as
the purohita’s son was still too young and knew

[P.122.]
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neither the three Vedas+ nor the Aatthisutta, to
perform the elephant consecration themselves.
The kii:g agreed and the Brihmanas were highly
pleased to receive the money for the hatthi-
mangala.

The power of the Brihmanas to give an
opinion by reading signs ahout the future of a
man or the success of an enterprise had concealed
in it the temptation to make this opinion depend
upon the expected reward, and the Jhtakas
make it probable that the Brihmanas in many
cases could not resist this temptation. An
asilakkhanapdthakabrdhmana, i.e., a Brihmana
who by fixed characteristics (for example, by
scent) knows the goodness of a sword, says to
people, who have simply paid him for this, *“ The
sword has a lucky sign, it is luck-bringing”
(asi lakkhanasampanno mangalasamyutto 1. 455);
if, however, he gets no reward 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 (IV. 184),
are included the reward-seeking Brihmanas :—

“If the Brihmanas, knowing the Vedas, the
sdvitri’ and the sacrificial litany, make offerings
for the sake of the reward, then the dog must
be let loose.” :

! The versc in the Rigveda (II. 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
Brihmanas, We read in the Sambhava Jataka
(V. 57 sq.) how the purokita Suchirata is sent
by his king, the ruler of the Kuru land, Dhanaii-
jayakorabya, to the Brihmana Vidhura in Bena-
res to bring an answer to the question relating
to the dhammaydga’ which he
cannot himself answer. He
does not go from Indapatta straight to Benares
but goes to Vidhara after first travelling all over
India withouf being able to get any answer from
any wise man. Vidhura cannot answer his
question, as he is occupied with other thoughts
and sends him to his son Bhadrakéra. “ My love,”
the latter replies to the request of the purohita,
“I am in these days occupied in seducing
the wife of another, my mind is full of it, so
that I cannot answer your question, baut my
younger brother Saiijaya possesses a better
understanding than T, ask him, he will be
able to answer your question.) But he gets
nothing better from Saifijaya, for he also is

[P.123]

! Dhammaydga denotes literally an offering which suits the dhamma,
the doctrine or the law. A gpecial kind of offering is not to be under-.
stood by this, but rather, something like ar "ideal offering which satis-
fies all requirements.”” In the answer which is finally asoribed to
Sucirata, an offering in the Brahmanical sense is certainly not men.
tioned ; for the Buddhist, even the dhammaylga, the ideal sacrifice,
consists in virtueus life in nccordance with the dhamma.
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in love with the wife of another and swims
the Gangd every day to go to his heloved:
“ Evening and morning, when [ swim across
the river, death can swallow me : of this my mind -
is full” He points to him his seven-year-old
brother and it is he who first answers his
question.

Still, it would be wrong if we would infer
from these examples a feeling in the Jafa-
kas hostile to the Brihmanas. As everywhere
in the Pali literature' the "_"true " Brithmana
—that is, acéi;wling to the Bud-
‘ dhistic view, the Brihmana who
attaches value not to hirth, nor to the study of
the Veda, nor to sacrifice, but only to virtuous
conduct—is very much hononrﬂd On account
of the importance whibh is attached in Buddha’s
teachings to the virtuous life, there can be no

[P. 124.]

! Bo in the BrAhmanpavagga of the Dhammapada (ed. Fausball,
p. 79): * Not the flowing pair, not the family, not the caste makes the
Brahmans. He who possesses truth, virtue, is happy and is a Brihmans”
@¢f. further the Rribhmapadhammika Sutta in the Sutta Niphta
. (ed. Pansboll, p. 51 sq) and the suswer which in the Vinayn
Piﬁ:h_ Buddha gives to the high-minded Briliwans in  answer
to the question regarding the characteristics of a  Brihmana
(Mahavagen 1. 2.8): “The Brihmapa who has removed all sins
from himself, who is free from haughtiness, free from impurity and
fall of self-control, who has wnastered -umrnuy.mm fulfilled
the duties of n saint, such n Brihmana mmhmamm___ ’
hwhwthmhmmmuyd-&atwln&ghmm

LN
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question here of a hostite attitude of Buddhism
towards the world-renouncing Brahmanical asce-
tics. The spirit of the Buddhistic writings and
even of the Jitakas is only against the external
conception of Brahmanical duties (brdhmana-
dhamma TV. 301 sq.), as it is, developed, for
example, by UddAlaka in answer to his father’s
question (see above p. 26 sq.). Whilst Uddalaka
understands by brdahmanadhamma going round
the fire, sprinkling water and the setting up of
the sacrificial fire, the puwrohita who sees the
ideal of the Brihmanpa 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 fro afl lusts, indifferent to
existence, acting thus, the Brihmana attains
peace of mind; for this reason one calls him
virtuous.” : .

That #his Brahmana without property and™
without desires is even for the Buddhistic
narrator a thoroughly honourable person, appears
from numerous passages of the Jitakas, for
example, from the Saccamkira Jataka (I. 323 sq.),
where with a hard-hearted and cruel prince an
amiable and symPathetic Brihmana ascetic is
contrasted. @hgfmqtteut occurrence of samana
and &rﬂmﬂ t@ther ahows that the homaleu
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" ascetic and the BrAhmiana were for the Bud-

dhist identical) just as for him
the attributes of a homeless
ascetic, propertylessness and desirelessness, inhere
in the notion of a “true” Brihmana.

“ Let virtuous ascetics and Brahmanas (sila-
vante samana-brdhmane' 1. 187) sit in the stable
of the (vicious) elephants and talk of the
virtuous life” is the advice which the minister
gives the king, as he hopes in this way to tame
the elephant which has become wild through the
plots of robbers. *“ Do you not know that you
are a saint or a Brihmaha” (tave semanabhd-
vam vd brahmanpabhdvam vd na jéndhi 1. 305)—
With these words the queen brings the sensual
ascetics to their senses. :

In my opinion, we diave to distinguish
between two kinds of hmanas who, though
they dognot perhaps appear to be outwardly dis-
tinguishable inany way, are essentially differ-
ont in na.ture’ a.nd ha.va nothmg Weommon

(P. 125.)

' Even in the odicts of Afoke this juxupumon of samana and
bréhmana is found. Tu the fourth edict, among the duties laid down
by Afioka to be performed, proper conduct towards Brihmanas and
ascetics is mentioned (bambhanasamand wpatipati). Of. Zeitsch
d. Dentsch, l{umliwhut?"?ol. 8% p. 255, )

* A division of the Bribmayn coste into different sub-custes, n
combination of those exeommunicated from their castes to form & new
custe, as takes place in India to-day, is lthnk;nothhw
for the older Buddbistic period, as we find no trace of it anywhere
in Pali literature. Aluthublwlinhmniul lawbooke hur naNat
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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 'Brahmana is
divided by the lawbooks and the observance
of which, as is recommended here, appears to
be looked upon as essential.'
The Brihmana goes, when grown up, toa
; teacher, studies here the Vedas,~
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 quits in course of time to take
up the life of the a'iﬁﬂge_tic and provide himself

[P. 126.]

of this, Ifvould not with Senart (Revue dewr mondes, Vol. 122, p. 98)
explain by the attempt of tho ‘authors to represent the castes in their
ideal mtegﬁty,lmwuld nt :au:nuh;dc from this, that it is first in
modern t.{mq, vlun- - tuke miﬁv and more the character
! ﬂlﬁ’the olduqty uftha'ﬂr&hmmm

"‘ﬂlolrru lﬂthﬁenmqﬂing
_)eweuft.h_a ‘Manu VI. 37
f,ﬂwm st follow the life
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with food by begging (Bodhisatto Kéasiratthe
brdhmanakule nibbattitvii vayappatto Takkasilam
gantvi sabbasippini ugganhitvd gharfivisam
pahéiya isipabbajjam pabbajitvi ganasatthi hutvi
Himavantapadese ciram vasitvii lonambilaseva-
natthiiya janapodacirikam, caramino Barfnasim
patvi rijuyyine vasitvd punadivase dvAragime
sapariso bhikkhicirain cari.I1. 85. Similarly also
I1. 394, 411; III. 147, 352). Here we have the
/{gur ASramas 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 ” Brihmana should be characteris-
ed, occurs in exactly the same words at the
beginning of a large number of Jatakas. Still
on a mbre minute comparison we notice differ-
ences; sometimes the Brihmana renounces
the world immediately after he is grown up,
v/;ppa.rentlv without fulfilling the duties of the
scholar and the householder,, and becomes a
homeless ascetic (I. 333, 361, 373, 450; II. 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 (II. 41, 145, 269, 437; III. 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; III. 64, 79, 110, 119, 228, 249,
308; V. 152, 193). Between these two last stages
of life, no distinetion, 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 ascetie
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 BrAhmana—
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

[P. 127.]

variations that there was in reality no question~

of a schematic partition of the course of life of a
Brihmana. Oftew might the four stages in the
life of an orthodox Brihmana overlap one
another and it rested with the authors of the
lawbooks to try to make a model of this ideal 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
g : )

-
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stages' and dedicated the last two to the oceu-
pation of a hermit and a wandering beggar.' 7/

If we take into consideration this distine-
tion between theory and practice hrought about
by the schematising influence of the Brahmanical
lawbooks, there still arises a close approxi-
mation between the * proper ” Brihmana of the
Jitakas and the Brihmana as we know him from
the Brihmana 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
Brihmana and enjoys his privileges.

