IRY AP YN
FRIVATE
P . THE

ﬁl Social Diglensions
NN Early Buddhism | P8

)
»



This book examines the relationship of Buddhism to its locus, the
expanding agrarian economy of the Ganga valley during the period
600-300 BC. It outlines the contours of the major social and economic

groups that were the dramatic personae in this dynamic process, espe-
cially the gahapati, whose entrepreneurial role in the economy has not
received the attention it deserves. The work explores the emergence of
sharp differentiation between those in control of the means of produc-
tion, who dominated the agrarian scene, and those marginalized
groups whose labour was essential to the expanding economy but who
remained vulnerable, being excluded from both economic and social
power. It also examines the changing political environment and the
gradual collapse of the gana-sanghas in the face of the expanding
monarchical formations of the Ganga valley.

Buddhism’'s complex response to this changing economic, social and
pelitical context is the central concern of this book. It argues that
Buddhism responded in a dialectical manner to the economy, society,
and power, conceptualizing in a more humane, if not ‘radical’, way the
direction in which a changing society could re-arder social and political
relations.

Dr. Uma Chakravarti teaches History at Miranda House, University of
Delhi. She has held a research fellowship at the Nehru Memorial
Museum and Library, New Delhi between 1990-94. She has published
several articles in the field of social history particularly on caste, labour
and gender. Among her forthcoming publications is a book titled
Gender, Class and Nation: The Life and Times of Pandita Ramabai.
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abhiseka Consecration

anfia titthiya Buddhist term for wandering groups other than their
own

arasifia Forest

arama A private park given to the safigha for the benefit of the
bhikkhus

ariya sdvaka Ideal disciple of the Buddha

avdsa Dwelling place, residence

ayya putta An aristocratic gentleman, a worthy gentleman

brahmadeya Grant of land, usually to brdhmanas, from the king’s
domain

brahmaloka The world of the celestials, the highest world

cakkavatti Emparor head of the social world

dakkhina Fec given to brghmanas for the performance of sacrifice:
also a gift or a donation

dalidda Poor, necedy

dana Gift

dasa A slave, onc who is in servitude {(masculine)

dasi Feminine of above

gana-sangha Clan oligarchy usually of one or more khattiya clans,
republican territory; more precisely a political unit where there
is collective control over land and collective exercise of power

ganana One who is skilled in counting

gandcariyo A tcacher of a group, one who has many followers

gorakkha Cattlekeeping

hina Inferior, low
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kasi Agriculture
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lekha Writing
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malignagara A scat of government, an important centre of trade

nica Low, inferior, humble

nikdya Collection of suttas

- patica silas Five items of good bchaviour

paribbdjaka One who has renounced the status of a householder, a
wandering religious mendicant

parisa An assembly of people

patimokkha Fortmightly assembly of monks, also texts containing
tules which are recited at the assembly

santhdgara Council Hall

samana A wanderer, a recluse

Sastra Arms, weapons

sippa Craft

sutta Chapter, division, dialogue, discourse

tathigata An epithet of arahant, he who has won through to the truth

thera A senior monk

theri A senior nun

titthiya A non-conformist sect

ucca High

ukkattha Exalted, high, prominent

updsaka Lay follower (masculine)

spasikd Feminine of above

upasampadd Higher ordination, admission to the privileges of
recognized bhikkhus ~

uposatha Days preceding four stages of the moon’s waxing and
waning, utilized by the Buddhists for the recitation of the
patimokkha

varta Economic activities

vana Forest, wood, place of pleasure or sport

vdnija Merchant, trader

vassa-vasa A place to spend the ramy season

yafiia A Brahmanic sacrifice

yajamana A person on whose behalf a sacrifice is performed
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CHAFTER 1
Introduction

The problem

The sixth century BR.c. has left its mark an Indian history mainly
because it witnessed an intense preoccupation with philosophical
speculation. Among the various thinkers contributing to this uni-
que phase was the Buddha, who more than any other historical per-
sonage born in India has compelled the attention of the world.
Consequently, there is no dearth of writing on the Buddha and on
Buddhism as a whole. But while an intimate connection between
ideas and the societies which give rise to them would be readily
conceded, there is a lacuna in historical writing, especially in the
field of social history dealing with the major concerns of the Bud-
dha, the society in which he lived, and the connection between the
two.

The absence of such a focus of study is particularly noticeable
because contemporary interest in Buddhism is in a large measure
based on its social appeal. Within India Buddhism has appeared as
an alternative to the hierarchical and inegalitarian ideology and
practice of Hinduism. In contrast Buddhism is viewed as a system
which was more sympathetic to oppressed groups and it has been
considered an economic, political, and socal solution to the prob-
lem of caste oppression. Buddhism in other Asian countries has
also taken on the character of a socio-political movement in recent
times.! It has been described as a humanistic ethic seeking full
embodiment in a socio-political community’.? Despite this interest
in the social dimensions of Buddhism there is no full-length study
of the society in which Buddhism had its genesis or the social
groups that constituted it. While it has become evident that early
Buddhist society was rapidly changing and becoming sharply
stratified® the form in which that stratification was expressing itself

! Adele M. Fiske, ‘Buddhism in Indiz [oday’ in Heinrich Dumoulin and John C.
Maraldo (eds), Buddhism in India Today, p. 142,

2 Trevor Ling, The Buddha, p. 286.
* See D.D. Kosambi, An Iniroduction to the Study of Indian History, pp. 147—62; The
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needs to be analysed. Further certain broad generalizations regard-
ing the close association between Buddhism and specific social
groups® have to be tested mainly because the conclusions have not
been founded on any rigorous analysis of the sources available for
early Buddhist society. There is therefore considerable scope for a
study that intenstvely analyses the nature of society in which
Buddhism originated and shows the relationship between the two.
This work is an attempt in that direction,

The sources

One of the major problems faced by a historian attempting an
analysis of Buddhism and the society in which it originated is that
of the stratification of the Pili texts. Very few secondary works
show any regard for the relationship between a particular text and
the probable period that it represents. This may have been because
traditionally Buddhist texts as a whole formed the unit of study, as
‘distinct from the Brahmanical texts. While this may have been a vi-
able focus of study in itself, it has at least partially been responsible
for the broad generalizations that followed from treating the
Buddhist texts as a homogeneous unit. Texts ranging from approx~
imately the fifth century 8.c. to the fifth century A.p. are often cap-
suled by schelars into one category. In the initial stages of historical
writing such an approach may have been justified, but the trend has
continued even after the appearance of specialist studies, including
the study of social history. More than any other branch of specialist -
studies this area requires a proper time perspective for the accurate
analysis of social and economic categories. Thus Fick, Mehta, and
Bose all treat the evidence from the Vinaya and Sutta Pitakas and the
Jatakas as reflecting the same society.” To some extent this confu-
sion was inevitable, given the inadequate state of knowledge on the
internal stratification of the texts. Although the pace of studies on

Culture and Civilization of Ancient India in Historical Outline, pp. 100-4; R.S. Sharma,
Material Culture and Social Formations in Ancient India, pp. 106-10.

* H. Oldenberg, The Buddha: His life, His Doctrine, His Order, p. 17, T.W. Rhys
Davids, The Dialogues of the Buddha, p. 102; M. Weber, The Religion of India, pp.
2267; R. Thapar, History of India, Vol. 1, p. 68; R.8. Sharma, Material Culture and
Social Formations in Ancient India, p. 124.

> R. Fick; The Social Organization of North-East India in Buddha’s Time, Ratilal
Mehta, Pre-Buddhist India; A.N. Bose, The Social and Rural Economy of North-East
'ndia.
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the subject of stratification of the texts is far from satisfactory, some
progress has been made in recent years. We outline below the pre-
sent knowledge on the stratification of the Buddhist texts.

Rhys Davids, Winternitz, and Law® place the Vinaya and the first
four Nikdyas in approximately the same chronological stratum, and
treat them as having more or less reached their present shape before
the Mauryan period, although they do so for ditferent reasons. This
dating has been arrived at on the basis of the ititernal unity of the
texts. Rhvs Davids places the works mentioned above as having
been compiled approximately a hundred years after the Buddha’s
death.” An important factor in the pre-Mauryan dating of the
Vinaya and the first four Nikdyas of the Sutta Pitaka is the reference
to seven selected passages of the Pali canon in the Bhibhra edict of
Asoka, According to Rhys Davids, two of the titles are ambiguous,
four others are from the four Nikdyas, and the remaining one is
from the Sutta Nipata.® Rhys Davids argues that the literature in
which the passages are found are older than the inscriptions them-
selves, It has also been suggested that the fifth Nikdya of the Suttq
Pitaka, which contains miscellaneous texts, does not appear to have
been recognized by schools other than the Theravada,? and is there-
fore likely to have been a later supplementary Nikdya.

More recent research has rehined the work ot Rhys Davids, Win~
ternitz and Law but has confirmed the pre-Mauryan dating of the
bulk of the Vinaya and Sutta Pitaka. Pande has devoted considerable
attentton to the problem of the stratification of the P3li canon and
places the Nikayas of the Susta Pitaka, in particular, to a period
when the sects, at least in all important doctrinal matters, were still
one. Pande dates them before the convening of the Third Council
in the third century B.c. Since the Vinaya does not mention the
Third Council he suggests that it too had reached completion in the
first two centuries after Buddha. However, Pande also points out
that particular versions of the Nikayas contain much editorial
retouching, addition, and expurgation. In addition, Pande has

® T.W. Rhys Davids, ‘Early History of the Buddhists’ in E.J. Rapson (ed.), Cam-
bridge History of India, Vol. 1, p. 17}; M Winternitz, A. History of Indian Literattire,
Vol 11, p. 15; B.C. Law, History of Pali Literature, Vol, I, p- 42,

7 T.W, Rhys David, op. cit., p. 171.

® Ibid., pp. 171-2.

G.C. Pande, Studies in the Origin of Buddhism, p. T, N.N. Wagle, Society dt the
Time of the Buddha, p. 2
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attemnpted o analysc the carlier and later strata within e
Nikdyas.1 |

Similarly, on the basis of a study of Pali metre, Warder has sug-
gested that a comparison with the Praknc inscriptions shows that
the Pali language is closest to the early records and may therefore be
regarded as having flourished in, and probably before, the Mau-
ryan period. According to him, “The canomical texts have the
appearance of standing close to 2 living language rather than that of
an artificial production in a dead language like their commentaries,
- and would thercfore scem to belong to a period when the language
flourished.’!!

Following Pande and Warder, Wagle has accepted the major por-
tions of the Sufta Pitaka and Vinaya Pitaka as prc=Asokan, He trcats
the first four Nikayas and the Vinaya material as being a reliable
guide to conditions between 500-300 B.c. In addition, Wagle has
accepted the Sutta Nipata, a text listed in the Khuddaka Nikaya, as
belonging to the earliest stratum of Buddhist literature’? on the
basis of a study of the Sutta Nipata by Jayawickrame.
Jayawickrame rcmarks, “The social conditions reflected in the Suéta
Nipdta regarding people and castes, countries and towns, brahmanas
and sacrifices are no different from those in the Nikayas’.*> The
identification of onec of the passages of the Ajokan inscription with
the Sutta Nipdta may be cited as an additional reason to include the
Sutta Nipdta among the carliest strata of Buddhist literature.

This study follows a stmilar division of the Pali canon as outlined
by Pande, Warder, Wagle and Jayawickrame, The main sources for
the present analysis are the Vinaya Pitaka; the first four Nikdyas of
the Sutta Pitaka, i.e., the Digha Nikaya, Majjhima Nikaya, Samyutta
Nikaya, and the Anguttara Nikaya; and the Sutta Nipata. We have
also occasionally used the Jdatakas, the commentaries on the Pili
canon; and the later chronicles, but this 15 done with the utmost
cautton and each instance of their use is specifically pointed out.,
The factor of internal unity is the major clue to the dating of the
texts and is particularly relevant in the chapter on the gahapati and
for understanding social categories generally.

10 G.C. Pande, Studies in the Origins of Buddhism, pp. 1216,

A K. Warder, Pali Metre, p. 5.

12 N.N. Wagle, Society at the Time of the Buddha, p. 3.

'* N.A. Jayawickrame, Analysis of the Sutta Nipdta, cited in N.N. Wagle, Socicty ai
the Time of the Buddha. pp. 2-3.
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When we first began this study we examined in considerable
detail the parallel sources available in the Brahmanical and Jaina
traditions. Unfortunately we have been unable to use this material
cxhausgively because the focus of our work, as it developed, re-
quired a degree of specificity which led us to concentrate on the
Buddhist literature. We have however attempted to draw parallels
or contrasts with the Brahmanical and Jaina sources wherever
possible. We have also used the earliest body of inscriptions avail-
able although they belong to the period 200 B.C. to 200 A.p. This
material has been used 1o substantdate the conclusions on social stra-
tification derived from the early Pili literature. The regional spread
of the texts takes account mainly of eastern U.P., Bihar and central
India, wlnle the inscriptions were found scattered over central and

western India.

Key terms in the Buddhist sources

'The progress made in the field of textual studies has been particu-
larly relevant for our analysis of the Buddhist texts. It has helped us
isolate some of the key terins which appear 1n Buddhist literaturc
and to analyse their significance as fundamental concepts in Buddh-
ism. Many of these terms were part of a floating vocabulary
common to all the religious traditions of the sixth century »B.C.
However the unique feature of the period is the particular use of
certain terms which a specific religious tradition adopted in the lan-
guage of its discourse. A few cxamples will reiterate our point here.

The Buddhist and Jaina literature use a variety of terms to denote
a spiritually elevated person, such as: arahant, tathagata, brahmana,
jina, mahavira and firthantkara, among othcrs. Of thesc araftant and
tathdgata became identified with Buddhist discourse, and jina and
mahavira with the Jaina.

The term brdhmasna was uscd by both systems as representing a
spiritually elevated person. The word brahmana occasionally
appeared in this sense in Brahmanical literature, but most often it
represented just a social category. In Buddhist and Jaina literature
the texrm appears in both senses. Each system had clearly invested
the terms with their own special connotation.

The use of the term tirthankara is even more interesting. Its literal
meaning is ‘ford-maker’, or one who helps to bridge a ford. In the

process of its adoption the word came to be particularly associated
with the Jainas, who used it in its literal sense for a great man, but
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especially for the leaders of the Jainas. The Buddhists, on the other
hand, derived the term tifthiya from it, probably because of its clear
identification with the Jainas, and used the term to describe a rival
body of teachers and their sects who were also opposed to the
Brahmanical system, like the Buddhists thinkers. However the
titthiyas between them advocated a wvariety of philosophical
teachings. The Buddhists therefore used the term af#ifia titthiya to in-
dicate sects other than their own, which suggests that they consi-
dered themselves to be titthiyas along with the others, but also re-
garded themselves as distinct from the other sects at the same time.
Since anifia titthiyas were clearly rivals of Buddhists, the latter man-
aged to convey both their identity and their separation from the
other sects through the use of the term fitthiya.

Similarly, the words drya and cakkavatti already existed in sixth
century B. C. vocabulary, but the Buddhists gave both terms a spe-
cial colour. Arya always represented a value and referred to noble
virtues, rather than to race. The ideal disciple, for example, was
called an ariyasavaka. The word cakkavatti which, along with other
terms such as samrat and sdrvabhauma, denoted a universal ruler or a
king who established his sovereignty to the physical limits of India,
became a2 key concepr in Buddhism. The term cakkavatti was
popularized by Buddhists, and it ultimately became the most wide-
ly used word for a paramount sovereign in the Indian tradition.

The terms gahapati and seffhi, on the other hand, were notable for
another phenomenon: the need for the vocabulary of the sixth cen-
tury B.C. to adapt itself to contemporary requirements. In both
cases their connotation changed; from being words which had
originally been devoid of any economic implications they came to
represent clear economic categories. The new socio-economic
situation required specific terms to denote the emerging economic
categories. Coining new words is a conscious process which was
less likely to occur in a gradually developing situation. Adaptation
of words on the other hand could imperceptibly and naturally
occur, transforming the original meaning of words in the course of
time. This development is an indication not only of the needs of a
given society but reflects also the process by which the terms ac-
quired their new meaning, and reveals the relationship between the
old connotation and the new one.



CHAPTER 11
The Political, Economic, Social, and

Religious Environment at the Time

of the Buddha

SECTION I: THE PoLiticAL BACKGROUND OF BUDDHISM
Monarchies, gana-sanighas and state formation

The political systemn at the time of the Buddha was characterized by
the existence of two distinct forms of government: monarchical
kingdoms and republican territories (gana-sanghas). Sixteen such
political units are mentioned in Buddhist and Jaina literature. The
Anguttara Nikdya depicts the country as being divided into “solasa
mahdjanapada’,! and a variant of this appears in the Bhagavati Siitra
of the Jainas,? although the Jaina evidence has been described as a
later version and therefore a depiction of later times.”> The geo-
graphical location of these units is itself interesting with the monar-
chical kingdoms occupying the Ganga-Yamuna valley and the
gana-sanghas being located closer to the foothills of the Himalaya.
The largest of the gana-sanghas was the Vajjian confederacy* which
controlled the whole of the area north of the river Ganga and east of
the river Gandak. The origin of these distinct republican units has
been explained as a reaction against the growing power of the
monarchies in the later Vedic period and the divinity beginning to
be attributed to the king. The republican tradition of the earlier
Rg-Vedic period may not have submitted to this change, and a sec-
tion of the people probably moved away eastwards in order to pre-
serve their political system, This became manifest in the republican

' AN, Hl, pp. 349-50, 353, 357; A.N., I, p. 197. The sixteen kingdoms are
Anga, Magadha, Kisi, Kosala, Vajjii. Malli, Ceti, Vamsa. Kuru. Padcila.
Machchha, Surasena, Assaka, Avinti, Gandhira, and Kamboja.

2 H.C. Ray Choudhari, Political History of Ancient India, p. 85.

? Ibid., p. 86.

* The cxact composition of the Vajjian confederacy is a matter of controversy
although there is general consensus regarding its status as a confederacy,
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institutions that flourished during the period of the Buddha and
would account for Megasthenes’ view that some of the republics
had been ruled by kings in the past.®

Of the monarchies listed among the solasa mahdjanapada, four
appear to have been more important than the others.® These were
Magadha, Kosala, Vamsa, and Avinu, and three of them occupied
contiguous territory in the Ganga-Yamuna valley, All four were in
conflict with each other, and this conflict forms the main feature of
the political history of the period. There was also conflict berween
the monarchies and the gana-sanghas. The picture that emerges from
the Buddhist and Jaina literature is one of expanding horizons and
political consolidation, the beginnings of a process which ended
with the establishment of the Mauryan empire.” This process of
political consolidation and expansion led to the need for an efficient
administrative system, through which political control could be
effectively exercised. Apart from the increasing references to amdtyas,
the period marks the beginnings of a vast bureaucracy. Bimbisara,
the king of Magadha, is depicted as assembling 80,000 gamikas or
village superintendents and issuing instructions to them.® He also
kept track of the state’s resources, including the timber in the
forests, and.on onc occasion censured the bhikkhu, Dhaniya, for ¢n-

_croaching upon it.” Bimbisara appears to have been the first known
king in India to realize the value of an efficient bureaucracy. in the
light of this undcrstanding it is not surprising that Megasthenes
identified the overseers and councillors as a distinct social group.'?
They were obviously a large enough category to make their sepa-
rate presence noticeable.

In this movement towards expansion and consolidation the
keynote was politics unhampered by moral restraint. This is exem-
plified by Ajatasattu, who eliminaccd his father!! in order to gain
politica! control of the embryonic Magadhan empire, after which
he embarked upen a career of aggressive expansionism. According
to the Bhaddasila Jataka, Vididabha did thc samc with his father

5 ].P. Sharma, Ancient Indian Republics, p. 239.

& T.W. Rhys Davids, Buddhist India, pp. 1-2.

7 According to N.R. Ray the developments in the Ganga basin during the period
between 6§00 B.c. and 320 B.c. représent the long and arditous process of state

formation {N.R. Ray, ‘“Technology and Social Change in Early Indian History’,
Pyrgtattva, Vol. VIII, 1975-6, p. 136). See alsc R. Thapar, From Lineage to State.
® Mahavagga, p. 199 * Parajika, pp. 53-4.
10 R.C. Majumdar, Classical Accounts of India, p. 226.
" Mahavagga, pp. 290-1; D.N.. 1, p. 75.
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Pasenadi, the king of Kosala.'? It is significaut that marriage
alliances were an aid to the expansion of the kingdom, but kinship
ties were no barrier to war and political expansion. Ajatasattu car-
ried on a long battle!® with King Pasenadi of Kosala, who was his
uncle,’ and destroyed the Vajjians even though a Vajjian princess
was one of his father’s queens.

The pattern of expansion indicates the compulsions of economic
and strategic factors. Kisi, one of the sixteen mahdjanapadas, seems
to have already lost its independence at the time of the Buddha,
since it features among the dominions of Pasenadi.'® Subsequently,
possession over Kisi was the bone of contention between Kosala
and Magadha. Kasi was a flourishing city famed for its luxury
iterns, particularly fine cloth, and therefore important for its re-
venue. It was also famed for its mdlds. (garlands), gandha (perfume),
vilepana (lotion), and candana (sandal wood).® Its strategic location
on the Ganga would have added to its significance. The contflict be-
tween Magadha under Ajatasattu and the Vajjians can be traced to
similar compulsions of physical control over a port located on the
Ganga over which both territories laid their claim.!” A long and
protracted, but planned,'® war was fought by Ajitasattu before the
Vajjians could be subjugated.!® Earlier, Bimbisira had alreaay
annexed Anga where he had granted lands to a brdhmana.?° Further,
Magadha appears as a joint territory along with Anga in the Digha
Nikaya.”' The annexation of Anga had enabled Bimbisara to gain
contro!l over its wealthy river port of Campa, which is listed as one
of the six great cities of north-eastern India.?* Later Pali sources say
it was famed for its flourishing trade with Suvannabhiimi.®®> The

12 The Jdtakas, tr. by H.T. Francis, Vol. HI, pp. 95-6.

B SN, 1 p 82 _

'* According to one version Pasenadi was Ajatasattu’s maternal uncle {Jdtaka, ed.
by V. Fausboll, Vol. III, p. 121).

'S The Anguttara Nikdya says, "as far as the Kasi-Kosalans extend, as fa1 . the rule
of Pasenadi the Kosalan rdja extends, therein Pasenadi the Kosalan rdja is reckoned
Chief” (C.S., V., p. 40; AN, IV, p. 145).

1 M.N, II, p. 358.

17 A.L. Basham, ‘Ajitasattu’s War with the Lichchhavis’, Studies in Indian History
and Culture, p. 73.

% This is evident trom the references to the fortification of Pataligama in the
Digha Nikaya (D.N., 1I, p. 70).

'* A.L. Basham. ‘Ajatasattu’s War with the Lichchhavis', Studies in Ancient History
and Culture, p. 75.

2 DN, I, p. 152, DN, L p 97 ZEDN.I, p. 113.

2 G.P. Malala-Sekhara Dictionary of Pali Proper Names, Vol. 1, p. 856.
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location of all these places indicates the value of complete control
over the Ganga river system, which was heightened in an era when
river transport was certainly cheaper and easier than transport by
land.?*

The conflict between the monarchical kingdoms and the gana-
sanghas had an additional dimension in that the gana-sanghas were
fighting with their backs to the wall, in order to preserve their dis-
tinct political and socio-economic structure. Buddhist and Jaina
literature indicates their gradual decline in the face of the aggres-
sively expansionist policies of the kingdoms of Kosala and
Magadha. The process probably began with the acceptance of over-
lordship of a monarchy by the gana-sanghas as the first stage of its
loss of independence. This appears to have occurred in the case of
the Bhaggas c¢f Sumsumairagiri, in whose territory Bodhi rdjaku-
mara of Vamsa had already built a palace at the time of the:
Buddha.?® The kingdom of Kosala which had possibly exercised
overall sovereignty over many of the gana-sanighas in its vicinity be-
gan a campaign under Vidiadabha for tighter control, as indicated
by his somewhat wanton attack upon the Sikyas.? |

There are indications that the gana-sanghas were conscious of the
implications of the expansionist policies of the kingdoms.. Deter-
mined to preserve their own way of life and constitution, which
they saw being seriously threatened, they formed a confederation
of gana-sanghas to resist the imperialist ambitions of the new rulers
of Kosala and Magadha.”” According to Basham, the attack on the
Sikyans by Vidadabha probably had the effect of rousing the suspi-~
cion and hostility of other tribal republican tributary units of Kosa-
la, including the Mallds, who were incensed at the destruction of
the Sakyans. Unwilling to accept Kosala’s tightening control, they
took advantage of Vidiidabha's death to throw off their allegiance
and allied themselves to the Vajjians, who were by far the largest
and strongest gana-sangha in the region.?® It is likely that the refer-

24 See also AL, Basham, ‘Ajatasattu’s War with the Lichchhavis’, Studies in Indian
History and Culture, p. 77.

3 M.N., 1, p. 318; D.P.P.N., Vol. 1I, p. 316.

¢ Jdtaka, tr. by H.T. Francis, Vol. 1V, p. 96. Also see A.L. Basham, ‘Ajatasattu’s
War with the Lichchhavis’, Studies in Indian History and Culture, p. 76

27 H.C. Raychoudhari, Political History of Ancient India, p, 188.

28 A.L. Basham, “Ajitasaten’s War with the Lichchhavis’, Studics in Ancient History
and Culture, pp. 76-7.
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ence in Jaina literature to the eighteen gana-rdfas of Kasl and
Kosala®® joining the Vajjian confederation against Ajitasattu
resulted from a common recognition by the gana-sanghas of the
dangers they faced, especially from the expanding monarchical
kingdoms.

Although there is considerable controversy on the nature and ex-
tent of the democratic content within the gana-sanghas,? there is no
doubt that they represented a political system distinct from that of
the monarchical kingdoms.?! The Avadana Sataka speaks of mer-
chants from Northern India, who, when visiting a southern king-
dom, were asked by a king, ‘who is the king there?’ The merchants
replied, ‘Some countries are under ganas and some are under kings’
(kechid desa ganddhinah: kechid raj-adhing iti).” Jayaswal holds chat
this statement shows royal rule to be opposed to gana rule,” and
Bhandarkar suggests that the political rule of one is being con-
trasted wils that of the many. ™ Similarly, in the Adwaranga Siitra,
Jaina monks and nuns were prohibited from visiting an araya
(country without a king), a juva rdya (country with a young king),
a do rafja (govermment by ‘two rulers), and a gane-raya (where the
gana or multitude is the ruling authority).?® From a passage in the
Majjhima Nikdya it is clear that these distinct political units were
sovereign bodics since their sovercignty is equated with that of the
kings of Kosala and Magadha.? This distinct form of government
came to be referred to by the terms gana and sangha in the sixth cen-
tury B.¢.”” Some scholars scck to distinguish between the gana and

2 Kalpa Sitra, tr. by Hermann Jacobi, Jaina Sitras, S.B.E., Vol. XXII, p. 266;
Nirayavalika Sitra, ed. by A.S. Gopani and V.]J. Choksi, p. 19.

* A considerable body of literature exists on the political structure of the
gana-sanghas, in spite of which controversy persists. Those who have written on the
subject include K.P. Jayaswal, Hindu Polity; A.S. Altekar, State and Government in
Angient India; DR, Bhandarkar, Ancient History of India; and J.P. Sharma, Amcient
Indian Republics.

¥ We are concentrating here on a review of the political system of the gana-sanghas
to the exclusion of the monarchical kingdoms which will feature it the chapter on
Kingship (Chapter V1),

3 Avadina Sataka, ed. by J.S. Speyer, Vol 0, p. 103.

3 K.P. Jayaswal, Hindu Polity, p. 26.

34 D.R. Bhandarkar, Ancient History of Indis, p. 147.

35 Acdrdnga Sitra, tr. by Hermann Jacobi, Jaing Sitras, S.B.E., Vol, XXII, 1973,
p. 138.

36 M.N., I, p. 284,

37 J.P. Sharma, Ancient Indiarn Republicsa p. 9.
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sangha,” but the terms are used synonymously in the Majjhima
Nikdya, and in the AgtadhydyT of Panini,?® as well as in the Sanskrit
version of the Mahdparinibbana Sutta.*C Altekar has argued that the
terms gana and sangha were used in the same sense to denote a form
of government where power was vested in a group of people, as
opposed to monarchy where power was vested in one person.*! We
have used the term jointly to denote a form of government in

which sovereign power was vested in a collectivity rather than in
the individual. |

Khattiya clans and the gana-sanghas

The most striking feature of the gana-sanghas was their associa-
tion with the khattiyas. From a statistical analysis of the early
Buddhists,** it appears that the majority of the identifiable khattiyas
in early Buddhist texts are located in the gana-satighas; only a few re-
ferences occur to khattiyas as members of the rdja kulas in the
monarchical kingdoms. The Arthasastra also refers to an association
between khattiyas and the Lichchhavis and Vajjis, referring to them
as having equal rank and position with the great ksafriyas of north-
ern India, 1.¢. the Madras in the west, the Kuru-Pancalas in the cen-
tral region, and the Mallas in the east.*® Varma has hinted at the
possibility of a connection between the ksatriyas and the republican
form of government.* The khattiyas in the gana-sanghas are almost
invariably referred to by their respective clan names, such as Lich-
chhavi, Sakya, Malla, etc., but there is no doubt about their status
as khattiyas. In the Mahaparinibbana Sutta various clans come for-
ward and demand a share of the Buddha’s ashes on the ground that
they were khattiyas like the Buddha. It is significant that all the khat-
tiya claimants except Ajatasattu were associated with the gana-
sanghas.*® Numerous other instances can be cited. For example, the
Buddha is referred to as a high-born khattiya in the Sutta Nipdta,*

WKLT Jayaswal, Hindu Polity, p. 24.

3% Astadhydyi of Panini, ed. and tr. by S.C. Vasu, Vol. I, p. 513.

40 1.P. Sharma, Republics in Ancient India, p. 10n.

Y A.S. Altekar, State and Government in Ancient India, pp. 109-10.

42 See Chapter V below and Appendix C for details.

*3 Arthasastra of Kautilya, ed. by R.P. Kangle, Vol. |, p. 244.

4 V.P. Varma, Hindu Political Thought and its Metaphysical Foundations, p. 31.
S DN L pp. 12627

46 Sutta Nipdta, Khuddaka Nikdya, Vol. I, pp. 68-9.
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and Trisald, sister of the Lichchhavi leader of Vesih, 1s called ksat-
riydni, and her husband Siddhirtha of the Natrikas is also described
as a ksatriya in the Kalpa Sitra.¥’

We may draw attention to the tact that the territories of the gana-
sangha were actualty known by the clans that occupied them. Signi-
ficantly, the use of the clan name was a prerogative only of the
khattiyas and it was never used tor other mmhabitants of the gana-
sangha, such as the artisans and the brahmanas, whose occasional
presence is noticed there. Thus Upiali the barber is not called a
Sakyan*® although he lived n Sakyan territory. Nor is Cunda the
kammaraputta (son of a metal-smith worker) referred to as a Malla. *
Similarly, the brahmanas of Khomadussa in the Sakyan territory are
not referred to as members of the Sakyan clan.*® It has also been
argued that collective power in these territories was vested in the
khattiya clan composing the gana-sangha, and that they had
sovereignty over other social groups inhabiting the territory of the
gana-sangha.® Sovereignty therefore extended over the territory
and not merely over the members of the clan.?*

The prerogative of the use of the clan name only to the khattiyas
i1s related to the right to exercise power, which the non-khattiyas did
not possess, On the basis of a reference in Panini, Agrawala has
suggested that not all members of the safigha were entitled to exer-
cise political power, which was the privilege only of the governing
class. He says: ‘It appears that the descendants of the pioncer ksat-
riyas who had settled on the land and founded the janapada treated
political sovereignty as their privilege which they transmitted in

¥ Kalpa Satra, Jaina Sitras, tr. by Hermann Jacobi, $.B.E. Vol. XXII, p. 226.
Morte instances of khattiyas are recorded in Chapter V.

48 Cullavagga, p. 281.

49 DN L, pp- 989,

08 N, I, p. 183. The br&hmaﬁas of Khomadussa seem to have had definite identi-
ty of their own since they had their own santhdgdra or assembly hall in which they
met. This suggests that they did not participate in the deliberations of the Sakyan
assembly. The existence of the santhdgdra was itself a special feature of the gana-
sanghas. 1t is a technical tern which never appears in the context of the monarchies.
All the santhdgaras were located in the capitals of the territories of the respective clans
(T.W. Rhys Davids, D R, 1. p. 113n.}. It may also be nated that unlike the Sikyans
the brghmanas of Khomadussa were antagonistic to the Buddha. They addressed the
Buddha as mundaka and samanaka to indicate their disapproval of him (S.N., [, p. 183).

51 K.P. Jayaswal, Hindu Polity, p. 394.

52 13, R. Bhandarkar, Anclent History of India, p. 161,
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their families from generation to generation’.>* While it is probable
that only descendants of the pioncer khattiyas wielded power, all
khattiyas in a gana-sangha were related to each other and believed
themselves to be descended from a common ancestor.** All would
therefore be descendants of the pioneer khattiyas. This is very evi-
dent from Buddha’s references to his Sakyan kinsmen who appear
to be very closely connected to each other in a network of rela-
tionships. Drekmeier has pointed out that the lincage principle was
the basis of the political system in tribal organizations (or the gana-
sanghas), and thart territory generally corresponded ro kinship ries.>®
He elucidates his argument with the example of certain societies
such as the Nuer, Tallensi and Logoli in modern Africa where
kinship ties play an important rele in political organization,
although political relations are not necessarily coterminous with
kinship organization. We endorse this view as an important charac-
teristic of the gana-sanghas. In the light of the discussion outlined
here, it appears that all khattiya clan members were associated with
the collective exercise of power although the exact method may be
unclear to us.

In this connection a passage in the Bhaddasdla Jataka is notewor-
thy. It depicts the existence of a specially protected tank at Vesah
which was used for the abhiseka (consecration) of the familic of the
gana-rafa. The passage which reads vesali nagare gana raja kulanang
abhiseka mangala pokkharani®® has been understood as describing the
consecration of the rdja kulas of the gana (ganasya rdja kula); but
Adhir Chakravarti argues that it should be understood as ganara-
jasya kulanang or families of the gana rdja.>” According to him, this
also explains a passage in the Lalita Vistara which states that every
Lichchhavi regards himself as a rdjd in the Vajjian republic.®® In our
opinion all Lichchhavi families of the Vajjian gana-sangha partici-
pated in the abhiseka ccremony because all Lichchhavi familics

%2 V.S. Agrawala, India as known to Panini, p. 428.

** D.N., 1, p. 51; see also A.5. Altekar, State and Government in Ancient fndia, p.
136.

5% Charles Drekmeier, Kingship and Community in Early India, p. 93n.

56 Jataka, ed. by V. Fausboll, p. 148.

57 Adhir Chakravarti, ‘The Federal Experiment in India’, Journal of Ancient Indian

History, Vol. X1, 1977-8, p. 34.
58 Ekaika eva manvate aham raja aham rajeti (Lalita Vistara, ed. by Lefmann, Vol. |,
p. 21).
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would be equally entitled to participate in the collective exercise of
power.

The suggesuon that power was wielded only by the khattiya clan
members is supported by the evidence of the Jatakas. In a dispute
between the dasa-kammakaras of the Sikyan and Koliyan clans, the
dasa-kammakaras go back and report to their respective masters,
who then deliberate on the problem. There are no indications that
the ddsa-kammakaras participated in the deliberations.>” Jayaswal de-
duces from his reading of the sources that the slaves and workmen
who were inhabitants of gana-sanghas were categories to whom
citizenship or political participation did not apply.®® The political
structure of the gana-sanghas was also related to their social struc-
ture, but this is an aspect which will be discussed in greater detail in
Chapter IIl. What should be noted here is the fact that the social
organization of the gana-safighas was comparatively simple—with a
preponderantly khattiya population, and a marginai non-khattiya
population composed primarily of brahmanas, artisans and the ddsa-
kammakaras. Of the three non-khattiya categories in the gana-
sanghas, the dasa-kammakaras were numerically more significan
since they represented the base of the working population n the
gana-sanghas.

It may thus be argued that, at least in the Buddhist literature, the
khattiyas actually exercise power, either as members of the gana-
sanghas where they wield collective power, or by association as
members of the rdja kulas in the monarchical kingdoms. In this
context we may draw attention to a passage in the Ambattha Sutta
where it appears that all khattiyas were entitled to receiving the con-
secration of the abhiseka ceremony which was normally associated
with the actual sanction to rule (khattiyd khattiyabhisekana
abhisificheyyang).®! This association conforms to the original mean-
ing of ksatriya as derived from ksatra, which Keith translated as
sovereignty, and which Hocart renders as the Roman imperium. %
Hocart has pointed out that the tradition of describing the ksatriya
as a warrior is based upon later texts and that the primitive meaning
is connected with kingship, or, in other words, with power.®* Var-

5% The Jatakas, ed. by V. Fausboll, Vol. 11, p. 413.

# According to K.P. Jayaswal citizenship was a prerogative of ‘free’ men (Hindu
Polity, p. 98; see also ].P. Sharma, Republics in Ancient India, p. 112).

‘' D.N., 1, p. 85.

62 A.M. Hocart, Caste, p. 37. 3 Ihid., p. 34.
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ma treats Keith's translation of sovereignty as acceptable if it is used
in the general sense of power,%* and this is exactly the way in which
the khattiya is represented in the Buddhist texts. This feature of th.
khattiyas was also noticed by Fick who, in many scattered refer-
ences, implied that the khattiyas were associated with the actual ex-
ercise of power,5

The most significant political phenomenon, to which the Bud-
dha was a witness, was the gradual decline of the gana-sanghas, and
the cotresponding rise of territorial units led by the kingdoms of
Kosala and Magadha. Both features played a crucaial role 1n the de-
velopment of Buddhist political thought and of the Buddhist san-
gha. Whereas in the past the shift had been from monarchies to
Qana-sanghas, 1n the sixth century B.C. a shift was taking place in the
reverse direction. Ling has suggested that the growth of
individualism® was responsible for the decline of the gana-sanghas,
but there were other socio-economic forces which explain their col-
lapse and we must now turn to an analysis of these forces.