As the four duties of a Brihmana the
Satapatha BrAhmana mentions
(XI. 5. 7, 1)*: Brahmanical
parentage (brihmanyam), suitable behaviour
(pratiriipacharyd), attainment of fame (yasas)
and teaching of men (lokapakti). We should
not from the nature of our source expeet 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

[P. 128.]

! Benart, Revue des deux mondes, Voh 122, p. 102. The artioles of
Senart in the Revue quoted above (p. 8 Note, p. 8. Note in the original)
have in the meantime appeared in book form under the title Les Castes
dans Ulnde. Les faits ef le systéme. Paris 1896, llhlllﬁfﬂ'.hm
forth to this edition. :

Cf, Weber, Indische Studien, Vol. 10, p. 41, 69 sq, ; iS5 )
. 3
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of the Buddhistic nartator 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 Brihmanas in filling their
pockets. For the Brihmanas to make profit
out of the sacrificial ceremonies seems to have
passed into a proverh current among the people.
As a king at a sacrificial ceremony gives money
to the Brihmanas, so does the sendpati willingly
give his wife to his lord—thus runs a verse
in the Ummadanti Jitaka (V. 221). Also for the
fulfilment of the first duty, namely, brdhmanya,
I cannot give any illustration from the Jatakas
themselves, but weé 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 Brihmanas. What
is meant here by a true Brihmana we learn,
for example, from a passage of the NidAnakathi
(I. 2), where it is said of the first Bodhisattwa,~
that is, Buddha in his first existence as Brih-
mana. Snmaﬁha., “ Of good family, on both aldas,./
on th_e hﬂm”a side as well'uson ﬂm mother’'s

4 |

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 Nikdyva (IV. 4) the Brh-
manas ask Sonadanda to seek for his ancestor
in the SBamana Gotama, while pointing out his
Brahmanical origin., * Because you, O Sona-
danda, are of good family on both sides, there-
fore, you should not seek the
Samana Gotama but Samana
Gotama must seek you.”

[P, 120.]

That examples of virtuous Brihmanas who
were quite serious about the second duty,
that of leading a proper life (pratiripacaryd),
were not rare in the Jitakas, has already been
mentioned ; here we will only quote the answer
which in the *Samiddhi Jataka (11, 56 sq.) the
young Bréhmana 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: I will therefore
lead the life of a beggar without enjoying; the
(right) time (of a virtuous course of life) should
not slip from me.”

' Seo the passage of the Visettha Sutta quoted below p. 220.
» >
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What is most explicit is the rule con-
tained in the Jhtakas concerning study which
constitutes, by the side of sacrifice, the third
duty of the Brihmana, namely, attainment of
fame (yasas).

When the young Brihmana is grown up .
he leaves his paternal home and goes to a -
teacher.! As a rule, the time
9 for the beginning of studies is
given as the end of hoyhood: *“After he was
grown up (vayappatta) ”—so it is said in the

[P, 130.]
=,

' Another possible mode of life for which 1 find no analogue in
Brahmanical sources is sometimes allowed to a young Brihmana by
his parents. Thege kindled a five (jdtagyi) on the duy of his birth and
kept it burning ever since. When the boy hecomes sixteen vears old, his
parents say to him, “ Son, we have kindled o fire on the day of your
birth and have not allowed it to be extinguished ; if you wish to lead
# honseholder’s life, learn the three Vedus; if vou, however, wish to
enter the world of Brahmana, take the firs into the forest and serve
it, 8o thut yon may win the favonr of Mubfibrubmn 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 fulse paths (apdyamukhéni), of which it is said in the Digha
Nikfiya (IT1. 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 jdtaggi, the fire for a woman in child-
bed (sitikiigni), mentioned by Hiranyake§in (GyibhyasQtea II. 3) 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 a gon; they speak, on
the contrary, of & vaiw8hika-agni i, n fire kindled on the occasion of
marriasge which serves for the performance of domestic ceremonies,
for gacrifices and for the cooking of the G&uﬂmm
requh’altolbe kept permanently. Manu, L. 7. ?g., Qe

. il : - & _ﬁl.
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Tittira Jataka (I. 431) and also in several other
places (I. 436, 505; II. 52; III. 18, 171, 194,
228, 248; V. 193, 227)—* he learnt all sciences
in Takkasild.” In the Jitakas, however, the
/Brihmana 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 ‘Jitaka, where it is said of the purohita’s
son that in his sixteenth year he was extraordi-
narily beauntiful and that his father sent him to
Takkasili on seeing the full growth of his body
(Sarirasampatti, V. 127). So also in the three
Jatakas where the parents give the son the
option of either worshipping the “natal fire”
(jdtaggi) in the forest or studying.
As in the case of the Khattiyas, so also
n that of the Brihmanas, Takkasilh 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 (II. 260; III.18). This last appears,
according to the Jatakas—as already remarked—
to be behind TakkasilA in scientific importance,

' According to the lawbooks, the completion of the sixteenth
year is the time by which the sdvitrf, i.e4 the ceremonial introduction
into the caste through the utterance of the sdvitrf, must have been
performed. The wpanayana, on the other hand, the admission of the
pupil into the doctrine and thus the beginning of the study, could very
well take p! ighth, sometimes even in the fifth year.
llnnn.n.-w:h ] 7.
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and is only resorted to, as a young Brihmana
such as in mentioned in the Asanka JAtaka
(LLI. 248) born in a Kasi 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
Brahmanas, the Vedas occur naturally in our
sources. ““In the three Vedas
thoroughly proficient ™' (tinnam
veddnam pdragii or pdram gato, 1. 38. 43. 166
ete.), “attained perfection in the three Vedas”
(tisu vedesu nipphattim paito, 1. 285)—these
are the invariable epithets of a true Brihmana.
Instead of the three Vedas, the mantas are _
sometimes mentioned which the teacher makes
his pupils learn (mante vdcesi, 1. 402; I1. 100,
260). “Formerly, I was a Brilmana like
you studying the Vedas™ (mantajjhdyaka
brdhmana, 1. 167) says the goat, which
remembers its former birth, to the Brahmani-
cal teacher. Also when it is said generally
of a Brihmana, “he learnt the science " (sippam

[P. 131.]

' 1t is noteworthy that everywhere in our text only three Vedas
are ioned. It app s to me that herein we have a proof that
the Atharvaveds in the older Buddhistic age, aithough it existod ns »
vollection —ns sppears from Sutta Nipita, Verse 927, and was made
e nlhythaslhmnuthnpufmmd magical rites—was not
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ugganhi, 1I1. 18 ; wuggahitasippa, III. 249 ;
V. 193), what is meant by it is the Brahmanical
science «a’ dfoxn'v, the study of the Veda  Still
the three Vedas were manifestly not the sole
subject which the Brihmanas were taught
during their student days; in several places “all
the sciences ” (sabbasippdni, 1. 463 ; I1. 53 ; III.
7 219) are mentioned as what the BrAhmana has
to learn and by this are to be understood, -over
and above the three Vedas, eichteen branches
of science. The purohita in the SabbadAtha
Jitaka is versed in the three Vedas and eighteen
sciences (tinnam veddnam afthirasannam sippd-
nam pdram gato, 11. 243) and the udicea-
brdhkmana of the Bhimasena Jitaka learns from
a world-renowned teacher in Takkasila the
three Vedas and the eighteen branches of
knowledge (tayo vede atthdrasa vijjatthdndni,
1. 856. So also I. 463). Particulars about
these afthdrasa vijjatthdindni we don’t learn
from the Jhtakas themselves; still it is not
improbable that they coincide approximately
with the eighteen divisions which are mentioned
in the Brahmanical systems and into which the
Hindus still divide their sciences.'

! In a probably very modern work of an orthodox Brahmana,
/ﬂw Prasthinabheda (manifoldness of methods) of Madhnsudans

Sarnswaty, the following eighteen sciences are enumerated : 1. The .

four Vedas : Rigveda, Ya,w-wdn. Samaveda and Atharvaveda. (2) The
]’_ - 2

e ]
= -
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The scholars (antevasika) were not always
placed in the same category,
but were divided, according to
the Tilamutthi Jataka, into two classes, namely,
into the Dhammantevdsika, 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
deariyabhdgaddyaka, i.e., those who paid an
honorarium to the teacher; these live—as it is
said in IT. 278—like eldest 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-
tived scholar, a prince from Benares, and the
teacher in Takkasili, narrated in the Tilamutthi
Jataka, takes place in the following way: The
young prince is informed where his teacher
lives and meets him as he walks to and fro in

[P, 132.]

six Vedifigns (limbs of the Vedas), namely, &ikshi (phunologj‘).
kalpn (ritual), vyflkarann (grammar), nirnkta (word-meaning).
chundns (metrics) and jyotisha (astronomicnl science of almanuwo-
making) ; (3) The. four Upiingas (auxiliary members), namely, the
purfinns (stories of ancient times), nydya (logic) mimansd (Vedic
dogmatics) and the dharmaSistras (law books). To these fourteen
sciences mentioned even by Yijiiavalkyn (1-8), Madhusudan adds four
more Upavedas (anxilinry Vedas), namely, Aynrveda (medical science),
dhanurveda (military sciencd), gandharvaveda (musicsl science) and
arthadasten (practical art of teaching). so that in the total, eighteen
mianm arise.  With thess the Atthirasa vijjatthinini of our text are
,uumly not wholly identical, 'boolnue in these the three Vedas are not
mmpnhcudnd. aof. ‘Békier, x'qdm Amrm 1864 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.”

[P. 138].

“ Have you brought your teacher’s honorarium
(deariy bhdga) or do you wish to become a
dhammantevisika? " ** T have brought honora-
rium for the teacher,” replies the prince and
places a purse containing one thousand gold
pieces at his feet.

This sum of one thousand kakdpanas' is always
indicated as the amount payable to the teacher at.

' Ace. to Manu 111, 1566, the teacher who tenchex for a fixed fee
belongs to the class of Brihmapas excloded 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 & cow, a horse, an umbrells, shoes,
a chair, & seat, corng, clothes and even vegetables. In.nn 11. 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, bhut we
may perhaps draw the conclusion that the fees of
the Brihmana teacher were not trifling.
Even the poor Brihmana scholar who received
a free education tried later to pay the teacher
by earning the money jointly by begging
(dhammena bhikkham caritvih Acariyadhanam
Aharissimi. 1V, 224): sometimes rich residents
of the city, who took care to feed poor Brih-
mana youths, bore also the expenses of their
teaching (BAr@nasivasino duggatinam paribbayam
datva sippam sikkhapenti 1. 239).

Of other teachers for whom the question of
honorarium was less important, 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, ete.) 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, *ete., but
even'the inhabitants of the land
provide them with the necessaries of life (IT1.537).

The method of teaching must have been the

same as that which we know from Brahmanical

[P.134.)

A fa
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sources,' and that whiqh- is still in vogue in 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 Jhtaka
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,
“T have listerfed 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 {ganthiganthitthinam ostresi. I11. 538).

Outwardly, the intercourse between the teacher
and the pupil took place with the exhibition of
the greatest respect on the part of the latter. As
characterising the view that the teacher under
all circumstances stands above the pupil, what-
ever may be the position of the latter, we have
the Chavaka Jataka (III. 27 sq.), where, as
already mentioned, a Candila 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 purokita is charac-
terised by the Candila as adkammika, anlawful,

* Skr, kiirshiipana. 1t means originally a mrtﬁin weight and is used .
of copper, ax woll us of gold nud silver coing, so that we gét an iden
of the valug of 1000 Knhpauns. Of. Augus’ Pali Dict.

: 4 il
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contrary to the dhamma ; ‘wu see that the pres-
cription of the law books,' in accordance with
which the scholar inust always occupy a
lower seat than the teacher, held good even
in Eastern India. i

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 lokapatti, properly. making the
people ripe, i.e., teaching them. The Brihmana
fulfils this in accordance with the Brahmanieal |
texts, in his threefold position as teacher, as
sacrificial priest and as purohita® As from the
Jatakas we learn nothing of
the sacrificial priest, in case
he is not in the service of the king, whilst the
purohita on account of his political pusi;;iou,
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
deseribe the Brihmanas as “ world-renowned
teachers (dls&p&mokkhn Acariya, 1. 166, 239,
299, 317, 402 436 II. 137, 260, 421; IIL

[P. 135.]

' Of. Weber, Indische Bhdven, Vol 10, p. 199, Gimumes, Aléin-
disches Lobon, p. 210 8q. -
3 &pmmhr g, 21 "idwn XXVITl, 12; Mano I1. 198,
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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 Takkasili ; 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 Brihmanas 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 Jitaka as an in-
stance of fhe 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
eondemned small defects of the ““world-renown-
ed men,” we can gather from the almost proverb-
like expression of our text, deariyamutthim na
karonti (11. 221, 250), i.e, *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 Brihmana of the Mdlapariyhya
Jataka (I1. 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” Brihmanas
undoubtedly given certain privileges ' even in
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 BrAhmana and
offer a seat to him, and even if the eclaim which
the young Brihmana Ambattha makes in the
Digha Nikaya (III. 1, 15), namely, that of the
four castes, three—Khattiya, Vessa, Sudda—
existed in order that they might serve the Brih-

» 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
Brihmanas are placed second, still even to Bud-
dha himself the Kannakathfla Sutta ' aseribes
the saying that along with the Khattiyas the
Brihmanas take precedence over the other
castes, so far as visible marks of respect are
concerned.

[P. 136.]

' Ae such there are mentioned in the Satapatha Brihmana (XL.
5,7,1): L Arch (honour due te the Brihmanas). 2. Dina (presents
Fio the Brahmanas). 3. Ajyeyath (unmolestability). 4. Abadhyath
(immunity from being killed). Cf. Weber, Ind. Stud, Vol. 10, p.
40 8q. ;
* Of. above p. 18 sq.

27
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Even the privilege of ddna, of receiving
presents, the Brihmanas of the Jatakas enjoy in
great measure. The liberality of the kings which
probably laid the foundation for the wealth of
individual Brihmanas, 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 Brihmana: in the Somadatta Jataka it is
narrated that the king gives a Brihmana sixteen
cows, articles of ornament and a village asa
place of residence. The whole is described as
a gift to a Brihmana (brahmadeyya, Il. 166),
an expression 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 Brhhmayas by kings as brahma-
deyya.

But it is not only that the duty or custom of
liberality towards the Brihmanas falls upon the
king ; we read also of gifts which come to their
share. As the Brihmana is still to-day in India’

a personality upon whose
favour much depends for the
individual, as he requires him not only for

[P.137.]

i 0f. Nesfield, The functions of modern Brahmanas in Uw Indsa,
Calowtia Review, Vol. 84, 1887 p. 257 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 a journey or for marriage or the conse-
cration of a mew house or new agricultural
implements, so even in those times people tried
to win the favour of the Brihmanas whose
services were required for similar purposes.
People instituted festivities and invited Brah-
mana teachers with their pupils (brAhma-
navicanaka. 1. 318) to them. Such a brdhma-
navdeanaka given by a villager is desceribed in
great detail in the Citta-Sambhtita Jataka (IV.
391). Because it rained on the previous night
and the roads were full of water the Acariya
gives one of his pupils, along with others,
the task of uttering benediction (mm’sgald),
to eat his own portion of the presents
and to bring him (the Acariya) his portion. .
Before the pupils sit down to brealkfast 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. v '

Whether the Brihmanas enjoyed the remain-
ing privileges which they claimed, according to
the BrAhmana texts, namely, complete ajyeyatd

*
e :
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(unmolestability) and adadhyatdé (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 Brihmanas 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
Brihmanas to immunity from execution, even
assuming that in ancient times it had more than
,a mere theoretical value, seems to have found
“only a local recognition. The Pali texts know of
“no privileged position of the Brahmanas in the
“‘eye of _ the law ; rather the statement of
' ; Madhura Sutta that a crimi-
nal, no matter whether he isa
Brahmana 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 BrAhmana (for example, 1. 371,
439).

Along with the * proper ” Brihmanas we meet
with another sort whom I might call “worldly™
Brihmanas and by whom I believe that

~the BrAhmana caste was chiefly represented in
the eastern lands in Buddha’s time. As the reason
for this supposition, there is for me the circum-
stance that of one of the Brihmanas hitherto
described and conforming fo the Brahmanical

[P 18]
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ideal, it is said with emphasis that he belongs

to the north, or is of northern extraction, d.e.,

is an wdicca brdhmana’ (1. 324, 356, 361, 373,

406, 431, 436, 450, 494, 505 ; I1. 83 ; TII. 232 ;

V. 193, 227). By these wudicca brikmanas we
have, in my opinion, to understand Brihmanas
living in Kési or Magadha land who traced their
‘descent to BriAhmana families living north-west
of the centre of Buddhism, somewhere in the
regions of Kuru and Paifichla, attached great
importance to this descent and tried by a striet
observance of the caste-prescriptions to prove
that they were true. members of their caste. The
pride with which the Briihmana, in reply to the
CandAla’s question to which caste he_ﬁélohgad,
says, “I am a BrAhmana from the north-west,”
(aham udicco brahmano II. 83), corresponds to
the suspicion which' seizes him that he has
probably violated the caste-prescriptions. In

! Bk. udicca signifies as an adjective “ living in the north " and ns
a substantive ' the land lying in the north-west up\lo the river Sarn-
swati,” in the plural, “ the inhabitants of this land.” That by the udieca
brahmanas of our text is not meant, as | believe it does, * hailing from
the north " but * Brihmanas living in the north "—as Chalmers (Jhtaks
translation, Cambridge, 1805, pp. 178, 274, 808, 317) appears to suppose—
is for this reason improbable that the scene of action of these narratives,
in which wdicca brdhmanas oceur, is the kingdom of Kfsi. Moreover,
in the Baccamkira Jitaka (I. 324) these very words ocear : Budl:iuttn
pi kho tasmim kile Kisiratthe ndiccabrihmanaknle nibbattitvil : “ now
even the Bodhisatta was at that time born in a northern (m- nnrnh-
wustern) Bdhms lunily in the kingdom of Kisi,"
3 "
- |
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the Mangala Jataka (1.°371 sq.) such an udicea
« brahmana is placed in direct
opposition to a worldly Brah-
mana. The latter, a sdtakalaklkhana brdhmana,
i.e., a Brihmana 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 it is 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. 1
will throw it into a eremation ground, but I will
“not give it to any of my slaves, for he may
desire to have it and keep it with him and
thereby bring mischief. I will make it over to
my son.” He calls his son and after he has
- explained the thing to him, he enjoins 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 udicea brdh-
mana had gone there and sat near the gate.
As the young man threw down the cloth, he
took it up. The young Brihmana narrated
this to his father and the latter went to the

o

[P. 139 ]
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Bodhisatta and pressed him to throw away
the cloth, as otherwise he would be ruined.
'I'he udicea brdhmana, however, tanght him that
a cloth thrown into the cremation ground was
zood enough for him, that he did not believe in
premonitory signs and that no wise man should
cherish such superstitions.