SECTION 1I: ECONOMY AND SOCIETY AT THE TIME OF THE BUDDHA
Expansion of agriculture

A striking feature of the economic and social system of the period
is the tremendous expansion of the economy. In many ways
the period provided the basis for the kind of economic develop-
ment that occurred over the next 500 years. It was characterized by
 important agrarian changes which, in turn, influenced the social
and political forces of the time. There is constderable evidence of
agriculture having now firmly become the pivot of the economy.
The clearing of the land and its preparation for cultivation had been
facilitated by the increasing availability and use of iron, a fact
attested by numerous archacological-excavations and their historic-
al analyses. A great deal of attention has been focused on the theme
since Kosambi®” argued that the large-scale clearing of forests in the

64 V.P. Varma, Hindu Political Thought and its Metaphysicai Foundations, p. 49.

65 R. Fick, The Social and Economic Organisation of North-East India in Buddha’s
Time, pp. 79-R1.

%6 T, Ling, The Buddha, p. 62.

87 D.D. Kosambi, ‘Ancient Kosala and Magadha’, J.B.B.R.A.§., Vol. XXVII,
1952, pp. 180-213; and ‘The Beginning of the [ron Age in India’, J.E.S.H.O., Vol.
Vi, pt. Iil, 1963, pp. 309-18.
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Gangetic valley could not have been undertaken without the use of
iron.%® The point has been restated since then by other scholars and
we need merely summarize the findings of archaeologists and
historians on this theme.

Early recognition of the relationship between iron and the begin~
nings of a new civilization was suggested by Y.D. Sharma.® Later
it was pointed ont that the archaeological evidence for iron pre-
dates the emergence of Northern Black Polished ware (hereafter
NBP ware) pottery in the Ganga Valley,” and that NBP ware itself
is associated with the second urbanization in India. NBP ware is
also characteristic of the age of the Buddha. Sharma says: ‘In upper
India a number of widely distributed sites of this period are marked
by the occurrence of a highly individual shiny ware, often black,
known to archaeologists as NBP ware’. Its duration is roughly de-
fined between 500 and 300 B.c. (although some archaeologists now

tend to push the date back by a couple of centuries), and Sharma
points out that the Ganges plain was the centre of its dispersal. He

also suggests that, broadly speaking, it was co-eval with the sup-

remacy of Magadha.”! |
Expansion in agricultural produce is similarly related to the en-

hanced use of iron implements, including ploughshares, the sickle,

“ N.R. Ray {‘Technology and Social Change in Early Indian History', Purdiatva,
Vol. VIII, 1975-6, p. 133) has questioned the conclusion that large scale clearing of
the Gangetic valley could not have taken place without the use of iron. He argues
against the assumption that the introduction of iron technology and iron implements
in the Ganga~Yamuna valley, before 320 s.c., were of such a scale as to induce the
sort of social changes which are held to have been triggered off by the technological
changes associated with the use of iron (R.S. Sharma, ‘Material Milieu of the Birth
of Buddhism’, paper presented at the 20th International Congress of Orientalists,
Paris, 16—22 July 1973). According to Ray, archaeological evidence available to date
does not indicate any large scale clearance of the jungles through the use of iron tech-

nology. He argues that iron technology was neither qualitatively nor quantitatively
diversified enough to bring about significant social changes. Earlier D.K. Chakra-

barti had pointed out that iron was responsible for stabilizing agriculture rather than
initiating it. According to him, it was the basic technological element only from the
sixth century B.C. onwards and not before (D.K. Chaktrabarti, ‘Beginning of Iron
and Social Change in India’, Indian Studies Past and Present, Vol. X1V, no. 4, 1973,
pp. 336-8).

% ¥.ID. Sharma, ‘Exploration of Historical Sites’, Ancient India, Vol. IX, 1956,
pp. 118-9. :

70 .. Misra, Some Aspects of Indian Archaeology, p. 85.

71 ¥.D. Sharma, ‘Exploration of Historical Sites’, Ancient India, Vol. IX, 1956, p
119.



18 Social Dimensions of Early Buddhism

hoe and chopper, which are supported by archacological
evidence.”? A survey of references relating to iron in early Indian
literature has revealed beyond dispute the association of iron with
the common people and thus with agriculture in the Gangetic Val-
ley by about 700 B.c.”” Further, it is suggested that there is a case -
for putting the beginnings of the use of iron in the Indo-Gangetic
divide to about 800 B.c.”* Buddhist texts also allude to the use of
the iron plough for cultivation. The Kasibharadvdja Sutta of the Sui-
ta Nipdta gives the analogy of a ploughshare which having become
heated during the day, hisses and smokes when plunged into
water.”” The analogy is repeated in the Mahavagga.” Its use indi-
cates a widespread familiarity with the iron plough and suggests
that it was regularly employed in agriculture by the time of the
Buddha.

The extension of agriculture in the middle Ganga plains is re-
flected in a variety of ways in Buddhist literature. A large range of
crops has been tabulated by G.S.P. Misra, who has also collected
information on the classification of land, the implements used, and
the cycle of operations on the basis of references in the Vinaya
Pitaka.”” The frequent use of agricultural similes’™ reinforces the
importance of agriculture in society. Many of the vinaya rules
themselves relate to crops, and the institution of the vassd-vdsqa or
the rain retreat was permitted by the Buddha when people com-
plained against the damage caused to the new crops by the bhikkhu's
incessant touring in the rainy scason.”” Although cattle keeping did
not decrease very radically, it clearly became a subsidiary and ancil-
lary occupation of agriculture. A passage in the Samputta Nikdya re-
flects the Buddlia’s recognition of the importance of agriculture, In
a conversation between a deva {deity) and the Buddha, the deva up~
holds the traditional view and remarks on the significance of cattle,

72 S.P. Gupta, ‘Two Urbanizations in India’, Purdtattva, Vol. VII, 1974, p. 55.

7 D.K. Chakrabarti, ‘iron in Early Indian Literature’, J.R.A.S., 1979, no. L, p.
24.

™ Ibid.

75 Sutta Nipdta, Khuddaka Nikdya, Vol. I, p. 282.

76 Mahavagga, p 241.

77 G3.S.P. Misra, The Age of the Vinaya, pp. 243-50. .
B MN., 1 p. 200; AN, L pp. 213, 222, 224, S.N., i, pp. 77, 284, 370. Sce also
J-W. de Jong, “The Background of Early Buddhism’, Journal of Indian Buddhist Stu-
dies, Vol. XII, 1964, p. 39.
" Mahivagee, p. 144.
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In his reply, the Buddha favours agriculture as against pastoralism, .
and in this he was clearly reflecting the new values of the period.®
Consequently, the possession of fields become an extrernely valu-
able asset and is frequently reflected in the Buddhist texts.®'

The extension of agriculture in the mid Ganga plains was pri-
marily a rice phenomenon since the area was eminently suited to
rice cultivation, particularly because of the year-long supply of wa-
ter from the river Ganga. The method of paddy transplantation was
probably learnt during this period.®® The increase in rice cultivation
and the decline in cattle rearing resulted in major dietary changes.
On the basis of population research Ling suggests that there is a defi-
nite relationship between rice growing areas and a higher fertility
rate, since the consumption of rice gruel allows children to be
weaned earlier, thus enabling the mother to conceive again.® The
Buddhist literature suggests that the increase in population is a sign
of development and prosperity. The narratives speak of teeming
cities with people jostling each other and of numerous settlements
in the countryside, all of which are an index of a flourishing and
prosperous kingdom.®* ‘The kingdom of Magadha is described as
consisting of 80,000 gamas but of course the significant point is that
the economy could support the population even as it expanded.®

'The period also witnessed the second urbanmization of India.
Archacological evidence confirms the existence of a number of his-
torical sites in the central Gangetic basin associated with the
Buddhist tradition, and it is notable that most of them also disclose
the presence of NBP ware.® Some excavations have been identified
as places referred to in Buddhist literature such as jetavana at Savat-
thi (Sahet-Maheth) and the Ghositarama at Kosamb1.®” Other
excavations in Raja Vishal Ka Garh (Basarh) in Muzzafarpur and
Piprawa have been identified as the Vesali and Kapilavatthu of

2 S N., L p. 8.

81 M.N., II, 136, A.N., IV, p. 208. See also Acdranga Siitra, Jaina Sitras, tr. by
Hermann Jacobi, 8.B.E., Vol. XXII, p. 19.

82 R.S. Sharma, Sidras in Ancient India, p. 95.

3 Trevor Ling, The Buddha, p. 50. ¥ D.NL L p. 130; G.S., 1L, p. 158.

85 Mahdvagga, p. 199.

8 Y D). Sharma, ‘Fxploration of Historical Sites’, Ancient India, Vol TX, 1956, p
142. It has been suggested that Buddha's alms bowl, seen by Fa-hien and described
by him, was probably of NBP ware (M.D.N. Sahi, ‘Stratigraphical Position of the
NBP ware in the Upper Ganga Basin and its Date’, Purdtattva, Vol. VI, 1974, p. 93).

7 Ibid., p. 145.
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Buddhist literature.®® The Mahdparinibbdna Sutta mentions six
mahanagaras which were populated by many wealthy people. These
were Campi, Rijagaha, Savatthi, Siketa, Kosambi and Kasi.
Ananda considers these mahdnagaras worthy of being the scene of
the Buddha’s parinibbana.®® Similarly, Buddhist literature frequent-
Iy mentions the existence of well fortified towns with city gates and
wise wardens to watch over the entry and exit points.” There was
considerable contact between these urban centres, and people are often
described as visiting others cities on various kinds of business.”
There are examples of people travelling for professional reasons
too. The physician fivaka went from Rijagaha to Taxila to train for
his vocation.”? On his way back he was able to sustain himself by
curing patients living in the urban centres along the highway.** He
was also especially sent for by princes and other wealthy urban
dwellers in the large cities once he had established his reputation as
a great physician.

The second urbanization

The expansion of agriculture and, consequently, of the economy
as a2 whole was a major factor in the new phenomenon of urbaniza-
tion. Cities cannot exist without some form of agricultural surplus,
and it has been pointed out that there was some degree of move-
ment in foodgrains along with other items of trade™ during this
period. In fact, the emergence of money itself has been related to
the exchange or barter of agricultural produce. According to Joshi,
the term for currency in early India, karshapana or kahapana, is de-
rived from the verbal roots krish (to cultivate) and pan (to exchange,
barter or bargain).”®

The emergence of a more complex economy with a greater de-
gree of specialization and the appearance of metallic money in the
form of punch-marked coins also contributed to the expansion of
trade. The beginnings of the corporate organization of trade are
evident in the use of terms such as sangha, gana, seni and piiga.”®

% Ibid., p. 146, ¥ DN, L p. 110

% AN, I, pp. 234~5; G.S., 1, p. 64, K.S., V, p. 139.

oL Pacittiya, p. 136. %2 Mahavagga, p. 287. # Ibid., p. 288.

94 S.P. Gupta, ‘Two Urbanizations in India’, Purdttatva, Vol. VII, 1974, p. 55.

% M.C. Joshi, ‘Early Historical Urban Growth in India: Some Observations’,

Purdttatva, Vol. V11, 1974, p. Sin.
% Paciurtya, p. 302.
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‘Trade routes were established and were called vanippathas,” and
caravan traffic made its appearance.”® A number of market towns
grew up along the trade routes forming linking points. Joshi has
pointed to a verse in the Suita Nipdta which enumerates a number
of market towns on the trade route connecting Assaka with
Magadha.” A number of similar trade routes connected the major
trading centres, such as the route to the south from Rajagaha,'®
which in turn gave a decided fillip to urbanization.' Joshi has
argued that urbanization began with the adoption of monetary ex-
change, and this was part of an economic phenomenon which
transformed the barter-based economy of a vast rural area and link-
ed it with the exchange structure of those days.!°? While the im-
" portance of economic and social factors, such as an agricultural
‘base, increased importance of trade, growth of a merchant and arti-
san class, etc., are conceded as obvious features of any urban scene,
Chakrabarti has argued that the spark that set off the process of ear-
ly historical urban growth in cities such as Rijagaha, Viranasi,
Kosambi and Ujjayini was the factor of political power. He argues
that the socio~economic factor could be effectively integrated with-
in one social complex and given a centralized direction only under
the aegis of a consolidated power structure.!® This reasoning re-
ceives support from the examples of urbanization n the gana-
sanghas. We have earlier mentioned the six mahdnagaras of Buddhist
literature—significantly all six cities were in monarchical king-
doms. Although Vesili otherwise appears to be an important city it
does not feature in the list. Perhaps it was not as large a trading cen-
tre as the six other cities. This would add support to our point that
the gana-sanghas had a simpler social organization than the monar-

%7 Mahdvagga, p. 244. % Pardjika, p. 294.

*> M.C. Joshi, “Early Historical Urban Growth in India: Some Observations’,
Purdttava, Vol. VII, 1974, p. 90; Sutta Nipata, Khuddaka Nikiya, 1, p. 419.

100 Pacittiya, pp. 113, 176.

191 While the beginnings of trade made a definite appearance in our period it was
to reach great heights and have its full impact only in the following era. Our period
reflects what could be termed the ‘take-off” stage for trade and commerce. This is
consistent with the notion that an expansion in agricultural output has to precede an
vxpansion in trade and commerce,

102 M. C, Joshi, ‘Early Historical Urban Growth in India: Some Observations’,
Purdttatva, Vol. VI, 1974, pp. 90-1.

103 D.K. Chakrabarti, ‘Some Theoretical Aspects of Early Urban Growth’, Purat-
tatva, Vol. VII, 1974, p. 88.
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chics, and that they did not produce a widc range of goods. But a
more important reason for none of the cities of the gana-sanghas
being listed as a mahanagara was chat the gana-sanghas were suffering
from problems of internal collapsc. In contrast, the monarchies
were marked by a period of political consolidation which probably
provided a boost to the process of urbanization.

Of the six mahdnagaras which were major political and commer-
cial centres, the most important appear to have been Savatthi and
Rijagaha. In the lifetime of the Buddha, Savatthi probably had an
edge over Rajagaha, and it was there that the Buddha spent 2 large
part of his teaching career. However, by the time he died, R3jagaha
seems to have grown in importance because it was here that the
first Buddhist Council was held.

Craft production and trade

Other concomitants of an expanding economy also began to make
an appearance, and some of these features were used as similes by

the Buddha. They include trade, interest and debts.'™ There are
several references in the texts to metallurgy,'%° the construction of
permanent structures, '’ and a very wide range of goods. Textiles,

both silk and cotton,'? leatherwork,'® fine pottery,'® ivory

work, 110 and woodwork!i! all figure in the literature. This increase

in the production of material goods was reflected
in the numerous rules about the permitted articles of possession

for the bhikkhus that also made their appearance in the

texts.'’® A natural outcome of this growing complexity of the eco-

nomy was expressed in the degree of specialization which became
apparent during the period. The Samafiiaphala Sutta of the Digha
Nikaya lists a number of occupations that were commonly
pursued.’’? There are 25 such occupations listed by the king, and

these include 2 wide range of specialized skalls.

Types of settlement

Apart from newly developed large urhan centres, there were va-

104 A N., 1L, p. 86; A.N., L, p. 107; A.N., IIL, pp. 65-7.
103 Cullavagga, p. 225; A.N., 11, p. 286.

198 Cullavagga, pp. 239~49. %7 Pargfika, p. 321.
108 Mahavagga, pp. 204—49.
1% Pardjika, p. 348 110 pgcittiya, p. 221. M MN.LIL p. 371,

W2 Cullavagea, pp. 195£T. W PD.NLY .52,
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pleus other scttlements such as the gdma, nigama and nagara.
According to Wagle,''* although the gdma is treated as being
equivalent to a village, in practice it was merely the smallest unit of
settlement and could imply a ward, a hamlet, or even a temporary
settlement. A nigama represented a settlement which was between a
gdma and nagara and represented a large and more complex unit
than the gama. The nagara was a town which was frequently a forti-
fied scttlement and apart from the mahdnagaras, was the largest unit
of settlement in a janapada. Between each of these settlements, each
of which was a unit of social recognition and constantly growing as
a result of the expanding economy, lay the forest areas into which
the bhilkhus frequently retreated for solitude. The Vinaya definition
of the aratinia states that, leaving aside the gdma and the outskirts of
the gima, the surrounding land was argfifia.!’> Many of the towns
mentioned in the texts had a mahavana in the vicinity, but with the
expansion of the cultivated area the forests were gradually dimi-
nishing, making way for new settlements.

The pattern of landholding

The expansion of agriculture brings us to an extremely significant
aspect of the economy: the pattern of landholding. The problem of
ownership of land continues to be one of the unresolved con-
troversies of ancient India. However there are certain observations
which have struck us during the course of our study, but in making
them we shall restrict ourselves to the question of landholding.'*¢
Individual holdings had definitely appeared by the time of the Bud-
dha, and most of the land was being fafmed in this manner, at least
in the monarchical kingdoms, as is evident from the Aggafifia Sutia
in which kingship originates with the emergence of separate ficlds.
According to it the violation of rights to ownership of the fields
leads to the need for a king. The idea of separate fields is reiterated
in a parable which derides the folly of a man who neglects his own
fields but thinks of weeding his neighbour’s.\'® The Milindapaiiha

gives us ar least one method by which the righes over land origin-

14 N.N. Wagle, Society at the Time of the Budiha, pp. 13-37.

N5 pardicka, p. 62.

116 1, Jolly has pointed to the distinction between ownership and possession in the |
law of property (J. Jolly, Hindu Law and Custom, p. 196).

17 p.N., i, pp. 72-3.

1R AN Bosc, Social and Rural Economy of North India, Vol. 1, p. 17.
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ated. It says that, when a man clears the land of its forest and pre-
pares it for cultivation he establishes rights over it: ‘yatha . . . koci
puriso vanam sodhetva bhiimim niharati tassa sa bhimi ti jano voharati na
cesa bhiimi tena pavatita tam bhiimim karanam katva bhiimi samiko nama
hoti™'? (“It is as when a man clears away the jungle and sets free a
piece of land and the people say ‘that is his land’. Not that the land
is made by him. It is because he has brought the land into use that
he is called the owner of the land.”*?®) This statement represents a
very important principle in relation to private property and associ-
ates it with that of labour. It suggests that a person becomes entitled
to the land primarily because he has put labour into it.'*! While a
considerable amount of land was in the possession of peasant prop-
rietors, which according to Mrs Rhys Davids represented the bulk
of the holdings, 1% the king also appears to have been in direct con-
trol of some of it. This probably consisted of all the wastelands,
forests and mines. %> From this category of land the kings of Kosala
and Magadha began to grant brahmadeya lands to the brahmanas'?*
which make their appearance in the Pali canon. Such a view is sup-
ported by Radhakrishna Choudhary, who argues that hrahamadeya
lands were granted out of the royal domain or the crown lands, and
these had nothing to do with the lands held by cultivators.'2 It
may he nated that all the hralimadeya lands mentioned in the Pili
texts were granted by Pasenadi and Bimbisira. The fact that these
lands were a distinct category carrying a special connotation is evi-
dent from a stock passage in the Pali canon describing brahamadeya
lands as follows: ‘tena kho pana samayena brahmano pokkarasadi ukleat-
tang afjhdvasati sattussadang, satinakatthodakang, sadhafifiang, rajabho-

gang, rafifia pasendind kosalena dimnang rajaddyang hrahmadeyyang’ 1?0

(‘At that time there dwelt at Ukkattha the brihmana Pokkharasidi, a
spot teeming with life, with much grassland and woodland and

19 Milinda paiiha ed. by V. Trenckner, p. 219. |

120 A N. Bose, The Social and Rural Economy of North East India, Vol. I, p. 15.

12% Jayamal Rai, The Rural-Urban Ecomomy and Social Changes in Ancient India, p.
15,

122 C.A.F.- Rhys Davids, ‘Economic Conditions according to Early Buddhist
Literature’ in E.J. Rapson (ed.), Cambridge History of India, Vol. I, p. 176.

123 A.S. Altekar, State and Goyernment in Ancient India, p.275.

24 DN, 1, p.109; D.N., 1, p. 96; M.N., 11, p. 427; D.N., |, p. 76.

125 Radhakrishna Choudhary, ‘Ownership of Land in Ancient India’, J.B.R.S.,
Vol. LI, p. 32.

126 D.N.,L p. 76
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com, on a royal domain, granted him by King Pasenadi of Kosala as
a royal gift, with power over it as if he were king’.)'” The com-
mentary to the Majjhima Nikaya explains brahmadeya as setthadeya,
the best gift; and adds that once given the gift could not be taken
back again.!?

The implication of the statement raja bhogang is not completely
clear. It has been suggested thart the lands were rent free and that the
grantee was entitled to full usufructuary rights on it, rather than
carrying administrative and political rights with the grant.'*® Rhys
Davids suggests that the lands were tax free, being a grant of the
king’s half share as tax, although he believes that the brahmadeya
carried with it judicial and executive rights too. He further suggests
that the grant would cover only the king’s rights, and that the righe
of the peasants to the other half and to the use of the common
wasteland would remain with them.'*® It should be noted that
brahmadeya lands 1n the Pali canon are always located in a brahmana
gama. In addition to the single brahmadeya holder, such as the
brahmanas Pokkharasidi, Sonadanda, or Canki, there are a large
number of brahmana-gahapatis who also constitute the brahmana
gama. This point is discussed in greater detail in the following chap-
ter. |
Aaiother controversial pout related to the question of landhold-
ing and land ownership is that of the transfer, sale and gift of land.
Aniathapindika’s purchase of Jetavana from the prince Jeta Kumara
is wcll known, although not entircly frec of controversy. It should
be noted that the transfer of Jetavana represents orchard land or
woodland, and not agricultural land, of which type of transfer we
do not find a singlc instance in carly Pali-literaturc. Similarly,
although numerous gifts of land were made to the sangha, each con-
sisted of the gift of a vana or orchard land.'?! Even though this may
not have been actual forest land, it probably represented partially
cleared, or even uncleared land on the outskirts of urban centres!2

like Savatthi, Rijagaha, Saketa, Kosambi'** and other smaller set-
37 LB, Vol. 1, p. 108, ' ALLLS. UL p. 3b4n.
22 DB, L p. 108n. 130 Ibid.

3! The Vinaya defines an drdma, the usual term for the gift of land to the sangha, as
a flower garden (puppharamo), or orchard (phalaramo). See Horner (B.O.D., 1I,
p- 2n; Pardjika, p. 61). The Anguttara Nikdya bans the sangha from the possession of
agricultural land (A.N., IV, p. 266). '

132 8, Dutt, Buddhist Monks and Monasteries of India, p. 59.

133 por cxample, Jetavana, Vcluvana, Afijanavana and Ambavana. The natural or
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tlements, which were meant to be used as units of settlements for
residential purposes for the bhikkhu-sangha. We believe that this in-
dicates that the sale or gift of agricultural land had not yet appeared
in society. Even the land gifted by the king to brahmanas as
brahmadeya is likely to have been uncleared or partially cleared land
which was part of the royal lands. This is suggested by the descrip-
tion of much wood, grass and insects inhabiting the grassland
which does not give the impression of already cleared agricultural
land. The presence of large numbers of brahmana-gahapatis in these
brahmana-gamas could imply that the land was prepared for cultiva-~
tion through the initiative of the former.

Emergenice of a stratified society

The growing complexity of the economy as it expanded was
naturally expressed through the emergence of a more stratified
society, While most of the land may have been in the hands of
peasant proprietors, some large units of land had also come into ex-
istence. The most striking example is that of the brahmana
Kasibharadvija of the village of Ekanala, who is described as using
500 ploughs.'*> While the figure 500 need not be taken too serious-
ly. the fact-that it represented a large holding should be noted. In
contrast to this, the period also marks the beginning of hired labour
on a fairly large scale. Pali texts frequently mention ddsas, kamma-
karas. and porisas, '3 who appear to be employed within households
as well as working the land. It is pertinent that the words vetan and
vaitanika appear for the first time in Panini's Astddhyayi,’?” and this
characterizes the emergence of wage labour. It can be argued that
these terms began to occur in this period only because large agri-
cultural holdings did not exist in the past, whereas they had begun
to appear at the time of the Buddha. Of the three categories of ddsa,
kammakara, and potisa, the ddsas may actually have been better off
since they were integrated into the family that owned them. 38

virgin nature of these lands 15 suggested by the names themselves. For example,
Veluvana is 2 bamboo grove.

'** There is no indication of the ritual injunction against the brdhmanas’ participa-
tion in agriculture in the Buddhist texts. The hrihmana Kasibhiradvija, for instance,
is directly involved in managing agricultural operations on his land (Sutte-Nipdta,
Khuddaka Nikdya, Vol. 1, p. 281). _

% 1bid., p. 281 ¢ Picittiya, p. 108; S.N., 1, p. 94.

137 5 C. Vasy, Astadhyayr of Panini, Vol. 1, p. 811

3D IN. Chanana, Slavery in Ancient India, 1960, pp. 58, 162.
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The term dalidda'*® also appears frequently in the Pili texts to de-
note extremely poor people who led miserable and deprived exist-
ences, and were ‘needy, without enough to eat or drink, without
even a covering for the back’.'*° In contrast, there were people who
lived very comfortably or even luxuriously, possessing gold, sil-
ver, grain, a carriage, and a beautiful house'* with servants to
work for them.!*? Bose has pointed to the pronounced social con-
trast between classes expressed through the familiar Pali phrases
mahabhoga kula and dalidda kula, sadhana and adhara; sugata and
duggata.'®® The texts also reflect a pragmatic recognition of the
power of wealth. The Anguttara Nikdya mentions a poor man who
would have to go to jail for non-payment of debt, whereas a person
of wealth could escape the same fate. 1+

The sharp differentiation between the two categories created the
beginnings of social tension. The Vinaya Pitaka refers to the ddsa-
kammakaras of the Sakyans attacking their masters” womenfolk as
an act of revenge when the women were alone in the woods.'®
The recognition of exploitation had also emerged. The Majjhima
Nikaya relates a very significant incident* of a dasi called Kali, and
her mistress, a gahapatni called.Vaidehi, who was reputed to be
even tempered and gentle. Kili, however, attributed her mistress’
supposed even tecmper to the fact that her own exemplary be-
haviour gave the mistress no cause for anger. Kili was meek, sub-
missive and hard-working normally, but she decided to test her
mistress’ real temper by rising late and ignoring her calls three
mornings in succession. This was too much for the mistress whose
temper cracked up under the strain of the incident and she physical-
ly assaulted the dadsi. The whole incident is narrated as a sarcastic
comment on the behaviour of the rich mistress. While the dasas
were sometimes treated reasonably well, the normal food for the
dasa-kammakaras was broken rice and sour gruel.!*” The ddsa-

139 See Pacittiya, p. 108 for a dalidda kammakara, and Cullavagga, p. 254 for a dalid-
da tunavdya. Also see M.N., 11, p. 89; A.N,, I, p. 84.

140 M.NL, 100, p. 240; M.L.S. 111, p. 215.

4t pMLUNL, IO p. 248. 142 Cullavagga, p. 249.

143 A N. Bose, The Social and Rural Economy of North-East India, Vol. I, p. 270,

144 4 N 1, p. 232.

145 Significantly this is also one of the first written records of women being the
obvious targets in the case of antagonism between two social groups (Pécittiya, p.
241

149 MUN., 1, pp. 167-8. 47 4 N., 1, p. 134.
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kammakara-porisa, or those who laboured for others, formed the-
lowest economic strata in society. Evidently, even in an era of ex-
panding agriculture, there was not enough land to go round for
everyone. Further as the economy became more complex the
availability of land and the ability to provide labour were not
enough to begin agriculture. A certain minimum of capital in the
form of bullocks for ploughing and the basic requirements of farmi-
ing had made their appearance so that those without the means to
raise this capital had to sell their labour in order to survive.

Another interesting facer from the carly Pahi texts is the idea that
there was only a fixed surplus available in any household, which
placed the samana-brahmana in a relationship of opposition to the
dasa-karnmakara. The Samyutia Nikdya indicates that the share gifred
to the samana-brahmanas as aims could have gone instead to the dasa-
kammakaras, A setthi-gahapati of Savatthi is described as giving alms
to samana-brahmanas but subscquently regreceing his action and
arguing that he should have given it to the ddsa-kammakaras
instead.'*® This opposition between the samana-brahmana on the
onc hand and thc dasa-kanimakaras on the other, in rclation to the
gahapati, is also noticeable in the Sigalovada Sutta. The samana-
brahmana is placed at the zenith (uparimddisd) and the dasa-kammakara
is placed at the nadir (hetthimadisd) in a structurc of rclationships in
which the gahapati is the nodal point.'*” This appears to imply an
opposition based on the principle that the dasa-kammakaras provided
labour and thereby formed the basc of the productive system and of
society. In contrast, the samana-brahmana withdrew from labour
and economic activity as also from society and lived off the labour
and economic activity of others. Since the samana-brabmana was
outside society, although supported by it, he was placed at the
zenith. The ddsa-kammakara was an integral part of the economy
and society, forming its very foundation. It was primarily through
his effort that the surplus was generated but since he had no control
over it he was placed at the bottom or nadir. The placement of the
two groups is indicative of the basic values of the system itself. It
has been generally assumed that India’s economy in the sixth cen-
tury B.C. was producing enough surplus'®® to feed a substantial sec-

SN L p. 91 47 DN L, pp. 147-8. :

150 It should however be noted that the existence of surplus all the time cannot be
taken for granted. Occasional shortages of food are mentioned (see S.N., 111, p. 286
and AN, 11, p. 330). Alsa the UVinaya speaks of food being the nroduct of hard
labour {Cullavagga, p. 223},
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tion of the people who had withdrawn from economic activity.
Even so, Buddhist texts reveal that this became possible only at the
expense of the dasa-kammakaras, or those who provided their labour
to produce the surplus. The surplus itself was relative since it could
have been redistributed among the disa-kammakaras themselves.

Occupational groups and the process of tribal assimilation

The proliferation of the number of occupational groups which re-
sulted from the expansion of the economy was probably one way
in which many tribal groups were being assimilated into society.
We shall deal with the problem of social stratification as reflected in
Buddhist literature in Chapter 111 where we shall consider the terms
vanna and jati. However here we shall discuss briefly the Brahma-
nical theory of varnasamkara. The theory, which features in the
Dharma- Siitra literature’™ composed roughly during the period of
Buddhist literature that we are analysing, depicts a process of social
adaptation. Since the Brahmanical system of stratification was a
hierarchical or linear order, every new group or occupation had to
be fitted into the scheme of the social order in relation to the total
system. This empirical reality of assimilation had to be given a con-
ceptual formulation which was provided by the varnasamkara
theory. The process by which this assimilation took place has been
suggested by N.K. Bose'*? on the basis of similar tribal assimila-
tion in nineteenth century India. He has argued that, with the gra-
dual expansion of organized society and the consequent lack of
space available to the tribals, their economy could no longer effec-
tively support them. This resulted in the tribal group beginning to
specialize in a particular occupation like basket-weaving or hunt-
ing, and then joining the larger productive system of the Hindus.
They were then absorbed into Hindu social organization at the
lower end'®® and became a distinct caste, This was done as far as
possible by guarantceing a monopoly in a particular occupation to

3! Vasista Dharmasiitra, Sacred Laws of the Aryas, tr. by George Buhler, $,B.E.,
Vol. X1V, p. 94; Baudhayana Dharmasiitra, ibid., pp. 197-8. Sec V.N. jha for a de-
tailed analysis of the theory of the varnasamkara {"Varnasamkara in the Dharmasit-
ras: Theory and Practice’, J.E.5.H.O,, Vol. XIIl, Pt. 1II, 1970, pp. 273-83.}

32 N.K. Bose, Culture and Society, p. 207.

'>3 It is evident from the Aggadfia Sutta of the Digha Nikiya that the suddas who

were the lowest vanna of the social system were tribal groups living mainly by hunt-
ing and fishing (D.N., 1lI, p. 74).
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each caste within a given region.'®* The process of absorbing tribals
at the lower level of the hierarchy was made possible because Hin-
du society gave them a minimum economic security which could
not be attained under the tribal system, particularly after the tribes
" had been affected by encroachment on the more fertile portions of
their lands.'® They then became not only a part of the larger eco-
nomic unit but also part of the larger cultural unit represented by
the caste system. This process of tribal absorption was conceptual-
1zed in the theory of vamasamkara.

The importance of kinship ties

The process of political and economic expansion could have
affected kinship ties adversely, breaking them down in the emerg-
ing social system of the sixth century B.c. However, in reality the
kinship structure adapted itself to the changing situation and be-
came one of the principles of caste (jiti) organization. The expand-
ing economy had created a new demand for specialization and a
proliferation of occupations, but this development was tied to the
kinship factor since specific occupations became the monopoly of
certain categories in society. The emergence of hereditary spe-
cialization meant that one was born not only into a family (kula)
but also into an occupation which was the hereditary preserve of
that kula. This has led one historian to suggest that Buddhist socie-
ty was kinship-based rather than caste-based.'® There is little
doubt about the importance of kinship ties in this period when it
appears to have played a greater role than in later times.’®” The
Buddha himself recognized the strength of kinship bonds and tre-
ated them as a valid reason for providing exceptions to a large num-
ber of vinaya rules. Bhikkhus were allowed to maintain contacts
with members of their families, ™" visiting them even in the vassd-
vasa, if necessary, when travel was normally forbidden. Similarly,
bhikkhus who were strictly prohibited from watching army parades
or visiting the battlefront were allowed to meet kinsfolk who were
“seriously ill or dying on the battle front, Further women were per-
mitted to enter the sangha only after women of the Buddha’s kin-
group had repeatedly pleaded with him, and through the subse-

154 N.K. Bose, Culture and Society, p. 209, 135 Ibid., p. 210.

156 N.N. Wagle, Society at the Time of the Buddha, pp. 157-8.
157 thid , p 157 158 Mahdvagga, p. 154.
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quent intervention of another kinsman, Ananda, in their favour."”

The loss of kin is described as the greatest logs that could affect a
man and was rated much higher than the loss of wealth.'® The cut~
ting off of ties with kinsmen was the greatest sorrow to be faced by
a family which was being renounced by the imminent bhikkhu.
Even the Buddha recognized this fact of family life when he ruled
that various categories of people had to obtain permission from
their kinsmen before being ordained into the sanigha. In addition,
the Buddha realized that since kinship ties were so strong in the
wider society, the sangha must provide alternative ties to the bhik-
khus to substitute for the lost ones. This probably explains the use
of kinship terminology to characterize the new fraternity of the
bhikkhus. Every bhikkhu who joined the sangha now had a new rela-
tionship with the founder as well as with other bhikkhus. All were
teferred to as the Sakyaputta samanas, as distinct from other samanas
and paribdjjakas, who did not share the same bond as sons of the
Buddha. Their new bond tied them in a relationship of brother-
hood among themselves. Significantly only the Buddhists display-
ed this feature which appears to have been a Buddhist innovation in
the samana world. Sects like the Ajivikas or Jainas did not develop
similar attitudes to kin groups. It is possible that the influence of
kinship bonds on the Buddhist sanigha can be attributed to the stron-
ger basis of kinship in the gana-sanighas of which the Buddha had
been a member before he renounced the world.

Women in the Buddhist literature

Patriarchal values in relation to women are also reflected in early
Buddhist literature. Such an assertion may appear to be a contradic-
tion since the period as a whole is supposed to have been characte-
rized by a higher status for women than in the past!®! for dissident
sects allowed women to join their respective sects. The samana cul-
ture no doubt recognized that regardless of caste, class, or sex,
everyone had the potential for salvation. But, apart from conceding
this principle the attitude of society was generally against women.
The narrative describing the entry of bhikkhunis into the sangha
illustrates this bias. The Buddha did not want hhikkhunis in the
sangha. It permission was finally (and grudgingly) granted it was en-

159 Cullavagga, p. 374. 160 4 NI p. 401.
191 1.B. Horner, Wonen Under Primitive Buddhisim, p. 2.
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tirely because Ananda made the Buddha concede that women were
as capable of salvation as men,®? which in itself was a2 recognized
principle of the samana culture. In fact, in the entire early Buddhist
literature only Ananda seems to have genuinely believed in the
principles of equality between men and women, and he systemati-
cally championed their cause.}®® After Buddha’s death the sangha
even criticized him for espousing the cause of women on two occa-
sions: first for pleading Mahapajipati Gotami’s case on the question
of the entry of women into the sangha; and second, for his gesture
of sympathy to the weeping Malla women who wanted a glimpse
of the Buddha’s last remains.'®* This was treated as defiling the
Buddha’s sacred body. Whatever Ananda’s compatriots may have
thought, Ananda’s gesture was born out of his genuine humanity
which recognized women as equal human beings. Ananda in fact
appears to be the only figure in Buddhist literature who was cone
cerned about the evidently unequal relationship between men and
women. On one occasion he sought an explanation from the Bud-
dha as to why women did not sit in court, or conduct business.'®®
Ananda obviously felt that they should have been participating in
all such activities. |
Apart from Ananda’s espousal of their cause, the general tone of
Buddhist literature is antagonistic to women. Once they were
grudgingly admitted into the sangha they were firmly (and unfairly)
placed under the authority of bhikkhus. This was one of the pre-
conditions that Mahipajipati Gotami had to accept before women
were permitted into the sangha.%® Subsequently, this grand old lady
seems to have resented a particularly offensive rule which deman-
ded that no matter how old or senior a bhikkhuni was, she must rise
and saluté even the junior-most bhikkhu.'®” Gotami made a valant
attempt to have the rule rescinded, and again it was Ananda who
pleaded on her behalf. However, the Buddha was firm in his refus-
al. He argued that since the adiia titthiyas did not grant this privilege
to women the Buddhists could not permit such a concession.'%®

162 Cullavagga, p. 374.

183 1.B. Horner, Wamen Under Primitive Buddhism, pp. 295(F.