Even in the Mahfsupina Jataka (1. 334 sq.)
it is an wdicca brdhmana 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 Brih-
manas over those of the eastern lands forms
a sort of complement to the statements which
we find in Brahmanical sources about the
Brihmanas of Magadha—and in it I might,
se¢ a further support for
my . assertion that (in north-
eastern India in Buddha'’s time the orthodox
Brihmanas were not the chief representatives
of their caste but Brihmanas who were un-
worthy, as estimated by the Brahmanical view.)
The name of these is in the Brihmana texts
(Aitareya Br. VII. 27) brakmabandhu and by
this name the mdgadhadesiya brahmabandhus are
expressly called.! “The low opinion here formed

[P. 140,

! Kityayaun, XXII 4. 22 Litydyaus, VIIL 6. 28. Cf. Weber,
Indische Studiew, Vol. 10, p. 99.

- - e
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of the Magadha Brihmanas may, in part, be
due to the low estimate in which the western
Brithmanas held Magadha which was at a great
distance from them and was not wholly Brah-
manised ; partly, also the Brihmanas by their
conduct may have acquired this bad reputation.

Unworthy Brihmanas are in fact those whom
we meet with in the Dasabrihmana Jtaka
(IV. 361 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 : :

“TIn ancient times there reigned in the city

“of Tndapa.t-t,a'in the kingdom of Kuru, King

Roravya of the family of Yuddhitthila. He
was advised by his minister Vidhtra in worldly
and spiritual things. The king made large
gifts, whilst he set the whole of India in 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 “gi'fts had
only effect when there was a right choice (of
recipients), he determined to give .only to -
virtuous people and ask the advice of *the. wise
Vidhtira. 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 Brihmanas, O Vidh(ra, that are

virtuous and learned, who eschewing sensual
pleasures would enjoy my gifts ; gifts, O friend,
we will make where what is
given will bear rich fruit.”

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

“Verily, there are ten classes of Brihmanas,
O king. Hear when I distinguish and classify
them clearly : Provided with sacks which are
filled-and bound with roots, they gather herbs,
bathe and mutter aphorisms, Physicians (tikie-
chakas) they resemble, O king, even if they call
themselves Brihmanas; 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)
Brihmanas ; seek otharu O Vidhtwra, virtuous
and learned,

Who. glvmg up carnal pleasures would enjoy
] my g;tts, gifts,” O friend, we will give where
what'is gwetn will bear rich fruit.”
"« Little bells they carry hefore you and ring,
messages also they carry and they know how
to drive wagons. Servants (paricArakas) they
- resemble, O king, they are also ealled Brihmanas ;

. [P. 141,]

they are gm mmogrmzkmg.lejmgo
28 ; . |
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to such men.” * Strayed have they, efc. (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' (niggh-
hakas) they resemble,” ete. (as above).

“ Strayed have they, ete. (as above).”

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

Wood-cutters (khianughitas) they resemhle,

(.12 . ete. (as above).

“ Btrayed have they,” ete. (as above).

“ Myrobalans,” mango and jack fruits,
vibhitaka wuts,” lakuca fruits,’ toothpicks, bilva
frmts, and planks, rijhyatana wood,” baskets

' As the tax.collectors sit down in front of the gutes of the tax-
payers and do not leave until the tax is collected, so the Brihmanas
do not cease begging till they are paid,

+ ® Haritaka and imalaka arve the froits of ferminalia chebule and
embliers officinalis.  Both were used as medicines. The sale of fruits
and herbs was forbidden to the Brihmanas in Manu X. 87. Honey
and oiutment nlso were among the articles which the Brihmanas were
not allowed to deal in. ¥

* The froit of Terminalia Bellenica Roxb. The kernels of these
ure odoriferous, 1

* A tree belonging to the Citraen order, the unripe fruits of
which are used as medicines,
& Artacarpus Lacucha Roxb.
® Buchanania Latifolia ?
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made of sugar, scents, honey and ointment, the
most diverse wares they sell, O Lord.”

“ Tradesmen (vinijakas) they resemble,” ete.
(as above).

“ Strayed have they,” ete. (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,”
ete. (as above).

“ Strayed have they,” ete. (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 also buffaloes, swine
and _goats ; slaughterers (goghftakas) they
resemble,” ete. (as above).

“ Strayed have they,” ete. (as above).

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

“Qowherds (gopas) they resemble and
nisddas, ete. (as above).”

' Hkr. Ambnshtha, name of u race. - According to the Brahmanical
caste-theory, son of a Brihmana by o woman of the third caste, .
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“ Strayed have they,” ete. (as above).

“ Building huts in the forest,
they make nooses ; hares, cats,
lizards, fish and tortoises they kill.

Hunters (luddakas) are they, O great king,
even they,” ete. (as above).

“Strayed have they, ete. (as above).

“ QOthers 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, ete.
(as above).”

“ Strayed have they, etc. (as above).”

An appendix attached to the Dasabrihmana
Jitaka gives a sketeh which in the Visettha
Sutta (No. 35 of the Sutta Nipita)—indirectly
at any rate—is made of worldly Brihmanas.
Between the two youths Visettha and Bhérad-
vija a dispute arises as to whether a person
is a Brihmana by birth or by act  Whilst

[P. 143.)

' The verse describes in aphoristic brevity the celebration of a
sacrificinl bath by which the king on the occasion of a soma-sacrifice
instituted by the Brihmanas, becomes free from blame and sin. He
sits-—so explaing the commentator—on a platform adorned with the
precious stones and bathes on it, whilst Brihmanas stand below it
By this the impurity and blame of the king pass over to the Brihmanas
standing below who then sit on the platform at the termination of the
sacrifice and are washed off all blame by other Brihmanas, As rewards
they receive the costly bed and the whole jewellery of the king. On the
sacrificinl bath and its original meaning, of. Oldenberg, Religion des
Veda, p. 407, sq.

+
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Bharadviija 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 Brihmana,”
Viseftha sees true Brahmanism in virtue and
in good works. As they cannot convinee 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 Viseftha—is an agriculturist and no
Brihmana. ¥

“And whoever among men gets a living
through a many-sided skill in arts—know this,
O Vhsettha—is an artist (sippika) and no
Brihmana. And whoever among men ckes out
a living through service which he renders
others—know this, O Visettha—is a servant
_ (pessika) and no BrAhmana. And whoever
among men lives by trade—know this, O Vise-
ttha—is a tradesman (vAnija) and no Brihmana.

“ And whoever among men lives by skill of
- arms—know this,. O Visettha—is a warrior

[P, 144.]
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(Yodhéjiva) and no Brihmana. And whoever
among men earns a living as purohkila—know
this, O Visettha—is a sacrificer (Yhcaka) and
no Brihmana. And whoever among men gets
his rents from villages or lands—know this, O
Visettha—is a king (rdjan) and no Brihmana.”
Both the quotations show that the Brihmana
—caste constifuted 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-
sions mentioned therein were followed by them,
is another question. Especially, the picture
given by Vidhura may be a 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, ete.,” and not
that they were actually so. Nevertheless many
details receive confirmation through other
passages of the Jitakas, where a subjective
colouring on the part of the narrator is out. of the
question for this reason that the
(£ statements concerning caste and
profession are made parenthetically and are of «
secondary importance for the flow of the narrative,/
. According to the commentary of Sayana
on the Aitareya' BrAhmana, six categories of
' Ed. by Kiflnhthe Sdstrt Agiée (Anandiérama Sauskrit. Series,
No. 82, Part 1), Poona, 1896, p, 74. !




223

Brahmanas are distinguished in the Smriti of”
Sithtapa. These, although Brihmanas by birth,
are not worthy of being so, and in the first place,
among these improper Brihmanas, the servant
of the king (rajabhritya) is reckomed.! Pro-
bably, the sense of this passage is not directed
against the service of the king as such—the
work of the purokita did appear in the eyes of
the Brihmanas as a perfectly legitimate occupa-
tion—but against such services as are attributed
to the Brivhmanas in the Dasabriihmana Jataka.
Surely, we must leave to Vidhiira in this case
the responsibility for his statements, as further
materials from which one might conclude that
the Brihmanas really had those low occupations
which Vidhtra attributed to them, are not to be
found in the Jitakas. It is with 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 Brihmanas in the king’s
service.