164 Cullavagga, p. 411. 165 AN, 11, p. B7.

%6 Cullavagga, pp. 374~77,

187 This is particularly offensive in a society where age and seniority is normally
respected irrespective of sex.

Y% Cullavagga, p. 378. Incidentally the argument indicates how far Buddhism was
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‘There is both dignity and pathos in this episode with the aged but
spirited Gotami being denied her justifiable rights by the Buddha,
whom she had nurtured as her own son and it speaks volumes for
the discrimination against women.

Considerable distrust of women is displayed in the Buddhist
texts. They are likened to black snakes, treated as evil smelling and
adulterous; they are accused of ensnaring men,®” and are labelled as
secretive and not open;!”? they are full of passion, casily angered,
stupid and envious and have no place in public assemblies. They are
incapable of carrying out any business or earning a living by any
profession because they are uncontrolled, envious, greedy and
stupid.’! A wide range of restrictions were placed on bhikkhunis,
who were even required to offer their alms to the monks if they ran
into them.'”> No similar obligation was placed on bhikkhus. In
some cases the bhikkhunis receive severer punishments than bhik-
khus for similar offences.'””

A woman’s existence is described as centring round men, adorn-
ment, her son, and being without a rival.!”* Women were expected
ideally to be like slaves and be obedient to their husbands.'” They
were under the control of various bodies like the king, the sangha,
the seni (guild) or pfiga (company). Women who led their lives as
daughrters, wives, and mothers were therefore quite clearly sub-
jected to the authority of men and this attitude was projected even
into the asocial world of the safigha as we have noted above,
However, there were occasional glimpses of greater understanding
of the position of women in relation to men. Among her five spe-
cial disadvantages, three were biological but two others refer to a
woman having o leave her relatives ac a tender age and going to
her husband’s home, and having to wait upon men all her life (pdri-
cariyam upeti).!’® Unfortunately, such insights are few and the over-

willing to go in its view of change. While they may have been more progressive than
the brahmanas, the Buddhists certainly did not want to deviate from the norms estab-
lished by the wider samang culture. No innovation was considered apart from the
general traditions of the samanas.
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whelming tone of the Buddhist texts merely reflected the existing
attitude to women. According to the Buddha, it is inconceivable
_that a woman can be either a tathdgata or a cakkavaiti.'” In other
words, they could not be heads of the social or the asocial world.

Despite the general discrimination against women, which is re-
flected most sharply in their lower status vis-d-vis the bhikkhu with-
in the asocial world of the safigha, women did join the organization
in noticeable numbers. More women came into it from the gana-
sanghas drawn probably by kinship ties with other entrants, but
many also came in order to escape what may be termed the misery
of the ‘pestle and mortar’. This becomes very clear from the senti-
ments expressed in the Therigatha.’”® The fact that a woman had to
wait on a man all her life, sometimes without the slightest recogni-
tion, was resented by some women for whom the safigha repre-
sented a measure of freedom. Others seem to have turned to it for
succour in times of distress. In fact, the basic tenets of Buddhism:
that the world is transitory and full of sorrow, clearly struck a more
responsive chord in women who, by their very nature, felt deeply
the pain of illness and of death. This is beautifully illustrated in the
story of Kisa Gotami, who lost all her loved ones in a succession of
tragedies and finally lost her only child. Wild with grief and desper-
ately seecking her child’s revival she turned to the Buddha, who
brought home to her the inevitability of death.!”

One of the features of the period is the fact that the courtesan did
not suffer from social ostracism or a low status. The Buddha
accepted Ambapili’s invitation to a meal and received the gift of the
Ambavana from her.'™ Nevertheless, the most valued principle for
a woman remained that in which she was the dutiful wife and
mother, a matriarch who ruled over her vast family consisting of
numerous children and grandchildren, as exemplified in the person
of Visikha Migiramati 3! [t is significant that Visikhi with her
mother image, supporting the sangha from outside and leading a lay
existence, i1s the most important woman in the Pali texts and not
- Mahipajipati Gotami who had renounced the world in search of li-
beration.

TANLL P29 178 C.A.F. Rhys Davids, Psalms of the Sisters, pp. 15, 25.

'7? The Therigathd contains some verses depicting her agony (Psabms of the Sisters,
pp. 108-11).

0 DN L p. 78, .
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It may be argued that the carly Buddhist want of sympathy for
women is not a unique phenomenon, but rather one that was typic-
al of monastic sentiment all over the world.'™ It is also typical of
the sixth century B.C. social environment, not withstanding the
presence of an cxceptional progressive like Ananda. Like-minded
men and women must have existed along with Ananda, but nou in
sufficient numbers to have made any real impact on the discrimina-
tion against women.

We have depicted i the sections above a broad outline of the
political, economic and social environment of carly Buddhism. The
process of political consolidation, the expansion of the economy in
general and of agriculture in particular, was a crucial factor of socic-
ty at the time. The importance of agriculture was reflected also in
the appcarance of new social and economic categories associated
with this phenomenon. We focus more sharply upon the problems
of vconvmy and socicty in the following chapters. But, before
doing so it is necessary to turn to an important and vital aspect of

the environment of the sixth century B.C., the religious milieu of
Buddlisi.

SecTioN HI: THE RELiGIous MILIEU

Philosophical speculation in the sixth century B.C.

The religious miliew in which Buddhism was founded was disting-
uished by the proliferation of sccts in the Ganga Valley. This was a
unique feature of the period, unmatched in later years for its sheer
dimensions, which spanned a wide range of idcas from annihila-
tionism (uccliedvida) to cternalism (sdsvatvada), and from the fatal-
ism of the Ajivikas to the materialism of the Carviakas. The Buddh-
ist texts make frequent references to other sects (afida titthiyas) and
the Brahmajala Sutta of the Diglha Nikdya mentions 62 such sccts. 183
Jaina sources also corroborate the existence of numerous sccts, '8
Of these, special status has been given to six contemporary ‘non-
conformist’ mendicant phailosophers in the ali canon, '™ which wndi-
cates the eminence and intluence which carly Buddhist tradition

182 A K. Coomaraswamy, Buddha and the Gospel of Buddhism, p. 154.

8 DN p. 34, |

184 Siitrakritanga, tr. by Hermann Jacobi, Jaina Sitras, S.B.E., Vol. XIV, pp 315~
19.

185 A L. Basham, Fistory und Doctrine of the z’ij[vikas, p. 10.
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attributed to these six dissident teachers. 186 Significantly, there is a
curious reference to the same six sects and their leaders in the Milin-
dapaitha, a Pali text attributed to the first century B.c.,'® which
might indicatc the continuing importance of the dissident tradition
even into later years.

Renunciation: The samana fradition

India had been familiar with hermits, thinkers, and philosophical
speculation generally from very early times but, as Rhys Davids
has argued, the intellectual movement before the rise of Buddhism
(as it has come down to us) was largely a lay movement, not a
priestly one.'® What distinguished the period in which Buddhism
arose was the appearance of the paribbdjaka or the samana. The char-
acteristic feature of the paribbajakas was their state of ‘houseless-
ness’. In Pali texts they are described as going forth from the home
into homelessness (agdrasma anagariyum). 'I'hey wandered trom one
place to another with the chief object of meeting distinguished
teachers and philosophers, and entering into discussions with them.
Dutt has treated the parivtdjaka tradition as the seed-bed which gave
rise to all the wandering groups, whatever their sects, denomina-
tions and ideals may have been,

The roots of the parivrajaka tradition itself have been traced to
pre-Aryan times. Scattered evidence from the Indus Valley civiliza-
tion and Vedic texts has been pieced together by scholars to argue
that the ascetic tradition was derived from the pre-Aryans. The
Kesi Sukta of the Rg Veda'® indicates the awe which the figure of
the muni evoked in the Rg Vedic mind, and indicates that the figure
ot the muni was alien to Rg Vedic culture. Itis also argued that asce-
ticism was directly opposed to the entire weltanschauung of the Rg
Veda.'®® Similarly, Dutt has suggested the possible connection bet-
ween Sramanism and the imperfectly Aryanized communities of
the east. ™! According to Kalupahana, although the ascetic tradition
of the non-Aryans was relegated to the background by the more

18 D.N., 1, pp. 41-4.

87 Milindapafiha, tr. by L. B. Horner, Questions of King Milinda, Vol. [, p. 6.

88 T W. Rhys Davids, Buddhist India, p 69.

'*” Rg Veda, X, 136.

10 G, C. Pande, Studies in the Origins of Buddhism, p. 258,

Y1'S. Dutt, Early Buddhist Monachism, p. 56. See also D.R. Bhandarkar, Some
Aspects of Ancient Indian Cultiire. p. 53.
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mundane Aryan tradition, it could not be completely wiped out.
After remaining dormant for a while it seems to have re-emerged
with fresh vigour and vitality at the tiine of the Buddha. Kalupaha-
na observes that the history of Indian philosophy may be described
as a story of the struggle for supremacy between thesc two
-raditions.'? It seems fairly clear that the sixth century B.C. was
heir to a tradition which existed from the earliest fimes and became
a unique feature of Indian civilization; one that has even survived
Into contemporary times.

What united the paribbajakas was their opposition to the estab-
hshed tradition of the brahmanas based on the cultus of the sacrifice,
which was central to their ideology. They were also opposed to the
claims of the brdhmanas to pre-eminence in society. It was in regard
to these two features that dissent was expressed most sharply by the
various non-conformist sects. At the time of the Buddha the
brahmanas were strongly identified with the ritual of sacrifice, and
this was a major area of disagreement between them and the
titthiyas. By the medieval period the brdhmanas did not have
a homogeneous set of beliefs with which they could be identi-
fied. Nevertheless, non-conformist groups of the future, such as
the Lingayats, continued to express their dissent to the brahma-
na’s claim to pre-eminence. In the sixth century B.cC.
the paribbdjakas were both anti-Vedic and anti-Brahmanic in
their attitude,'®® opposed in particular to the brahmana’s claim
to a special knowledge of the revealed teaching hereditary in
their caste.’ The Pili canon bears ample testimony to both
these features. The samana shunned all tokens of Vedic culture such
as the sacred thread (upavita) or the symbolic tuft of hair on the
head ($ikka), and he did not perform yagfia. The rituals relating to
renunciation make this quite clear. The renouncer was to stretch his
limbs symbolically over the sacred utensils, thereby signifying his
renunciation of them. He was to throw the wooden utensils into
fire, the earthen into water, and give the metal ones to his
teacher.'®® The Mahdvagga gives a similar account of the symbolic

%2 David ). Kalupahana, Buddhist Philosophy: A Historical Analysis, pp. 3-4.
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gesture made by the jatila Uruvela Kassapa and his followers, who
shaved their heads and threw away their matted hair along with
their implements of fire worship into the nearby river, before they
approached the Buddha for ordination (upasampada).*>’

Renouncers and householders

The samana or the paribbajaka broke especially those rules that ap-
plied to the householder (gahattha). Unlike the Upanishadic seers,
who often retreated into the woods accompanied by their wives,
the samanas or paribbdjakas renounced their homes, cutting off all
ties with their kinsmen, and lived by collecting alms from the peo-
ple. The gahattha and paribbajakas were thercfore polar opposites.
‘The samanas advocated lifelong renunciation since they believed in
a complete division between the social and asocial worlds. Buddh-
ist texls clearly reveal a complete scparation of the soucial andd asogial
worlds. The world of the householder (gihi) and the world of the
bhikkhu were clearly demarcated and irrevocably opposed to each
other.'" The opposition between the social and asocial worlds is
strikingly demonstrated in the Mahdvagga, where the Buddha
appears in the image of a destroyer and wrecker of homes in the
cyes of the Magadhan people.’® This opposition forms a constant
and unifying theme of the Buddhist texts in general, and of the Pati-
mokkha rules of the Vinaya Pitaka in particular. The Pdtimokkha was
a list of 227 rules of conduct to be obscrved by the bhikkhiu, A scc-
tion of the Patimokkha called the Sekhiya Dhamma®® consists of 75
rules of etiquette which were to be observed by bhikkhus, and
almost all decal with the bhikkhus’ intcraction with the laicy. The
opposition between the bhikkhu and the gihi is repeatedly stated in
this section of the rules, and, interestingly, the laity themselves ex-
pected the separation to be maintained. Their criticism of the bhik-
khus is frequently stated thus: ‘How can these recluses, sons of the
Sakyans, dress with their inner robe hanging down . . . [or] sit
down lolling about... Jor] laugh a grcat laugh . .. just likc

197 Mahdyagga, p. 33.

198 This is best demonstrated with the example of the mahdporisa. The mahdporisa
has two clear alternatives; either to live the life of a householder and become a cakka-
vaiti thus heading the social world; or to renounce the world and become a tathdgata

thus heading the asocial warld.
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householders who enjoy the pleasures of the senses?®®! The division
between the social and the asocial world and the opposition be-
tween bhikkhu and gihi, sometimes explicitly stated and at other
times latent, runs like a thread through the Buddhist texts. It is a
central featurec of Buddhist ideology which should be borne in

mind, since it helps explain many apparent contradictions in
Buddhism.?*?

Samanas and braihmanas

It is clear that the samanas or paribbdjakas were opposed to the no-
tion of progress by stages or the theory of dframas which became a
central featurce of Hindu dharma, A well-drawn contrast is made be-
tween the dérama ideal of Brahmanism advocated by the father, and
the renunciation ideal espoused by the son, in the famous pitaputra
samvida in the Santi Parva of the Mahibhirata.?®® Whilc con-
troversy on the question of the dérama theory pre-dating the rise of
Buddhism may be irrelevant here, certain points refated to the term
$ramana (Sanskrit for Pali samana) need to be noted. The word first
appears in the Brhaddranyaka Upanisad®®* and is used for one en-
gaged in a religious endeavour but significantly, in the later Upani-
sads and the Dharmasétras, where the dframg theory finds mcention,
the term is conspicuous by its absence. After the Buddha, it came to
be monopolized by Buddhists and Jainas and was used as a generic
tcrm for thce ¢itthiyas. Similarly, the term sannydsin for a renouncer
became denominational in usage, confined only to the Brahmanical
and semi-Brahmanical tradition, but never used by Buddhists and
Jainas. 205 That samanas saw themsclves in opposition to brahmanas is
evident from numerous references in Pali literature. Buddhist
monks were looked upon with disfavour by brahmanas and cniti-
cized for having renounced social life and duties prematurely: the
Buddha himself was once abused for this by a brahmana househol-
der at Rajagaha.?® Brahmanical literature in the form of the Upani-

201 Seyyathdapi gihi kimabhogine (Pacittiya, p. 245; B.O.D., III, p. 120).

202 See Chapters III, IV and V.
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sads and Dharmasitras frequently rcfer to the grihastha dérama as the
best dsrama.?"" It is significant that in the Pali canon even Mira, the
evil one, takes the form of a brdhmana when he advocates to the
Buddha the giving up of samandhood.?™ Later however, the
brahmana came to champion some of the values of an ascetic and,
according to Tambiah, this created a paradoxical situation in which
brahmanas became the repository of important sannydsin values
while remaining in the world.?"® At the time of the Buddha howev-
er, the brahmana was seen as a householder by the brahmanas them-
selves as well as by others. The Anguttara Nikiya gives a clear inst-
ance of this in a statement of the brahmana Vassakara, an important
official of Magadha. Vassakara declared that the brahmanas pro-
claimed a man to be great if he possessed four qualities, one of which
was skill in the business of being a householder.?'® Similarly, the
brahmana Subha, who was on a business visit to Savatthi, tells the
Buddha that the brahmanas believed that only the householder could
accomplish the right path and not the recluse (gahattho aradhako hoti,
na pabbaja dridhako hoti).*'' The people similarly see the terms
gahattha and brihmana as interchangeable categories.?1? it has been
held that the root of the contradiction of renunciation as a social
phenomenon was the negation of the social function of grihastha by
the renouncer.?!? In this context the references to Uddalaka’s two
sons are worth noting: Svetaketu who became an ascetic and
Nachiketas who was a supporter of Vedic religious rites and duties
as a householder.?1* Clearly the two embody opposing principles
and are symbolic of the new developments in the religious milieu of
the time. The Mahabharata also refers to some brahmanas who, tak-
ing to asceticistn immediately after brahmacarya, were denounced -
by Indra and made to marry.?!® There are also references in the

207 S. Dutt, Early Monastic Buddhism, pp. 57-8; Chdndogya Upanishad 8.15; Gawuta-
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Atharva Veda and the Aitereya Brahmana®'® to Indra killing yatis
(another term for ascetics), which suggests that sannydss or renuncia-
tion was originally only the theory of dissidents who revolted
against the ritualism of the orthodox brahmanas. It is of some sig-
nificance that Buddhism provides the earliest references to the de-
bate on the utility of renunciation. In the Samarifiaphala Sutta of the
Digha Nikaya®'’ king Ajitasattu is depicted as having approached
the leaders of the six dissident sects, who were the Buddha’s con-
temporaries, with the same question: ‘What is the fruit, visible in
this very world, of the life of a recluse?” There is no indication of
the same question being put to any brahmana. It is reasonably clear
from the evidence available to us that the dissident sects were the
farst to advocate hifelong asceticism as the path to salvation. It1s also
in Pali literature that the compound expression samana-brahimana be-
came a current one, denoting the two opposing systems of the
samanas and the brahmanas.**® Significantly the grammarian Patafi-
Jali uses the example of sramana-brahmana to illustrate an antagonis-
tic compound {samahara dvanda) and remarks that the opposition of
the two was eternal (yesham cha virodhah Sdsvatikah), like that of the
snake and the mongoose.?'? The two categories were so important
at the time of the Buddha that the period as a whole has been char-
acterized by Barua as the ‘Age of the Sramapas and the
Brihmanas’. %2

The opposition between the brahmanas on the one hand, and the
samanas as typified by the Buddhist bhikkhu on the other, 1s a con-
stant feature of the Pali texts. There are numerous derogatory refer-
ences to the brahmanas, who are depicted in a variety of negative
sitvations. Their vices include pride, deceit, avarice, and even
crimes such as matricide and patricide, beside milder human fail-
ings such as gluttony. In the Vessantara Jataka the well-known clas-
sic of the Buddhist tradition, which relates the deeds of a prince
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who practised perfect generosity (and whose legentd is one of the
most popular in the entire Buddhist world), the villain of the narra-
tive 1s an old and greedy brdhmana. This crotchety brahmana is mar-
ried to a young beautiful woman who exhorts him to get all kinds
of impossible things for her. Since the old brahmana dotes on his
wife, he is willing to do anything for her, regardless of ethical con-
siderations. He even asks for the gift of Vessantara’s young children
to slave for his spoilt wife.??! The actual basis of the opposition was
the fact that brahmanas lived like other householders, acquiring
wealth and possessions, and led a thoroughly mundane existence.
They were an integral part of the social world which, according
to the Buddhists was an obstruction to the ‘higher life’,*** This opposi-
tion is explicitly stated in the Chavaka Jataka which gives an ampli-
fied version of a story leading to one of the vinaya rules, namely,
that the bhikkhu should not occupy a seat which is lower than that
of a person being taught the dhamma.??® Both versions exhort the
brahmana to ‘go forth’ and become a paribbajaka, and this focuses
on the root of the opposition between the bhikkhu and the brdhmana:
the condition of homclessncss.

Commenting on the Jataka version, Alsdorf points to the ‘anti-
brahmanical’ tenor of the verse which represents the brahmana as a
glutton who violates the sacred prescription that a tcacher must not
sit on a lower seat than his pupil in the case of a king who provides
excellent food and an easy life.** The brahmana actually states his
position thus: ‘I cat purc food (consisting) of the best quality rice
with meat sauce. Therefore, I do not practice that dhamma practiced
by the rishis.'**® According to the Buddhists, this greed for mate-
rial posscssions and comforts was the root causc of the brahmana’s
fall from the values and norms expected of him. In a graphic de-
scription in the Sutta Nipdta, the ritual of the sacrifice was itself re-
lated to the brahnanas’ drive for wealth. A group of wealthy but de-
crepit and old brahmanas of Kosala came to see the Buddha and in-
quired of him whether brahmanas of the day were engaged in the
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brahmana-dhamma of ancient brahmanas. This gave the Buddha an
opportunity to vent his grievances on the faults of contemporary
brahmanas. According to him,?*® the branmanas of old were self-
restrained and penitent, having abandoned the objects of the five
senses. They owned no cattle, gold, or corn: but they had instead
the best treasure, which was meditation. They collected as alms
what was prepared for them and placed as food at the door, and
they were revered by the people for their austerity. If householders
they were moderate in their bodily desires, but the best were com-
pletely chaste. They collected rice, butter, and oil from the people
justly and performed sacrifices with them, but they did not kill
cows. Subsequently, however, there was a change among the
brahmanas, and this was attributed to their witnessing the prosperity
of kings. The brahmanas began to covet the wealth and beauty that
they saw around them, and this led them to advocate sacrifices such
as assamedha, purisamedha, and vdjapeya to the king Okkaka. The
king then offered these sacrifices and gave the brahmanas wealth,
including cows, beds, garments, adorned women, well-made char-
iots drawn by well-bred horses, and beautiful places filled with
corn.”” The entire narrative suggests that the brghmanas were un-
able to resist the increasingly materialistic oricntation of society.
This resulted in a transformation of the simple sacrificial ritual into
an claborate and cruel one involving the slaughter of numerous
animals as a means to gaining great wealth and possessions for
themselves. The bréhmanas thus earned their image in Buddhist
literature as exploiters.

The bréhmanas’ firm entrenchment in the social world is very evi-
dent from the Pili texts. They were a well-settled category of peo-
ple who lived in villages, sometimes cultivating large tracts of land.
There is no evidence of a taboo on the brahmana’s participation in
agriculture. In fact, the picture of the bradhmana that emerges from
the Pali texts is one in which most brdhmanas were firmly entren-
ched in agriculture.”® There is no indication of their living on

226 Sutta Nipdta, Khuddaka Nikdya, Vol. I, pp. 31114,
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alms. Only a tew brahmanas appear to have been pursuing the task
of teaching other young brahmanas, but even many of these were
well provided for. They were the major recipients of the
brakmadeya lands in Kosala and Magadha and sometimes possessed
additional property away from their homes. Janussonti is a good ex-
ample of the wealthy brahmana. Pali texts mention his possessing a
white chariot with silver fittings and white trappings drawn by
four pure white mares. He drove about in this chariot dressed in
white garments, a turban and sandals. His chariot was considered
the finest in all Savatthi,**”

Unlike the paribbajakas who wandered around meeting other
thinkers and having discussions with them, the brahmanas remained
in their own settlernents, except when they travelled in connection
with their work, which was in the nature of business. If bhikkhus or
the Buddha met some of these brahmanas it was because the bhikkhus
toured from one place to anorther. In contrast to those of the sama-
nas, the discussions of the brdhmanas hardly ever centred on philo-
sophical questions.?*® The stock questions that the brahmanas took
up with the Buddha related to the pre-eminence of the brahmanas as
a social group who deserved the best gifts because of their know-
ledge of the Vedas.**' Qccasionally they sought an explanation
. from the Buddha for his allegedly not respecting aged and well-
established brihmanas.2? They also censured the Buddha for advo-
cating a path for the bhikkhus which would yield gain, if any, for
one individual only, whereas the system of sacrifice advocated and
performed by them brought merit to many people. 2

Brahmana as a normative term

However, not all the references to the brdhmanas in the Buddhist
texts are negative. While there are numerous attacks on them for
making unwarranted claims to social pre-eminence and their sys-
tem of sacrifice which involved the slaughter of animals, there are
also frequent positive references to them as possessors of spiritual-
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ity. The compound term samana-brahmana, which wc have carlier
shown to represent two distinct and opposing categories, also posses-
ses a unity in relation to the ordinary mass of people to whom they
arc jointly opposcd. The term appcars in this sensc not only in the
Pali canon but also in Jaina literature, in Megasthenes’ Indica, and in the
Asokan inscriptions. It refers to a respected group who were posses-
sors of knowledge and merit that distinguished them from the
common people. The Buddhist texts often refer to the laity’s critic-
ism of any moral lapses on the part of the bhikkhus which according
to them is unlike the behaviour cxpected from a samana or a brdhma-
na. The Pardjika, for example, states that some bhikkhus suggested
suicide to a lay follower whose wife complained that the Sdkyaput-
tas were shameless and immoral. She says: “There is no recluseship
among these, no brahminhood among these . . . fallen from re-
cluseship are these, failen from brahminhood are these.’ The peaple
around were also angry and said: ‘These have departed from
brahminhood’.*** There are numerous other examples of this kind
in the texts and in all these situations the wider society is shown to
treat brakmaras and samapas ideally as possessors of spiritual merit
for whom the norms are different from those for ordinary people.
That the brahmanas represented the traditional and established reli-
glous category in society was recognized not only by the people but
also by the dissident sects. The titthiyas could not ignore the brahnia-
nas potential for a ‘higher life’, nor could they fail to notice the im-
age of the brahmanas in the existing Indian mind. This accounts for
their special status in the Pali and Jaina texts. Both use the same
metaphor to express this idea. The God Sakka (Indra) comes in
both traditions in the form of a brdhmana to bless the respective
sects in the presence of a wide audience. 2

Significantly while the Buddha refused to accept that the brahma-
nas had any inherent qualities that were superior to others he did
- not reject the term brahmana as a conceptual category. The Buddha
used it instead in the sense of an ideal value to represent acquired
spiritual merit which was open to everyone. It appears in the same
sense in the Jaina literature t00.?>® The Buddha even used the term
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as an epithet, for himself and a whole section of the Dhammapada™*’

contains a compilation of verses in which the term is used to de-
scribe a person who has acquired a spiritual status. It appears some-
times as a synonym for arahant, or a person who has achieved the
goal of the higher life. In this ideal sense there was no contradiction
between the brahmana and the samana, as both would then be part of
a similar tradition of people striving to attain salvation through
their own effort.

Other sects at the time of the Buddha

The Buddhists quite naturally had a sense of identity with the affia
titthiyas as they were part of the wider paribbdjaka culture in which
the Buddhists had many of their roows. The Majjhima Nikaya®*®
points to the similarities between the Buddhists and the paribba-
Jjakas, which indicates that it was sometimes difficult to tell the dif-
ference between the ewo, even through the discerning eyes of other
paribbgjakas. The word bhikkhu, which was adopted by the Buddh-
ists, means receiver of alms.**® This aspect of the bhikkhus’ existence
became the basic feature by which a recluse was defined, The Digha
Nikdya treats the samana as one who lived on food provided by
others.?*® However the bhikkhu was distinguished from the ordin-
ary beggar by the sactamental characier of his begging, which was
not merely a means of subsistence but the outward token of an in-
ner state of 2 person who had renounced the world.?*! Men of this
community were recognized by their begging bowls, the visible
symbol of the mendicant’s calling. The samana or the paribbajaka
was recognized as someone who had released himself from social
tics and cconumic tasks in order to pursuc certain goals. The wider
society, by and large, endorsed these goals, although the phe-
nomenon of renunciation did have its critics. In the Kastbharadvaja
_ Sutta for cxample, the non-cconomic life of the bhikkhy is ques-
tioned, significantly enough by a brahmana. The brahmana
Kasibhiradvija, who owned a large tract of land and was personally
involved in its management, pointedly told the Buddha to work

and sustain himself, instead of begging. He says, ‘I plough and 1
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sow and then I eat. You also plough and sow and then eat.” (ahang
kho samana, kassami tha vapami cha; kasitva cha, vappitva cha bhun-
jami; tvang pi, samana, kassasu cha vappassu cha; kasitvd cha vappitva
cha bhunjassii).2*2 The Jaina texts also depict the humiliation which a
monk had to face in his daily alms round.?* Nevertheless the in-
stitution of the renouncer was already well established in the sixth
century B.C. This is evident from the narrative describing the Bud-
dha’s first sortee outside the cloisters of the palace. Three of the dis-
turbing sights that he encounters are: a sick man, an old man, and
the corpse of a dead man. Finally he comes across a renouncer and
this is a pointer to the way out of the cycle of misery. The fourth
sign indicates that the act of renunciation by the Buddha was neith-
er original nor without precedent. He had before him when he left
the world the example of the world forsaker and mendicant. 2

Some of these paribbdjakas wandered alone, others had small
bands of followers, buit they seemed to share an active involvement
in the tradition of debate. Some were still groping while others had
worked out a broad philosophy, but all tried to comprehend each
other’s thinking. The Buddha himself went through varieus stages
of association with other thinkers, two of whom he publicly ack-
nowledged as having helped him to arrive upon final
enlightenment 2*> The usunal greeting hetween various paribbdjakas
would be to inquire about the particular dhamma and the teacher
(sattha) that they followed. The dhamma was the inner sign of the
almsman’s calling, just as the begging bow!l was its outer
symbol.?#6

The tradition of debate was greatly facilitated by the existence of
dehating halls (kiitagarasdla) and special parks ar orchards where the
samanas could stay in the course of their travels. The Pili texts give
numerous instances of discussions in these meeting places.?*” The
Majjhima Nikaya mentions paribbdjakas collecting in a wanderer's
park for the period of the rains. This generated a discussion on the
eminence of each sect. All the paribbajakas referred to their respec-
tive leaders (ganacariyo) as bhagava, which was also used for the
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- Buddha by his followers.?*® The frequent interaction in commeon
meeting ground not only encouraged a movement of ideas from
one group to another but probably enabled the fostering of the
bazic culturc which all the groups secm to have shared.

The samana tradition as a whole was also affected in varying de-

‘grees by asceticism, which appears to have been a vital aspect of
their culturc. This is most striking in the casc of the Carvakas or the
Lokayatas, and even the Ajivikas whose philosophies should logi-
cally have discounted the need for asceticism. Both sects have been
charactcrized by Jayatillcke as Rationalist, as distinct from the Tra-
ditionalists and the Experientialists.?*® The Rationalists derived
their knowledge from reasoning and speculation without any
claims to cxtra-scnsory perception. The Lokayatas, in particular,
rejected idealist metaphysics and treated the physical world as the
only reality. The physical world functioned according to a set pat-
tern which they called ‘inherent nature’ (svabhara).?>® Human lifc
was completely determined by this physical law, and psychic law
was nothing but a by-product of the four great material elements
(mahabhiitas), earth, water, fire, and air, and hence could not excrt
any influence on the physical personality or the outside world. Dis-
course on morality was meaningless since the destruction of the
physical personality meant that man was completely cut off and
annihilated after death. There was no after-life and no karma which
affirmed continuity of action in the form of consequences. The
Carvaka leader is depicted as telling king Ajatasattu, ‘There is no
such thing as alms or sacrifice or offering. There is neither fruit nor
result of good or evil deeds. There is no such thing as father nor
mother, . . there are in this world no samanas or brihmanas who
have reached the highest point. A human being is built of four ele-
ments. When he dies the earth in him relapses to the earth, the fluid
to water, the heat to fire, and wind to air, and his faculties pass into
space, It is a doctrine of fools, this talk of gifts. Fools and wise alike
are cut off and annihilated on the dissolution of the body.”®! The
Ajivikas represented another form of natural determinism, but they
combined materialism with a theory of natural evolution. The
Ajivikas believed in continuity and survival, but this took the form
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of evolutionary transmigration with a predetermined end. Accord-~
ing to Basham, the Ajivikas represent a thorough recognition of the
orderliness of nature in the principle of niyati (impersonal cosmic
principle) which was the only determining factor in the universe.?2
The principle of predetermination meant that human effort was in-
effectual. In the Digha Nikdya, their philosophy is depicted as one
where ‘Existence is measured as with a bushel, with its joy and sor-
row, and its appointed end. It can neither be lessened or increased,
nor is there any excess or deficiency of it. Just as a ball of thread
will, when thrown, unwind to its full length, so fool and wise alike
will take their course and make an end of pain.’*>* Despite their
avowed rejection of spiritual phenomena, adherents of the two
schools have been included among the sects subscribing to the re-
nunciation traditton, and this has been one of the puzzles of Indian
philosophy. We suggest that their inclusion indicates their adher-
ence to the broad samana culture which was vital for any group
wanting to propagate its philosophy. It was only in samana®* cul-
ture that the mendicant philosophers were mobile, met others like
themselves and participated in philosophical debates. In the sixth
century B.C. this was the only way in which a philosophy could be
propagated. It was not so much asceticism that was important, but,
rather, the wandering tradition; and since asceticism was an integral
part of the wandering tradition it became an aspect of the culture of
any philosophical group.

Buddhism and other sects

The common tradition of the paribbajaka in which Buddhism was
embedded had considerable influence in shaping and conditioning
Buddhism, and in settling the ethos and character upon which its
own system of vinaya was gradually built.?>® The central ritual of
the bhtkkhu was the fortnightly assembly of monks called the Pdti-
mokkha, and was introduced into Buddhism following the custom
of the Jainas who gathered together on uposatha days {first and fif-
teenth days of the month).?>® The Jainas assembled and discussed
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the dhamma whereas the Buddhists transformed it into an occasion
at which the vinaya rules were repeated. Similarly, the custom of
observing a retreat during the rains (vassa-vdsa), whereby bhikkhus
suspended their incessant tours during the peried of the rains, grew
out of similar rules followed by other wandering groups. The
Mahdvagga gives a very interesting account of the Buddha sanction~
ing the vassd-vdsa for bhikkhus. The narration refers to the people
being annoyed by the bhikkhus’ wanderings during the rains which
resulted in injury to the new crops being grown. They criticized the
bhikkhus, saying, ‘How can these Sdkyaputta samanas walk on tour
during the rains? Shall it be that those members of other sects . . .
cling to and prepare a rains residence, shall it be that these birds
having made nests in tree tops, cling to and prepare a rains-
residence, while these Sakyaputta samanas walk on tour during the
cold weather, the hot weather and the rains. . . .?*3 The implica-
tion is that all the other wandering groups, even birds, observed the
rain-retreat and so should the Buddhists. There is clear evidence of
the custom being observed by other wandering groups. The Jainas
called it pajjusana and even brahmana sannydsis were required to be of
fixed residence (dhruvasila) during the period.®”

Like the relationship of Buddhists with brahmanas, their rela-
tionship with the anfia titthiyas was twofold. While they shared a
common anti-Vedic and anti-Brahmanic culture which gave them a
sense of unity, the bhikkhu was also opposed to the afifia-fitthiyas in a
variety of ways. In fact there 1s evadence that the Buddha found the
rival ascetic leaders and their monastic orders more subtle and
dangerous opponents than the champions of the ancient faith.?*°
The opposition to them was based essentially on doctrinal differ-
ences, but also flowed to some extent from their position on the
question of asceticism.?®! The Buddha was distinguished from
most of his nvals by his dissenting attitude towards self-morti-
fication, in which the others saw the path to deliverance. It is evi-
dent that the paribbajakas were disturbed by his disparagement of
extreme asceticism just as brahmanas were bothered by the Bud-
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dha’s apparent lack of respect for their seniority, and wisdom. In
the Kassapasthandda Sutta of the Digha Nikaya, the acelaka (a type
of ascetic) Kassapa asks if the Buddha disparaged all penance and all
ascetics who lived a hard life.?®? The Buddha had to explain that he
did not disapprove of all penances, but only of the more extreme
practices of the samanas. He stated his position on the subject of
asceticism thus: ‘Monks, these two extremes should not be fol-
lowed by one who has gone forth as a wanderer. . . devotion to the
pleasures of the senses [which] is unworthy and unprofitable: and
devotion to self mortification which is painful, unworthy and
unprofitable,’?*?

However, the Buddha’s moderation on the subject of self morti-
fication made bhikkhus the object of numerous attacks by the arifia
titthiyas, who dismissed them contemptuously as ‘mundagahapati’,
literally shaven householders, thereby denying their samana
status.?®* On one occasion the Ajivikas sarcastically remarked that
bhikkhus who were carrying sunshades looked like treasury officials
{(gana mahamatta) and that they were not true bhikkhus (bhikkhu na
bhikkhu).**> Basham points out that Buddhists were particularly
valnerable as accusations of laxity in discipline were likely to affect
the simple layfolk in whose eyes the sanctity of a religious order
was estitnated by the severity of its discipline and who bestowed
alms accordingly.?®®

The idea that greater asceticism has more impact on the people
was used by Devadatta in his manoeuvres to split the sangha, and
gain the bhikkhus’ support. This was his last move to capture the
leadership of the Buddhist sangha, after having failed in a series of
other attempts which included an attack on the life of the Buddha.
Finally, he approached the Buddha with a proposal that the sangha
should advocate stricter rules for its bhikkhus, which included
compulsory forest dwelling; begging for alms and not accepting in-
vitations to meals; clothing themselves in cast-off rags and not
accepting the gift of robes; living under trees, and abstaining from
eating fish. When the Buddha rejected the suggestion that these
should be the minimum essential conditions for bhikkhus, Devadat-
ta and his following seceded from the sanigha. The significant points
in this account are that Devadatta carried a section of the bhikkhus
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with him and that he had planned his strategy thus because he knew
he would receive support. Subsequently, the departing bhikkhus
had to be won back by loyal followers of the Buddha. Some lay
people were also carried away by Devadatta’s stand and accused the
Buddha of living in luxury.?®” There are instances of kings expect-
ing certain minimum standards of asceticism from the religious
sects. Thus Udena expressed disapproval of Ananda’s accept-
ance of a gift of five hundred robes.?®® Similarly in the Majjhima
Nikdya the king censures some samana-brahmanas for not upholding
the ascetic tradition and tor enjoying the pleasures of the senses
instead, 2¢?

There were of course very important doctrinal and metaphysical
differences between various sects too. Derogatory statements about
the respective philosophies of the Buddhists and the Jainas were
common, and occasionally it appears that the criticisms consciously
or unconsciously misrepresented philosophical positions.?”® "Lhere
was an undercurrent of tension among the sects for they competed
not only for growth and advancement but also in receiving alms
from the laity. The leaders of the sects attempted to prevent any
erosion in their ranks as this meant loss of prestige. Nevertheless,
there was considerable movement from one sect to another so that
‘sects waxed and waned or coalesced and remained constantly in a
fluctuating state in the community.?’! However even in this cross
movement the paribbajakas seem to have evolved certain norms. It
was thus considered ethical for a person leaving one sect to join
another, to do so only after informing his original gandcariya. Sari-
putta and Moggallina were originally followers of Sanjaya Belatth-
iputta but later joined the Buddhist sangha and they represent the
best examples of this tradition. Sanjaya sought to prevent this
move by offering to share the leadership of the group with them
but Siriputta and Moggallina declined the offer.®” A similar
obligation was placed upon the leader of a sect when he decided to
join another religious sect. When the jatila Uruvela Kassapa in-
formed his followers of his impending action he gave them the op-
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tion of deciding whether to remain jafilas or join the Buddhist
sangha >

The widest doctrinal differences that the Buddhists exhibited
against a particular sect were with regard to the Ajivikas. The
Anguttara Nikdya condemns Makkhali Gosila as ‘one who has per-
verted views and leads people astray, causing discomfort ard sor-
row to mankind’.?’* Basham argues that Makkhali Gosila rather
than Mahavira emerges as the Buddha’s chief opponent and
rival.?’> This appears somewhat strange in an era when there was
such a wide range of doctrines to oppose, and the Ajivikas by com-
parison seem to have advocated a philosophy that was hardly
aggressive. But in spite of their seeming mildness the Ajivikas
formed a fairly papular sect which survived into medieval times.
The Buddhists evidently grasped the fact that a fatalistic philosophy
could have great appeal in a fast-changing world. Since Buddhists
were ardent advocates of the doctrine of causatity and the power of
human effort in determining the future of individuals, they particu-
larly singled out the Ajivikas for an attack on philosophical
grounds.?”® The philosophy of fatalism could also have a dangerous
appeal. One of the six thinkers, Parana Kassapa, whose teachings
became merged in Ajivika thought,?”’ believed that neither self-
mastery, nor control of the senses, nor speaking the truth, nor
alms-giving would result in an increase in merit. Similarly, no guilt
would ensue from crimes such as murder, dacoity or adultery, or
the oppression of others. The Digha Nikaya contains an account of
he powerful language in which these ideas were expressed:

To him who acts,. . . . or causes another to act, to him who mutilates or
orders another (o0 murilate, o him who punishes or causes another to pun-
ish, to him who causes grief or torment, . . . to him who causes others to
tremble, to him who kills a living creature, who breaks into houses, who
commits dacoity, or robbery, or highway robbery, or adultery, or who
speaks lies; to him thus acting there is no guile. If a discus with a sharp edge
like a razor should make all the living creatures on the earth one heap, one
mass of flesh, there would be no guilt thence resulting, no increase of guilt
would ensue. Were he to go along the south bank of the Ganga striking
and slaying, mutilating and having men mutilated, oppressing and having

273 Muhdvagga, p. 33. AN, L p. 34

%73 A.L. Basham, History and Doctrine of the Ajivikas, p. 55.
75 A.N., 1, pp. 34, 367.

%77 A.L. Basham, History and Doctrine of the Ajtvikas, p. 24.
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men oppressed, there would be no guilt thence resulting, no increase of
guilt would ensue.??8

In the light of these extreme views, the rationale of the Buddhist
condemnation of the Ajivikas becomes evident. In contrast, the jati-
las were given a special place in the Buddhist system because their
doctrines were more acceptable to Buddhists. The jatilas are de-
scribed as being kammavadin and kiriyavddin (doctrines of action) in
the Buddhist literature.*””

Although Buddhism was influenced by the paribbajaka culture, it
separated itself from the parent community gradually by its own
modifications. Dutt states that the milieu of the wandering alms-
men was the starting point from which Buddhism’s evolution
commenced; it subsequently went through several stages and
‘varieties of being’ before becoming established as a full-fledged
and autonomous sangha®® The creation of a monastic order with
well-defined rules of governance scems o have cerged for the
first time in the sixth century B.c. Earlier the paribbajaka culture had
consisted largely of single or small bands of wanderers who were
loosely held wgethier around their gungiariyas. Warder Lias argucd
that there is no proof that organized schools based on an agreed
canon of doctrine and discipline, existed before the time of the
Buddha, Mahavira and Makkhali Gosala. He also suggests that
Makkhali Gosila united ali the freelance ascetics who thus far ack-
nowledged no single authority and compiled a canon for them.?®!
The cvolution of the sungha became inevitable given the Buddha’s
decision that the new doctrine should receive the widest possible
audience.?®* Bhikkhus were exhorted to go forth with his message,
touring constantly in order to rcach the dhanima to the people. By
their raison d’ etre the Buddhists had to function differently, and
isolation from society could not be the object of monastic life.?%?
Nigascna makes this quite clcar to Milinda in the Milindapaiiha. 284

278 D.B., 1, pp. 69-70; D.N., 1, p. 46.

279 Mahdvagea. p. 76: B.O.D.. [V. p. 89.

20 S Dutt, Buddhist Monks and Monasteries of India, p. 24.

281 A K. Warder, ‘On the Relationship between Buddhism and other Contem-
porary Systems’, B.5.0.A. 8., Vol. XVIII {1956), p. 44.

77 The decision is depicted as being g difficule une whidr wok some hard chink-
ing on the part of the Buddha to arrive upon {Mahdvagga, p. 6).

283 S, Dutt, Buddhist Monks and Monasteries of India, p. 26.

284 Milindapafiha, ed. by V. Trenckner, p. 212,
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He argues that though monks could have lived in the forest, it was
necessary for them to live in monasteries for only then would they
be easily accessible to the people. There was also a recognition that
bhikkhus owed a debt to society in return for the essentials of lite
provided to them by the people. This debt could be discharged
only through the teaching of the dhamma to them. The idea was
actually made explicit in the bhikkhunt Kundala Kesi's statement: ‘1
am living on the alms of the people but | owe no debt for I preach

the dhamma to the people in return’. >

The sangha

The Buddhists are unique in that they alone have left a detailed
account of their rules in the form of the Vinaya Pitaka. Buddhism is
the earliest surviving religion to have orgamized itself and to have
created a confederate institution in the process. The use of the term
sangha for the federal organization of bhikkhus and the analogy with
the Lichchhavis, which the Buddha used for the bhikkhu-sangha,2®°
has been noticed by scholars®®” who argue that the political system
of the gana-sanghas was the model for the bhikkhu-sangha. To some
extent this feature may have been shared by all the titthiya sects
whose leaders were called sanghino, ganino, gandcariyo. However the
Buddha’s organizing ability enabled this system to be translated
into one which could work for an expanding group like the Buddh-
ists. The Vinaya Pitaka bears testimony to the wide range of rules
embracing all aspects of a bhikkhu’s existence. The Vinaya Pitaka co-
vered two vital aspects of the bhikkhu’s life: (1) his relationship with
members of the confraternity, and (2) his interaction with the lay
public outside the sangha, with whom he came into contact in the
course of his daily alms-round. The Vinaya Pitaka was given a uni-
que status in Buddhism. After the death of the Buddha, when the
sangha attempted to compile a canon, it was the Vinaya which was
enumerated and codified first and took precedence over the Sutta
Pitaka.?®® Horner states that the commentary to the Vinaya Pitaka
refers to it as aywu, the life or vitality of Buddhist dispensation, and
this accounts for its being chanted first.%”

285 Davamattha Dipani, ed. F. Muller, Vol. V, pp. 101-2.
2 DN, 11, pp. 61-2.
287 See, for example, K.P. Jayaswal, Hindu Polity, p. 86,
288 Cullavagga, p. 408.
*¢* B.O.D., V, p. xvi.
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The solid foundation on which the sanigha’s development was
based in its early stages is one of the major reasons for the popular-
ity of Buddhism. Even outsiders, like brdhmanas and King
Pasenadi,*”® were impressed by the great concord that existed in the
sangha. This aumosphere was fostered by the federal structure of the
sangha and the elimination of leadership tussles. While it was clear
that the Buddha was the undispured leader of the sangha during his
lifetime, there was to be no question of nominating a successor af-
ter his death.?”! Instead, the vinaya was to be the only guide of the
sangha.>®? How successfully the system worked immediately aficr
the death of the Buddha, when the leadership issue was likely to
have been most live, is demonstrated in the sangha’s censure of
Ananda. Despite Ananda’s seniority and closeness 1o the Buddha
and apart from his wide popularity with the laity, he was censured
for various faults. Anand’s humble acceptance of the sangha’s in-
dictment is remarkable particularly as he did not consider himself at
fault, However, never for 2 moment did Ananda dispute the au-
thority of the sangha to censure him, %%

I addition to the vingya rules wliach guided the moral and ethac-
al behaviour of the bhikkhus, the growing sangha necessitated the
developrient of norms regarding the minimum material needs of
the sangha. Ininally bhikkhus lived by the stricter rules which they
shared with the wider samana culture. But, as the sangha expanded
the institution of the vassd-vdsa became the basis for developing
permancnt residential settlements for bhikkhus. Associated with this
development was the acceptance by the sangha of land, which came
into the exclusive possession and control of the Buddhist sangha.
From thc cvidence available in the Pali canon it appcars that in
pre-Buddhist days there were common areas of residence for all
samanas, either in open parkszg“ or in common halls. These were
provided by members of the royal family, as, for ecxample, the Eka-
sali park donated by queen Mallik3,?” or by the resident commun-
ity as a whole as in the case of the Lichcchavis and the Vesiliyan
kiitagdrasala.

20 M.N., I, p. 368; S.N., L. p. 73. |

#*! This cannot be traced to the lack of existing talent. There were at the time of
Buddha’s nibbdna a number of senior monks like Upili, Maha Kassapa, and Ananda,
who could very well have stepped into the Buddha's place. |

22 D.N, 11, p. 118, 293 Cullavagga, p. 411. DN, L p. 150, °

255 MLNL L pp. 126, 201; M.N I, pp. 173, 224
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- The first gift of property exclusively to the sangha was made by a
king. This introduced a new feature in the development of religious
organizations, for other individual sects were thus far given ardmas
where they could reside or use as halting places from time to time, -
The Mahdavagga gives the following account:

Sitting near him the Magadhan King Seniva Bimbisira thought: “Where
may 1 find a place for the Blessed One to live in, not too far from the town
and not too near, suitable for going and coming, easily accessible for peo-
ple (who want to see him], by day not too crowded, at night not too ex-
posed to much noise. . . clean of the smell ot people, hidden trom men,
well fitted for retired life?’ '
And the Magadha King Seniya Bimbisara thought “There is Veluvana,
my pleasurc garden, which is not too far from the town and not too
near. . . . What if I were to make an offering of the Veluvana pleasure gar-
den to the fraternity of bhikkhus with the venerable Buddha at its head’.*

The Buddha accepted the Veluvana drama as the first gift of proper-
ty to the sangha, That this was a new phenomenon for the samana
culture is indicated by the Buddha’s statement to the sangha, im-
mediately after receiving the gift: ‘1 allow you Bhikkhus, to receive
the donation of an drama."*’

The probable precedent for this development could have been
the tradition of gifting brafimadeya lands to brahmanas by the kings
of Kosala and Magadha. However, there were very important dif-
ferences between the gift of brahmadeya lands to brahmanas, and the
dana of aramas to the Buddhists. The brafimadeya lands were granted
to individual brdhmanas, who then used them for agricultural pur-
poses. Sometimes he used the income from these lands to perform
large sacrifices.*® This income was the personal property of the in-
dividual brahmadeya holders. The ddna to the Buddhists on the other
hand was always made to the sangha as a collectivity. The recurrent
formula when a gift to the Buddhists was being made was that it
was a gift dedicated (patitthapeti) or established to the sangha of the
four quarters {catudissd sangha)®® of the present and the future. It
was used entirely for residential purposes, and, according to Dutr,
1t was maintained by the original donor.’%

2% Muahdvagga, p. 38, B.O.D., IV, p. 51.

297 Ihid. P8 DN L p. 109,

*¥ The Vinaya defines vatthu or property as consisting of an drdma or a vihara.
Both served as residences for the bhikkhus {Pardjika, p. 60).

30 8. Dutt, Buddhist Monks and Monasteries of India, p. 58.
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The gift of an drama was followed by the special sanctioning of
the institution of the vikdra, which the Cullavagga reports. Viharas
were permanent structures, distinct from the temporary rain shel-
ters (dvasas) which the samanas had probably erected themseives in
the common parks in the past. The Vinaya account of the various
objects that the Buddha is reported to have sanctioned®®! gives a
graphic account of the development of the sangha from the original
position, where all that bhikkhus collected from the people was
alms-food. For the rest, they either depended on nature or on cast
off objects from the people. Their robes, for example, were origi-
nally pieced together from rags collected by the bhikkhus.?*?

T'he bhikkhus and the laity

The growing needs of the bhikkhu sangha naturally resulted in the
establishment of permanent ties between the sangha and the laity.
So long as bhikkhus toured incessantly no continuing relationship be-
tween the sangha and the people was likely to emerge. The original
relationship had existed in the hasic gift of alms in exchange for
which the bhikknu taught dhamma to the giver and then moved on.
With the development of permanent residences or vihdras a constant
relationship was built up between bhiklkhus and some sections of the
people who became updsakas and upasikds, supporting the sangha for
. 1ts munimum needs and accepting the Buddha's basic teachings at
the same time.

The transformation of the sangha from an association of eremitic-
al bhikkhus to a settled monastic organization made ddna one of the
central concepts of Buddhism, particularly in relation to the lay
supporters of the religion. Dana was described as the most impor-
tant means available to the layman of accumulating merit.3% The
relationship between dana and pufifia for the layman is stated in the
Cullavagga by the setthi of Rajagaha, who had sixty dwelling places
built in a day: ‘Lord, | had these sixty dwelling-places built be-
cause I need merit, because I need heaven’ (‘ete me, bhante, satthi
vihdra pufifiyathikena saggathikena karipita’).>* Further on, the Bud-
dha states that among all gifts the dana of a vikara is considered the
chief gift to the sangha (vihara danang sanghassa aggang buddhena
vannitang).””> The Mahdvagga observes that the people were over-

01 Cullavagga, pp. 239, 282, 336. W2 ANLIL p. 29
AN p. 69 0% Cullavagga, pr 240. 395 Ibid.
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joyed when first permitted to gift robes to bhikkhus. 'L'hey ran about
happily saying ‘now we will give dana, now we will gain puﬁﬁya.’306
Siha the Lichchhavi general once asked the Buddha if the visible re-
sults of dana could be demonstrated. The Buddha affirmed that this
could be done and proceeded to enumerate the concrete resules of
dana, which include fame, confidence, and rebirth in hecaven after
death.””” Similarly the Buddha tells a mahamatta (great official) that
a gift of food results in much merit accruing to the giver and en-
sures heaven for him.**® Suppavasi, the Koliyan updsikd who once
gave food to the Buddha, was told that the person-who gave food
gave life, beauty, happiness and strength but in doing so one also
became a receiver of the same benchits.® The best path open to the
houscholder (gikf samici patipada) was to provide the sangha with
essentials. The Buddha tells Anithapindika: ‘Gahapati, possessed of
four things, the ariyasavaka enters the householder’s path of duty, a
path which brings good repute and leads to the heaven world | . |
the ariyasdvaka waits upon the sangha with the offer of a robe, alms-
food, lodgings, and medicines for usc in sickness.’*'® The ideal
ariyasdvaka was one who belicved in the dhamma ana gave dana to
the sangha.?"’ Various items arc listed as objects of dana. They in-
clude food, drink, robes, vehicles, wreaths, perfumes, bedding,
dwellings, and lights.>'® The giver surpasses the non-giver in five
ways: in lifespan, beauty, happiness, honour, and fame, and the
god Sakka (Indra) himself cxhorts the yajamana to give dana to the
safigha.>'® Dana also cnsures rebirch in a higher status, whereas the
effect of non-giving meant downward mobility in the next life.>'*
In a rare early Buddhist vse of the word candala the term is used to
describe a person who looks for a gift-worthy person outside
the safigha and offers service there,?!®

Dana versus yafifia

In giving primary importance to ddna as a mcans of gaining merit
the Buddha was shifting the focus away from yarifia. It must
however be made clear that the Buddha did not completely substi-

¢ fahdvagga, p. 298. 07T AN, H, pp. 304-5.
308 Aahdvagga, p. 239. 3% AN 1. p. 66.
M0 GSLIL B 73 AN L p. 68,

AN, IV, p. 47 M2 AN p. 217,

A3 ANG L pp.299-300; G.S, U1, p. 24,
MEANGH, P 217, 8N, 1, p. 32, A5 AN L p. 452,
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tute ddna for yafifia, bt rather moved dana to a central position for
the layman and edged yafifia to the periphery. A stock passage in
the Pali canon indicates this very clearly: those who did not believe
in ddna or yaﬁ:ﬁa, nor the results of action, are criticized for their
barren and perverse philosophy.?!® Sacrifice was not completely
eliminated, only animal sacrifice was rejected, but yafia was now
to take a secondary place in the Buddhist scheme of things. Yasidia
for the welfare of the family is redefined as a perpetual dana.”'” The
Kiitadanta Sutta makes this very explicit. When the brahmana Kuta-
. danta wished to perform a large yaiifia he consulted the Buddha on
the subject. The Buddha told him the story of King Mahivijita
who had wished to perform a great animal sacrifice but was per-
suaded by his wise purohita to distribute gifts instead. After the gifts
had been distributed to all the deserving, the king performed a sac-
rifice which did not include the massacre of animals. The sacrifice
was entirely voluntary with only those who wished to work help-
ing in its organization. The sacrifice was performed using only
ghee, oil, butter, milk, and honey. The Buddha identifies himself
with the wise chaplain of the past and tells Kiitadanta that, better
than performing sacrifices, is the giving of perpetual gifts to vir-
tuous recluses. Even better is to put up vikdras for the sangha, and at
the top of the scale comes the ohservance of the pafcasilas,?!8
which, of course, relates to the cultivation of the mind and there-
fore to the moral uplift of the individual rather than the means of
gaining merit.

While the principle of didna was exhorted in general the Buddhists
also made it clear that the maximum merit would accrue when the
donor made a gift to a worthwhile donee. The Buddha did not
advocate the termination of gifts to other religious sects even
though he was unfairly accused of this occasionally.”'® Neverthe-
less, he did indicate that his own sangha was the best recipient of
dana and often described the Buddhist sangha as the ‘peerless field of
merit.”** The description of Siha’s acceptance of Buddhism is a
good example of the Buddha’s position on ddna. Siha, a Lichchhawvi,
was originally a follower of the Jainas but, on expressing his desire
to switch allegiance to Buddhism he was asked to continue giving

e M.NL, 1L, pp. 84, 115, 135, AN p. 44
318 D.NL, 1, pp- 115, MY AN, T, p. 148,
20 MUN., L p. 4020 AN 1L p. 195,
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alms to the Jainas.>?! This may have been a result of the Buddha’s

recognition of the general need for support through alms, in the
samana way of life. Given this, it might have seemed unethical to
advocate a complete severance of all relations with other religious
sects, merely because the teachings of one particular sect were more
appealing to a layfollower.

It might be of some significance to point out that the yaiifia
appears to have been specially associated with brahmanas and kings
in the Pali canon.” It is only they who are depicted as making
arrangements for the performance of yafifias. According to the
brahmana Sundarika Bharadvaja the categories of people who made
oblations to the Gods were isis, brahmanas, and khattiyas.®> The
absence of the gahapati is striking since in every way he should have
been an ideal sacrificer—he was eminent, wealthy, and learned (sce
Chapter III). In this context it might also be useful to point out that
according to the Pali canon the system of sacrifice, especially the
large animal sacrifice, did not have the support of the common peo-
ple. The dasa-kammakaras who were required to help in making the
preparations are described as being forced into doing so. They are
pushed around, with tears on their faces, and ‘hectored’ about by
blows in the process.”** The importance given to dana on the other
hand brought the large majority of the people into the orbit of reli-
gious experience. Everyone from the king and the gahapati down-
wards, including the more humble sections,”® could make a small
gift to the sangha by feeding a few of the bhikkhus. Dana thereby re-
placed dakkhing (daksina) as the major link between the religious
categories on the one hand and the people on the other.

In the shift of focus away from yasisia, dana never came to occupy
the central role of yasifia In the Brahmannical system, however.
Yaniia had been the core of the Brahmannical religion, so vifal in its
potency that almost everything including, the seasons, creation,
and the world itself were founded on the sacrifice. Ddna, on the
other hand despite its tremendous significance for the layman, was

321 AN, 1, p. 298, B.O.D., 1V, p. 323.

322 MUNL, L p. 1145 AN, UL p. 221,

23 Suita Nipata, Khuddaka Nikdya, Vol. 1, p. 335.

SN L op.o Y4 AN L, p. 221

25 There is an example of a poor kammakara who took an advance on his wages
from his rnaster in order to feed some bliikkhus {Picittiya, p. 108}, The typicai alms
giver however is the gahapati.
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only a means of gaining merit avatlable to people leading a lay life.
Anithapindika, who was famous for his generous dana to the
sangha, was once asked not to be satisfied with dana alone but to
undertake further training.>?° By itself dana would not achieve even
as much as the observance of the five silas by the updsaka, and it was
certainly not a means to the ultimate goal of ribbdna.

The laity’s influence on the sangha

The relationship between the bhikkhu-sangha and the laity, through
the medium of ddna, brought the laity more sharply into focus in
the Buddhist world. Since the laity provided for the sangha, they
were an important constituent of Buddhist society and often exer-
cised their influence upon the sangha. Many instances of this shall be
given in Chapter V but here attention should be drawn to the fact
that the renouncer could not really function ‘above and beyond the
conventional laws’ as held by Thapar.??” On the other hand, the
conduct of the bhikkhu was ultimately shaped and moulded by the
very society he had opted out of. This is clear from the many rules
laid down for bhikkhus that had emanated from criticism by the lai-
ty. Sometimes the laity asserted itself in relation to the sangha, as
indicated by the updsaka Udena's complaint that his request to
establish a vihdra for the sangha during the vassd-vdsa should not
have been turned down, since he was a benefactor, a builder, and
supporter of the sangha. His complaint led to a relaxation of the ori-
ginal rules, 3?8

A notable feature of the relationship between the sangha and the
laity was the bhikkhu’s lack of control over his lay-followers. If
there was occasion for discord between the two the only way open
to the bhikkhu to express disapproval was to turn his alms-bow] up-
side down in a symbolic refusal of the proferred alms,>? thereby
depriving the lay-follower of merit. The relationship between bhik-
khu and layman could easily become tenuous (as seems to have hap-
pened after a while in India} in a situnation where the bhikkhus and
upasakas were not firmly bound together, apart from their rela-
tionship through dana. This was bound to make a difference once

326 AN, 11, p. 452,

327 R. Thapar, ‘Renunciation: The Making of 2 Counter Culture’, Ancient Indian
Social History, p. 89.
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monasteries became firmly established through the patronage of
selected sections of society, reducing the need for the daily alms-
round. The layman would not then normally meet the bhikkhus un-
less specifically seeking them out by inviting them to his home for
special meals. There were no common rituals at which the bhiklkhus
and the updsakas could meet. The major Buddhist rituals like the
patimokkha ceremony were exclusively for bhikkhus, so that the lai-
ty remained only very loosely tied to the sangha. There were also
large areas of an updsaka’s life upon which Buddhism does not seem
to have had an impact, at least in the Indian situation. For example,
the domestic rituals based on the life cycle or samskdras continued to
be performed according to the existing tradition, probably because
they were already deep-rooted and Buddhism did not attempt to
substitute different rituals. This led Udayanacarya to remark that
there was no sect in India which had given up the performance of
domestic rituals: ‘There does not exist a religious system, the fol-
lowers of which do not perform the Vedic rites beginning with the
garbhadhana and ending with the funeral rites, even though they re-

gard them as samvrita, that 1s, having but a relative or tentative
truth. 3¢

Although Buddhism did not seem to take any stand on the issue
of domestic rituals, it endorsed some other traditions such as the
uposatha which acquired a significant place in Buddhism. All the
cakkavattis are depicted as observing it as a prelude to the appear-
ance of the dhammacakka (wheel of dhamma) in the sky.>*' The
Anguttara Nikdya approves of its observance by laymen.*** The up-
osatha was also significant for the afifia titthiya’s.>® It was on the up-
osatha day that the ritual of the patimokkha was held for the bhikkhu
sangha. Uposatha appears to have been one of the popular existing
traditions which Buddhism adopted. In addition, the Buddhists ex-
hibited a certain sympathy with the popular cult of venerating
caityas or the local shrines—a particularly marked feature of worship
in the gana-sanghas. The Lichchhavis had seven such spots just out-
side Vesili, of which Buddha spoke admiringly.”** One of the
seven conditions that he outlined for the prosperity of the Lich-

330 R.G. Bhandarkar, ‘A Peep into the Early History of India’, J.B.B.R.A.S,,
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chhavis was their continued veneration of caityas in the region.?*
This tradition appears to have been especially associated with the
gana-sanghas which the Buddha adopted.

The new society and the phenomenon of renunciation

Before concluding our review, of the main features of the religious
world of the sixth century s.<., we must attempt to account for the
large-scale appearance of the phenomenon of renunciation. The
first part of this chapter has indicated the major changes that the
period experienced in the system of production, the growth of
cities and the emergence of considerable prosperity all around. The
comparatively simple communal existence of the past had given
wdy to a more complex economic and social order. The eary
Buddhists, as also other samanas, who witnessed these changes
were emphatic that salvation was possible only for those who re-
nounced the houscholder status and the social world. Their opposi-
tion to the brahmana (whose primary function they considered to be
religious) was precisely because the brahmanas as a group had not
done so. In fact there 1s ample cvidence in carly Pali texts to show
that Buddhists thought the brahmanas had deviated from the ideal of
- the seers of old by falling prey to the increasingly materialistic ten-
dencics of socicty—to wealth, land, posscssion, honour, and famc.

It has been suggested that Buddhism had a dialectical relationship
with the new system of production and the new society emerging
in the sixth century b.c., demonstrating simultancously both an
opposition to and unity with it.”*® The Buddhists can be said to
have a similar relationship with the religious soctety of the time,
between the cxisting Brahmanical tradition and the opposing sama-
na culture. The structure of significant categories in the religious
ethos of Buddhism were the brahmanas, the samanas and the bhik-
khus, and the intcraction between these three created the dynamic

religious system of the age of the Buddha.

35 bid., p. 60.
336 1.D. Kosambi, The Culture and Civilization of Ancient India, p. 100; D.P.
Chattopadhyaya, Lokayata, p. 468. '



CHAPTER Il

The Gahapati

Changing connotation of the term gahapati

The term gahapati is of crucial significance to the understanding of
society at the time of the Buddha. Although it appears frequently in
Buddhist literature, it does so in a variety of situations and does not
appear to have a fixed or constant meaning, This has led to confu-
stont in the term’s mnterpretation. Like some other terms appearing
in Buddhist literature, the word gahapati is given a special connota-
tion by Buddhists, even though it had been in existence from very
early times. This in itself is an important reason for analysing the
term. In an attempt to unravel the total meaning of gahapati, we
shall examine the wide range of possibilities that the word denotes
in early Buddhist literature.! We shall bear in mind the context of
the times, without which the full implications of the term cannot be
understood.

Gahapati is the Pali equivalent of the Sanskrit word grifiapari
(griha+pari). Grihapati appears from the Rg Veda® onwards and is
used for the householder as master of the house.” Similarly, the
mistress of the house 1s called grihapaini. Later, the word features
in Panini's Astadhyayt in the sense of master of the house, a
householder.* While early Buddhist texts occasionally use the word
in this sense, more often this connotation is overshadowed by other
implications of the term. The houscholder aspect of gahapati is sup-

1 We have already pointed to the value of textual studies in our analysis of the
term gahapati in the Introduction. It was possible to understand the term only by
taking the entire passage in which it occurred as semantically relevant. The precise
meaning of the word could then be elucidated concretely by means of verbal de-
scription, resulting in a contextual definition of the term (see T. Izutzu, The Structtire
of Ethical Terms in the Koran: A Study in Semantics, p. 33).

2 Rg Veda, x1, 53, 2; Atharva Veda, x1v, 1, 51; x1x, 31, 13; ‘Satapatha Brahmana, 1v,
6, 8, 5; v, 6, 1, 11; quoted in Macdonell and Keith, Vedic Index of Names and Sub-
Jects, p. 231,

3 Ibid., p. 231.

4 Panini, Astddhyayi, ed. and tr. by §.C. Vasu, Vol. [, pp. 8334,
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ported by the old commentary of the Patimokkha which was in-
corporated in the Vinaya texts, where the term is explained as, ‘he
who lives in a house’.” While the term gahapati in the sense of
householder or one who lives in g house or possesses a house is
equivalent to other words implying the satme—such as gihi, gahattha
and gjjhdvasati—these terms do not imply the range of characteris-
tics that gahapati carries with it. Clearly, therefore, there is a dis-
tinction between gahapati and the other terms and this indicates that
the definition of gahapati as houscholder is insufficient.

The domains of power, religion and economy

A more comprehensive explanation of gahapati is given at another
point in the Vinaya texts which states that except a king or one who
is in the service of a king, and the brdhmana, he who remains is a
gahapati.® It is immediately apparent that this explanation of gahapa-
ti has a wider application than the preceding one of the gahapati as
householder. This wider definition 1s extremely significant in de-
termining the full implications of the term and is the most inclusive
definition that has been given in the Pali texts. It reflects a division
of society by the Buddhists into three categories: the khattiya, the
brahmana, and the gahapati, and this scheme itself implies a concep-
tual categorization of society into the domain of power, repre-
sented by the king and his officials or the khattiyas; the domain of
religion, represented by the brahmana; and the domain of the eco-
nomy, represented by the gahapati.” 'I'his implicit division is made
more explicit in the Anguttara Nikaya, which states the aims ‘of the
three categories: khattiya, brahmana, and gehapati. While all three
groups have wealth and wisdom as a common part of their quest,
other factors reiterate the division of power, religion, and the eco-

® gahapaii nama yu kod agarong ajjhdvaesaii (Pardjika, pp. 307, 312; B.O.D., 11, pp. 47,
55).

b gahapati ko namo: thapetva rajanang rdjabhogang, brdhmanang avaseso gahapati ko
ndmo (Parajika, p. 319).

7 The definition of the gahapati cited above also gives us a definition of the other
two categories: of the king and his officials, and the brahmanas. According to this de-
finition the king is one who rules, the king’s officials are those who are in the em-
ployment of the king, and the hrihmanas are those who are horn as brdhmanas (rdjand-
ma yo koci rajjang karoti, rajabhoggang nama yo koci rafifio bhattavetandhdro; brahmano
ndma jatiyo brahmaro, Pardgjika, p. 319). It is interesting to note that while the domain
of puwer is represented by people who are actually wielding power, the domain of
religion is represented by people who are born as brahmarnas,
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nomy. The passage depicts the khattiya as aspiring for power and
territory with dominion as his idcal; the brahmana wants mantras and
yafiria and has brahmaloka as his ideal; and the gahapati wants kamma
(work) and sippa (craft), and has the completion of work (or the
fruit of work) as his ideal.®

Khattiya, brahmana and gahapati

This categorization is an extremely frequent occurrence in early
Pali literacure and is unique to the Buddhists. This theme will be
examined in detail elsewhere: here we shall restrict onrselves to an
examination of the usc of this scheme of classification in a variety of
situations. Early Pali literature frequently refers to a division of the
world into various constituents, and the most common scheme is
one in which there is mention of khattiya, brahmana, gahapati, and
samana.’ There is here an implicit division of the world into the
social and asocial, with the khattiya, bralimana, and gahapati repre-
senting categories in the social world, and the samana or recluse rep-
resenting the asocial world. Within the social world the triumvirate
of the khattiya, brahmana, and gahapati signify a division of their
functions in the fields of power, religion, and economy. The
triumvirate of power, religion, and cconomy is sometimes stri-
kingly apparent, as, for instance, in the description of the Buddha’s
beginnings as preacher of a new philosophy. Soon after the Buddha
made his first converts, Bimbisara, the king of Magadha, who fea-
tures very promincntly in Buddhist literature, 15 depicted as
approaching the Buddha surrounded by ‘twelve myriad brdhmanas
and gahapatis of Magadha’. Later many of the brahmanas and gahapa-
tis along with the king are said to have become lay followers of the
Buddha, so that the Buddha then had supporters from all the three
divisions of the social world.!°

We would like to argue that the gahapati represents the economy
as far as thc Buddhists are concerned and this broad classification
includes within it all the facets of the gahapati. We shall now pro-
ceed to cxamine each of these facets.

The gahapatt as an element of the king’s sovereignty
One of the most significant featurcs of the gahapati is that he is

8 AN, L, pp. 75-6.
SMN., L p. 103; AN, I, pp. 305, 491; S.N., U, p. 246; M.N, I, p. 199.
10 Mahdvagga, pp. 35~7.
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enumerated as one of the seven treasures of the cakkavatti or the
ideal ruler of the world. The Digha Nikdya states that when the
righteous ruler makes an appearance on the earth he is accompanied
by seven treasures: the wheel, an elephant, horse, gem, woman,
gahapati, and councillor.'! This reference to the seven treasures pos-
sessed by the cakkavatti is frequently repeated elsewhere in the texts.
It the Anguttara Nikaya only five treasures are mentioned instead of
the usual seven and these are said to appear very rarely, but even
here the gahapati is included.® The seven treasures of the cakkavatti
appear to be symbols of sovereignty which implies that the gahapats
was regarded as being intrinsic to kingship (see Chapter VI). He
was obviously a prized and valued possession representing the eco-
nomy without which sovereignty would be meaningless.

The Mahdsudassana Sutta of the Digha Nikdya gives a more de-
tailed account of the seven treasures of the cakkavatti and here the
association of the gahapati with the ability to raise wealth is
strikingly apparent.’® The symbolic narrative of the king and the
gahapati getting treasure from the river makes it clear that it 1s the
gahapati who locates the treasure and provides wealth to the king.
The king cannot get it except through the effort and direct parti-
cipation of the gahapati. In the course of this long sufta there is am-
ple evidence of the gahapati being a major asset to the king, along
with the king’s other priceless possessions.

Apart from the fact that the gahapati features among the king’s
royal treasures and is intrinsic to his sovereignty'* the gahapati was
one of the components of society with whom the king had a close
relationship. There are numerous references to the king dealing
righteously with the brahmanas and gahapatis of his territory. Juse as
a father 1s dear to his sons, the king is loved by the brahmanas and
gahapatis and 1s popular with them. The brahmanas and gahapatis ask
for the righteous ruler to pass by them slowly so that they can look
at him for a long time. The king n turn asks for the carriage to be
driven slowly so that he can similarly gaze at them.'® The Lakkhana
Sutta ol thic Digha Nikaya lists thie vatious signs thae signifly a wakka-
vatti and it depic 5 the possession of a large number of gahapatis as
an extremely valuable asset. The text states: ‘It is a matter of good

"D.N,Lp. 77, 2 AN, I, p. 419.

'Y The gahapati tells the cakkavaiti, ‘ahang te dhanena dhana kareniyang karissami ti’
(D.N., I, p. 135).

4 DUNL, L p. 6. 5 DN, T pl 136,
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fortune if the gahapatis are well disposed towards the king, if he is
popular with them, if he can gain their loyalty, if they conform to
his wishes, if he can command their attention and if they are not di-
vided against themselves.’'® Right through the susta, which
enumerates the thirty-two signs of a mahdporisa (great man) and
which symbolizes that the possessor would either become a great
emperor or a great renouncer, various signs indicate that the gala-
pati is the most important social group in relation o the king.!”

The gahapati as controller of property

It is evident from the early Pali texts that the possession of property
was an essential aspect of the gahapati. There are specific references
to the management and control of property by the gahapati.'® In the
Potaliya Sutta of the Majjhima Nikdya the gahapati Potaliva is de-
picted as being offended by the Buddha's reference to him as a gaha-
pati since he considercd himself to have retired from that position.
Potaliya specifically points to the fact that he had relinquished his
control over property (vohara samuchhedam) when remarking that
he had handed over to his sons all his wealth and substance, all his
gold and coins of silver, and that he no longer issued orders with
respect to these things.' Gahapatis are also frequently shown
travelling in order to transact business connected with the manage-
ment and control of their property.?’ In a more general sense, the
evidence for the gahapati being associated with the possession of
large assets consisting of land, orchards, corn, cattle, slaves, gold
and silver are too numecrous to recount in detail. It 1s important to
note that it was the possession of these assets that enabled the gaha-
pati 1o become the donors of the sanigha par excelience. The gahapa-
tis’ management and control of property is reinforced by the fact
that the largest category of donors to the sangha, apart from the
king, were gahaparis whose gifts included land in the form of dramas
and the erection of vihdras for the use of bhikkhus.*!

'€ DB, p. 141, D.N UL, p. 114, " D.N., 111, pp. 110-38.

¥ M.N, L p. 15; Picittiya, p. 216; Cullavagga, p. 32.

9 M.L.S., 1, p. 26 (idhame bho Gotama, yan ahosi dhanang va dhaiifiang va rajatang va
Jdtarupa va sablang tan puttdnang dayajung niyydtony, futhdyany anovddi anupavadi
ghaschadan-paramo vikarami, M.N., I, pp. 27--8).

2 8.N., 1L, p. 252; Pdcittiya, p. 216.

2l Culfavagga, pp- 240, 253, A.N., [, p. 255.
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The gahapati as tax payer

Since the gahapati was associated with property as owner and con-
troller, he was actually the pivot of the economy and therefore the
major tax payer. Apart from the implicit representation of the gaha-
pati as the base of the king’s treasury and the actual locator of the
treasure in the mythical account of King Mahasudassana referred to
earlier, there is also an explicit refercnce to the gahapati as tax payer
in the Digha Nikdya. The gahapati is described as someone who
‘pays taxes and thus increases the king's wealth’.*?