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

1 Of Weber, indische Studien, Vol. 10, p. 100,
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willing to accept the afferings. That, however,
Ahe 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. Tt cannot
have been a difficult problem for Buddhism to
discredit sacrifice among the people, if it has had
no other meaning than that which is aseribed
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 Mahfisupina Jitaka the king
makes an offering in order to prevent the effect
of evil dreams. The Brihmanas and the
purohita come in the morning to the king who
sits in his place full of thoughts oé death
and reflects on the sixteen dreams, him
if he has slept well. “How could lept
well, my teachers,” answers the ki # when
towards morning I dreamt sixteen great dreams.
Since then T have been full of fear; 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 Brihmanas
wrmg their hands. * On the king asking, “ th*
are you wringing your hands for? > they reply,
“The dreams are bad, O great king.” * What
will result from them ?” The BrAhmanas reply

[P, 146.]
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that of the three evils—injury to the kingdom,
injury to life, injury to property—one will
happen. “Is there any means of preventing if,
or is there none ?” *In truth, the dreams are
so extraordinarily frightful that there is properly
no means of preventing their consequences.
However, we will find some preventive means;
for if we ecould not do this, what would be the
use of all our learning ?”” They advise the king
to perform a complete fourfold (sabbachatukkena)
sacrifice. Full of fear, the king says, “8o
is my life in your hands, my teachers; make
haste and look after my welfare.” The
Brihmanas 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 (yannfvita). 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 Jataka, 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 Brahmanas advise a fourfold

sacrifice (sabbacatukkayafifia,

(0 . IIL 44) in order to avert the
impending misfortune and the king orders

29 '
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immediately to take fotir elephants, four horses,
four bulls and four men and of all other creatures,
quails, ete., 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 Ayakita Jataka (III. 146)—point to this,
that with the spread of Buddhistic doctrines the
Icult- of sacrifice gradually declined. For the
older age, however, quite apart from the fact
that the origin of such stories is to be traced
rather 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
see Brahmanas always appearing among the
king’s retinue.
But the kings required the BrAhmanas
not simply for sacrifice. Mznifestly not less
Jimportant 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

' Cf. the remark made below.

o
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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 purohita, there
remained also for the other Brihmanas in his
court enough opportunity for displaying their
supernatural wisdom. Whether the king will
"take the field or mnot, whether the king
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 Brihmanas
used to earn their livelihood, according to a
Buddhist treatise, called Mahésila, on the “ right
conduct ” (sila) of a samana or Brihmana (Digha
Nikaya II, 58). .

On the birth of a king’s
child, it seems to have been
a standing custom to have the future of the
child predicted by Brihmanas. Signs (lakshana¥’
in the body of the newly-born served to the
Brihmanas versed in reading signs (Lakshat_m-'
kusald Brahmand, I. 272; angavijjaphthaké,
II. 21; lakshapapAthakf, IT. 194 ; nemittika-
brihmand, IV. 79 ; nemitth, IV. 230) for the
deciphering of the future.

Also in interpreting the whims of the queen
during the period' of, her pregnancy, et}j
Brahmanas had to show their skill. In the intro-
duction to the Thusa Jitaka (IIT. 121) King

[P. 148.]
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BimbisAra 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 his son
will kill him and take the kingship into his
own hands. On the day of naming, the child is
called, on account of this, AjAtasattu, i.e., one
whe though unborn is still an enemy (of his
father).

As at the birth of a child, so also on other
oceasions, the Briihmanas know how to find
out from the physical signs of any ordinar
mortal what is hidden from view, ﬂ
angavijjapdathakas,' they are in a position to
judge from the external appearance not only
the future of a man but also his worth, his
charactes. For this reason, the king sends
Brahmanas, as narrated in the Ummadanti Jataka
(V. 211), to the house of the father, a rich
sefthi who offers his extremely beautiful
daughter, Ummadanti* to him, in ovder that
they may examine the offered heauty. In a
most charming manner it is deseribed how the

! = 8kr. abgavidy® + pithak, * versed in the science (of the
gigns) of the body, chiromancy. ;

* == 8kr. Ummidayanti, * causiog one to lose one's senses, become
distracted.” Her beanty was, as suid in the course of the JAtaka, of

such & nature thut ordinary men (puthujjand) when they saw her could
not preserve their self-control.
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Brahmanas perform their mission. Whilst they,
after an honourable reeeption, 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 epinion of the strength of character
ot the Brihmanas ; they lose their self-control
and seized with passion, 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 thenr by the throat and drive them out.”
The ejected Brihmanas 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
Brihmanas in the words of the narrative. To
see in such things, as fortune-telling, inter-
pretations of dreams, ete., only lying and decep-
tion, shows that these stories are a produet of
, their age and their' land. -Originating in the
circles of the common people in whose religious
thought superstition oecupied a large place,
they refain traces of their origin notwithstanding

L4

(P. 149,)
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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 samana or Brihmana, they receive a trans-
formation which is directed against the conduct
of the Brihmanas practising these things for the
sake of their own profit. Often these, according
to the account of the Jitakas, made their pro-
phecies to a certain extent depend upon the gifts
falling to their share; thus we read in the
Kunéla Jiataka how the dream-readers are bribed
by the jealons 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. Inthe opening chapter
of the PaiichAvudha JAtaka it is narrated how
the parents of the new-born prince on the day of
the naming ceremony please the Brilhmanas by
granting all they desire before they ask him
about the signs which indicate the future
(brAhmane subbakimehi santappetvi lakshanani
patipucchimsu, 1. 272).

Along with the signs in the human body,
other means are mentioned in the already ;
quoted chapter of the Digha
Nikfiya which contains a
complete list of superstitious practices, which

[P. 160.]
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serves the Brihmanas for purposes of fortune-
telling. The question here is of prophecies
from things, like cloths eaten by rats, pieces of
cloth, ete., of fortune-telling from the flights of
birds, the crowing of the raven, from interpreta-
tions of certain signs in 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, ete., and the read-
ing of the future from such events and from
the position of the stars. In the Jitakas we
come across various Brihmanas who are occu-
pied in practising such *“common arts (tiracchi
navijjd) and swindling trades ” (micchijiva)
as are indicated in the Mahfsila; we have al-
ready been acquainted with the asilakshanapi-
thakabrahmana who predicts from the smell of a
sword whether its use will bring luck or not,
and the sitakalakshapabrAhmana who sees an
unlucky omen in a cloth 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 BriAhmanas in such a manner
that it deserved the name of *“a swindling
trade.” The king is attacked at night by robbers

-
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and listens, while thte former purohita of his
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
encmies.” “ My lord, what does the king
matter to you; the Brihmanas will become aware
of it.” The king 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 Brihmanas
and asks them if they observed the stars at
night. * Certainly, O king.” “Was the con-
stellation 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
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, in a moment.” “This is a reader of the stars
(nakshal.taj&nanaka), as he ought to bhe,” cries
out the king, removes the other Brihmanas from
his service and from that day onward keeps the
purokita to himself.

Sacrifice and fortune-teflmg 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
-

[r. 151.]



above (p. 120) what the king replies to the
Brihmana, manifestly shocked at his shameless
demands :

“Hast thou, O Brahmana, performed a difficult
penance, or dost thou possess, O Briilhmana,
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
Brihmana, 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 Brihmana could obtain
ascendancy even over the gods which it lay in
his hands to use for the king. What a great
role 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

\ 0f. L. V. Scheseder, Indiens Literatur und Oultwr, Lpg. 1887,

P- 488 .8q.

" 1 % What separated Buddha above all things from most of his rivals
was his rojection 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 ha lived as a boy, knew self-morti.
fication in its severest form and perceived its worthlessness in himself.
What drives earthly thonghts away from the soul is not fasting and
bodily penances but work for its own sake, above all, the struggle for
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dogma and even in the .T&;akas, the self-chastis-
g ing Brihmanas are attacked
e 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
peunances 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 Mahésila “low arts and swindling
practices,” magic incantations, the knowledge
of which among the Brihmanas was taken
for granted by King Junha, were looked upon as
such by the Buddhists. The long list of magic
incantations enumerated in the Mahésila shows
that the most ancient practice of magic was widely
prevalent among the Brihmanas; of some of these
mantas and their employment we read even in the
Jatakas. In the Vedabbha Jataka (I. 253) we
meet with a Brihmana who being in possession
of the knowledge of vedabbhamanta can bring

knowledge and for this struggle one creates the force only eut of an
external life which is as far removed from sensuality as it is from self-
denial or even self-created pain.”” Oldenberg, Buddha, p, 178.

* Bee above (p. 28).

v
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about a rain of precious stones at a certain posi-
tion of the stars ; another Brihmana knows the
magic practice with the help of which one con-
quers the earth (pathavijayamanta, IT. 243). In
the same category as the knowledge of these
magic formula belong sciences, mentioned like-
wise in the Mahésila, like knowledge of people
and animal languages, which are ascribed in the
Maccha Jataka to the purohita, (so pana sabbaru-
tanfiu hoti, I. 211) and further, the vatthuvijjd,
i.e., the art of knowing through supernatural
signs the correct position of a house, a cloth, ete.
In the Suruci Jataka the king who wants to build
a palace for his son summons the teachers of this
art (vatthuvijjicariyas, IV. 323) and lets them
find an auspicious place for the building. 5
To magic incantations the Brihmanas 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 nafurally 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 Brihmanas as old
L

[P. 153.]
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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 (bhitavijja),
exorcists; such a bhitavejja we come acrosy¥
in the Padakusulamfinava Jataka: the thief
who sees an old woman in the hole where he has
I placed his stolen bundle, believes that sheisa
yakkhini and calls a bhilavejja. The latter
enters the hole and recites a magic verse {man-
tam karonto, III. 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
is said in a verse of the Kimanita Jataka and
the method of cure used by the wise Brihmanas
(panditas) is mentioned in the commentary :
making sacrifice (balikamma), incantations
for preventing threatened evil (parittakaranas)
and herbs (osadhas). * Physicians they re-
semble,” says Vidhara in the Dasabrihmana
Jataka of these herb-gathering and verse-utter-
ing Brihmanas, 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 Brihmanas, 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 Brihmanas. Still
there occur in the Jatakas, side by side with the
Brihmana physicians (vejjabrAhmana, I1. 213),
some who are simply called vejjas (I. 455 ; I11.
202 ; visavejjakula, 1. 310 ; vejjakuldni, 111, 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 Brihmana snake-charmer
(ahigunthikabrdhmana IV.457) of the Campeyya
Jataka. He has learnt the dlambanamanta 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 funetions of whom we have come to recog-
nise sacrifice, prophecy and magie, are not exclu-
sively employed in the service of a king. As
little then as to-day, when the sign-reading and

E

[P. 154.)



238

prophesying Brihmana is an indispensable per-
sonality ' for every Hindu, do the Brihmanas
scorn to give man, where they
can, the benefit of their wisdom
for the sake of reward.

In the Nakkhatta Jitaka we become ac:
quainted with a “family ascetic” (kultpaka
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. Angry at the
circumstance that the day was chosen beforehand
and that people consulted him afterwards, the
Brihmana determines to spoil the festivities and

[P. 155.]

! On the importance of the modern astrologer, the jyotishi, see
Nesfield, Caste System, p. 58 87, It is said there among other things,
“The first thing which a father after the birth of a child does, is to go
to the jyotishi and fell him as aceurately ns be can the honr of hirth.
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 ie usked whether an evil star is in the
asgendant which may have brought about i.hg misfortnne. When the
answer i8 in the affirnative, 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 feelings and wishes of the star, he

imates what one would not gtherwise 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 ustrologer were indispensably necessary. When the
family barber or napit had chosen a boy whom he mddundu’lm'fgr
a girl of the same caste, then no negotiations could be concluded between

»

L
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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 hecause he told us that the stars were
unfavourable ; give us the girl.” “ As you did

not come, we have given her

(P. 156.] to somebody else, how can we

the ts before the astrologer was asked whether the stars of the boy
were not hostile to those of the girl. As if this was not sufficient, he
must also find ont 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, pmnﬁed that the stars are not in other respects
hostile, If it happens, hawavar, 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 auspicions day—for marriage, for
every part of the marriage.ceremony, for the commencement
journey, for the placing of the first plongh on the ground, ete.
woman cannot wear n new set of bracelsts before she knows that the
stars are favourable and an orthodox Brihmana willmot put on a new
germent until he hus ascertained wthahyhuupmlmwhﬂ
he wears it for the firat time." "

4 s
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marry a girl already given away a second time ?”
When they were quarrelling in this way among
themselves, a wise man residing in the town
appears who has occasionally business in the
country. The townsmen narrate to him the
story and believed that he would pronounce
a judgment in their favour that they could
not come on account of the sign of the
stars. He replied, however, “What does the
look of the star matter? the possession of
the girl is the lucky star” and recited the verse :'

“As he looked for favourable stars, fortune
moved away from the fool. Fortune is the look
of the star of .fortune, what should the stars
matter 7"

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

Still instances of such a (so to speak) private
use of their supernatural skill was not so com-
mon among the Brihmanas of the Jitakas that
we could suppose that their services were as much
sought by the people of that time, were as in-
dispensably necessary, as in India of to-day. We
rather get from our sources the impression that
as a rule, the court of the king was the meeting-
place for the Brihmanas,” where they could
best exhibit the arts and sciences learnt by them
during their student days. To bring prosperity
again to his family, the young Brihmanaof the
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Somadatta Jataka goes to, Benares and joins the '
king’s service after he has studied in Takkasild
and on his return finds his parents in poverty
(IT. 165). As this Brihmana youth, so also
probably, the other Brihmanas in the court,
have reeeived a scientific training and have
deviated less from the customs preseribed for
their caste by the Brahmanical. theory than the
members of the Brihmana caste with whom we
are here concerned, than the Brihmanas employ-
ed in civil professions. .

(E:Agriculture they carry on, goats and sheep
they breed,”}o Vidhura in the Dasabrihmana
Jitaka protests against the- Brilhmanas, a
protest which was wholly justified if we are
to follow the Pali texts. The land-cultivating
and cattle-rearing Brihmana 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 Brihmanas.

[P. 151.)

! Besides the passages cited from the Jitakas, we find, for ex-
ample, the Brihmana agriculturist mentioned in the Sutia Niphta
(ed. Fausball, p, 12), where it is said of the Brihmapa Kasibhradvija,
that at the time of sowing he tills his soil with 500 plonghs.  In the
Brihmana village (brihmanagima) which is mentioned ns his place
of residence, Brilhmana agrieulturists must have lived, jost as Iv
probably the Brihmana villages mentioned in the Jitakas are to be
looked upon as principally oceupied by n'gﬁcullmrﬁu. In the Sutta-
vibhafiga, Piecittiya XIX. 1 and in the Bhikkhunivibhaiga, Picittiyn IX, 1,
(Vinaya P ed, Oldenberg, Vol. 4, pp. 47, 268) mention is made of
the barley fields (yavakhettas) of & Brahmana, ;i a

31 -
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Land-cultivating and cattle-rearing Brihma-
nas are also not uncommon in Western India ;
the law-books recognised certain exceptional
cases when this occupation was permissible
for a Brihmana in cases of dire necessity,'
For that was a time when liberality towards
Brihmanay was a clear duty of the king and
the amassing of wealth and the possession
of land by the Brihmanas were necessary con-
sequences of this. Nevertheless, in the western
lands the circumstance that the Brihmanas 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, aceording
to the theory, for the Vaisyas, was followed by
private individuals and -as’ fluietly as possible,
probably, also by means of leases. To cultivate
the land, plough in hand, could not be a worthy
thing for a Brihmana, because with a plough,
the killing of living beings was unavoidable.®
/ Things were different in the eastgrn lands.
Through the liberality of the Khattiyas in
possession of great land, there were no such
strict caste-rules vestraining' individual conduet
and this would lead to a hi;'ntqd or cautious use

! Manu X.416 ‘!.
,’uuu_x. : l
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of the goods presented. C&t;_pvery step we find
Brihmanas driving the plough
in the J&takas}a.nd not only
such as had their lands cultivated by slaves
or day-labourers but also small farmers who
_worked their fields themselves. We read of
a BrAhmana who goes along with his son to
the field and ploughs it, whilst the Boy collects
the weeds and burns them (I1I. 163); another
Brihmana unyokes his oxen after ploughing and
begins to work upon his land with a spade
(V. 68). The poor Brihmana farmer of the
Somadatta, Jitaka who ploughs with two oxen
complains, as one of his oxen is dead, that he
cannot any more drive his plough (kasikamman
na pavattati 11. 165).

The big Brihmana landowners have their fields
cultivated by their slaves or hy day-labourers
Of a kassakabrdhmana who is in possession of
1,000 karisas' it is narrated that he goes with
his men to the field and supervises their
ploughing (III. 293). The Brihmana men-
tioned” in the SAlikedira Jataka (IV. 276)
possesses ' likewise a field of 1,000 karisas 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

(P. 158.)

' A certain superficisl éon_g.m-fqur ammanag's ; cf. Childers, M

S
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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 Kassakabrdhmana
we meet in the Jatakas with the figure of
the rich BrAhmana (brihmano addho mahad-
dhano, TV. 15; bribmano addho mahaddhano
mahdbhogo. IV. 22 ; dve brAhmand asitikoti-
dhanavibhavi. IV. 28), whose wealth is given
as 800 millions (IT. 272, TII. 39; TV. 28,
237). The mahdsilakulas mentioned in the
Jatakas, that is, families of great.wealth and
influence, are all Brihmanas (I1. 272; TV, 237,
325; V. 227). About the manner in which
such great wealth arose and whether it was
employed in business or money
transactions, our sources say
nothing; the narrator mentions the immense
wealth of the Brihmanas 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 Brihmanas big landholders or princely
merchants are to be understood ; for through
presents alone such enormous riches could hardly
have accumulated in Brihmana families; it is
also not probable that these could be amassed
without recourse to money transactions carried

¥

[P. 150.]
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on from generation to generation, as narrated in
the Kanha Jataka (IV. 7).

Moreover, we make the acquaintance of such

a Brihmana merchant-prince in the Mahfsuta-
soma Jitaka who being in possession of
great wealth engages in trade, as he sends
five hundred wagons from the east to the west
(sampannavibhavo brihmano paiicahi sakatasathi
vohfiram karonto pubbantato aparantam saiica-
rati V. 471). Along with this, we also read of
Brihmana 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 Jitaka that he was re-born
in a Brihmana 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
(I1. 15). !

To engage in trade when necessity re:
quires ‘it, is also permitted by the Brahmanical
lawhooks; hut a number of things is men-
tioned which it does not become a Brihmana to
deal in, such are, among other things, fruits, roots,
medicinal herbs, honey, oil and spirituouns
liquors.! If we believe in the words of Vidhtira
already quoted, it was precisely these and similar

' Manu X, 86-89; Gautamn VII. 9 sq.; Apastamba 1. 20. 12
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things with the sale ,of which the Brihmana
tradesmen were principally concerned.

If agriculture, -cattle breeding and trade
were looked upon by orthodox Brihmanas as
respectable professions and even as permissible
occupations for a member of their own caste,
other callings, the adoption of which by the

Brihmanas is likewise men-
it tioned in the JAtakas, belonged
undoubtedly to the class of despised profes-
sions, which were practised as a rule by the
lower classes of the population. It is true
we don’t find any more in our text BrAhmanas
of whom Vidhiira says in the Dasabrihmana
Jataka that they drive the caravans of tradesmen
through dangerous places. On the other hand,
(the Brihmana hunter mentioned by him is
%pres&nted in the Ciilanandiya Jétaka by a young
Brihmana who lives in a frontier village, hunts
in the forest with his how and earns his liveli-
hood by selling the hunted beasts (IL. 200).
Still it is expressly added in this case that the
Brihmana youth who has studied in Takkasili
takes up this profession jwhich is followed, as
we shall see, by especially despised people, for
example, the Nishiida, because he cannot earn a
livelihood by any other means, In the Phan-
anda Jitaka, a Brihmana carpenter (br@hma-
navaddhaki, IV, 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
(vaddhakighma) outside the city. , The proximity
of the forest from which they obtained the wood
—a purely economical reason—may have been
the cause of the carpenters living ap.urt, 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.! Tt is
doubtful, however, whether this contempt spread
even to the Brihmana carpenter in whom his
high caste served as a counterpoise to the mean-
ness of his ;profession.