The gahapati as associated with agriculture

While it is established that the gahapati represents the economy and
was its pivot, it is necessary to demarcate his exact function within
the economy. Here again the term scems to appear with various
facets. The Samanfiaphala Sutta of the Digha Nikdya states that the
gahapati‘is a ‘free man, one who cultivates his land, one who pays
taxes, and thus increases the king’s wealth’.® The Sumangala Vildsi-
nt, a commentary on the Digha Nikdya written by Buddhaghosha,
also refers to the gahapati as ‘one who cultivates™* and definitely
associates him with the land as a cultivator. The Anguttara Nikdya
also provides similar references to the gahapati’s association with
fand and cultivation.® He is depicted as carrying on various agri-
cultural activities such as ploughing and harrowing his tield, sow-
ing at the proper season and irrigating his lands. He is depicted as
performing all these functions in rapid succession which is obvious-
ly the proper thing to do. The Samyutta Nikaya too associates the
gahapati with agriculturc®® and it is significant that the Milinda-
pariha, a Pali work attributed to the first century A.0., and therefore
considerably later than the earliest strata of Buddhist texts, con-
tinues to identify the gahapati with agriculture. While using a simile
to explain a point to king Milinda the venerable Nagasena says,
‘As, sire, an agriculturist, a gahapati, when he had ploughed and
sown, would fill his granary. . . .”?” The association of the gahapati

2 nB.,l, p- 77 (gahapati ko, kdarakdrako, rdisvaddhako, D.N., 1, p. 53).

B D.B., 1, p. 77 (kassako, gahapati ko . . . . D.N., I, p. 53).

24 Kassati ti kassako (Buddhaghosha, Sumangala Vilasini Digha Nikaya Atthakatha,
ed. by Mahesh Tiwari, p. 191},

3 AN, 1 p. 222, % K.8., 1V, p. 221.

*7 Milindapaiiha, ed. by V. Trenckner, p. 41; tr. by 1.B. Horner, as Questions of
King Milinda, Vol. 1, p. 57.
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with agriculture in the Milindapaiiha is important as later Pahi and
Sanskrit Buddhist texts tend to lose the clarity of the early Pali texts,
particularly in the use of terms to specify economic categories.

Mendaka, a prominent gahapati in Buddhist literature, is definitely
located in agriculture. In the Mahdvagga of the Vinaya Pitaka he is
said to possess certain psychic powers along with other members of
his household. The important point, however, is that all the refer-
ences to the psychic powers relate to the requirements of a land-
based agricultural family. According to the texc:

Mendaka came to have this kind of eminence in psychic power. Having
washed his head, having had the granary swept, he sat down just opposite
the door, and a shower of grain having fallen down through the air, filled
the granary. His wife came to have this kind of eminence in psychic
power. Having sat down beside only one bowl and one helping of curry

and condiments she served food to slaves, workmen and servants. His
son came to have this kind of eminence in psychic power; having taken

hold of only one purse containing a thousand (kahdpana) he gave six

months wages to each slave, workman, and servant. His daughter-in-
lawr came to have this kind of eminence in psychic power, she gave six

months food to each slave, workman, and servant. When Mendaka’s
slave ploughed with one ploughshare, seven furrows came from it.*®

Mendaka’s grand-daughter Visakhi was given ploughs, plough-
shares and other farm implements along with cattle at her marriage
to Punnavadhana, the son of Migira, a gahapati of Savatthi®
Aniathapindika gahapati is depicted as having some work in a village
in the Kasi country where he had an inmate of the village (antevdsi)
as overseer or supervisor, possibly to handle his lands in the village
since he himself lived at Sivatthi.* Another prominent lay-
follower, Citta gahapati, was a resident of a village called Macchika-
sanda. He had a mango grove (ambataka arama) in his village where
a number of bhikkhus are said to have stayed for a while.” In the
Samyutta Nikdya he is described as arriving in Migapathaka on some
business.?? The commentary describes Migapathaka as his tributary
village and> the picture that emerges suggests that Citta was in
possession of substantial tracts of land.

“ B.O.D., IV, p. 329; ekena nangalena kassantassa satta sitdyo gacchanti ti (Mahdvag-
ga, p. 255).

2 D.P.P.N, Vol. 2, p. 901. 30 Pacittiya, p. 216.

' S.N.. 1. pp. 252-7. 32 Ibid.. p. 252. 3 D.P.P.N.. Vol. 1. p. 866.
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The brahmana-gahapati

The image of the gahapari as a landed and agriculture based category
that appears from these descriptions is reinforced by the compound
termn  brdhmana-gahapati.®*  The word gahapati is  rarely
suffixed to another category in early Pali literature, the only excep~
tions being those of the brahmana and the setthi. Wagle has pointed
out that one never comes across the expression khattiya-gahapati,™
but it should be pointed out that similarly one never comes across
the term sudda-gahapati. This has some significance for analysing the
category of gahapati which we shall consider later. A striking fea-
ture of the term brahmana-gahapati is that it invanably occurs in the
context of brakmana-gdmas, mostly in the kingdoms of Magadha
and Kosala. For instance, 1t 1s stated in the Majjhima Nikdya that in
the course of his travels the Buddha arrived in a brahmana-gama of
Kosala called Sila and the brahmana-gahapatis of the village heard of
his arrival and came to see him.” The same description is repeated
for the brahimana-gimas of Veranjs, Nagaravinda, Paficasild and
Veludvara.?”

In some passages certain villages are not only described as
brahmana-gamas but, as we have pointed out in Chapter 11, there is
mention of a particular brdhmana living in it and enjoying special
privileges on the land in the form of a brahmadeya grant. The rela-
tionship between the individual brahmadeya holder and the
brahmana-gahapatis is not explicitly stated anywhere in the texts. We
have however suggested one possible connection in our earlier dis-
cussion of brahmadeya land. Apart from the contextual connection
between the brahmadeya grantee holding land in a brahmana-gama
which was populated by numerous brifimana-gahapatis, the only
other clue that we can use is the mode of address used for the
brahmana-gahapatis, |

An important aspect of the term brahmana-gahapati 1s that it is in-
variably used to describe a collective category, never individuals.
Thus, the general inhabitants of all che brahmana-gamas are collec-
tively referred to as brahmana-gahdpatis, and when addressed direct-
ly by the Buddha, as gahapatayo.®® Kitadanta and Canki, both

 This term also appears to be unigue to Buddhist literature.

13 N.N. Wagle, Society at the time of the Buddha, p. 152.

* M.N., L, p. 349,

7 M.N. |, p. 356, M.NL, I, p. 395; SN, T, p. 113, S.NL, IV, p, 300,
38 M.NL L pp. 394-7; M.N., 1, pp. 349-55; M.N., I, pp. 356--9.
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brahmadeya holders on the other hand, arc always referred to and
addressed as brahmanas.>® One cxplanation for this is that brahmana-
gahapati 15 a descriptive term applying to brdhmanas based on the
land, who nonetheless continued to be identified with the larger
body of brdhmanas with priestly rather than economic functions.
The brahmanas were one of the distinct groups that had emerged by
this time and possessed a cohesiveness which was probably difte-
rent from that of other categories in society. In this context, the
Vinaya definition of a brahmana as one who is born a brahmana may
be recalled, even though this definition 1s contrary to the spirit of
the Buddhist system of ideas. A further point to notice is that,
while brahmana inhabitants of the brahmana-gama of Opasada are
called brahmana-gahapatis, 500 other brdhmanas who were visiting it
were not described as brahmana-gahapatis but simply as brahmanas.
In the light of the evidence cited it may thus be reasonably estab-
lished that the term brahmana-gahapati refers to hrahmianas based .on
land in villages which were probably inhabited almost entirely by
brahmanas. The brahmana-gahapati functioned in these villages as a
substitute for the gahapati in non-brahmana-gamas, and involved
himself directly in agriculture, at least as a manager of agricultural
operations. In this capacity he paid taxcs to the king as is evident
from the Mahasudassana Sutta of the Digha Nikaya where brahmanas
and gahapatis are described as tax payers.*!

Gahapat, setthi and setthi-gahapati

While the definitions available in early Pili literature clearly point
to the gahapati’s relationship with agriculture, there are many in-
dicarions thart at lcast some scctions of the gahaparis were occupied
with other cconomic functions. The Pali texts refer to sefthis and,
significantly, there is also the appearance of the compound express-
ion setthi-gahapati. It is important 1o notce at this point that the three
terms setthi, setthi-gahapati and gahapati arc never uscd interchange-
ably in the Vinaya and Sutta Pitakas, which suggests that the three
terms represented different conceptual categories in carly Buddhise
society. This distinction is blurred in later Pali texts and in the com-
mentaries on the Sutta and Vinaya Pitakas which were written con-

* For the mode of address of various categories see N N, Wagle, Society at the
Time of the Buddha, pp. 192, 199-200.
' M.N.. 1L p. 428, DN pp. 137-8.
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siderably later {about the fifth century a.D.). A prominent example
is the case of Anithapindika a well-known supporter of Buddhism,
who is described as a segtiri of Savatthi in the Jatakas and the com-
mentaries. However, in the entire Sutta and Vinaya Pitakas Anatha-~
pindika is consistently described as a gahapati and never as a sefthi,
In contrast, his brother-in~law, through whom Anathapindika first
met the Buddha, is consistently referred to as the sefthi of Rajagaha
and this distinction is systematically mawntained right through the
passage in question.* The confusion in the use of terms in the
Pali literature has resulted in some scrious misconceptions re-
garding a number of prominent figures associated with
early Buddhism. Following the later texts, historians have indiscri-
minately used the term sefthi, a merchant or banker, for many of
the gahapatis. The case of Mendaka is particularly striking. As we
have already shown, he and his family are quite clearly based on the
land. However both Mendaka and his son Dhanafijava are referred
to in later Pali sources as setthis.** |

The first point to note is that both the terms setthi and sesthi-
gahapati are found most frequently in the Vinaya Pitaka. This fact is
of some significance because the Vinaya Pitaka 15 considered to have
been compiled a little later than some of the earliest texts, such as
the Suita Nipdta or the Digha Nikaya, where these terms do not
occur at all. Also, the term sefthi, or its Sanskrit equivalent fresthin,
does not appear in the Astadhyayt of Panini whose work s generally
regarded as falling between the period 500 to 300 B.C. The absence
may be explained by the suggestion that the terms setthi and setthi-
gahapati were new and represented an emerging phenomenon of a
specific region. Broadly, this region is likely to have been north-
eastern India and the NBP ware culture sites.

It is significant that setthis and setthi-gahapatis are most frequently
located in the big urban centres of Varanasi and R3jagaha, followed
by Campa and Saketa. All references to the two terms suggest that
they represented great wealth. For instance, Yasa, one of the Bud-
dha’s earliest converts, was a septhi-puita and is depicted as having
three palaces for the different seasons: one for the winter, one for
the summer, and one for the rains. The entire description relating

2 Cullavagga, pp. 249-50. _
4 Dhammapada Atthakatha, tr. by E.W. Burlingame as Buddhist Legends, Vol, 111,
p. 130.
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to Yasa is similar to that of a king or wealthy nobleman, for even
his footwear consisted of golden sandals. Apart from three palaces,
hé¢ had people to wait on him and amusc him constantly, watching
every movement of his.** Sona Kolivisa, another setthi-putia, is de-
scribed as being so delicately nurtured that down grew on the soles
of hus fect. He was so unused to walking on his bare feet that after
he joined the safigha his feet bled severely. At this point he reconsi-
dered his decision to be a bhikkhu, particularly because he had ‘much
wealth’ that he could enjoy.* Subscquently, the Buddha permitted
bhikkhus to wear shoes, The Samyutta Nikdya also refers to a setthi-
gahapati who died intestate and left behind immense property in
gold and silver.*®

A number of references to serthis and seuhi-gahapatis are made in
the Jivaka Vatthu of the Mahdvagea, which indicate their wealth and
power. Jivaka Komairabhacca was a well-known physician of the
Buddha’s ime who was reputed to have cured many important pa-
tients. Of the wmcidents recorded in the fivaka Vatthu, all invariably
refer to setthis, setthi-gahapatis, and kings. They include the treat-
ment and cure of a serthi-putita of Viaranasi, the wife of the seirthi of
Saketa, and a setthi-gahapati of Rajagaha, as well as King Bimbisira
of Magadha and King Pajjota of Avinti.*’ The ability of the setthi
and setthi-gahapati to pay large sumns to the tamous physician is also
evident. The wife of the sefthi of Siketa when finally cured after
years of suffering from a head ailment is said to have given 4,000
kahdpanas to Jivaka Komiarabliacca. Her son, daughter-in-law and
husband also paid 4,000 kahapanas each, and her husband addi-
tionally gave a horse, a chariot, a slave and a slave woman to
Jivaka. 48

The prominence of setthis and setthi-gahapatis and their links with
power are reiterated in other references. The setthi-gahapati of Ra-
Jjagaha who was ucated by Jivaka is described in the texts as being
important to the negama (urban council) and the king. The negama
then approached King Bimbisara and requested him to command
Jivaka to attend the ailing setthi-gahapati. When cured the sesthi-
gahapati gave 100,000 kahdpanas to Jivaka and another 100,000 to
the king. That the setthis had easy access to the king 1s evident from
the fact that the sefthi of Varanasi approached Bimbisara and sought

* Mahdvagga, p. 20, **> Mahdvagga, p. 203, *¢ S.N., 1, pp. 88-9.
7 Mahivagga, pp- 288--94. 8 Mahavagga, pp- 289 -90.
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his permission to use the services of Jivaka for the treatment of his
son.*” The entire Jivaka- Vatthu demonstrates the links between the
setthi’s wealth and, through it, with power. Another passage in the
Cullavagga alsa demonstrates the links between the cefthi and the
king. The setthi of Rijagaha, a brother-in-law of Anithapindika, is
depicted as being pre-occupied with preparations for a big feast
when Anithapindika visited him. This led Anathapindika to won-
der whether the seftht’s involvement with the arrangements was be-
cause the king and his retinue were coming to the feast.>® The
narration clearly suggests that the setthi and cetthi-gahapati not only
had access to the king but close links with him.

Although the literature has helped to construct a general picture
of the sefthi and setthi-gahapati it does not clearly indicate the precise
functions of the two categories. The Pali dictionary also reflects a
general picture in its explanation of the setthi as foreman of a guild,
treasurer, banker, ‘city man’, and wealthy merchant.®! This defini-
tion is not completely satisfactory for our purposes since it is based
on a varlety of texts, very disparate in time. In our sources it is
apparent that the terms were just beginning to gain currency and
there is nothing definite in them to suggest the broad range of char-
acteristics mentioned in the dictionary. The contribution of Fiser>*
is very valuable. 1n this context, even though he has relied mainly
on the Jdtakas, which are later than our sources. Nevertheless, .Fis-
er’s conclusions are of some relevance in understanding the func-
tions of the setthi as reflected in early Buddhist literature.

Fiser has ruled out the identification of the setthi as the foreman of
a guild. He also argues that the association of the sefthi with trade is
not automatically warranted. It is notable that the term setthi is al~
ways used independently of the term vdnijja and these two terms
are never substituted for or confounded. with each other.® The
conception of the setthi as a banker 1s also not a very happy one,
according to Fiser, because this would be only a loose way of defin-
ing the sefthi’s functions. However the possession of large liquid
assets by a setthi and his city base suggest the possibility of business
connections with trade, as lenders of money to traders, and, poss-

* 1bid, pp. 291-3. 3 Cullavagga, p. 249,

51 T.W. Rhys Davids and W. Stede, The Pali-English Dictionary, p. 722.

52 L. Fiser, “The Problem of the Sesthi in the Buddhist fatakas’, Archiv Orientalpt,
Vol. XXIV, Praha, 1954, pp. 238—66.

33 1bid., p. 244
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ibly, even as direct investors in it. However, there 1s no evidence,
even in later Buddhist texts, of the setthi actually being involved in
the buying and selling of merchandise, Fiser concludes, ‘the setthi
lent money, and . _ . lent considerable sums . . . to people living
by trade; the setthi was a man who had (considerable) wealth and
therefore was a valuable connection for all those people who
wished to make their hiving by trade and who needed some initial
capital, or may be had run into debt and sought a way out by
changing their way of living.”>* Fiser quotes a Jataka story of a setthi
enforcing debts very rigorously and adds, ‘here the sefthi appears in
a new function, in the role of a real usurer. We can now call him
“treasurer’” and with certain reservations a “*banker” because the
terms are convenient enough to denote a man of his wealth, posi-
tion, and influence in society.’>®

Having cstablished somewhat generally the possible functions of
the setthi let us now return to the earlier problem of distinguishing
between the terms setthi and setthi-gahapati, and in turn disting-
uishing these from the term gahapati. Significantly the mode of
address for all these categories was gahapati. The setthi of Rajagaha
is described as a setthi but addressed as gahapati.”® Similarly, Yasa’s
father was described as a sefthi but addressed as gahapati.® If the
mode of address is common to all three terms. what is the differ-
ence between them?

The common mode of address for all three categories probably
reflects their broad classification as representatives of the economy
where they are part of the scheme of categories: khattiya, brahmana,
and gahapati, or the political, religious and economic groups men-
tioned earlier. The description of the various people, as distinct
from the mode of address points to their specific functions within
the larger framework of the economy. We suggest that the gahapati
in the narrower sense, as a term of description, stands for someone
who was primarily based on the land, whereas the term setthi-
gahapati represents a person who combined in himself the functions
of agriculture and accumulated capital, possibly through profits
from it, which he then invested in business. There are more refer-
ences to sefthi-gahapatis than to sefthis in the Vinaya literature and
this might suggest that most money lenders combined the manage-
ment of agriculture with usury, and that even when they were city-

5 Ibid., p. 263. 35'Ibid. >® Cullavagea, p. 249, ' Mahavagga, p. 21.
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based they retained their association with land. This connection is
aféo suggested by Fiser who remarks: ‘It secms probable that the
setthis invested in their transaction a certain part of the profits
gained in agriculture. 58 We have an example of the likely process
by which the gahapati became a sefthi-gahapati in the Anguttara
Nikdya, wherc a gahapati is described as offering a loan on payment
of intercst to a shopkeeper (papanika) to expand his business.?” Be-
ginning as petty usurers, they probably built their capital over a
period of time and came to possess substantial liquid assets.

We are now left to identify the term setthi to which, as we have
stated earlicr, there are only a few references in the early Pali canon.
An important point about these references is that they are invari-
ably related to a specific place. All the references not only to setthis,
but also to setthi-gahapatis, arc made to unnamed individuals. It 1s as
if the seithi or setthi-gahapati of a particular place was identification
enough and no further details were necessary. For example, refer-
ences to the sefthi of Rijagaha,® or to the setthi of Varanasi® sug-
gest that there was a close relationship between the setthi and the
place mentioned. While all setthi-gahapatis appear to be wealthy, the
setthi of Rijagaha scems to be not only wealthy but extremely 1m-
portant too. According to the Cullavagga, he had a very valuable
piece of sandalwood from which a bowl was made and suspended
from a height. He then held a competition saying, ‘If any samana or
brahmana be an arahant and possessed of iddhi [psychic power] let
him get down the bowl and it is a gift ta him."%2 The leaders of the
afifia titthiyas all awemnpted to get the bowl down but failed. Only
Pindola Bharadvaja, a Buddhist monk with psychic powers, suc-
ceeded in getting the bow! down. Contrasting Buddhists and the
afnia titthiyas is a device normally associated with the powerful and
prestigious person of the king in Buddhist literature. Here it is
associated with the sefthi of Rijagaha. Apart from the king, the
sefthy was probably the most prominent figure in socicty.

On the basis of Jataka evidence Fiser has suggested that the king
could have appointed some sefthis to his own services. He speaks of
the occurrence of the term seithi-thanam, or the position of the setthi,
in the context of towns and citics, probably held by the sefthi until

** 1, Fiser, "The Problem of the Seithi in the Buddghist Jatakas', Archiv Orientalni,
Val. XXI1V, Praha, 1954, p. 244,

AN, p. 107, " Cullavagga, p. 249.  *' Mahdvagga, p. 293.

62 Cullavagea, pp. 199-200; B.G.D., V, p. 149,
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his death. There is the possibility also of this position being heredit-
ary. On the question of the sefthi of a particular place, like the Bara-
nasi setthi, Fiser suggests that it could include in itself a distinct
function or privileged position, and that the term meant the sefthi
working for the king of the region.®?

Although based on the admittedly later sources of the Jatakas,
Fiser’s conclusions could explain the term setthi as it appears in the
Vinaya literature, When it appears without the qualifying gahapati
attached to it, and when associated invariably in the context of a
particular place, the term sefthi signifies a very prestigious semi-
official position which the more common setthi-gahapati did not
have, although he may have been .wealthy enough in his own
right.®* We may now return to the specific.catégory of the gahapati.

Gahapati as employer of labour

The image of the gahapati as an independent owner of the mears of
production is reinforced by frequent references to his emiploying
labour. Although gahapatis as a category were generally ownet-
cultivators who were themselves involved in the process of cultiva-
tion, some differentiation had alrcady come into existence within
their ranks. The larger operators of land needed to employ labour,
as is evident from early Pili sources. The existence of the ddsa, kam-
makara and porisa are well known but it 15 notable that they fre-
quently appear with gahapatis as their masters. A typical example is
that of gahapati Mendaka who employed a large number of dasas,
kammakaras, and porisas, whom the family fed and paid wages,
both in cash and in kind. His ploughman was a slave called Punna
who possessed psychic powers like the rest of the family.®® Similar-
ty, the Buddha exhorted the gahapati-putta Sigila to treat his slaves
and workmen well, by assigning them work according to their
strength, by supplying them with food and wages, by tending
them in sickness and giving them leave from time to time.®® Setthis
and setthi-gahapatis who were part of the wider gahapati category are
also depicted as employing slaves and others in their service.%” In
fact, from a passage in the Samyutta Nikdya which depicts him as re-
cruiting people into his service the typical employer appears to be

%3 1. Fiser, “The Problem of the Setthi in the Buddhist Jatakas', Archiv Orientalni,
Vol XX1V, Praha, 1954, pp. 250-1.
® Ibid. % Mahavagga, p. 255. ®° D.N., 1L, p. 147. ¢ Cullavagga, p. 249.
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the gahapati.%® The nced to cmploy kammakaras or workmen would
exist in the larger holdings of land.%® These gahapatis were also like-
ly to have been producing for the market, which explains the fre-
quent need to travel that is often associated with gahapatis in the
Buddhist texts.” Such activities would also have resulted in the
gradual accumulation of capital, which ultimately transformed
some gahapatis into setthi-gakapatis, and then to sctghis investing in
various business enterprises.

Gahapati as a status term

An important aspect of the term gahapati is its frequent occurrence
as a status term. It is apparent that, while the term can be nsed in a
generic sense to apply to a category, it also appears in a specific
sense where it ‘almost assumes the function of a title’.”" A point to
note is that there could be only one gahapati in each family and it
was he who wielded actual authority in it. According to Rhys
Davids, he was distinct from the subordinate members of the fami-
ly who did not have the control and management of the common
property.’? This is further substantiated by the existence of the
term gahapati-putta, which probably referred to the son of a gahapati
as one who would eventually succeed to the status of a gahapati. In-
terestingly, the expression gahapati-putta is not matched by similar
expressions like brahmana-putta, khattiya-putta or sudda-putta. The
word gahapati-putta had a specific connotation, similar to the term
setthi-putta, which also represents status and an eventual succession
to the position of a setthi. In both cases the crucial factor is that they
denote economic functions in which the management and control
of assets is indivisibly vested in one authority. Buddaghosha definitely
points to this view 1n describing the gahapati as gehassapati, ekageha-

8 S.N., 1II, pp. 334-5.

®® This dimension of the gahapati was much sharper in the seventh century A.p. by
which time the gahapati was invariably an ¢employer of labour. The Tantra-Vartika of
Kumarila states that the gahapati does not labour on his land, the kammakaras work
on it for him (Tantra Vartika of Kumarila, Poona, 19010, p. 3185).

SN p. 252 MUNL I p. 15,

1T W. Rhys Davids and W. Stede, Pdli-English Dictionary, p. 248. The Jaina
texts also indicate a similar use of the term gahavai which is their equivalent of the
word gahapati. It appears as a status term and the same association with land, cattle,
and ploughs is present (J.C. Jain, Life in Ancient frdia as Depicted in the Jain Canon, p.
143).

2 T.W. Rhys Davids, Buddhist Suftas. S.B.E., Vol. XI. pp. 257-8n.
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matte jetthako” or the head and oldest member of a house. The con-
ception is similar to that of the karta in Bengal, who is the head of a

house and in whom the management and control of the family
property is vested. This view is supported by Wagle’s conclusions
on the mode of address adopted by the Buddha for gahapatis. The
Buddha invariably addressed them as gahapatis, not by their names.
However the gahapati-puttas were never addressed by anything but
their names. Waglc makes a distinction between the use of terms as
terms of reference and as terms of address. In certain situations the
terms of reference arc also those of address, but in others the terms
of reference do not coincide with the modc of address. In the con-
text of the gahapati the coincidence or otherwise between the term
of reference and that of address focuses on the actual status of the
individuals concerned,”

The gencral impression conveyed by the early Pali texts 1s that,
as a category, gahapatis had a prominent place in the social structure
of early Buddhist socicty. They invariably featured along with
khattiyas and bralimanas as people of high status in relation to the rest
of socicty. It was common to refer to khattiyas, bralunanas, and gahd-
patis in 1dealized terms, which stressed their high soctal status. For
instance, in his discourses dealing with the great pleasure given by
visible forms to a viewer, the Buddha used the analogy of an ideal
woman: ‘A maiden of the khattiya, brahmana, or gahapati family, be-
tween fifteen and sixtcen years of age, not too tall, not too short,
not too plump, not too thin, not too dark, not too pale, is she then
in her full flower of charms and beauty?’’ Similarly, some bhikkhus
considered people born in khattiya, brahmana, and gahapati families
as deserving the highest privileges within the sangha.’® These three
groups were also generally associated with authority, wealth, and
eminence. Stressing the inevitability of death the Buddha told King
Pasenadi, ‘Even they who are emtnent khaftiyas, cminent brahma-
nas, or eminent gahapatis, men of authority owning great treasure,
great wealth, immense hoards of gold and silver, immense aids to
enjoyment, immense supplics of goods and corn, even they being
born cannot live without decay and death.””” The same association
is repeated by King Pasenadi to the Buddha when he complaing

73 Buddhaghosha, Swmangala Vildsini, p. 191.

7* N.N.Wagle, Society at the Time of the Buddha, p. 53.

5 M.NL L p. 122: M.L.S., 1, p. 116.

7® Cullavagga, p. 255. 778N, 1,p. 70, K.S., 1, p. 97.



82 Social Dimensions of Early Buddhism

that, ‘eminent khattiyas, eminent brahmanas, and eminent gahapatis,
men of authority. . . who [are] nevertheless found deliberately tell-
ing Hes while seated in the judgement hall.””®

These groups were not only associated with authority, wealth,
and eminence but also with learning and wisdom. Reacting to a
charge levelled by the paribbdjaka Magandiya the Buddha says,
‘mind whar you say Magandiya . . . for many learned khartiyas,
learned brahmanas, learned gahapatis and learned samanas have great
faith in this Gotama’.” It is apparcnt from the passage that the de-
votion of these caregorics was considered prestigious by the
Buddhists. The three catcgories were also important enough to
have assemblies {(parisas) of their own and entering them required a
degree of confidence. Talking to Siha the Lichchhavi on the merirs
of alms giving, the Buddha pointed out that whichever parisa the
alms-giver cntered, whether of the khattiyas, brahmanas, or gahapatis
hie ‘enters unaoubled and widh confidence’. ™

The three groups also feature together in the context of rebirth
into families of high status. The Majjhima Nikdya states that a bhik-
kliy who posscssed certain powers could, if e so desired, be reborn
as a wealthy khattiya, a wealthy brahmana or a wealthy gahapati.®
The status of a gahapati was obviously worth aspiring to. Con-
versely, 1t was possible to fall from the high status of a kfrattiya,
brahmana, or gahapati i this life into that of a family of low status in
the future.® It may be relevant to point out in this context that the
gahapati Citta, a prominent lay follower of the Buddha, and one
who was described as an ideal layman (updsaka), is singled out for a
unique honour in the Buddhist literature. On his deathbed the devas
and kinsmcen of Citta cxhorted him to aspire to be reborn as a
cakkavatti.® The cakkavatti was the counterpart of the Buddha in the
social world and was therefore the hghest position that any lay-
man, who was alrcady of high status, could aspire to. And further
it was considered a potential possibility for the gahapati Citta.

The gahapati’s association with wealth

Gahapatis are associated with wealth, prestige, and importance not
only along with khattiyas and brahmanas, but also on their own.

BEN,Lp 73 K5, L p 100,

MNP 199 MULLS U, p. 182,

8 AN, p. 305, GUS. I p. 3.

Bl AN L, pl 1620 82 AN I, p. 90, 83 S N, 1L, p. 268.
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Gahapatis and gahapati-putias are frequently mentioned in the texes
along with people of inferior status and in opposition to them, thus
seeming to represent a catcgory of superior status in rclation to
them.®* This image of the gahapari as a weli-to-do and highly re-
spectable person is strengthened by the great disapproval shown in
Pali texts of any attack upon them. They appear to be a category
specially vulnerable to slander and physical harm and required
strong bodyguards.% The royal police are depicted as scizing onc
such offendcr, binding his arms bchind him with a stout rope,
shaving his head and parading him round to (e beat of @ harsh-
sounding drum. Taken from street to street, and from crossroad to
crossroad he was then led to the south of the town and behcaded for
the offence of ‘spoiling the fortunes of some gehapati or gahapati-
putta by resorting to falsehood’.®® Since the offence related only to
falschood and not to something rcally criminal, the punishment
scems unduly harsh; the gohapatis must certainly have been very
powerful to have cxacted such severe punishment for offences
against them.

A special association i1s reflected in Buddhist hicerature berween
the gahapati and the pursuit of pleasure. The only other catcgory
that is similarly depicted is the king. The bhikkhy is frequently de-
picted as being temipted to give up his bhikkhu status as he happens
to sight ‘a gahapati or gahapati-putta indulging in the five sensc plea-
surcs. Then he thinks: ¥ oo when hiving at home indulged in

. the five sensc pleasurcs. Morcover since wealth cxists in my
family I could enjoy it and do good work with it’.%” Similarly, in
the Mdagandiya Sutta of the Majjhima Nikaya, the Buddha repeats the
association between the gahapati and picasurc when stating, ‘A
gahapati or gahapati-putta, rich or of great wealth, of many posscs-
sions who, endowed with the five strands of sense pleasures, might
revel in them’.®® The Anguttara Nikaya provides a vivid picturc of
the gahapati. ‘A gahapati or gahapati-putta has a house with a gabled
roof, plastered inside and outside with well-fitting doors and casc-
mecnts. Thercin a couch is sprcad with a costly skin of antclope, .
having a canopy ovcrhead and a scarlet cushion at cach end. Here 1s

AN, I, p. 222, M.N., [, p. 229, D.N., |, p. 55.
% S.N., 1, p. 334, B K5, 1, p. 96,

87 AN, 1L p. 131, G.S., 1L, p. 129,

B3 A 1.S., 1, p. 184 MN, I, p. 202,
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a lamp burning and four wives to wait upon him with aii their
charms . . .*%

The gahapatis as extenders of popular support to Buddhism

Curiously cnough, many promincnt gahapatis appear in Buddhist
texts in the unique position of having followers of their own. This
15 unusual, since the only other people usually referred to with fol-
lowers of their own were the leaders of the other sects. The gahapati
Anathapindika, probably the largest donor of the sangha, is de-
scribed in the Asnguttara Nikaya as coming to sce the Buddha sur-
rounded by 500 lay disciples of his own.”™ Elsewhere, the gahapats
Dhammadinna is similarly described as having 500 lay followers,”!
and thc commentary to the Samyutta Nikdya states that six other
gahapatis and Visakha the woman lay disciple also had a following
of 500 disciples each.®® These disciples may have then become fol-
lowers of the Buddha through their own gahapati, which suggests
that the gahapatiis played an important role in the cxtension of popu~
“lar support to Buddhism.

The gahapati’s special relationship with the sangha

Another important aspect of the gahapati was the special rela-
tionship some had with the safigha. it 1s customary in the texts to
depict bhikkhns who were il] or on their deathbeds as being visited
by the Buddha and given succour in their afflictions. The custom
seems to have been largely restricted to bhikkhus apart from some
very rare exceptions in the context of promment lay disciples. All
these exceptions invariably relate to gahaparis. Thus, the gahapati
Nakulapsta was visited by the Buddha when he was ailing.™ Symi-
larly, Anithapindika asked for Ananda when he was ill and was
visited and reassured by him.”* The gahapatis Sirivaddha and Man-~
adinna also called for Ananda when they were ill and specially in-
quircd about their respective futures after death.® Their possession
of wecalth and high social status, along with their position as the
largest donors of the suagha, gave them privileges which were nor-
mally restricted only to the bhikkhus. Gahapatis were clearly the
most important catcgory among the lay disciples of the sangha.

OGS, Lp 120, AN T, p, 127 AN pp. 452, 457,
SN LV, p. 348. R K.S,V, p 340,
P AN,UL p. 190 SN IV, p. 329 7 SN, LY, pp. 152, 153,
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Gahapati and gimani

Another relationship which we need to explore is that between the
gahapati and gdmani. The term gamani has been translated by the
Piali-Fnglish dictionary as the head of a company, a chief. and a vil-
lage headman. The gamani appears to have held an official
position.™ The Mahdvagga speaks of King Bimbisira giving in-
structions to 80,000 gdmikds®” on worldly or political matters,
which points both to their political status as well as their numerical
significance. While the gdmani appears to have some relationship
with the gahapati, therc 1s nothing explicit in the Pah texts to
indicate the actual nature of the relationship. It 1s possible that the
gamani was recruited from amongst the gahapatis and was the admi-
nistrative head of the village. It is evident from a passage in the
Samyutta Nikdya that the gamani was familiar with the nature of the
soil and with agricultural eperations gencrally, including the speci-
fic choices to be made in relation to them.”® The gamayt also appears
to be fully conversant with the official machinery, including the
system of laws and justice. They were well established, since once of
them possessed a comfortable resthouse which was used by samana-
brahmanas on their sojourns and sometimes by leaders of the diffe-
rent sects.”” We suggest that the gamani represented the ‘political’
wing of the gahapati category. Whilc the gahapati’s function per-
tained to the economy, the gamani combined cconomic and political
functions as the official head of the village. This explains the greater
assurance of the gamani (in a Samyutta Nikaya account) when he de-
fended Buddhist monks against vanious charges in the king’s
court.'™ In another incident, he also displayed a degree of self pos-
session 1n the presence of the Buddha whom he accused of being no
different from a magician.'” The gamani may possibly have been
the political arm of the gahapati category, wielding power within
the villagc and providing a link for gahapatis with the power struc-
ture outside the village at the same time.

Gahapati: from householder to agriculturist
Before concluding our analysis of the term gahapati we must try to

% Rhys Davids and Stede. Pali-English Dictionary, p. 249.

%7 Gamika could be the official term for the gamani (Mahdvagga, p. 199).
% SN, HI, p. 279, * {bid., pp. 302-5.

1 SN L p. 288. % 1bid., p. 299.
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account for an important aspect of the term: 1ts shift in meaning
from a word that significd a householder, or head of the family
unit, to one that signified an cconomic category and, more specifi-
cally, that of an agriculturist. l'he shift in the term gahapati, from
denoting a householder to denoting an agriculturist, tock place be-
causc there was an underlying relationship between the two senses
of the term. This rclationship was also intimatcly connected with
the economy and society of the period in which the shift in mcan-
ing was actually taking place.

On the basis of carly Fali texts the image of’ the gahapati that wce
have alrcady outlined 1s of a category of people who were the own-
ers and controllers of the primary means of production in the form
of land. They were the backbone of the economy and were re-
sponsible for agricultural production. Very often the gahapati
laboured on the land himsclf, along with his family, producing
both for his family and for the market through which he gradually
built up a certain amount of capital. It was the gahapati who played
a crucial role in the extension, and consolidation of the agricultural
cconomy. Gahaparis were heads of family units that operated the
land and it was primarily through the family unit that the system of
production was organized. Wagle has briefly alluded to the gahapati
as the head of the household as an cconomic unit. Morc specifically,
the gahapati was the head of the houschold as a producing unit. This
aspect of the term 1s important when we consider the near absence
of the gahapati in the gana-sanghas and concentration in the kingdoms
of Magadha and Kosala instead.'® This feature is related not only to
the cxistence of different political systems in the gana-sanghas and
the monarchies, which we have alrcady outlined in Chaprer 11, but
also to the different social and economic systems in the two types of
states. ' It appears that the oligarchic political systems of the gana-

192 Chanana also remarks on the absence of categories other than the ddsa-
kammakaras in the ‘oligarchies’ in contrast to the regions controlled by the kings
(D.R. Chanana, Slavery in Ancient Indfa, p. 158, n. 38).

192 While there are numerous works on the political system of the gana-sanghas
which show that they were markedly different from the monarchies (sce Chapter 1I),
no major work exists on the social organization of the gana-sanghas partly because of
the paucity of material. We have tried to piece together stray references from the
Buddhist texts as.a whole and draw inferences from theni. We have also had to rely
on evidence from later Pili texts which we have normally avoided in our work for

reasons outlined in the Introduction. Since our sources give us information only for
 the eastern gana-saaghas we shall conline vur analysis o them, General observations
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satighas rested upon tieir lincage based social and economic orga-
nizations, which were marked by the absence of private property in
the land. In contrast, the gahapatis spread out in the kingdoms of
Kosala and Magadha were dircctly associated with the possession
of private property in land. Let us now consider some of the facts
that are available.