With the Brihmana agriculturists, mer-
chants, hunters and carpenters we leave the
solitary height upon which is enthroned the
Brihmana, 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
queshon.' relating to_birth and caste. = Or, shall
we suppese t.hat; _even here the Brihmana,

[P.161.] .

' G Tow ool p-itim of the carriage-builder (mlmuni
sndnumummcmmmmm .
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remembering the special rights and duties,
arising from his belonging to the Brihmana 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 classes? The Jatakas givé
no instance from which such a double function
can be inferred. Something must have been
said somewhere in our sources of ome of
these Brihmapa agriculturists or tradesmen
which related to specifically Brahmanical func-
tions and stamped him as a Brihmana. * The
poor Brahmana farmer of the Somadatta Jataka
(TI. 165) whom his son forces at great pains
to commit to memory a verse and who at t!le
decisive 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 Brihmana 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 Brihmanas

' With another kassakabr8hmana (111, 293) the ecare which he
bestows upon the purification of his mouth is perhapsmgudoﬂut
sign of his Brahmunhood.
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of Orissa, balf-naked farmers whom no one
would think of as belonging to their caste, if

th::? ornamental piece of Brahmanical thread
round their neck had not proclaimed this.’

He, however, who does mnot think the argu-
mentum ex silentio sufficient as a proof of this
proposition, should be reminded of the relation
in which, according to the Pali canon, the world-
ly BrAhmanas stand to the Buddhist monks. Of
an opposition, no trace is to
be found; the BriAhmanas
stand in friendly relationship with the monks:
they give them shelter, invite them and
entertain them.® Even in the Jitakas the
il_ifpf,gmmrse bhetween the Brihmanas and Bud-

ha—of such a thing mention is of course made
only n the commentary—is throughout repre-
sented as friendly ; the Brdhmana agriculturist
occurring in the introduction to the Kéima
Jataka (IV. 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 Brihmanas are

[r. 162.]

' Of. Hunter, Gegether, Vol, 6, p. 183, .
% ‘Setavibhunns, Phrijiks TV. 8.11; 9.3, Pacithiya XXXV. 1.
Sohtiya 51 (Vieayu Pifaks, W. Oldenberg, Vol. 3,10, 108 ; Vol. 4,
pp- 81,107 ° 4 st
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distingnished from the Buddhistic laity by
nothing except their Brihmana birth, that they
further did not care much either for their Veda
+ study or their sacrifice—these special duties of
a “correct” Brihmana—the performance of
which would certainly have erected a harrier
between them and the Buddhist monks.

L
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CHAPTER IX

THE LEADING MIDDLE CLASS FAMILIES

There was always, however, even for the
‘worldly Brihmanas, a circumstance which pre-
vented their being entirely merged ip the mass
of the population, namely, their Brahmanical
birth and their belonging in consequence to the
Brahmana 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 Brihmanas 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

[P. 163.]

' Even frgm Brahmanical literaturo we get the impression that
Indian society divided itself into two groups, namely, into Brihmanas
and Kshatriyas, on the one side, and Vaiyas and Sadras, on the other,
and that irrespective of the distinction based upon Axyan birth, the.
ingt two classes formed in the eyes of the two higher ones, 4 conglo-
merate mass with which neither the Brihmana nor the Kshatrign
came much in contact. Of. Hopkins, The Mutual Relations of the Four
Castes, mrdkp to the Ménavadharmasitram. Imlg Diss., Leipsig,
e o
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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 upon the JAryan Indians,
belonging neither to the Kshatriya nor to the
Brihmana caste, as enclosed within fixed bounds
and united to form a caste. The Indian caste-
theary comprised them under the third caste,
the chste 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
agnculture '

4 ]Now we- meet with the expression Vessa

(=8kr. VaiSya) in Pali texts but nnﬁ
passages where we have to do with theoretical
discussions about the caste-question which, as
mentioned above, prove nothing for the real
existence of a caste called VessaJ Nowhere .do

g Ve notice in the Jatakas—where we should. ex-

. pect to find it first, soemgth&‘hﬂwygettheir
materials so often directly from the people-—
an indication that as a matter of faft a_caste
which did not comprise Aryans belonging ei

_to the 'Bl'ﬁhmnga or the Kshatriya did
~ exist. A caste, in the sense‘of the Brahma!nca.l
my the VaiSyas never became even il the

. western Brahmanical lands ; originally, ‘B the

 oldest Mo,;gq & name’ for Mh class of

s - Lot W P '-_‘?'“ 3
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cattle-breeding and land-cultivating Aryan
settlers, it served later the purpose of the
theorising Brihmanas to bind together the
unlimited number of social groups.

An expression which is “exactly similar
.in meaninzg to the word Vaisya and likewise
comprehends a definite class of
people, is the word gakapati'
so very common in Pali literature. m;’ '
to its etymology, it means * householder, head -
of a household,” and denotes generally, if not
always, a landlord or merchant-prince of
high birth and wealth. We shall not be.
mistaken if we, see in these gakapatis 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 wrich middle class families of
the blg cities wlich ean he compared with
.t,han p&ﬁwmns of« the imperial and industrial

cities of the Middle Ages. Like the ﬂl_attlgas, a
the gahapatm also_sdém to have  distinguished
th Iﬁe great maas of’the papu]a-

[P. 164.]
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possible, marry in an old and rich family; the
parents take care ti avoid a mesallinnce and
bring for the grown-ap son a girl of good family
(Bodhisatto Bérfpasito avidiire ghmake gaha-
patikule nibbatti. © Ath’ assa vayappattassa Béira-
_nasito kuladhitaram 4nesum II. 121). In the
court of the king the gehapatis, 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 therg are represented : ministers, Brith-
manas, heads of households, “citizens, gate-
keepeh'w, etc. (amacch ca brihmanagahapatira-
tthikadovarikidayo ca. T1. 241).

This passage, where the ratthikas (=Skr.
rdshtrika, inhabitant of a kingdom, subject) are
méntioned along with the gakapatis, shows ‘that

the concept gahapati is in no

be. %2 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 Brihmanas, the rafthikas
would have to be looked upon as belonging,

* Not only in the Jatakas but also in other Puli texts, for éxauiple,
Mahivagea 1‘ 22, 3(Vinayn Pitaka ed. Oldenberg, Vol. I, p 36).
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as well as the citizens ( négamas) and farmers
(jhnapadas), who in another place (in the 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, {ﬂ:le gahapatis 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 Lhattiyakulas and the
brdhmanakulas.) A justification of such a sche-
matism lay in this, that this class’ also 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 Brihmana caste in this, that. the
jJAti of a gakapati 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 gakapati who
deals in vegeta.blea (panmkag&hapatl I1I. 233

o Thup, in the glrem:ly cited narrative of the chabbaggikas which
iw identical with Oullavagga, V1. 6.2, Of. further Hahipnramhblh&
Sutta V. 24 (Journal of the Royal -Asiutic Society, Vol. 8, p. 242):
Anandakhattiy panditd  pi Mﬁmwﬂﬂdltﬂ P gahayahm M

5 ablummn& Mahivagga, V1. 28.4 (Vinayn Pitaka, ed. Oldenberg,
Vol I, p. 227) : yadi khdttyaparisam yadi  bréhmanaparisam vadi
pdi ‘samanaparisan avisbrade qnm

= Ealpey
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« 1V, 448), of another pogr gakapati who maintains
himself and his mother with difficulty by work-
~ ing as a hired labourer (I1I. 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 gakapalis 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 see any common customs, not to speak

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

Almost in the same sense as gahapati is the
_expression kwfumbike used; this also denotes
9 members of the ecitizen eclass, as “a rule
like. gahkapatis, 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 : a leading citizen (nagaravési kulaputta
1. 196) seeks the daughter of a kutumbika
living in a vlllnge for his son. The kutumbikas
living in_the town -en in_trade, according
to the Jhtakas. Thus, in the Shlaka Jataka it
msud of the Bodhlsam ﬁmt. hem robom_m'

[P. 166.]
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by dealing in corn (dhafifiavikkaya II. 267).
Several times mention is made of money-
¢ transactions which the Lutwmbikas who are
residents of a town carry on with the country.
Over and above the kufumbika from Shvatthi,
mentioned in the paccuppannavatthu of the
Succaja Jataka (IIL. 66), who goes with his
wife into the country in order to collect debts,
there is mentioned in the Satapatta Jitaka
a kutumbike who lends a villager 1,000 kahf-
panas (IL. 388). 'I'he sons of another kutwm-
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 kahipanas.