The social organization of the gana-sanghas

The existence of a large concentration of khaftiyas in the gana-
sanghas has also been pointed out in Chapter II. Thesc arcas reveal a
comparatively simple social organization consisting preponderant-
ly of one or more khattiya clans and their slaves and workmen.
Some artisans arc micntionced such as the barber and the mectal-
smith, but apart from these therc are hardly any references to other
social groups, and even those to brahmanas are not very numerous.
The early Pali texts rcfer to only onc brahntana village located in the
Sikyan territory and also gives us the additional information that
the brahmana-gahapatis of this village had their own assembly.'®
Apart from this reference, brahmarnas are rarcly mentioned and only
appear 1n their ritual funcrion as the chaplains (purohitas) of the
kings.

Landholding in the gana-sanghas

The conclusion that khattiyas in the gana-sanghas did not involve
themselves with agriculture, except for performing managerial
functions, is clear from a passage in the Vinaya-Pitaka. Mahinima
the Sakyan describes agricultural functions to his brother Anurud-
dha thus: ‘It is necessary to gef the land tilled, and then have it irriga-
ted . . . Once the crop is ready it is necessary to get it harvested and
get the grain winnowed from the chaff [italics mine].'® Chanana
has pointed out that these instructions are in the causative ai:4 there-
fore represent the khattiyas as supervising work done by others.'%

available i the Mahabharata and the Arthaddstra have also been of some usc in
reaching conclusions. The discussion in Chapter Il on the political organization of
the gana-sanghas should also be borne in mind.

1" S.N., L, p. 183. This reference might indicate the spread of the trend, already
well established in the monarchies, of the brahmanas being settled on the land and
creating their own villages.

95 Cullavagga, p. 279; B.O.D., Vol. V, pp. 253-4.

19 1y R. Chanana, Slavery in Ancient India, p. 43.
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Even the supervision was done by some members only, while
others scemed to enjoy the benefit of communal ownership. Anur-
uddha, for instance was obviously unaware of even the managerial
aspects of agriculture since his brother had to explain the unending
naturc of the agricultural cycle to him. This is reiterated in a story
which describes the ignorance of three young Sikyans who did not
even know where rice came from.'"”

The suggestion that land in the gana-sanghas was communally
owned by the entire clan i1s supported by the reference to a dispute
between the ddsa-kammakaras of the Sakyas and the Koliyas. The
Sakyas and the Koliyas were ncighbouring clans whose lands were
separated by the Rohini river, '°® In the months of May and June
when the water from the river would be at 1ts lowest, the sharing of
the river water to irrigate the fields of the Sakyas and Koliyas
sparked off a quarrel between their respective ddsa-kammakaras,
who are described as being employed by the residents of both terri-
tories. The dasa-kammakaras in turn had to take up the dispute with
ministers of both clans who had charge of the work.!®® The Sa-
kyans and the Koliyans then came to the rescue ot their own dasa-
kammakaras. The whole narration suggests the collective ownership
of land by the clan.'*

Another story narrates the king’s role among the Sakyas in the
annual ploughing festival called vappa mangala. According to the
Nidana Katha, the king wielding a golden plough and 107 of his
councillors wiclding silver ploughs participated in a nitual plough-
ing while their dasa-kammakaras enjoyed the festival, wearing new
clothes and garlands.''! It is possible to infer from this description
of the festival that the king and clan clders were jointly demonstrat-
ing their communal ownership of the land, which was normally
worked by the dasa-kammakaras.

The existence of the notion of common propcerty among the
gana-sanghas is more definitely stated in a Vinaya passage regarding

"7 E.W. Burlingame, Buddhist Legends, Vol 1, p. 232.

Y98 Originally the Sikyas and Koliyas were related to each other since they are said
to have had a common ancestor {see G.P. Malalasekhara, D.P.P.N., Vol. |, pp.
689-90).

9% E.W. Burlingame, Buddhist Legends, Vol. 111, pp. 70-1.

19 The Jatakas, ed. by V. Fausboll, Vol. V, p. 413.

"W Nidina Katha, tr. by T.W. Rhys Davids as Buddhist Birth Stories, pp. 163—4.
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the bhikkhs Sudinna Kalandaka, who was a setthi-putta before his
entry into the sangha. His family is described as possessing immense
wealth, which led Sudinna’s mother to plead with him to provide
the family an heir so that the entire property would not pass to the
Lichchhavis, who were treated as a collective entity.'*?

Tension within the gana-sanghas

According to Radhakrishna Chowdhary, Kautilya’s reference to
vairdjaganas indicates socicties where notions of mine and thine
were not observed.!!? This would however apply only to khattiya
clan members in relation to each other, who collectively exercised
power. The equality of all clan members would also be possible in
such a situation. The Mahabhdrata states this quite clearly when it
treats all members of a gana-sangha as equal to one another in their
birth and family status.!'* The only major difference that existed
was between the khaftiya clan members who jointly held the land,
and the ddsa-kammakaras who jointly worked the land. The incident
of the slaves of the Sakyans attacking the Sakyan womenfolk has
already been cited as an example of the social tensions that existed
in society (see Chapter II). It indicates also the inner tension that
existed within the gana-sanghas. While there are numerous refer-
ences to the dasa-kammakaras in the Pili texts, this is the only exam-
ple we have of their having resorted to violence against their mas-
ters. We suggest that this attack on the Sikyans is itself an indica-
tion of the group consciousness of the disa-kammakaras in relation
to their Sakyan masters. Since the dasa-kammakaras worked as a
group on the land for their masters as a group, they took collective
action against their joint masters. The group conscionsness itself
was possible not only because the ddsa-kammakaras shared the same
material interests but because it was possible to translate this into a
‘we feeling’ in a situation in which they and their masters both rep-~
resented collective units in relation to each other. This example of
inner tension within the gana-sangha also provides the clue to the
Arthasastra’s injunction that, in order to create dissension within 2
republic, the king who wishes to destroy them should foster in-

112 Pardjika, p. 22.

113 Radhakrishita Chowdhary, ‘Ownership of Land in Ancicnt India’, J.B.R.S.,

Vol. LIIL, 1967, p. 35.
1% Maohabharata, Vol. 13, p. 509.
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dignation amongst 1its inhabitants by highlighting economic
disparity.!*>

Two types of sanghas

The Arthaidstra deals with two different types of sanghas: one in
which the ksatriya inhabitants live by vartd and sastra, and another in
which they live by the title rdja.11® The first type refers ta such peo-
ple as the Kambojas and Surasenas, and the second to the Lichchha-
vis, Mallas etc. Ruben'!” describes the two separate types as being
derived from differences based on property in the soil. The first
type he considers as vesting in the sangha as a group, in areas with
barren soil and under poor conditions, as existed in the desert of
Saurashtra and in the steppes of the. north-west. Those who lived
by virta were therefore safighas in which the inhabitants jointly per-
formed both economic functions (agriculture and cattle-keeping),
and military functions themselves. In the second type he believes
that the ksatriyas (all or some of them) were proprietors of their
landed estates, which he implies were separate. However, we sug-
gest that the differences in the two types of sanghas were not based
on communal holding in one and landed estates in the other, but on
whether the ksatriyas themselves worked the land, as in the case of

the Kimbojas and Surastras. or whether they had the land worked
through others such as the dasa-kammakaras, as outlined above,

Some implications of clan ownership of land

Another point of some significance in the context of the ownership
of land in the gana-sanghas is that, although the Buddha had many
individual followers in them, almost all the gifts of dramas and
vihdras to the sangha mentioned in the early Pali texts were made in
the non-gana-sangha regions. While in Rajagaha, Savatthi, Siketa
and Kosambi the Buddha is described as staying in various drdmas
which had been gifted to the sangha, no similar arrangements ex-
isted in the gana-sanghas: Instead, the Buddha is often depicted as re-
siding in a common hall {(kitdgdrasdla) in Vesali.!'® On his last vassa
spent near Vesili, Buddha’s request to the bhikkhus to go and stay

V3 Arthasastra of Kautilya, ed. by R.P. Kangle, Vol. I, p. 245,

16 [bid., p. 244.

7 Walter Ruben, ‘Some Problems of the Ancient Indian Republics’ in K.M.
Ashraf, ed. by Horst Kruger, pp. 23-4.

HEDNLGIL p.93, DN p. 128
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around Vesali with friends and auquaiulanccu,“q

sugpests that
Buddhists had no drdma with permanent structures of their own in
Vesali. Similarly, at least on one occasion, even among his own Sa-
kyans, the Duddha had nowhere 1o stay in Kapilavatthu, although
Mahanama searched throughout the town. '

The only notable exceptions that we get of a gift of an drdma in a
gana-saitgha 1s the example of the courtesan Ambapali’s gift of an
ambavana (mango grove) to the sangha, on the Buddha’s last visit to
the Lichchhavis. However, Ambapili’s position among the Lich-
chhavis is itsclf intcresting. According to Buddhist tradition avail-
able in the Tibetan Dulva,'®! the Lichchhavis had a custom accord-
ing to which a beautiful woman who was perfect in every way was
not allowed to marry sincc that would make her the property of
just one individual. She was reserved for the pleasures of the
people as a whole and established as a courtesan so that everyonce
had cqual access to her, The custom itsclf reflects the decply
embedded notion of cornmon property among the Lichchhavis.
The possession of the ambavana by Ambapili might even be attri-
buted to the Lichchhavis’” having jointly bestowed this property on
her in order to demonstrate their common claims on her. A gift of
land to the sangha in the Vajjian territory would have been difficult
in normal circumstances, since all the Lichchhavis would have had
to agree on such 2 gift and this would not have been easy in a clan
where many members were supporters of other sects, particularly
of the Niganthas.

Clan ownership of land, khattiyas, and the gana-sanghas

We have earlier pointed out that the compound expression khattiya-
gahapati never occurs in the Buddhist texts and also to the fact that
the khattiyas were specially associated with the gana-sanghas. These
facts and the near absence of the gahapati from the gana-sanghas'**

U DN,ILp. 79. 120 AN 1, p. 258.

t23 W.W. Rockhill, The Life of the Buddha, p. 64.

122 Two gahapatis are mentioned in the Vajjian territory and one in the Bhagga
territory. The presence of these three may indicate the beginnings of a process of the
breakdown of the social organization of the gana-saighas which was bound to hap-
pen sooner or later, surrounded as they were by the monarchies where a different so-
cial organization had come into existence. It may also be pointed out that the Vajpan
confederacy was a larger and less homogenous pgana-sarigha than the Sakyans were.
The Bhaggas on the other hand appear to have already become an appendage of the
"kingdom of Vatsa since the prince Bodhirija Kumara had a palace in Sumsumaragiri.
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can be related to the absence of private property, at least in agri-
cultural land, held by individual families in these areas. The oligar-
chic political system of the gana-sanghas can be better explained by
such a social organization!®? since collective political functioning would
be facilitated by collective holding of the land itself. On the other hand,
the emergence of the gahapati elsewhere is related to the emergence
of landed property held by individual families. This fact is of some
significance in our attempt to understand the changing meaning of
the term gahapati.

The gahapati, the family, agriculture, and the private control of land

It can be argued that the existence of the family is important in the
new system of social and economic organization, since land or the
individual holding must be passed on from one generation to
another. The genesis myth of the Buddhists also points to the rela-
tionship between the family and private property because both
appear at almost the same time in the narration.'** The relationship
between the family and agriculture is also attested to by the use of

the same term for both the householder and the agriculturist in pre-
Buddhist and Buddhist texts. This association has actually suivived
into contemporary times in the region in which the term itself was
changing 1ts connotation in early Buddhist times. Field observation
in eastern Uttar Pradesh and Bihar have revealed the compound ex-
pression kheti-grihasti (agriculture-houschold functions), which is
commonly used to describe agriculture. Sometimes grihasti alone is
used to describe the occupation of agriculture and it appears that the
words are synonymous and interchangeable. The term grihast is
also widely prevalent to describe an owner-cultivator whether of a
large or small holding.'** The grihast may or may not work on his

the capital of the Bhaggas. These areas are likely to have therefore experienced
changes in the social orgamization before the smaller and more honrogenous gana-
sanghas did.

123 This view is supported by Jayamal Rai {The Rural-Urban Economy of Ancient In-
dia, pp. 20, 31, 38). He suggests that there was an intimate connection between
property rights and the form of government.

2% DN L pp. 69-71.

125 That the term continued to carry the same connotation down the years is evi-
dent from mid-eighteenth century records of British administratars. The grihast's
“association with agriculture led a section of the administrators to recommend a set-
tlement with them rather than with the Zamindars (R. Guha, A Rule of Property for
Bengal, pp. 54--5).
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own lands, but he never hires out his own labour to others.'?® This
is exactly the image of the gahapati in the Pali texts. An identical
category also exists in Sr1 Lanka in the form of the goyigama, which
will be discussed in Chapter IV.

‘The special relationship between agriculture and the family has
been explained by the anthropologist Meillasoux.!?” He argues that
with the emergence of agriculture, continuity became an essential
feature of social organization because of the special needs of the
agricultural cycle. Members of an agricultural team are linked
together, at least till the time of cropping, so that every member
can benefit from the joint labour. Further, the problem of feeding
the cultivator during the non-productive period of labour, between
clearing the ground and harvest time, cannot be solved unless
enough of the previous crop is available for the purpose. The mem-
bers of an agricultural party are thus linked together not only to
each other during the non-productive period of work, but also to
- the working party that produced the food in the previous cycle. As
time goes on this amounts to a change of generation and, according
to Meillasoux, provides the basis for the emergence of the family as
a cohesive producing unit.

As already noted the Pali texts furnish the example of the gahapati
Mendaka’s family being jointly involved with operations on land
and functioning as a cohesive producing unit. The example demon-
strates the intimate relationship between the family and agriculture.
The family was essential not only from the point of view of the in-
heritance of land from one generation to another, but, more impor-
tantly, to reproduce the labour to work the land itself. The shift in
the meaning of the term gahapati reflects a very notable change in
the social organization of north-eastern India: the emergence of the
family as the basic producing unit in agriculture, along with the
emergence of private control over land.

125 Personal communication from Dr A. Chakravarti on the basis of intensive field=
work in North Bihar, and Dr Lal Bahadur Verma of Gorakhpur University.

127 Claude Meillasoux, ‘From Reproduction to Production’, Economy and Society,
Vol. I, no. 1, 1972, p. 99. '



CHAPTER 1V
Social Stratification as Retlected 1in

the Buddhist Texts

The problem

The problem of the stratification of society as reflected in early
Buddhist texts has been a major concern of many historians and
sociologists. Almost every serious writer on Buddhisim has cx-
pressed some opinion on the Buddhist attitude to caste and the ex-
isting inequality in society. The fact that questions about caste and
the claims of the brghmanas to superiority appear so frequently in
Buddhist texts suggests that this was a major preoccupation of the

early Buddhists themselves. This explains, at least to some extent,
why the subject has generated such interest amongst modern scho-
lars.

Some of the major ways in which societies may be stratified are
according to the prnnciples of caste, class, and power. However,
only caste has received the attention of scholars in the study of
ancient Indian socicty, largely because of the emphasis on the
Brahinanical viewpoin, cither as the focus of study, or as the pomt
of reference for a study of stratification. We shall attempt to analyse
the problem of social stratification by taking the Buddhist texts as
our main focus and try to unravel the system of ideas reflecting the
Buddhist point of view. We shall also try to locate the empirical
basis of these ideas. The Brahmanical system cannot be ignored and
will featurc wherever relevant. Since ideas about caste and class arc
both present in Buddhist literature it is necessary to indicate the
sense in which we are using the terms. ‘Caste’ is used in the sense of
an ascribed status group which 15 a component i a hicrarchical
arrangement of groups. ‘Class’, on the other hand, represents the
relative importance of a group controlling the means of produc-
tion.

Buddhism and caste

Two d.iffcring positions have been taken on the problem of the
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Buddhist attitude to caste, which was by then already emerging as
the major system of inequality in Indian society. Rhys Davids,' has
argued that if one considers the position of the Buddha on the ques-
tion of recruitment into the sangha—the only organ of society, over
which he had complete control—advantages or disadvantages aris-
ing from birth, occupation, and social status were completely
irrelevant. He gives numerous examples to support his argument:
of Upali, the expert on the vinaya, who had been a barber, of Sunita,
who was a pukkusa;? of Sati, who was a fisherman; of Punna and
Punnika, who had been slave girls; and of Subha, who was the
daughter of a smith.” Rhys Davids argues further that on the sub-
ject of caste outside the sangha the Buddha tried to influence public
opinion by a ‘constant inculcation of reasonable views’, as for ex-
ample in the Amagandha Sutta of the Sutta Nipata, where he argued
that defilement does not come from eating this or that, prepared
and given by this or that person, but from evil deeds and words and
thoughts.* In fact, Rhys Davids believed that, had the Buddha’s
views won the day, the evolution of social grades and distinctions
would have developed differently and the caste system would never
have been built up.® Rhys Davids has been the major proponent of
the view that Buddhism was antagonistic to caste., This view has
gained popular currency and the image of the Buddha as a social re-
former led Ambedkar and the Mahars to adopt Buddhism when
they rejected Hinduism as a systemn of institutionalized inequality.
Oldenberg, on the other hand, has pointed out that despite the
fact that Buddhist theory acknowledged the equal right of all per-
sons to be received into the sangha,® the actual composition of the
sangha suggests that it was by no means in keeping with the ‘theory
of equality’, and that a “‘marked leaning to aristocracy seems to have
lingered in ancient Buddhism.”” He also gives examples: of the

1T, W. Rhys Davids, D.B., I, p. 102,

2 The pukkusds are one of the five low groups frequently mentioned in the
Buddhist texts. They were associated with sweeping flowers. Actually Sunita is
described as a pupphachaddaka in the Theragdthd (Khuddaka Nikaya, Vol. 11, p. 330).

> D.B., 1, p. 102

4D.B., 1, p. 104. See also Sutta Nipdta, Khuddaka Nikdya, Vol. I, pp. 304-7.

5D.B., 1, p. 107.

6 H. Oldenberg, The Buddha, p. 154. He however poiuts out that even this
position was not unique to the Buddha, and long before his time there were religious

orders who received members from all castes.
7 Ibid., p. 155.
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young brdhmanas Sariputta, Moggallana and Kaccana; of khattiyas
like Ananda, Rihula and Anuruddha; and of great ‘merchants’ like
Yasa, who were ‘men of the most respectable classes of society
with an education in keeping with their social status’. People hke
them gathered round the teacher, who himself belonged to the
Sikya nobility.® The problem of the social origins of early Buddh-
ists recurs frequently in the debate on the Buddha’s attitude to
caste. These are actually two separate questions: one relates to prac-
tice, and the other to ideology, and we should guard against con-
fusing the two. This chapter will attempt to deal with the question
of ideology and the following chepter more with that of the prac-
tice.

On the subject of social inequalities outside the sangha Oldenberg
is even more emphatic. According to him, there was nothing re-
sembling a social upheaval in India. The inequality inherent in the
caste system had no value for the Buddha and Oldenberg argues
that it is historically untrue to treat the Buddha as a champion of the
lower classes.” Similarly, Fick states that the development of caste
was in no way broken or even retarded by Buddhism.'® According
to him the Buddha’s doctrine did not aim at a transformation of so-
cial conditions and it was taken for granted that they were
unchangeable.!' Eliot also suggests that while Buddha .attacked
both the ritual and philosophy of the brahmanas, so that after his
time the sacrificial system never regained its earlier prestige, he was
less effective as a social reformer.'? Eliot argues that although the
Buddha denied the superiority of the brdhmanas he did not preach
against caste, partly because it existed only in rudimentary form at
the timne,'?

The point that, while Buddhism was anti-Brahmanic it did not
affect the caste system, has been elaborated by Bougle who states;
‘Certainly Buddhism, more than any other sect, must have
appeared formidable to the brahmanas: it tended to make them su-
perfluous by limiting . . . the place of rituals. It is clear that the
Buddlist community worked 1o underinine the brahmana’s clientele
and the conflict of interests is undeniable.”’* However, Bougle argues

®Ibid.. p. 156.  ® Ibid.. p. 153.

"9 R. Fick, The Social Organisation of North-East India in Buddha’s Time, p. 335.
11 Ibid.

12 Charles Eliot, Hinduism and Buddhism, Vol. 1, p. xxil. 12 Ibid.

' Celestin Bougle, Essays on the Caste System, p. 73.
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that Buddhists were far from ‘reconstructing the edifice of Hindu
society according to new plans: if they worked at replacing the roof,

they never gave a thought to changing the foundations’.’ In a similar
vein Senart also writes that the conflict between the Buddhist and
brahwmanas was primarily a struggle for influence, and that there was
nothing in the Buddhist stand which aimed at changing the entire

caste system. '®
Weber’s study of Buddhism pointed out that the membership of

the sangha was predominantly recruited from the great noble fami-
lies, the rich ‘burghers’, and the brahmanas who were distinguished
representatives of a ‘cuitured laity’. According to him, Buddhism
had no tie with any social movememt and it ignored caste or the
‘status order’. In his view, early Buddhism as 2 whole was the pro-
duct not of the underprivileged but of a very clearly privileged
~ strata.!’ |

Both these attitudes to early Buddhism have been treated as his-
torically unsatisfactory by Chattopadhyaya. Chattopadhyaya
argues that while it is true that Buddhism was supported by
monarchs, merchants and contemporary aristocrats, it would be
superficial to see only this aspect of Buddhism. In Chatto-
padhyaya’s opinion Buddhism was destined to become for various
reasons the ‘biggest socio-religious movement in indian history’,
He believes that the Buddha’s attitude to injustices of the caste sys-
tem and his attacks upon Brahmanic ntual were significant reasons
for its appeal to the people. However, Chattopadhyaya also argues
‘that the Buddha only created an illusion of liberty, equality, and
fraternity by modelling his sangha on the tribal values, whereas in
reality these values were being trampled upon in the world outside
the sangha.'® While Chattopadhyaya suggests a dialectical rela-
tionship between Buddhism and the new society emerging in the
sixth century B.C., he does not explain or analyse the Buddhist atti-
tude to social stratitication, or the relationship between Buddhism
and the actual social categories of the time; hence the earlier con-
troversy has remained unresolved. The points of view here
summarized are not based on a systematic analysis of the relevant
Buddhist sources and it appears that the two contrasting positions
discussed above do an injustice to the complex pattern of ideas on

'5 Ibid. 18 E. Senart, Caste in India, p. 205,
7 Max Weber, The Religion of India, pp. 225-7.
'8 D,P. Chattopadhyaya, Lokdyats, pp. ,466-7.
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social stratification depicted in the early Fili canon. It is important
to first try and understand the Buddhist system of stratification,
and then relate them to actual developments in Buddhism.

Two schemes of categorization in the Buddhist texts

A comprehensive reading of early Pali texts reveals the use of two
different schemes of categorization: one which reflects the existing
Brahmanical divisions of society into brihmanas khattiyas, vessas,
and suddas; and a second, which we have already alluded to in
Chapter 111, as heing unique to the Buddhists—that of the khattiya,
brahmana, and gahapati.'” While both schemes are evident through-
out the texts without any clearly defined pattern being immediately
apparent, the existing division of brdhmana, khattiya, vessa, and sud-
da, is associated most often with situations in which the Buddha -
converses with a brdhmana.®® Occasionally the four-fold division
also occurs in discussions with kings.?' It is frequently mentioned
while making the point that all divisions of people into these social
groups are irrelevant in relation to their potential for salvation. It is
never mentioned in discussions with the laity. The second scheme
of classification is never used by the brahmanas, nor by the Buddha
while conversing with brahmanas. It is used frequently ian the con-
text of wealth. learning. and eminence, in situations where Buddh-
ist monks or the laity were present.??

Buddhist references to the four-fold division of society are not a
replica of the Brahmanical system of differentiation. The Buddhists
invariably place khattiyas first in the serial order of social groups
being enumerated with brahmanas following next.®® This contrasts
with the brahmana’s enumeration of the four-fold scheme in the
same texts.?? The Brahmanical stand on the question of the super-
iority of brahmanas as a social group over ali others, including khat-
tiyas, was emphatically denicd by Buddhists.”® Throughout the
Buddhist texts a special tension is noticeable between the khattiyas

¥ Or sometimes the khattiya, brahmana, gahapati and samapa, as indicated in
Chapter II1L

% DN, 1, pp. 80, 204 M.N,, 11, pp. 404-13.

20 M.NL, 11, pp. 310-11; M.N., 1, p. 375. |

7 AN L p 89, MUN. T, p. 122, MUNL L p 70, Culluvagga, p. 255.

B DN L p. 64; DN L, pp. 80, 204; M.N.. 1L, pp. 31112, 370,

2 M.N., 1l, p. 440, |

B D.NLLp 86, DN p. 64, DN 1L pp. 442-8; MUN 1L pp. 310-16.
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and brahmanas,”® so that in any system of classification khattiyas

were placed above brahmanas.”” If one looks at the Aggafifia Sutta,
the Buddhist genesis myth, the difference in the Brahmanic and
Buddhist points of view is striking. It is the khattiya here who is
first marked out from the mass of the people and represented as
essential to the social order, not the brahmana.*® In fact, in this myth
the brahmana appears very similar to the bhikkhu who lives on the
periphery of society, collecting alms from villages and towns and
returning to the forest to meditate.?” There is no evidence that the
brahmana plays any role in society.

The Brahmanical arrangement of categories in a hierarchy of ser-
vices in which the low automatically serve the high is rejected in
Buddhism, even where the Buddhists mention the four-fold
scheme. In the Majjhima Nikaya, the brahmana Esukiri states that
brahmanas have ordained three types of service: first where a brah-
mana may be served by another brahmana, or a khattiya, a vessa or a
sudda; second, where a khattiya may be served by another khattiya,
vessa, or sudda, and third where the sudda may be served by another
sudda since “who clse could serve the sudda?™>® The young brdhmana
Ambattha also refers to the threc vannas of khattiyas, vessas, and sud-
das as serving the brahmanas.’® The Buddha refuted the Brahmanical
division of society based on service and rejected brahmana attempts
to force their opinions upon the people when the people did not
accept them.>? He however held that receiving services is not con-
‘ditioned by one’s position in a status hierarchy, but on one’s ability
to pay for service. In the Madhura Sutta of the Majjhima Nikaya the
Buddha pertinently refuted the brahmana claim to superiority based
on the criteria of the lower vanna scrving the higher. He pointed
out that anyone including suddas who had wealth, corn, gold, and
silver could have in their employment others who would risc car-
lier than the employer, rest later, carry out his pleasure, and speak

%R, Thapar, ‘Social Mobility in Ancient India’, Ancdent Indian Social History,
p. 131.

27 Dumont has remarked on the relations between the brdhmanas and the khattiyas,
He says. ‘In theory power is ultimately subordinate to priesthood, whereas 1n fact

priesthood submits to power’ (L. Dumont, Homoe Hierarchicus, p. 111). Buddhism
reflects the actual situation when it places the khattiyas over the brdhmanas.

% D.N., I, p. 72, > Ibid., p. 73.
W MN., I, p. 441; M.L.S., 11, p. 366
M p.N., 1, p. 8O ZMN., I, p. 441
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affably to him.?? It is significant that in the Aggarsifia Sutta the suddas
are associated not with the service of the higher vannas but with
‘hunting and such like trifling pursuits’.** Their low level of culture
accounts here for their status at the bottom of the social scheme. It
is evident, therefore, that the idea of the sudda as one whose specific
function was to serve the brahmana, khattiya, and vessa, finds no
parallel in Buddhist texts.

Terms of categorization

An important feature of the Pali texts is the use of a variety of terms
to categorize people in society. Three terms are used frequently—
vanna, jati, and kula. In addition, a fourth categorization also
appears which does not explicitly refer to vapna, jati, or kula, but
which is left unspecified. A comprehensive classification of the use
of these terms (see Appendix A) leads to certain conclusions; first,
that the four-fold scheme of khattiya, brahmana, vessa, and sudda
appears most often under the Brahmanical vanna and jati systems of
classification. On the other hand, the Buddhist scheme of khattiya,
brahmana, and gahapati, is never classified as either vanna or as jati. It
is used frequently in the context of kula. Alternatively, it is left un-
specified. The second conclusion that emerges is the existence of
the notion of high and low within all the systems of classification. It
1s pertinent that the Buddhists did not have a complex linear system
of ranking. Instead, they had a simple two-tier system of stratifica-
tion. The linear order of castes of the Brahmanical texts, where the
four vannas are ranked one below the other, were reduced to two.
strata by the Buddhists in one passage of the Majjhima Nikaya
where King Pasenadi asks the Ruddha whether there could be any
distinction between the four vasnas.”® The Buddha answers saying

B M.N., II, pp. 311-12; M.L.S., I, p. 274. The Buddhist texts also do not
indicate the existence of judicial privileges based on caste. The Buddha argues that
anyone committing a crime would be punished by the king, regardiess of his vanna
(M.N., II, pp. 314—-.53).

3 DN, I, p. 74; DB, 1I, p. 1.

3 In fact the Apastamba Dharmasiitra states that the higher the caste which is served
by the fizdra the greater is the merit he gains (The Sacred Laws of the Aryas, S.B.E.,
Vol. H, p. 2). For references to siidras serving the higher castes see Gautama Dharma-
sutra, The Sacred Laws of the Aryas, S.B.E., Vol. I, p. 230; Vashishta Dharmastitra,
The Sacred Laws of the Aryas, S.B.E., Vol. XIV, p. 11; and Baudhayana Dharmasiitra,
The Sacred Laws of the Aryas, S.B.E., Vol. XIV, p. 199,

¥ M.N.. L pp. 375-6.
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that among the tour vannas the khattiyas and brahmanas are pointed
to as chief (settho) in the manner in which they are addressed, sa-
luted, and scrved. The vessa and sudda are opposed to the khattiya
and hrahmana here in an implicit relattonship of high and low.
However, the khattiya and btihmana appear to stand in a relationship
of equality between themsclves. We shall refer to some situations
where khattiyac are placed above brdhmanas by the Buddhists.
However this invariably occurs in situations where the brahmanas
are claiming a pre-eminent position for themsclves. The situations
seem to he designed to humble the elaims of bralimanas to special
privileges. In situations wherc brahmanas were not present, brahma-
nas and khattiyas were placed together, along with the gahapati.

High and low strata in Buddhist texts

A basic opposition between high and low appears in the context of
jati, kula, kamma (work), and sippa (craft); thus there are high jatis
and low jatis; high kulas and low kulas; high kamma and low kamma;
and high sippas and low sippas. The conception of high and low is
quite explicit in the classifications of jdti and kula.”” A long passage
in the Vinaya texts represents jati, ndma, gofta, kamma, and sippa as
being of two kinds: ukkatta (high) and hina (low). While nama and
gotta refer to individuals, jati, kamma, and sippa refer to groups. We
shall confine oursclves to the groups being categorized as high and
low. Thus ukkatta jiti is defined as khattiya and brihmana, while hina
jati ts defined as candala, vena, nesada, ratthakdra, and pukkusd.>® The
latter categories arc conventionally transiated as low casteman,
bamboo worker or basket maker, hunter, cartwright, and flower
sweeper or scavenger, by Buddhist scholars. The same division is
repcated exactly in the same form further on in the Vinaya Pitaka.”
In thc Angutiara Nikiya we get an unusual scheme of jatis: the
khattiya, brahmana, vessa, sudda, and the candala-pukkusa, but they
arc not classificd as high or low.* An impottant point to note in the
above mentioned classifications of jati 1s the absence of the vessa and
sudda from the list of categories which is difficult to account for.
Oldenberg has drawn our attention to the fact that the text gives

3 Pacittiya, pp. 10~12; B.O.D., 1, pp. 173-6.

* Ibid., p. 10. These five hina jatis are frequently repeated as a group in the
Buddhist texts. They are unique because this specific combination does not appear n
the corresponding Brahmanical and Jaina texts.

3% Pacittiya, p. 22. AN p. 149,
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no indication of the possibilities of any other jati being considered
cither high or low.* We shall return to this problem later in the
chapter.

According to the Buddhist kule classification the khattivas,
brahmanas and gahapatis are considered high whereas other kulas
such as the candala, vena, nesada, ratthakara and pukkusa are consi-
dered low.** In one reference the high kulas of khattiya, brahmana
and gahapati are associated with white and the low kulas of canddla,
vena, nesada, ratthakdra, and pukkusd with black.® Further, the high
kulas or the unit of khattiya, brahmana, and gahapati are invariably
associated with attributes which are evaluated as high such as
wealth, eminence, and learning. ™ In contrast the candila, vena, nesa-
da, ratthakdra, and pukkusa are described as low and it is stated that
fools will be born into such kulas in their next life.* It may be noted
that there is a correspondence between the Buddhist enumeration
of the jari and the kula categories except for the marked inclusion of
the gahapati among the high kulas which is missing in the high jaris.
This is significant for our argument and will aiso be considered la-
ter in the chapter.

Regional dimension of stratification

The division of kamma (work) and sippa (craft) into low and high in
the Pdcittiya passage of the Vinaya Pitaka already cited throws some
light on the Buddhist view of stratification. Low kamma is defined
as kotthaka kammam (work of a storeroom keeper), and pupphachad-
daka kammam (work of a flower sweeper), or ‘what is disdained,
disregarded, scorned, treated with contempt and despised in these
districts”.* High work is defined as kasi (agriculture), vdnifja
(trade), and gorakkha {(cattle keeping), or ‘what is not disdained

. not despised’ in the area.*’ It is evident from this passage that
the Buddhists were reflecting an existing conception of high and
low prevalent in the region where Buddhism was located. Similar-
ly, in the case of the sippas too the division into high and low sippas
18 related to what was disdained and despised in the region and what
was not. Thus, we have the nalakdara sippam (craft of the basket-

! H. Oldenberg, ‘On the History of the lndian Caste System’, Indian Antiguary,
1920, Vol XLIX, p. 225.

AN p 8 MNL L p, 447, P AN IIL pp. 94-5.

“ M.N., flL, p. 248 M.N., II, pp. 281, 287.

¥ MN., I, p.o 240, * Pacrtiya, p .11, Vibid.
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maker), kumbhakara sippam (craft of the potter), cammakara sippam
{craft of the leatherworker), nahdpita-sippam (craft of the barber),
and pesakara sippam {craft of the weaver) rated as low; and mudda
(reckoning on the fingers), ganand (accounting) and lekhd (writing)
were classified as high.*® What is significant in the context of the jati
division into hina (low) and ukkatta (high) is that the additional fac-
tor of what was disdained and despised does not appear. It can be
argued that the notion of high and low in the case of jati was not re-
lated to a specific area but was more widely prevalent, unlike the
case of kamma and sippa, where regional differences were recog-
nized. The regional criteria of ranking touched upon by Dumont®’
is already noticeable in the Buddhist texts, where kamma axid sippa
divisions of high and low were related to an area within which a
similar system of ranking was prevalent.

The relationship of kula, kamma, and sippa

- Some of the categories of the Buddhist texts can be classified under
different heads. For instance, kasi, vanijja and gorakkha are both
kamma and sippa. In the Majjhima Nikdya, kulaputtas are associated
with certain sippas such as kasiya (agriculture), vdanijjaya (trade),
gorakhena (cattle keeping), issatthena (bowmanship), rdjaporisena
(king’s service), and with mudddya (reckoring on fingers), gananaya
~ {accounting) and sankhdnena (computing).”” However, regardless
of the heads under which the classifications are made, groups are al-
ways consistently high or low. For instance, whatever the classi-
fication, kasi, vanijja and gorakkhd were invariably ranked as high.
Thus kulaputtas or young men of good family who are always from
khattiya, brahmana or gahapati families are associated with agricul-
ture, trade, or cattte keeping,®' or with computing, accounting,
and writing, all of which are rated as high work or skills.>® On the
other hand, individual barbers and potters are described as being of
low birth and the skills ot the barber and the pottcr are identitied as
low.>® One of the low kulas, the pukkusa is described as flower
" “sweepers. This had a parallel in the low kamma of the pupphachadda-
ka whose function is to sweep flowers.” Similarlv the low kula of

®Ibid. * L. Dumont, Homo Hierarchicus, p. 82.
SOMN. L op. 1190 AN, I pp. 375. 378.
2 M.N., I, p. 119,

3 Pacittiya, p. 421; M.N., U, p. 272

5% Theragdtha, Khuddaka Nikdya, Vol. [, p. 300.
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vera described as basket-weaver has a parallel among onc of the low
sippas in the craft of the nalakdra or basket maker. It is thus possible
to establish a correlation between kula, kamma, and sippa in the
Buddhist literature especially in the context of categories that were
ranked as high. Similarly one can also draw a correlation-between
low kulas, low kamma, and low sippa:

Kula Kamma Sippa
High: khattiya, brahmana, kast, vanijja, gorakkhd muddd, ganana, lekha,
gakapati _ rdjaporisena, issathena
Low: candala, pukkusd, pypphachaddaka, kotthaka  nalakara, nahapita,
nesida, vend, kamnta kumbhakdra, pesakara,
rathakdra cammakara

Empirical relevance of vanna, jati and kula

One important feature of the term vanna is that it appears only in
the context of abstract divisions of society into various social cate-
gories. We have no evidence of it being used in any concrete
situation.”> No one is ever described as belonging to the brdimana
vanna. khattiva vanna, vessa vanna or sudda vanna. It seems to have
remained a theoretical concept without any parallel in actual prac-
tice. On the other hand, the terms jati and kula appear in concrete
situations quite frequently. The Buddha refers to himself as of the
Sakya jati>® and so do others. The young brahmana Ambattha repe-
atedly abuses the Buddha for being of the Sikya jati®’ when he is
sent by his teacher to meet the Buddha. Ambattha himself is refer-
red to as a dujjato (of low birth) by other brahmanas when they
discover that he is a descendant of a slave girl.® When he sees the -
Buddha for the first time Sundarika Bhiradvaja asks the Buddha to
which jati he belongs.?” Similarly, King Bimbisara, having sighted
the Buddha approaching from a distance, is convinced from his
appearance that the Buddha could only be of the khattiya jati, When
asked about his jati the Buddha replies that his gotta affiliation is
Adicca, that he is of the Sikya jati, and it is from that kula that he
has ‘gone forth’.%” In another interesting reference, the Buddha asks
the newly recruited bhikkhus Visettha and Bhiaradvija whether,

% Except when it is used in the sense of colour or complexion.

¢ Sutta Nipata, Khuddaka Nikdya, Vol. 1, p. 330.

7 Ambattha is angry with the Sakyas for not having treated him properly on an
earlier occasion (D.N., I, p. 79). _ ' _

SBD NI p. 83 5 Surta Nipita, Khuddaka Nikdya, Vol . 1, p 334

5 Tbid. '
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being brahmanas by jati and kula, they were reviled and abused by
other brahmanas for having joined the sangha.®' In the Majihima
Nikdya the brahmana Canki refers to the Buddha as being sujato (of
pure birth), as onc who went forth from an adina khattiya kula (a
leading khattiya family), and who is thereby worthy of being
shown respect.®*

From the references cited above some relationship between the
terms jati and kula is apparent. This 1s more noticeable in the Sun-
darikabharadvaja Sutta. When the Buddha is asked about his jati he
replies that even the fact of having originated in a nica kula (low
family) is irrelevant in the case of a muni.® The two terms must
have been closely linked for the Buddha to usc kula in answer to a
question on jati. To sum up, it can be argued that the vanna divi-
sions constituted a purcly conceptual scheme which had no actual
application, and that jdti was both a conceptual and actual scheme
of categories based on ascribed status. Howecever, what really
seemed to matter to the Buddhists were the kula divisions. The kula
categories were used morc often than the jati when the Buddhists
themselves wished to indicate social stratification. Apart from ‘the
numerous references already cited we have instances of good be-
haviour and wisdom being rewarded with rebirth in the high kulas
of khattiyas, brahmanas and gahapatis;®® the opposite characteristics
on the other hand would result in rebirth in the low kulas of canda-
las, nesadas, venas, ratthakaras, and pukkusas.®

A further problem in the context of empirical verifiability is the
absence of certain categories of the Brahmanical scheme of strati-
- fication. Only two of the social groups of the Brahmanical scheme
are verifiable as existing categorics in the Buddhist texts. These are
the khattiyas and brahmanas. On the other hand, the vessa and sudda
categories arc theorctical groups which arc impossible to locate.
Fick is sceptical about the real significance of these groups during
the period for which the Pali texts furnish an account. He points
out that thc cxpressions vessa and sudda occur only in passages
wherc there is a theorctical discussion about caste, but there 1s no-
thing which points to their real existence.” Both terms occur occa-

- U DN L p. 63, 62 M.NL, 1, p. 430,

03 $.N., 1, p. 167; Sutta Nipdta, Khuddaka Nikdya, Vol, 1, pp. 334, 336.

& M.N., 111, p. 248. ® Ibid,, p. 240.

% R. Fick, The Sacial Organization of North-East India in Buddha’s Time, p. 252. See
also Wagle, Society at the I'ime of the Buddha, p. 133,
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sionally in the jaii systemn of classification but they are associated
more often with the vanna division of society. In the Brahmanical
texts the vessa is associated with agriculture, cattle-keeping, and
trade, and the sudda with service,®” But nowhere in the Buddhist
texts are people or groups occupied with agriculcure, cattle-keeping
or trade, referred to as vessas, or those associated with service refer-
red to as suddas. Iustead the Duddhist texts associate agriculture
with. the gahapati, the cattle keeper is described as a gopaka, and the
tetm vanijja is used for the trader.®® Another important category in
the Buddhist liceracure was the setthi but nonce of these specific eco-
riornic groups are in any way linked with the vessas. Similarly while
there are no suddas there are innumerable references to ddsas and
kammakaras who arc associated not with scrvice of the highcr vannas
but with providing labour for their masters who are almost invari-
ably gahapatis.

The absence of certain categories which arce empirically identifi-
able extends into the low status groups too. It is not just the suddas

who are missing but the hina jatis or nica kulas of the Buddhist texts
arc also not discernible in rcal situations. Except for the lone exam-~
ple of Mitanga, who was referred to as candalaputto sopako,*” nesd-

6" Vasistha Dharmasitra, S.B.E., Vol. XIV, p. 11: Baudhdyana Dharmasiitra,
S.B.E., Vol. XIV, p. 199; Gautama Dharmasiitra, S.B.E., Vol. II, pp. 232-3.

68 Mahavagga, pp. 5~6, 255; Sutta Nipata, Khuddaka Nikdya, Vol. 1, p. 270.

2 Sutta Nipata, Khuddaka Nikdya, Vol. 1, p. 289. It may be pointed omt that
Maitanga 13 a n‘;ythic.a] character in the account where the referencece occurs, and the
reference to him as a canddlaputto may be construed as being used in an abstract sense.
(According to a personal communication from D. Devahuti it is used as a generic
term for §idra and occurs as such in Harsa's time.) The term candala was probably
gaining currency in this period to connote the notion of low as a valuc in society.
Similarly the Digha Nikdya describes a sudda stationing himself at a cross road and
giving orders like 2 king (D.N., 1, p. 90). The whole situation in the narration is tre-
ated as ridiculons and, in our view, the example suggests that hete also the sudda rep-
resents the notion of low in society, in opposition to what is high. Both canddla and
sudda have been used in the Buddhist texts, in the situations described above to rep-
resent the value of low in an abstract sense. The early Buddhist period appears to be
one in which the two poles of the system of inequality were being defined. The poles
ultimately crystallized in the form of the brahmana at one end and the candala at the
other. If the canddlas were a tribe who were originally on the margin of Aryan socie-
ty, and represented a cultural contrast to the Aryans and were despised for this, over
a period of time whether they actually survived as a distinct identifiable group or
not, they became a symbol of the idea of low as a value. Subsequently with the crys-
tallization of the caste system, tribe, race, occupation, and distinct cultural traits,
weere synthesized into a system with the canddla occupying the lowest status in socic-
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das, ratthakdras, venas and pukkusds do not exist as rcal people.
Instead, names were often associated with a profession which had
similarities with onc of these categories; but the terms themsclves
werce never used. For example, the bhikkhy Sunita is described as
being of low ongin and of having performed the work of a pup-
pachaddaka, but he is not called a pukkusa.™ We also have the exam-
ples of nalakdras (basket weavers) who are described as being in
their own scttlement,”! and of a bhikkhu committing suicide after
‘accidentally falling upon a vilivakdrang (baskct maker)” and killing
him; but in neither situation is there any mention of the term vena.
Similarly, there are references to specific hunting groups like the
sakunikd (fowler), and kevatta (fisherman),” but therc are no iden-
tifiable nesadas.

We may conclude on the basis of the evidence cited above that
the significant factor in Buddhist socicty for purposes of identifica-
tion, particularly for the service groups, were the occupational
divisions among pcople.”™ The function actually performed by a
person provided the basic identity of individuals. The Buddhist
texts clearly indicate that the categories that can be located as hav-
ing an existential reality were cither the various occupational divi-
sions like barber, metal smith worker, potter, ctc., or the categories
of khattiya, brahmana, and gahapati. It is not possible for us to list
herc the hundreds of examplcs that arc available to us in the Buddh-
1st texts (sec Appendix III) but a few examples may be cited to sub-
stantiatc the point. Thus Tapussa and Bhallika are referred to as
vanifjas’ (traders); Dhaniya as gopaka™ (cattle-keeper); Cunda as a

ty. The Buddhists, as is usual with them, use the vocabulary of the brdhimanas which
they infuse with their own meaning. Candala is used by the Buddhists to express a
moral value and not to indicate low birth. In a hard-hitting attack on the brabmanas
the Buddha turns the tables on them. He applics the term brdhmana candila for a
brahmana who leads an immoral and depraved existence but claims at the same time

that he can remain undefiled and pure, like the fire which burns unclean things but
remains pure in spite of it (A.N., 11, p. 472},

™ Nice kulambi jato aham daliddo appabhojano, Winan kammam mamam asi, ahosim pup-
phachdaddako ( Theragatha, Khuddaka Nikdya, Vol. 11, p. 330).

U M.NL L pp. 478-Y. = Parajika, p. 1U1.

SN, L p. 212, MUN., 1L p. 315.

" In the Visettha Sutta the Buddha states that brdlmanas who follow various
occupations arc agriculturists (kassake), traders (vanifjo), cattle keepers (gorakkho) ctc.
according to their respective work or occupation (kamma) (Sutta Nipdta, Khuddaka
Nikaya, Vol. 1, pp. 364-5).

S Mahdvagga, pp. 5-6 7 Sutta Nipata, Khuddaka Nikdya, Vol. 1, p. 270
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kammdraputta’” (son of a metal worker); a certain monk is referred
to as having once been a nahdpita’™ (barber) and the Digha Nikdya
refers to a nahdpita called Bhesika; 7 Ghatikira and Dhaniya® are
referred to as kumbhakaras (potters). This association with occupa-
tion is particularly true for those groups normally considered to be
of low status in Buddhist society.

On the other hand, the status identification of groups which
were ranked high in Buddhast literature correspond to the kula divi-
sions of the khattiyas, brahmanas and gahapatis. Apart from the inst-
ances cited where the Buddha is referred to as a khattiya, there are
numerous examples of clans referring to themselves as khattiyas. In
the Mahaparinibbana Sutta various clans come forward and ask for a
shaie of the Buddha’s ashes saying ‘mayam pi khattiya™' (we too are
khattiyas). The terms brahmana and gahapati appear too frequently as
status terms to enumerate separately but it 1s important to note that
the brahmanas had most definitely emerged as a distinct social group
who strongly asserted their Brahmanical identity as being based on
ascribed status. This was the thrust of many of their discussions
with the Buddha. But it is cqually clear that the brahmanas of
Buddhist literature were not necessarily associated with the per-
formance of ritual or with the pursuit of religious goals at all.

The Buddhist view of social stratification: the sangha

The evidence detailed above also provide an insight into the
Buddhist attitude of stratification. The carly Pali texts are unambi-
gious in their assertion that a person’s vamna, jati or kula are
irrelevant in the context of the social world, as represented by the
sangha. In their potential for salvation all arc cqual and neither the
categories of the Brahmanical scheme nor the categories of the
scheme used by the Buddhists have any bearing in the sangha. In the
Kannakatthala Sutta of the Majjhima Nikaya, Buddha tclls King
Pasenadi that there is no distinction among people if they possess the
proper qualities for striving and make the right effort, regardless of
whether they arc from khattiya, brahmana, vessa or sudda vanna. 82
Similarly, Mahikaccina tells the king of Madhura that a person
from any of the four vannas was known simply as a samana once he

T DN, p. 98, 8 Mahdvagga, p. 262. ? D.N, 1, p. 191
80 M.N., 1L, p. 272; Pardjika, p. 51 B D.N., 11, pp. 126-7.
82 M.N., I, p. 377, M.L.S_ 11, p. 311.
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renounced the world, and would be equally entitled to respect.® It
is said that a man becomes without vania (vevanniyanti) when he
joins the sangha.* Describing his dreams, the Buddha says that he
saw tour birds of different vanna (colours) which came and fell at
his feet and became entirely white. This is interpreted by him as
symbolizing people belonging to the four vannas joining his sangha
and being freed from their original distinctions.®® It is considered
unseemly in the texts to question a samana about his jati, and a muni,
although he might be from a nica kula, becomes noble by his good
conduct.®® People belonging to brahmana, khattiya, vessa, and sudda
kulas are all equally capable of accomplishing the right path if they
follow the discipline promulgated by the Buddha and go forth
from the home mto homelessness.”” Bhikkhus belonging to brahma-
ta, khattiya, or gahapati kulas, along with others, would all be equal
in the sangha where the best dwelling places and alms would be
allotted according to the seniority of the monks, regardless of their
social origins.® Thus neither conceptual categories, nor empirical
categories are relevant within the sangha,

Stratification outside the sangha

The problem of determining the Buddhist attitude to the vanna,
jati, and kula divisions in the context of the world outside the safigha
is more complex, however. It 1s evident from the preceding sec-
tions that Buddhists had a system of stratification, although this
was clearly different from the Brahmanical notion of hierarchy.
The idea of high and low expressed itself in the context of jati, kula,
kamma and sippa. However, it is important to point out that the sys-
tem of stratification as portrayed in the Pali canon depicts a social
phenomenon or an existential reality, without religious sanction,
unlike the Brahmanical conception of hierarchy. The Buddhist
texts were merely reflecting the situation prevailing in the region in
which early Buddhism was located.

[t appears that vanpa divisions were unimportant to the Buddh-
ists even within the social world.® This was probably because the

8 M.N., I, p. 316; M.L.S., 1L, p. 277

84 A N TV, p. 210 8 A N M, p 482

8 Sutta Nipdta, Khuddaka Nikdya, Vol. 1, p. 336.

57 M.N., 11, p. 445; M.L.S., 11, p. 370. 88 Cullavagga, pp. 255~6.

8 We have already cited a passage where the Buddha regards the vannags as
irrelevant in the matter of service to the higher vannas by the lower vannas.
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varnds were a purely conceptual categorization of society. fdii, on
the other hand, seems to have been relevant in Buddhist society. A
significant passage in the Ambattha Sutta states that jativado applies
not in the context ot ‘wisdomn and righteousness’ (or the asocial
world concerned with salvation) but in the context of marriage,
where references are made to questions of jati and gotta.”™ This idea
1s a fairly recurrent theme in early Buddhist literature and we otten
come across the idea of pure, unblemished birth (jati) going back
seven generations on the side of both mother and father.” Another
striking example is the reference to degenerate brahmanas, who are
criticized for marrying non-brihmanas in contemporary times.
They are contrasted with the good brahmanas of old who did not
marry non-brahmanas. Significanitly, this is enumerated by the Bud-
dha as the first of the offences of degenerate brahmanas.*?

Although the Buddha frequently denied the brahmanas any spe-
cial values based on ascribed status, the rationale for placing the
khattiyas above the brahmanas is precisely of the purity of birth of
khattiyas. When the young brahmana Ambattha abused the Sakyas as
‘base born’,* the Buddha retorted not by dismissing the notion of
low birth, but by arguing thac his own descent was absolutely un-
sullied. The Buddha’s major point of attack was that Ambattha
himself was of impure descent and the Sakyas were originally his
masters since he was a descendant of a union between a Sakya lord
and one of their slave girls. In contrast, other Sakyas were so con-
scious of the purity of their blood that when exiled they inter-
married with their own sisters for fear of spoiling their umble-
mished lineage. The Buddha reiterated his point by establishing
that brdamanas were more lax in their disapproval of mixed unions
than khattiyas.”® For instance, the child of a union between a khattiya
and a brahmana was allowed to participate in all the activities of the
brahmanas. This would include participation in making offerings to
the gods and having access to brahmana women.”> However, khat-

™ D.B., 1, p. 123; D.N., |, pp. 86--7. The original reads as follows: na kho Ambat-
tha, anuttaraya vijjacharana sampadaya jativadova vucchati, gottavado vd vucchati, mana
vddo v vucchati ., | yatha kho Ambaita avahe v hoti, vivaho vd hoti . . | ethena vucchati
Jativado va iti pi gottavado va iti mana vado vd iti.

M.N, L p. 430; D.B., |, pp. 146-7. It was the first in the list of honourable .
traits possessed by the Buddha himself.

2 AN, W, p.466. 2 DN.,I pp. 78-84,

% Tbid., pp. 84—6. 95 Tbid.
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tiyas wou'd not permit the child of such a union t¢ participate in the
abhiseka (consecration) ceremony of the khattiyas.®® The Buddha
argued from this that khattipas were higher (settha) and the brahma-
nas inferior (hina) to them.”’ '

The Pali texts suggest that the Buddha's pure birth and an unble-
mished lineage were one of the attributes which led people to pay
‘homage to him. A notable example of this was the statement of the
brahmana Canki to other brdhmanas trying to dissuade him from
going to sce the Buddha. “Well then sirs’, says Canki, ‘hear from
me why it is right that we ourselves should go and see the hon-
‘oured Gotama, and why it is right that the honoured Gotama
should not himself come to see us. Indeed, sirs, the recluse Gotama
is of pure birth on both sides, of pure descent from his mother and
father, back through seven generations, unchallenged, irreproach-
able in respect of birth. And because the recluse Gotama is of pure
- birth on hoth sides . . . irreproachahle in respect of birth, this is the
. reason why it is not right for the good Gotama to come and see us,
. while it is right that we ourselves should go and see the honourable

Gorama’.®8

| Principles of stratification based on kula, kamma and sippa

It is clear that Buddhists acknowledged the importance of jdti in the
context of marriage and birth. They recognized also a system of
stratification for the social world where kula, kamma and sippa were
either high or low. The kind of family one originated from and the
nature of work one performed was an important indeX to the place-
ment of a person in the social system as either high or low. This
categorization of kula, kamma and sippa into high and low was
based on certain principles. First, in the Buddhist system those who
work for themselves as owners and producers are ranked high,
whereas those who work for others are regarded as low. For ins-
tance, the gahapati, as we have established ecarlier, was consistently
ranked high and represented the category of owner-producer ideal-
ly. In this Buddhisim clearly displayed a different point of view
from the existing Brahmanical notions. The Brahmanical system of
ranking placed economic functions below religious and political

% D.N., I, p. 86. There is no evidence of the varmasamkara theory in early Buddh-
ist texts. It would appear that in the Buddhist period children of mixed castes do not

become part of a new caste, but are absorbed in the caste of one of the parents.
97 Ibid., p. 86. % M.L.S., 11, pp. 356-7; M.N., H, p. 430,
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functions.” The Buddhists, however, attached tremendous signifi-
cance to the economic function and considered it to be as important
as religious and political functions, Brahmanical texts refer to the
vaifyas or the economic groups as an eminently exploitable cate-
gory, to be oppressed at the will of the higher vasnas. " The Buddh-
1sts, in contrast, always treated the gahapati as an eminently respect-
able category. Consistent with this, the occupations of agriculrure,
cattle-keeping and trade were rated high, whereas those who per-
formed services for others such as storeroom-keepers (kotthaka
kammakara), and flower sweepers (pupphachaddaka), were low.
Secondly, among the sippas there is a division of high and low cor-
responding to non-manual and manual skills, since muddd, ganand
and lekhd (counting, accounting and writing) were ranked high,
whereas basket. making, pottery, leatherwork, weaving and the
work of a barber was low. Thirdly, the Buddhists exhibited some
nouons of racial superiority since aboriginal groups like the nica
kiddas or the hina jatis (canddla, pukkusa, vena, ratthakara and nesada)'!
who were probably associated with low material culture were
given a low rauk. ' Purity of blood and unbleniishied lincage was
extremely important to the Buddhists.

There is also no indication in the Buddhist texts that social dis-
tinctions arc irrelevant or cscapable. In fact, the texts coutain e
idea of what can be called a ‘package deal’ where wealth, eminence,
beauty and wisdom was associated with high kulas. Similarly,
poverty, stupidity and ugliness were associated with low kulas. In
the Balapandita Sutta, the Buddha states ‘if at some time or other
that fool came to human status again, he would be born into those
familics that are low; a candala family, or a nesada family, or a vena
family, or a ratthakara family, or a pukkusd family; in such a family
as is needy, without enough to eat and drink, where a covering for
the back is obtaincd with difficulty. Morcover, he would be ill-
favoured, ugly, dwarfish, sickly, blind, or deformed, or lame or
paralysed; he would be unable to get food, drink, vehicles, gar-
lands, scents, perfumcs, bed, dwelling and lights.”1%* Converscly, if
a wise man was reborn, ‘He would be born into one of those fami-

%% Vasistha Dharmasiitra, The Sacred Laws of the Aryas, S.B.E. Vol. X1V, p. 11
190 Aitereya Brahmana, XXXV,

"1 R. Fick, The Social Organization of North-East India in Buddha’s Time, p. 324,
Y02 Pacittiya, p. 11; M.N, 1, p, 240,

103 M.NL I, p. 240;°MLL. S, 11T, p, 215,
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lies that are high: a rich khattiya family or a family of rich brdhmanas,
or a family of rich gahapatis, in such a family as is well to do, of
great possessions, of great resources, with abundant gold and sil-
ver, abundant means, abundant wealth in grains. Moreover, he
would be lovely, good to look upon, charming, endowed with the
greatest beauty of complexion; he would be able to get food, drink,
clothes, vehicles, garlands, scents and perfumes, bed, dwelling and
lights.”'®* The only possibility of escape from this system of strati-
fication envisaged by the Buddhists is the idea that by leading a vir-
tuous and generous life in this existence one can ensure rebirth with
an improved social status in the next.’" Alternatively, joining the
sangha and renouncing the social world itself was necessary in order
to escape from the system of stratification. Bougle has argued that
by adopting the vows of mendicancy and chastity bhikkhus simui-
taneously turned away from the work of production {or economic
effort} and reproduction (family life).%® We have already demons-
trated the existence of stratification in Buddhism, both in the con-
text of marriage and occupation. In the social world everyonc had
necessarily to be involved both with production and with repro-
duction and therefore could not evade becoming part of the system
of stratification. Ouly the bhikkhu could possibly escape from the
system, for both the nature of occupation and endogamous mar-
riage no longer had any relevance for him.'”

We have earlier pointed out that Buddhist society does not dis-
play a complex system of ranking. The elaborate design of the
Brahmanical system is missing. Instead, we have a simpler two-tier
system of stratification with a conception of high and low working
separately in the context of jati, kula, kamma and sippa. The idea that
all these strands can be woven into a comprehensive system with
birth, race, occupation and service being accommodated in it clearly
does not exist in the Buddhist texts. This was probably because at
the time of the early Pali canon caste was 1n an embryonic state. It
was still in the process of being formulated and did not yet have all
the features that it was to exhibit later.

Evidence of stratification from Ceylon
The principles of stratification relevant in Buddhism can be illus-

104 AMONL, I, p. 248; MLL.S,, 11, p. 222,
195 AN, 11, pp. 282~4; S.N., I, pp. 92-6.
106 Celestin Bougle, Essays on the Caste System, p. 73. 177 [bid.
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trated meamngfully with the cmpirical evidence of caste in S«
Lanka. This is particularly relevant as Sri Lanka was the first region
in which Buddhist principles of stratification were applied in their
own unique form. The idca of stratification was carricd therc by
Buddhists and could develop unhampered by existing traditions. In
India, however, Buddhist principles had to contend with the ex-
isting systcm of stratification and its claboration under brahmana
influence in later times and thus the Buddhist principles themselves
have become somewhat obscured.'%®

It has bcen cstablished that the Sinhalese caste system 1s histor-
ically and conceptually related to the Indian system, although there
are fewer castes in Sri Lanka. There is also less scope here for ritual
pollution through the violation of caste tabus, partly because both
the top and bottom strata of the Indian caste system are missing in
* Sri Lanka. Of the four Brahmanical social castes the Sinhalese lack
the hrahmana and khattiyas 1" The fact that they do not exist as so-
cial groups in Sri Lanka is of some importance to our analysis. We
huve carlier pointed out (see Chapter II) that in the monarchical
kingdoms mentioned in Buddhist texts, the khkattiyas were res-
tricted to the royal family, and were not numerically significant.
This accounts for their non-existence in Sri Lanka, where the khqt-
tiyas were reduced to their representation in the person of the king.
The absence of brahmanas is also logical. In a society based entirely
on Buddhist principles, the brahmanas were redundant as their reli-
glons function was performed by the bhikkhu 119

The absence of the brahmana has been of utmast importance in
determining the nature of caste in Sri Lanka. Ryan has argued that
there is some basis for believing that Sinhalese caste, rather than
being a pale expression of a classical, rigidly defined hierarchy of
ancient times, is instead the modern expression of a primitive
indian system.

198 Hutton suggests that Buddhist countries reflect an earlier form of caste
before the systematization of the Hindu thinkers (J.H. Hutton, Caste in India.
p. 148).

19% Richard F. Gombrich, Precept and Practice, p. 296.

1% Consequently there is no opposition between the bréhmana pursuing réligious
guals aud living in the social warld, and the biikkhiu who pursucs celigious goals out-
side it as in Indian society (sce Chapter II). Similatrly in a purely Buddhist saciety the
conflict between the khattiya and the brdfimana has also been eliminated.
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Ryan says:

The accoutrements of caste developed, but without sacred systematiza-
tion as in India and hence with the retention of the essentially sccular
hierarchy of carly times. The penod in which the historical groundwork
of the Sinhalese civilization was {aid was one in which caste, as a crescive
institution, was in its incjp}cnt', and one might almost say, doctrinal
stages. The caste system of Ceylon which first seruck the European
observer was no degenerate form but an automous growth, under Indi-
an influence it is true, but which never knew the structuralizing power of
the brahmana. '

With the climination of two of the three high groups of the carly
Buddhist texts, only the gahapari has survived in the form of the
goyigama or rice agriculturist in Sri Lanka. They arc the highest
castc here and are kaown among themsclves as the *good men’, as
distinct from the lower castes.''? The Sinhalese work, the Ciifava-
misa (A.D. 500 -1500) also usually divides people into kulina (people
of family) and hina (inferiors), and this corresponds to the distine-
tion between the goyigama and the low castes. Significantly, the
Sinhalese bardly have anyone corresponding to the vast array of
Hindu outcastes. Ryan remarks, ‘Perhaps the most notable feature
of Sinhalese stratification n its contrast with the Indian, 1$ the
absence of untouchables in the Hindu sense. In Buddhism ne man
is “anclean’ in the sacred meaning of the conccpt. The absence of
the Hindu concept has rendered the Sinhalese caste system mild and
humanitarian when judged by Indian standards®. 113

The hicrarchical position of a caste in Sri Lanka corresponds to
the numerical size. Thus, the highest caste of the goyigama includes
almost half the total population.!’ Although the dominant and
wealthiest people in peasant village arcas are usually goyigamas, not
all of them are well off in a material sense. It is often true, however,
that among the abjectly poor the goyigdma are notably under-
represcnted, and among the wealthy of the peasant village they are
notably over-represented.'’> Apart from the traditional occupation

"' Bryce Ryan, Castes in Modern Ceylon, pp. 7-8. :

"12 Richard Gombrich, Precept and Practice, p. 296; A.M. Hocart (Caste: A Compa-
rative Study, p. 3) also says ‘The good people are opposed to the “low castes™ who
comprive fishermen, smiths, washermen ete.’.

"2 Bryce Ryan, Castes in Modern Ceylon, p. 15, V*1bid., p. 19,

"5 1bid., p. 97.
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of cultivation, Hocart has described the actual functions performed
by the goyigdma in the Kandyan kingdom of Sri Lanka. They were
village headmen and held all the other offices of state apart from the
priestly ones; they fed the king and the temple, and received service
from the lower castes.''® The last function is an extremely impor-
tant aspect of stratification in Sri Lanka. Villagers when asked
‘what is caste?’ replied that lower castes had ro perform certain
tasks for the cultivator, and this was how caste was gencrally
understood. Hlustrating what they could not casily define they said:
“The people of X are drummers. They are like servants. When cal-
led they must come for dancing, festivals and processions. The far-
mers give them food and also cash for their hard work’. Hocart
concludes that what was uppermost in the minds of all his witnes-
ses was the idea of service.''” Ryan reiterates this point: ‘Direct per-
sonal scrvices to the goyigama are preserved in the Kandyan pro-
vinces, particularly where economic power, usually in the form of
rencable land, is in the hands of the highest caste or the goyigdma.
Caste status must be approximately congruent with the type of ser-
vice required’.!'® The goyigama is ranked high in Sinhalese society
and is superior to the low castes because he 1s an independent
owner-producer who may or not work on his own land, but who
cormmands service from others. His similarity with the gahapati of
the Buddhist texts is striking.
Other notable features of the Sinhalese caste system relevant to
~our analysis include the absence of sub-castes and the idea that new
castes arise from a breach of endogamous practices. The Brahmanic
theory regarding the fissiparous origins of a multiplicity of caste
divisions has no significance in Sr1 Lanka in legend or in fact.''"” We
have earlicr indicated that Buddhist texts do not reveal the concep-
tion of the varnasamkara origins of various castes. The usc of terms
to indicate social groups in Sr1 Lanka also corresponds to our con-
clusions of carly Buddhist society. The ordinary term for caste is
jati, which is associated with birth, and carries the connotation of a
- specie or a category. Thc more scholarly term vanpa is never
used.!?” The term kula may also signify caste. For instance, the

"4 A.M. Hocart, Caste: A Comparative Study, p. 5.

"7 oid., pp. 7-8. '"¥ Bryce Ryan, Castes in Modern Ceylon, p. 192.

" 1hid., p. 14. .

20 Nur Yalman, Under the Bo Tree: Studies in Caste, Kinship and Marriaoe i 111 vior
Ceylon, p. 61,
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myth of caste origins is called kula bedimak and refers back to the
mythological ancestor Maha Sammata who, needing various kinds
of services done for him, first divided people into castes. !

In the context of family and marriage also the Sinhalese evidence
is valuable. Ryan remarks that concepts of family and marriage
provide the most substantial bulwarks for the preservation of caste
structure. The solidarity of kin as a unit of action and loyalty, the
concepts of family honour and reputation, the injunctions and cus-
tom of marriage all lead to the maintenance of caste integrity and to
some extent of caste hierarchy. He holds that an indispensable and
fundamental characteristic of caste in Ceylon is its restriction upon
marriage. The marriage system of the Sinhalese prevents marriage
outside caste, and, together with concepts of family honour, is part
of the very substance of caste, where family integrity is inevitably
defined in terms of caste and birth status.'*?

[t is evident from an analysis of the Buddhist texts and the empir-
ical evidence of Sri Lanka, that Buddhists had certain central princi-
ples for the social organization of a Buddhist society. Ryan has
observed that these principles were not merely the acceptance of a
social system by a religious movement but, rather, an ideclogical
integration with it, since through the principle of kamma it accepted
an ideological justification for the existence of social hiefarchy.
However, Buddhism was not a driving force in building and
elaborating social hierarchy as a sacred institution. It rationalized
rather than promoted caste."” The existence of social hierarchy
was far from being inconsistent with the ideology of Buddhism,
and concepts evident in the early Pali canon probably provided the
concrete blueprint for the development of the social organization of
Sri Lanka. _

The example of Ceylon has been cited to demonstrate the rela-
ticnship between the idea of social stratification reflected in early
Buddhist hterature and a concrete expression of these ideas in social
reality. Except for the penetration of caste distinctions into the
sangha itself, which certainly violated a fundamental tenet of
Buddhism (see Chapter V1 also), there was a significant converg-

121 Ibid., p. 89. 122 Bryce Ryan, Castes in Modern Ceylon, p. 29.

i23 [bid., pp- 36-7. See also the Balapandita Sutta and the Cilakammavibhanga Sutta
of the Majjhima Nikdya which state that wrong actions will result in re-birth in fam-
ilies which are poor and of low social status (M.N., II1, pp. 240, 283; S.N., [, p».
92-6).
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ence between principle and practice 1n the context of Sinhalese so-
‘cial stratification. It should not surprise us if both caste and Buddh-
“ism went to Sri Lanka from India. One can argue from this that
ideas on social stratification as revealed in early Buddhist literature
show two featurcs. On the one hand, they may be depicting con-
temporary notions of social stratification as they actually existed in
the popular mind, as distinct from the ideas in the Brahmanical
mind. On the other, these i1deas may have been the specifically
Buddhist conception of social stratification, and an intrinsic part of
the Buddhist world view. Both features are likely to have been an
integral part of Buddhist texts. While the classification of social
categorics into high and low was probably influenced by Buddhist
values, the Buddhist point of view itsclf reflected the system of
stratification as it existed at the time, and was related to the empar-
ical categorics that were widely recognized in society. Both points
are best elucidated by the case of the gahapati. | |

The importance of the gahapati in the Buddhist view of stratification

The consistently high status that is accorded to the gahapati in the
Buddhist texts 1s likely to have been, at least in part, the real status
of the gahapati in society at the time of the Buddha. This is clear
from the relationship that existed between the king as the head of
state and the major economic represcntatives of the time. The high
status of gahapatis in relation to the people is also evident from the
term of address, ayya putta, sometimes used for them.'?* However,
‘the Buddha’s own recognition of the significance of the economic
function as being basic to any society, despite his advocacy of
renunciation as a2 means to salvation, clearly indicates his specific
contribution to ideas on social status. Further by attributing the
khattiya, brahmana and gahapati to high status he equated the func-
tions of all three on the same scale. The khattiya, brdhmana and gaha-
pati were all equally important to the social system. There 1s abso-
lutely no indication in the Pali texts of a difference in status of the
three ucca kula categories of khattiya, brahmana and gahapati, even
though the serial order 1s always the same. The serial order of the
low kulas is also always the same and, similarly, the Pili texts give
no indication of a hierarchy of status among them. The question of
rebirth in an ucca kula 15 a good index of the equal status of the

124 g N., i, p. 269.
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threc. Rebirth in a neca kula is cqually valucd whether in a khattiya
kula, brahmana kula or a gahapati kula. Similarly, kulaputtas, or
young men of good families (which include khattiyas, brahmanas
and gahapatis), pursuing certain occupations such as cattle keeping,
agriculture and trade are placed along with occupations like
accounting and joining the king’s service. Significantly, the state-
~ment about kulaputtas following occupations such as agriculture,
cattle keeping and trade is made to a brdhmana and a khattiya and
represents the Buddha’s attitude to economic functions. One who
produces is not less important than the person who wields power
or who teaches and performs religious functions. All three categor-
ies contribute in equal measure and perform complementary func-
tions in the social system. In this the Buddha is reversing radically
the Brahmanical position wherein the role of the economy is clearly
subservient to the role of ritual and power.
The arguments contained in the preceding sections brings us to a
crucial aspect of the evidence cxamined by us: the marked absence
- of the gahapati from the Brahmanical vanna and jati schemes both in
the Brahmanical sources as well as in the references to the vanna and
jati schemes contained in the Buddhist and Jaina texts. In contrast
the gahapati is an inherent part of the kula scheme depicted in the
Buddhist literature. Since the gahapatis as a group were intrinsic to
the economic domain, and more specifically were the owners and
controllers of the primary means of production in the form of land,
their inclusion in the Buddhist scheme is of particular importance.
‘The gahapatis were not a caste or a group whose status was based on
birth. In fact the gahapati cut across other social groups since the
texts use the word brﬁhma@a-‘gahaparf for brahmanas who were based
on land (that is for brchmanas whose identity was based on ascribed
‘'status but who performed the functions of a gahapati). The failure
to accommodate the gahapati in the Brahmanical system is the
greatest failure of the Brahmanical model: it shows up clearly the
model’s rigidity and utter distance from empirical reahty
The Rrahmanical model is weakest in explaining the pO]lt!CD—
economic domain. On the other hand, the inclusion of the gahapati
in the system of stratification is the strength of the Buddhist
scheme. The evidence of the Buddhist texts is unambiguous in its
representation of the gahapati as an economic category but this does
not mean that the gahapati can be mechanically equated with the
vessa and thereby fitted into the Brahmanical scheme. Such an
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equation militates against the entire weight of evidence available in
the Buddhist sources. The vessa and the suddas are theoretical cate-
gories in the Brahmanical scheme based on ascribed status. The
gahapati on the other hand is clearly a category in the system of pro-
duction. He is one who commands and hires the labour of the dasa-
kammakara. The term brahmana-gahapati shows the need to move
beyond the Brahmanical caste categories in order to explain
existing reality. It should be noted that it was not the ordinary brah-
mana who drew services from the suddas in the Buddhist texts. It
was only the brahmana-gahapatis who drew services from the dasa-
kammakaras in a relationship that originated from the brahmana-
gahapati’s control over land rather than from any notion of ritual su-
periority of the brahmanas. -

The inability of the caste framework to depict the social reality of
the -period and of the Brahmanical scheme to accommodate the
gahapati has resulted in portraying not merely a partial view of soci-
ety but also a distorted view of it. This conclusion is more than
borne out by early inscriptional evidence. While there are no in-
scriptions available for the pre-Mauryan period with which we are
mainly concerned, there is considerable inscriptional evidence for
the period 200 B.C. to A.D. 200."%> What is striking from an analysis
of the empirical categories of the inscriptions is not just their close
correspondence, but their near absolute similarity, with the social
categories of Buddhist literature.'*® The inscriptions make the same
distinct use of the words gahapati, setthi-gahapati and setthi; likewise,
of vanijja, cammakdra, karmara and dantakdra. There are no direct re-
ferences to khattiyas, and this fact is very significant for us. It has
-earlier been pointed out that there are no references to khattiyas in
the Buddhist texts except in the gana-sanighas which were restricted
to specific areas in north-eastern India. Since the sites of the inscrip~
tions are mostly concentrated in central and south-central India, the
absence of khattiyas supports our conclusion that the khattiyas were
numerically significant only in the gana-sanghas. Similarly, there are
numerous references to brahmanas, but none to suddas. Instead,
there are references to occupational categories which include both
skilled and unskilled workers. If these categories were supposed to
be suddas according to Brahmanical theory, it was irrelevant to the

125 The inscriptions relate to gifts of various kinds made to the Buddhist sangha by.

donors from a wide range of social groups.
126 See Appendix B. :
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donors. They, and others, saw themselves as members of an occu-
pational category which gave them a sense of identity. The debate
on the question of whether the gahapati was vessa, or the kammuakara
a sudda, was not the major problem for Buddhists and others at that
time, and so it has not been the main focus of this study. It is time

that students of the period shed the Brahmanical spectacles that

have been used so long. A more meaningful understanding of social
reality should then emerge.