The most important and aristocratic repre-
sentative _of the gahapati class is the seffhi.'
Although he appears to us, at least according
to the JAtakas, in the caurt 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 t,o the class of rdjabhoggas,
oﬁicers of the kmg, but a gahapati does®;

\=8kr. Sreshthin ‘which is generally rendered ;y“:‘thu chi;..
of the guild.”™

* The office of a setthi seems to bapnrmaneml: occupied by a

\"Nhnm Nowhere is it munttaned that a mam))ar of another cnate
or class, such a8, o rich Rl'ﬂhlll‘nl;lu has held this 'pontwn If not in

the brief form setthi, of the yuhuprp mention is made, in
Vinaya Pitaka, Mabavagga I ; VIIL 1. 9, 13 ; Cullavagga VL
41 ngq.

e
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he appears to play a double part, an official and
: ' rivat: part. In the Vinaya
Pitaka the se/thi plays an
important private réle; he appears throughout
as a respectable tradesman enjoying a special
position of honour among the members of
his profession ; such, for instance, was pre-
emmantly the much-quoted generous worshipper
of Buddha, Anéthapindika. 8till it is to be
considered that in the Culavagga (VI. 4.1)
it is said of him that he is the brother-in-law
of “the setthi of Réjagaha “—an expression
which in itself refers to an official position;
also that - Anfithapindika believes that his
brother-in-law has invited King Bimbisra
to a banquet, speaks in favour of this sup-
position. Of the same wefthi of RAjagaha it
is said expressly in the Mahdvagga (VIII. 1.
'16) that he rendered various services to the
king as well as to the tradesmen (bahtpakaro
devassa c'eva negamassa ca). In the Jhtakas
_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, ete, the king)
obviously consulted the opinion of a business
man familiar with the trade affairs of the land ;
on the other hand, the gomm;rtiul community

[P. 167.]




™

w 250

must also have tried to have its interests re-
presented in the court and to watch carefully

legislation and administration. Two purposes the

setthi, the official “representative of the commer-
cial community” at the king’s court, served.
Tn his official capacity he goes to the king’s
public audience (rdjupatthina. 1. 269, 349;
III. 119, 299 : IV. 63), as said in another
place, three times a day (divasassa tayo vire
rijupatthdnam gacchati TII. 475); in this
capacity he takes (formal) leave of the Kking
when going out on a journey,and obtains the
permission of the king when resigning his
office or when he wants to renounce the
worldly life and- become a homeless ascetie
(pabbajjamn me anujanahi 11. 64) ]
Just® as his social rank' was _heredi
S0 4 aiuu the office (sefthitthina) of the father
passed as a rule on to the
(408 son (I. 231, 248; IIL. 475).
Reborn i in a set;hs family, the Bodhmal:ta when

' OF setthi fumiliek mention is also made in the \?mavu Pitaka., -
Mahavagga 1. 9. 1 has—setfhinusetthinam kulinom patti. Whether
by this enusetthikula, the ‘highest after the selthi families,’ as the
expression i8 rendered in the trauslation of Rhys Davids and Uitlnnbil'
(Sucred Books of the East, Vol. 13, p. 110), is meant, appears doubt-
ful to mae, u.m&ws to the Jatakas, thie anusetthi, in the same way
us the mﬁhmn to Inw held o fixed post in the royal court.
In the' Sudbdbhojuna Jhtaka (V. 884) the suithi, when ke goes to
the king, calls o hinwwmlhemmﬁu in order to take the laéter
with him. S 'f!‘ Z \_‘

R R
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he is grown up, sets up a household and obtains
after the death of his father the position of a
“yepresentative of the commercial community ”
(setthikule nibbattitvii vayappatto kutumbam
santhipetvit pitu accayena setthitthAnam patvi
IV. 62). '
iéDetails 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 perso

serviee, management of money affairs, superin-
tendence ‘of the king’s treasury; in any case,

-—

! Manu VIIL 40 1 sq: * He (the king) shall fix the sale price as
well as the purchase priee of all market commodities after carefully
considering the pluce of their origin, their destination, the period
of warehousing, the probable profit and loss. Every five days or at
the expiry of a fortnight, the king shall fix the prices in the presence
of experienced men "

* Mnuu VIIL. 41: “Versed in the law, he (the king) shall
oxamine the laws of the castes und lands, the laws of guilds (srebi.
dharma) and the laws of families and (so0) fix the law for each of
these (gronps)—Cf. Hopkins, Ruling Cgste, p. 81 : * Such associations "
—unnmely, trade mm:i.ntio;:a and guilds—" had their own rules and Y
regulations which were under the supervision of the king; the king
could (according to the theory) neither sanction law nor himself give

Inws which were opposed tothe recognised lawe or those sanctioned
by custom."” -
&

-
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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 retinue. 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 sef/hi family may have
eontributed towards making this family inti-
mately connected with the ruling house. In
the Atthina Jitaka (III. 475) the heir pre-
sumptive and the son of the sefthi 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 sef(hi lives in his neighbourhood and later,
after the death .of his father, when he himself
becomes sefthi, 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 Jitakas, but
appears here at times as a private gentleman, as
a rich and influential merchant prince. A setthi
living in Benares engages in trade and drives a
caravan of five hundred wagons (1. 270); in the
provinee (paceante 1, 451; 1IV. 169Pthe setthis

N ;
!

[P. 169.]
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« living in the country, (janapadasetthi IV. 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 (satthaviiha),
_to be mentioned later, especially, whether they
exercised any supervising functions with regard
to these as *““ 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 vieh Brihmanas,
uniformly as eight hundred millions (asitikotivi-
bhavo setthi, ~IT1. 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 correet,
numbers, any other_great number would have
had the same meaning, as we do not know what

coin is to be added fo this

i figure. szawh&t more accu-
-rately the wealth of a setthi is indicate{l, when
in the Visayha Jataka (III. 129) it is narrated
that Bakka, rendered uneasy by the charity of
. the settlu destroys his entire wealth—money,
corn, oil, honey, suga.r, ete., even his slaves
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 (vacchakaphlaké).
The cowherd of a setthi drives the cattle of his’
master into the forest when the corn hegins‘to
ripen, erects a stall fer the cow and gives the
_ milk from time to time to the setthi. If we
add that occasionally the riceé fields of a setthi
are mentioned, it follows that we have to look
upon the setthis not only as tradesmen but also
mand land-cultivating owners of
The soil.
—a

'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” (tam upanissiyo eko
varunivinijo jivati, I. 252) sufficient means with
which to carry on his trade in spirituous liquors.
Even the tailor who lives with a setthi (sefthim
nisshya vasantassa tunnakfrassa, IV. 38) may
have stood in a similar relation to the master
of the house) n

The desire t¢ preserve wealth and respect
ability in the family may have strengthened
the inclination and praetice in setthi families
of marrying within their own jdti and led
to frequent , wrriages among themselves. The
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. selthi of Rijagaha, mentioned in the Nigrodha
Jataka, brings for his son the daughter of a i
" sefthi living in the country (IV. 37). The
slave of the sef/hi of Benares succeeds, as narrat-
ed in the Katdhaka J@taka, in winning by
means of a false letter the hand of the daughter
of n sefthi friendly to his master and living in the
frontier. The letter witich the slave has written
himself and which he hands over to the husiness
friend of his master begins with the words :
“The bearer of this letter is
my son N. N. 1T consider it
desirable that our children should marry witht
i each - other” -(Avihavivhhasambandho nima
mayham tm-'ﬂ._tuvhaﬁ camay# saddhim patiripo,
I. 452).

Hand in hand with this regard for equal
marriage and purity of blood, there goes.in the
the Khattiyas and the proud Brihmanas, 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
Candélas, the panahs in the then Indian society :
We saw above what' a shock the setfhi’s
daughter gets when she learns that. she has saen,'
a Canddla and how very anxious she is to pre-
vent the evil effects of thls sight by washmg her
beautiful eyea\ 8 ﬁ i R

- 1 R Y ol

N o

[P.171.]
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The wealth and respectability of the sefthi °
families brought it about naturally that the sons
of such a family, received a careful e_d_ggatirgq:'l : :
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 sef/hi mentioned
in the Nigrodha JAtaka were sent to Takkasila
to a teacher by the Setthi' of Riijagaha and
he paid the teacher 2,000 as honorarium
(IV. 38); the already-mentioned' young sefthi,
occurring in the Atthina Jitaka, is instructed
along with the prince by the same teacher
(II1. 475)] Tt is true in both these cases it is
only said that the youths ¢ learnt the science ”
(sippath ugganhimsu) ; still T think it probable
that even in this. passage by sippa, religions
study is to be understood, because, as already
said, amoeng 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.#he participa-
tion of these circles in the spiritual activities of

that age.

*_:l‘]I;f these ' sefthi families who were united
ugh the common consciousness of rank,

through the custom of contracting marriages

with their own jAti and preventing mixture with-
84 : : i,
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the lower castes, and further, through a common
he.reditary profession, present
an appearance not wholly dis-
‘similar to that of caste, 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 associations of
tradesmen and mamjacturers comparable to

. [me]

'
d

our medigeval guilds.



CHAPTER X"/  giHl

Tae GUILDS OF TRADESMEN AND MANUFACTURERS

/l The existence of ‘trade associations which
partly for economical reasons—better em- =
ployment. of capital, facilities of intereourse—
partly, for protecting the . legal interests of
their class, is surely to be traced to an early
period of Indian culture. When we read in the
Dharmastitras that the agriculturists, tradesmen,
cattle-breedérs, usurers (kusidin) and m&nnfse- i
turers have thelr 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 partlcula.: branches of it; in
the later law-books, mention is expressly madg
of guilds (srepi). Thus, it is said in Manu VIIL
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 o! !
 the industrial but also of the political life.*
Still there i the question whether the ecbno-
= fm] mical gonditions, as they&ra_
; described by Manu and in the
epics, repmnt t.he view of culture unfolded bm

5
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