CHAPTER V

The Social Background of the
Early Buddhists

The problem

Buddhism was primarily a religious movement, not a social one.
However, it had an important social dimension to it. In order to
comprehend the social dimensions of the Buddhist movement 1t is
necessary to identify the elements in society which became closely
involved with it. No published work that is based on a compre-
hensive analysis of references available in the early Pali canon exists
to date on the social background of the early Buddhists.! Despite
this, several opinions have been expressed on the relationship be-
tween Buddhism and certain sections of society, largely in the form
of broad generalizations unsupported by firm data. These gener-
alizations have possibly been made either on the basis of an im-
pressionistic survey of Buddhist texts in which certain names have
struck the eye of the reader, or because Buddhist literature has been
treated as a homogeneous unit, without much regard for the chro-
nological stratification of the texts. Some analysis existe of certain
names available in the Theragathd and Therigatha, the compilations
of verses attributed to the theras and theris (elders) of the sangha.
These texts feature in the Khuddaka Nikaya, the fifth division of the
Sutta Pitaka, along with thirteen other texts, most of which are
somewhat later than the Vinaya Pitaka, and the first four Nikdyas of
the Sutta Pitaka (see Introduction). The commentary on the Ther-
agatha and Therigatha, written by Dhammapala in the fifth century
A.D., contains crucial evidence for the social and locatiornal back-
ground of these elder members of the sangha. In her introduction to
these texts, Mrs Rhys Davids has classified the theras and therts
according to their social and regional backgrounds.? Subsequently,
a mare detailed analysis of the information available in the Ther-

'§.W. jong has pointed to this Jacuna too {*The Background of Early Buddhism ’,
Journal of Indian Buddhist Studies, Vol. X11, 1964, p. 45).
2 C.A F. Rhys Davids, Psalms of the Early Buddhists, p. sstviii.
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agatha and Therigdthd has been attempted by Gokhale.> However,
since the analyses in both works are based on evidence provided in
a comparatively late commentary, they suffer from serious flaws.
The commentary cannot be relied upon for its categorization of the
theras and therls for a variety of reasons. Many of the categories of
the early Pali canon had changed their connotation by the time the
comimentaries were written. We have already referred to the prob-
lem of a number of gahapatis mentioned in the early Pili canon
being converted into sefthis by the Jatakas and the commentaries.
Orther discrepancies have been revealed in a comparison of names
‘available i the Vinaya and the first four nikayas of the Sutta Pitaka
with the commentary on the Theragatha and the Therigdtha.

The method

In this chapter we propose to analyse all the names mentioned in
the early Pili canon where social and economic backgrounds arc in-
dicated. We shall divide the Buddhists into two catcgories: those
who joined the sangha, and those who supported it from outside the
sangha, In the interests of accuracy we shall discuss only those
names in this analysis for which our sources themselves indicate the
social background, cither directly (where status or occupational in-
dications are given), or indirectly (where reasonable inferences can
be drawn from the texts themselves). This has meant the non-
inclusion of several names for which the commentaries have pro-
vided informacion, bur for whom specific informaton is lacking in
“the texts themselves. QOur analysis also leaves out certain group re-
ferences, specially where these pertain to large round numbers of
entrants into the sangha for whom other information is extremely
vague in our sources. It has, however, taken note of some specific
group references in the case of the laity, but since exact figures are
- not available they have been listed separately (see Appendix C).

In classifying names according to their social backgrounds we
have followed the principles of social stratification reflected in the
Duddhist texts as indicated in the previous chapter. Thus, there
are four groups among the categories normally characterized as ucca

kulas in the Buddhist texts. These are the specific social groups of
~ khattiyas, brahmanas and gahapatis, and a miscellancous fourth group

? B.G. Gokhale, “The Early Buddhist Elite’, Journal of Indian History, Vol. XLIII,
1965, pp. 301 402,
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consisting of ncca kulas other than these three * This scheme is used
in order to narrow down the groups as far as possible, so that we
may determine more accurately the actual social base of the cate-
garies concerned. We have placed certain individnals, surch as peo-
ple who were employed by the king in some capacity among the
ucca kulas, since such employment 1s listed as one of the occupations
associated with kula-puttas. In addition to the four categories listed
above, we have two other social groups, one consisting of nica
kulas, and the other comprising paribbdjakas. All the nica kulas are
placed here together, in one group, partly for convenience but also
because they frequently appear thus in the texts. Since there is a
correspondence between nica kula, hina kamma, and hina sippa, the
low occupational categories are grouped as nica kulas. Similarly, be-
causc the social basc of paribbdjakas has been submerged by the act
of renunciation, thereby placing them outside the system of strati-
fication, they are listed at the end of the Appendix in a category by
themsclves. |

The snﬁghn

There arc 105 references to individuals who joined the sangha and
whose social background is indicated in the texts. The largest
group consists of brdhkmanas (39), followed by khattiyas (28); 21 bhik-
khus and bhikkhunis originated from ucca kulas and one from a gaha-
patikula. The nica kulas are represented by eight bhikkhus. Finally,
there arc cight bhikkhus who were paribbajakas before they joined
the sangha. In addition to the 39 brahmanas who arc mentioned as
joining the sangha, eight brahmanas are cited as becoming arahants
after hearing the Buddha preach, but it is not clear that they joined
the sangha; seven were students of the famous sage Bavari and the
eighth was Bavari himself. They have been classified sceparately,
since they are clearly distinct from lay supporters of the sangha.
These figures require some e¢laboration. The brahmana compo-
nent of the sangha included six brahmanas who had alrcady become
paribbajakas before they met the Buddha and joincd the sangha; the
others are described as being students of other brahmana teachers.
Of the 39 brdhmanas who joined the sangha, cight were therefore
already associated with the pursuit of religious goals. Some of the

* We have placed the setthi’s among the ucca kulas, rather than among the gahapatis,
in order to distinguish the diffcrent roles that the two categories played.
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most important disciples of the Buddha, hike Sariputta, Moggallana
and Maha Kassapa belong to this group. The remaining 31 brahma-
nas who joined the sangha were householders.

The khattiya component of the sangha consisted of 22 representa-
~ tives from the gana-sanghas; five members belonged to rajakulas or
families of kings, and for one bhikkhu there are no details apart from
~the fact that he wvas a khattiya. Of the 22 bhikkhus from the gana-
sanghas, 16 were Sakyans (of those nine were immediate kinsmen of
the Buddha); one was a Lichcchavi; two were Vajjians; two were
Mallas; and one was a Koliyan. Those belonging to royal families
were all located in the kingdoms, two being from Magadha.

A striking feature of the composition of the sangha was the
extremely small gahapati component consisting merely of one
member. Even more important is the tact that no gahapatis or
- gahapati-puttas joined the sangha. The sole gahapati representative in
the sangha was a bhikkhunt who had originally been the wife of a
gahapati. In contrast, out of 21 bhikkhus belonging to ucca kulas, as
many as 14 were from setthi kulas. Two representatives of the ucca
kulas were the prosperous gopaka couple, Dhaniya and his wife.
The others in the ucca kula group consisted of two kula-puttas, a son
of a provincial governor, a courtesan,> a son of a minister and two
others from genteel backgrounds.

‘The nica kula component of the sangha was both small and dispa-
~rate. It consisted of two nahdpitas (barbers); one kumbhakara (pot-

ter); one kevatta (fisherman); one vulture trainer; one dasiputta (the
' son of a slave womany); one actor; and one elephant trainer.

- Social origins of important bhikkhus

Apart from forming the largest group within the sangha, brahmanas
also figure significantly among the inner circle of disciples sur-
rounding the Buddha whom he relied upon for the propagation of
the doctrine. The names of Sariputta and Moggallana in particular
stand out in this context. Both were already paribbajakas when they
met the Buddha in the early stages of his career as a teacher.® They
had been followers of the titthiya leader Sanjaya and duly informed

> We have classified the courtesan among the ucca kiulas since there is nothing in
the Buddhist texts o show thiae the courtesan had low status. For similar reasons we
have classified Tilaputa the nata gdmani as low because of the grave disapproval
shown by the Buddha against Talaputa’s profession.

® Mahavagea, pp. 38-41.
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him before they joined the Buddhist sangha. In an attempt to pre-
vent them from going over to the Buddha, Sanjaya offered to share
the leadership with them. Sariputta and Moggallana however de-
clined the offer, and carried most of the followers of the scct over to
the new faith.” When the Buddha first saw the two approaching
him he announced to the other bhikkhus present: “There, O bhikkhus
two companions atrive; these will be a pair of true pupils, a most
distinguished auspicious pair’.? Elsewhere, it is stated that they
were the constant chief disciples of the Buddha in many previous
births.” The closeness of Sariputta and Moggallina to the Buddha is
too well known to require elaboration but some examples are being
included for the non-specialist reader.

While Moggallana came to be known for his iddhi (psychic) pow-
ers, Sariputta had the singular honour of being referred to as the
dhamma senapati of the Buddha. In the Sela Sutta of the Sutta Nipata,
the Buddha is compared to a cakkavatti and declares Sariputta to be his
general,!” The Samyutta Nikdya contains a collection of suttas de-
voted to Sariputta’s achicvements. '’ |

The Buddha’s dependence on Sariputta is also attested by the fact
that he entrusted his only son Rahula to him for ordination.'* Men-
tion 1s made of a special sutta in the Majjhima Nikdya in which Sari-
putta urged Rahula to practice breathing exercises.’” Sariputta’s
wisdom was recognized and appreciated by others within the
Sangha.'* Sariputta is described as the aggasdvaka'® (chief disciple)
of the Buddha and hc often preached to the brcthrcn as well as the
laymen.'®

Moggallana may be treatcd as the second of the chicf disciples of
the Buddha since Siriputta and Moggallina are together declared to
be the ideal disciples, whose cxample other bhikkhus should try and
emulate.'” Since Moggallina’s pre-cminence lay in his possession
of iddhi power he was frequently called Mahi Moggallana. Like
Sariputta, ‘Moggallina too could substitute for the Buddha and
preach to the bhikkhus.'® Buddha gave great importance to Sariput-

TInd.  ®lbid., B.O.D., IV, p. 55,

° DN, p. 6. " Sutta Nipata, Khuddaka Nikdya, Vol. 1, p. 358.

YOS NG H, pp. 450-5. 12 Mahédvagea, p. 86, B.O.D., 1V, p. 103.

B MN.ILp. 100: ML.S..11.p.91. "SN.Lp6l:KS.Lp. 87
5 Cullavagea, p. 301 6 M.NL, 1, p, 20; M.N., 1L, p. 347.

7 S.N.LHLp. 198, AN, 1, p. 71; AN, Il p. 174,

8 Cullavagga, p. 285.
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ta and Moggallana to keep the saﬁgh'a pure. The Ahgnttam Nikdya
records an instance of Moggallana seizing a wicked monk and
thrusting him outside the door.'” The trust the Buddha reposed in
and the responsibility he gave his two lieutenants is demonstrated
by the fact that it is they who are sent to win back the bhikkhus who
have seceded with Devadatta.?’

Another very important brdhmana to be closely associated with
the Buddha and the sangha was Mahi Kassapa. He is recorded as
chicf among the Buddha’s disciples who kept the stricter observ-
ances, and as having very few wants. 2! He lived for Many years as a
forest dweller® and the Buddha was unable to persuade Mahi Kas-
sapa to remain near him. This may be one reason why he is referred
to less frequently than Saripurta and Moggallana while the Buddha
was alive, although he too features in a collection of suftas based on
him.* Mahi Kassapa appears to have been a paribbdjaka earlier,
according to the adverse remarks of a critical bhikkhuni.?* He stood
consistently for discipline and in the Mahagosinga Sutta declared the
need for stricter observances.?> Mahi Kassapa rose to great prom-
. mence after the death of the Buddha, and his initiative resulted in
the convening of the First Council, over which he presided. He
foresaw the possibility of the break-up of the sangha and the indi-
vidual anarchy of bhikkhus in the absence of the Buddha.?® Kassa-
pa’s tremendous presence of mind, organizational skill, and qual-
ities of leadership played a significant role in strengthening the san-
gha and preventing it from sliding into obscurity in the crucial days
after the Buddha's death. According to the Mahdparinibbana Sutta,
the Buddha’s body refused to burn till Mahi Kassapa could come
and pay homage to it.?” Later, Mahi Kassapa’s regard for discipline
carried the day at the Council of Rijagaha, when the question of
dropping the lesser and minor rules of the Pdtimokkha was
debated.?® The Vinaya and the Sutta Pitaka were compiled at the

9 AN T, p. 312, 2 Cullavagga, p. 300.

2l The eremetical stage of early Buddhism probably dixd out ultimately but. in
the lifetime of the Buddha, a few monks at least continued to live according to it.
S.NLIL p 132, K8, T, p. 109,

2 In the Majjhima Nikdya he recommends forest dwelling for the monks (M.N.,
I p. 265, M.L.S5, I, p. 260). :

2 S.N., 11, pp. 165-88; % Ibid., p. 183.

B M.N., 1, p. 265; M.L.S., I, p. 266.

26 Cullavagga, p. 406. 7 D.N., 1L, p. 125. 2 Cullavagga, p. 410.”
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First Council at Rajagaha under the guidance of the venerable Maha
Kassapa.?

Irrtpor'tm.ir bhikkhus ofkhattiyé arigin

Perhaps the best known figure apart from the Buddha himself in
Buddhist legend is Ananda, who was a close kinsman of the Mas-
ter. He had joined the sangha along with five other kinsmen of the
Buddha: Bhaddiya, Bhagu, Kimbila, Anuruddha and Devadatta.
Of all these kinsmen, the closest associate of the Buddha was Anan-
da, for whom the Buddha had the greatest affection. Ananda consi-
dered himself to be the Buddha’s spiritual heir.?” Throughout the
later years of the Buddha’s life Ananda was his personal assistant,
and was constantly in his company like a faithful shadow. This
accounts for Ananda’s major role in compiling the teachings of the
Buddha in the form of the Sutta Pitaka.>' Every sutta in the first four
nikdyas begins with the statement ‘evam me sutam® (‘thus 1 havc
heard’).

The most striking feature of Ananda’s personality was his very
human quality, a characreristic that makes him such an endearing
* figure. It was probably his deep attachment to the Buddha that
accounted for the fact that he did not become an arghant in the life-
time of the Buddha.*® When he realized dhat the Buddha was about
to die he stood at the door, weeping inconsolably.?® Earlier, he is
spoken of as becoming sympatheticaily sick along with the
Buddha.* In his concern for the Buddha’s licalth he could not be
bothered with rules. Ananda was also a great champion of good
causes.” It was entirely due to his intervention that women were
allowed entry into the sangha. Even in this action Ananda was
moved to compassion by the sight of Mahapajapatt Gotami, the
Buddha’s foster mother, who stood outside at the entrance hall,
‘with swollen fect and covered wich dust, sad and sorrowful’.3® She
had arrived after travelling a long distance, disregarding the heat
and cold in order to seck permission to enter the sangha. When
Ananda falled (o persuade the Buddha imdally, he did not give up
but tried again, using different tactics this time. Finally the doors of

2% Cullavagga, pp. 408-9. 30 M.N.IL p. 378, 3 Cullavagea, p. 409,

¥ D.NLIL p. 110; DB, 11, p. 158. ** D.N, I, p. 110; DB, I, p. 158,

¥ D.NLIL p. 79, DB I, p. 107, Cullavagea, p. 374.

* Vinaya Texts, tr. by T. W. Rhys Davids and Hermann Oldenberg, Vol 1L
. 321,
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the sangha were thrown open to women.*” Subsequently his cham-
pioning of the cause of women was one of the charges against him
at the First Council held at Rijagaha. In all humility Ananda replied -
“that he saw no wrong in doing 50, but nevertheless if the Council
held him guilty he would accept its censure.®

 Ananda’s generally helpful nature seems to have encouraged his
colleagues o consult him about their various problems. Ile was
like Buddha's antennae, conveying to him the news of Devadatta’s
attempts to split the sangha.” He preached not only to monks but
also to other paribbajakas like Sandaka, whom he won over to the
Buddha.*® Sometimes he suggested similes to the Buddha.*! When
prominent members of the laity were sick (like the gahapatis
Anathapindika, Sirivaddha, and Mainadinna) he went to console
them.* Ananda was extolled by the Buddha for his erudition, good
behaviour, endurance in walking,** resoluteness and personal
attention. He was called a dhamma bhandagarika or the treasurer of
dhamma.** So pervasive is Ananda’s presence in the Buddhist texts
that it is impossible to imagine them without him.

Another kinsman of the Buddha who appears to have a promin-
ent position among the founder’s close associates is Anuruddha. He
is described in the texts as being delicately nurtured and having
three storeyed residences, ‘one for the cold season, one for the hot
season, and one for the rains’.*® Anuruddha was reluctant initially
to go forth into the houseless state because of his delicate upbring-
ing, but when he discovered that it was even more hazardous to
lead a household life, he renounced the world in the company of his
kinsmen.*

Anuruddha features in the Anguttara Nikdya’s list of eminent dis-
ciples as being the most clairvoyant of the Buddha's disciples,*’
Anuruddha was present along with Ananda when the mahaparinib-
bana of the Buddha took place. Immediately thereafter and up to

¥ Cullavagga, p. 374.  *® Cullavagga, p. 411.

9 Vinaya Texts, tr. by T.W. Rhys Davids and Hermann Oldenberg, Vol. 1lI,
p. 255.

“ M.N., L pp. 212-13.  #! D.P.P.N., Vol. L, p. 254.

2 M.N., I, p. 350; S.N., IV, pp. 151, 152.

* A.N., 1, p. 25 “ D.P.P.N., Vol. L, p. 262.

* Vinaya Texts, tr. by T.W. Rhys Davids and Hermann Oldenberg, Vol. III,
p. 224,

% Cullavagga. p. 281. *7 A N 1, p. 23
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the arrival of Mahi Kassapa, Anuruddha seems to have taken
charge of the situation. He showed philosophic calm, in contrast to
Ananda’s grief, and exhorted the weeping brethren: ‘Enough my
brethren! Weep not, neither lament. Has not the Exalted One
formerly declared this to us, that it is in the very nature of all things
near and dear to us, that we must divide ourselves from them, leave
them, sever onrselves from them?' Later, he asked Ananda to in-
form the Mallas of Kusinara about the Buddha’s death so that
arrangements could be made for the funeral.* The Mallis con-
sitlted Anuruddha when they were unable to lift the hody of the
tathdgata and he advised them to take a different direction since it
was the wish of the spirits that.they do s0.”? Similarly, when the
funeral pyre refused to catch fire the Mallas consulted A nurnddha®?
who said that spirits were waiting for the venerable Mahi Kassapa
to reverently salute the feet of the Exalted One.>? It was only after
Maha Kassapa came that Anuruddha retreated into the back-
ground. _ '

The only representative of the nica kulas among the prominent
disciples of the Buddha was Upali, who was a barber of Sakyan
noblemen. Accoramg to the narration in the Cullavagga, Upali
appears to have been merely accompanying the Sakyans up to the
edge of their territory on their journey to seek ordination from the
Buddha. At the border, the Sakyans took off their finery, wrapped
them in their robes and gave them to Upali, asking him to turn
back saying, ‘These things will be sufficient for you to live upon’.
Upali turned back initially, but, after a while, he felt uneasy about
taking the bundle. He thought to himself, “These Sikyans are
fierce. They will think that these young men have been brought by
me to destruction and they will slay me.”® Instead of returning to
Kapilavatthu, he decided to join the sangha along with the Sikyans.
The Sakyans requested the Buddha to ordain Upali first and place
him before them in the sangha so that their excessive pride would be
humbled.

Once he joined the sangha, Upili seems to have quickly carved a
niche for himself because of his mastery of the vinaya. He was

“ DN, L p. 121, DB, I, p. 177, ¥ DN 1T, pp. 121-2 D.B., 11, p. 179.

0 O.NL, I, p. 123; DUB., 1N, p. 181,

N DN, p. 125: D.B., 1, p. 185, 32 D.N, 11, p. 126.

53 Cullavagea, p. 281; Vinaya Texts, tr. by T.W. Rhys Davids and Hermann Old-
mberg, Vol. IIl, p. 229
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taught the winays by the Buddha himselt and was known as
vinayadharanam.®* In the Anguttara Nikdya’s enumeration of eminent
disciples he is listed as the one who knew the disciplinary rules by
-heart 33 Fven in the lifetime of the Buddha, Upali was sometimes
called upon to give his judgement on disputes, as in the case of the
bhikkhus Ajjuka and Bharu Kacchaka.>® Upali played a significant
role in the First Council of Rijagaha where he helped Maha
Kassapa to codify the rules on discipline in the form of the Vinaya
Pitaka.>’

Other figures who are enumerated as close associates of the
Buddha include Mahz Kotthita, Mahi Kappina, Rihula, Devadat-
ta, Mahi Cunda, Punna Mantaniputta, and Mahi Kaccana; of these
Mahi Kotthita, Mahi Cunda, Mahi Kaccana®® and Punna Man-
taniputta were brahmanas. Maha Cunda was also the younger
brother of Sariputta. Mahia Kappina, Rahula, and Devadatta were

* khattiyas; Rahula was Buddha’s son and Devadatta his cousin. Thus
we find that within the small circle of Buddha’s closest associates
there were four who were related to the Buddha himself (Ananda,
Anuruddha. Devadatta, and Rihula), and two others were related
to each other (Sariputta and Maha Cunda).

The laity

. We use the word laity in its widest sense to include all those who
~ were sympathetic to the Buddha’s ideas but who did not actually
join the sangha. The laity comprised many individuals who are
described as upasakas, having accepted the tvaratana (triplegems) of the
Buddha, dhamma, and sasigha. It also includes many people who are
simply stated to have supported the sangha. Support might take the
form of donating land, constructing vihdras, gifting robes, medi-
cines or supplies, but most often it meant stmply feeding the
monks. This was by no means an insignificant function. On the
other hand, it may be treated as the primary function of the laity
who looked after the basic needs of the monks. Without this

AN,Lp. 25  *Ibid.  *DPPN.,Lp 408  ° Cullavagga, p. 408.

38 S N, I, pp. 132-3; K.S., I, p. 108. See also Picittiya, p. 96. The two lists dif-
fer in their compilation of the names. The Vinaya list is more comprehensive. It in-
chudes the following names. (1) Saripudia, (2) Mahi Moggallana, (3) Mahd Kaccana,
{(4) Mahi Kotthita, (5) Maha Kappina, (6) Maha Cunda. (7} Anuruddha, {8) Revata,
9 U/pah (10) Ananda, {11) Rihula, and (12) Devadatta. The Samyutta Nikdya list
consists cfo y eight names and includes the hame of Punna Mantiniputta.
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mimmum support the bhikbhus would have heen unable to pursue
their goal of nibbdna. The feeding of the monks was the most
important tie between them and the laity, in return for which the
bhikkhus taught dhamma to the laity.

There are 175 names mentioned in the texts as followers or sup-
porters and these constitute our list of the laity in the Buddha’s time
(see Appendix C). Here again, the largest component consists of
brahmanas (76). They are followed by gahapatis who compnise 33
members; 26 people belong to other ucca kulas; and 22 were khat-
fiyas. The nica kulas are a small group here too and are represented
by 11 people. Finally, we have seven paribbdjakas and this appears tc
be something of an anomaly in the list. Since paribbdjakas were
wanderers who had renounced the household state, it is not clear
how they could have supported the sangha in any way. The signifi-
cance of the term updsaka 1s not clear from the sources in the con-
text of the paribbdjakas. It 1s possible that they accepted the
teachings of the Buddha without formally joining the sangha and
complying with its discipline. However, at least in one instance a
paribbdiaka appears as a supporter of the sangha since he invites the
Buddha and other bhikkhus to a meal. This was probably possible
because he had the steady support of the Lichchhavis, who had
undertaken to provide his material needs. He is described as a repu-
ted teacher who was respected by the people.”

- The brahmana component of the laity

Of the 76 brahmanas listed among the laity, eight are described as
wealthy and were obviously prestigious figures. Pokkarasadi,®
Sonadanda,®' Canki,®? Kitadanta® and Lohicca®* appear to have
enjoyed brahmadeya lands in the brahmana-gamas of Kosala and
Magadha. Their acceptance of the Buddha’s teaching is given con-
siderable importance in early Pali texts. Many suttas in the Digha
Nikaya® and the Majjhima Nikdya® are wholly devoted to the
meeting between the Buddha and various prominent brahmanas and
their ultimate decision to become lay disciples of his. Since they
were leading merrYers of the brahmana community, their support
to the Buddha would have had considerable influence upon the rest

3 M.N., 1, p. 308. % D.N,1 p. 76. 5! Thid.
2 MN, L p 427, S DN,Lp 109. *“DN,Lp 191
S D.N,Lpp.76,97,109. ® MN,IL p. 427.
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of the people. Pokkarasadi, a teacher with 2 large following, is de-
scribed as accepting the Buddha as his guide. His wives and chil-
. dren are also said to have done the same.®” This obviously created
an impact, for Pokkarasadi’s example is quoted by Sonadanda,
another famous brahmana, as good reason for visiting the Buddha.®®
Most of these brahmanas had large numbers of followers, and their
decision to accept the Buddha canld have adversely affected their
standing among their own followers. They had to therefore judi-
ciously balance their old status as teachers with their new one as fol-
lowers. _

The case of Sonadanda illustrates many of these points. Sonadan-
da is described as dwelling at Campa in Magadha on a flourishing
piece of land.®” When the Buddha was staying in the vicinity of
Campa many brahmana-gahapatis decided to visit im. Sonadanda
also expressed his desire to accompany them, but other brahmanas
who were visiting Campa on business tried to dissuade him from
doing so.”” They said: ‘Let not the venerable Sonadanda do
that. .. If the vencrable Sonadanda went to call upon (Gotama)
then the venerable Sonadanda’s reputation would decrease and the
samana Gotama's would increase.”’! They further declared that
since Sonadanda was well born, of pure descent, both prosperous
and virtuous, a teacher of 300 brihmanas, and honoured and -

esteemed by King Bimbisira and by Pokkarasadi, it was the Bud-
~ dha who should visit him and not the other way round.”” In re-
sponse Sonadanda enumerated the reasons for his decision to visit
the Buddha, which included the Buddha'’s pure descent, his having
gone forth at a young age leaving much wealth behind, and the fact
that King Bimbisara and the eminent brahmana Pokkarasadi had put
their trust in him.”” However, as Sonadanda proceeded, he was
struck with doubts about his reputation in case he failed to frame
his question to the Buddha properly. He thought: “The company
might thereupon speak of me with disrespect, and my reputation
would decrease, and with my reputation my income would grow
less, for what we have to enjoy, that depends on our reputation.””* -
Fortunately for him, the Buddha did not embarrass him. They had
a discussion on the question of who was a real brdhmana. At the end

S DN, I p.95  ®DN,Lp 101 DN, pp. 97 ff.
MDN,Lp.98. 7DB.,Lp 146. "*D.N.Lp 99
DN, L pp. 100-1. ™ DN, p. 102 D.B., |, p. 151
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of the discussion Sonadanda became a lay disciple and invited the
Buddha to a meal.” Sonadanda however requested the Buddha to
excuse him from bowing before the Buddha in the presence of the
assemnbly: ‘If O Gotama after I have entered the assembly I should
rise from my seat to bow down before the venerable Gotama then
the assembly would find fault with me . . . now he who should lose
his reputation, his income would grow less. . . . If then, when [ am
seated in the assembly, I stretch forth my joined palms in salutation

let the venerable Gotama accept that from me as rising from my

scat,’’?

A large number (30) of the brahmanas that we have listed became
‘updsakas in groups, having obviously influenced cach other in the
process. These include the brdhmana~gahapatis of Veraija,”” Sila,”™®
Veludvara,” Venagapura® and Khomadussa.®! They are described
in the texts as having approached the Buddha with some question
which bothcred them. At the end of the session after having had
their doubts resolved they declared themselves updsakas of the Buddha.

Important gahapati supporters of the Buddha

While many prominent brahmanas are described as becoming updsa-
kas of the Buddha, they are rarcly depicted as being continuously
" important in the carly Pali texts. Sonadanda, Pokkarasadi or Kata-
danta do not appear to have contributed any further support to the
sangha other than having fed the Buddha and his band of bhikkhus
when they declared themsclves his updsakas, Although they were
themselves frequently land-based, they never gifted any land to the
sangha. Nor is there any reference to them in the context of the con-
struction of vildras for the sangha. Evcen the gift of robes was hardly
ever made.

The gahapatis, on the other hand, feature as continuing support-
crs of the sarigha. They figure prominently in the carly canon as the
most tmportant component of the laity and their acceptance of the
Buddha’s teachings is given considerable importance. The narra-
tion of the gahapati Anathapindika’s first mecting with the Buddha
1s probably as significant as the Buddha’s first meeting with the
~ Kings Bimbisira or Ajatasattu. A long passage in the Cullavagga of -
the Vinaya-Pitaka recounts the episode in considerable detail %2

" DN,Lp 103 "DN,Lp 108 DB.,Lp 158 77 MN,I p. 359
BAMN,Lp.355  TYS.NLIV,p. 303, MAN, I p 17
BLSNL T p. 184, 82 Cullavagga, pp. 249 53.
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Beginning with Anathapindika first hearing of the Buddha
_ through his brother-in-law, the sefthi of Rijagaha, the narrative .
goes on to describe Anathapindika’s great excitement, which
mounted by the hour and made sleep impossible the night before he
came face to face with the Buddha, and the joy which he-experi-
enced when the Buddha addressed him by his personal name,
Sudatta (which was not known to most people).®? The subsequent

“account of his purchase of the Jetavana from prince Jeta Kumira at a
fabulous price and its presentation to the Buddha® indicates the im-
pottance with which he was treated by the sangh~. Anathapindika
features right through the texts, frequently visiting the Buddha and
demonstrating his deep faith in him. Many suftas in the texts are
addressed to Anithapindika. Towards the end of his life he seems
- to have been reduced to poverty,® and was unhappy that he could
no longer provide for the monks in the same fashion as in the past.
The Buddha then preached the Velima Sutta to encourage him.®® As
he lay on his death-bed he sent a special message to Sariputta to
visit him.*” Sariputta went along with Ananda and preached the
Andathapindikovada Sutta. He is described as being reborn as a deva in
the deva world.®® In the Anguttara list of eminent people Andthapin-
dika is described as the chief alms-giver amongst Buddha’s
disciples.®

Another prominent updsaka of the Buddha was Citta gahapati of
Macchikasanda. Citta also features in the list of prominent disciples
in the Anguttara Nikaya, where he is declared to be chief among the
updsakas and a dhamma teacher.”™ A collection of suttas is named af-
ter him in the Samyutta Nikdya.”! Citta gahapati is recorded as hav-
ing played host to a number of theras (elders) who stayed at Macchi-
kdsanda in the wild mango grove belonging to him.”* Apart from
his support of the sangha what marked him out from other gahapati
supporters was his deep knowledge of Buddhism and his skill at ex-
pounding his knowledge.

He is described as being able to understand the full meaning of a
pithy saying of the Buddha,*

> Ibid., p. 250.  ® Ibid., p. 253.

®D.PPN,Lp 7.  ®AN,IV,pp. 35-7. % M.N, L p. 345,

8% 1bid., p. 348. 8 AN, 1, p. 26. % 1bid. 71 & N, 11, pp. 252-70.

92 8.N., I, p. 253, In addition he offered foad, lodgings, robes and medicines to
Isidatta, Acela Kassappa and Mahi Kassappa {S.N., I, p. 257).
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Citta cven features as answering a question raised by the bhikkhu
Godatta.® Further, he cornered Nigantha Nataputta in an argu-
ment and it is obvious that he found Nigantha unsatisfactory as a
tcacher,?>

The only example of a bhikkhu having to seck the forgiveness of
an upasaka concerns Citta, who had been offended by the behaviour
of the bhiklkhu Sudhamma. The Buddha admonished the Iatter,
saying: ‘How can you, foolish man, jeer at the gahapati Citta who
has faith and is a benefactor, a supporter of the order’?”® The Bud-
dha then arranged a formal act of reconciliation in which Citta was
requested to forgive the bhikkhu.”” We have earlier referred to the
exhortation of Citta’s relatives who asked him on his deathbed to
fix his aspiration on being reborn as s rdja, a cakkavaiti.?® It is
significant that the texts considered him worthy of being reborn a
cakkavarti, the counterpart of the Buddha in the lay world.

Other gahapatis who appear to be significant in the texts include’
Mendaka, who possessed psychic powers,” Sandhana,’”’ Nakula-
miati and Nakulapitar.'”! Nakulamiti and Nakulapitar are said to
have welcomed the Buddha like a long-lost son when they first met
him because they had been his parents in many previous births. '™
They are depicted as an ideal couple and appear in the Anguttara
Nikdya's list of eminent disciples, as the most intimate disciples of
the Buddha.'™ Among the Buddha's best known updsikas is
Visakha Migarmatid, who also belonged to the gahapati category.
She is listed as an ideal lay woman, as well as chief among those
who ministered to the order.’™ She features right through the
texts, donating robes and alms to the sangha and was a special pat-
ron of the bhikkhunis. Visakhi Migiramiti requested Buddha to
grant her eight permanent boons, which he did. These were that as
long as she lived, she should be allowed to give robes to members
of the order for the rainy season; food for monks coming into
Savatthi; food for those going out; food for the sick; food for thosc
waiting on the sick; medicine for the sick; a constant supply of rice
gruel for anyone needing it; and bathing robes for the nuns. M5 Aga
dynamic member of the laity Visikhi was called upon to judge

SN, UL pp. 263-5.  *® Ibid., pp. 265-6.
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questions related to disciplinary matters in the sangha. She was also
treated as a very trustworthy witness and her word was accepted in
a charge of impropriety levelled against the bhikkhy Udayin at a
formal meeting of the sangha called to lay down punishment against
the offender.'™ Visakha was the object of many suttas preached by
the Buddha during her frequent visits to him. These include the
famous discourse on the keeping of the uposatha;'"’ the discourse on
the eight qualities which win power for women in the world and
power and happiness in the next; and the eight qualitics which en-
able women to be born among the devas.®

Apart from the examples already given, it 1s gahapatis who gener-
ally feature most frequently in the list of eminent updsakas. Of the
twenty personalities in this list, twelve are described as gahapatis.'*”
They formed the largest single group amongst the lay followers of
the Buddha. We shall pursue this point in the conclusion of thls
chapter.,

Other prominent supporters of the Buddha

Prominent lay followers of the Buddha included the ruling kings of
Magadha and Kosala, where the Buddha spent a great deal of time.
Both the kings of Magadha who were contemporaries of the Bud-
" dha, Bimbisara and Ajatasattu, are described as becoming his
upasakas.''" The sketch of the Buddha’s early career in the Mahdavagga
describes the first meeting between the Buddha and Bimbisira, his
subsequent acceptance of the Buddha’s teachings, and the gifting of
the Veluvana, which was the first property given to the sangha.'"
The significance that the Buddha attached to the patronage of Bim-
bisdra is evident from numerous references in the early Pali canon.
The patimokkha, or custom of the fortnightly assembly of monks,
was introduced at the suggestion of Bimbisara.!'? Similarly, the ex-
tremely severe rule that monks bathe only once a fortnight fol-
 lowed an occasion when Bimbisara had to wait for his bath while
bhikkhus indulged in some merriment when bathing in the river.'"?

W Mahdvagga, pp. 306-10; B.O.D., IV, p. 416,

W07 Pardfika, pp. 278-9. 1% AN, III, pp. 352, 364, 366,

109 AN, i, p. 149. The gahapatis mclude Bhallika, Anithapindika, Citta, Ugga
Nakulaplta Tavakannika, Viechayo, Vijayamahita, Mendaka, Ulgga of Vesali, Isi-
datta, and Parano.
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Ajatasattu’s guestion regarding the utility of the life of a rechuse
was the occasion for the preaching of the Samadfiapiala Suita.''*
Ajatasattu is also depicted as seeking the advice of the Buddha be-
forc attacking the Vajjian confederacy.''® He is described as becom-
ing an updsaka,!'® a status that was not denied to him despite the
grievous wrong he committed in killing his father.

Pascnadi, the king of Kosala, was also a steady supporter of the
Buddha and the Samyutta Nikdya contains a collection of suttas
addressed to him.'*” Initially, Pasenadi seems to have been some-
what sceptical of the Buddha’s claim to be a perfectly and supreme-
ly enlightened person, since the Buddha was young in comparison
with the six contemporary titthiya leaders.!® However, the Buddha
was able to convince Pasenadi that youth was no bar to wisdom
and subsequently Pasenadi became an updsaka.''® His favourite
wife, Mallika, was also an important follower of the Buddha and is
depicted as being a more steadfast devotee than her husband.
Through her efforts, some of Pasenadi’s doubts were resolved, '

Some other updsakas belonging to rajakulas were also among the
prominent lay disciples of the Buddha. They included the princes
Jeta,’™ Abhaya,’*® Jivaka Komirabhacca'® and Bodhiraja-
kumara.’* Jivaka was the best known of these and is listed as the
most loved of the Buddhas updsakas,’® probably because of his
great skill as a physician. The Vinaya relates how a large number of
sick people joined the sangha since that was the only way they could
have access to his treatment. Jivaka was otherwise busy ministering
to the king’s family apart from the sangha.’?® Jivaka also built a
vihdra for the Buddha and gifted robes to the bhik-
khus.'*” Jeta Kumara had become an updsaka following the purchase
by Anithapindika of the Jetavana for the sangha. He was so moved
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by Anathapindika’s fatth in the Buddha that he built and donated a
gateway in the corner of the Jetavana at his own expense. '#

A few khattiyas belonging to the gana-sanghas werc also important
figures among the Buddhiset laity. Chief of these was Mahinama
the Sikyan, who gave choice alms-food.'® Siha the Lichcchavi,
who was originally a follower of the Niganthas, was an important
convert to the Buddhist faith and his transference of allegiance was
resented by the Jainas.'?" Similarly, Roja the Malla did not orig-
inally have faith in the Buddha, unlike other Mallas. He went to see
the Buddha only to comply with a decision of the Mallas which de- -
creed that whoever failed to pay him homage would be fined 500
coins.'?! Ananda was disappointed that Roja had not come out of
faith and rcquested the master to discover some means by which
Roja Malla would become a disciple since that would create a defi-
nite impact on others. Buddha drew Roja into the faith by the pow-
er of his compassion.!?? Roja then requested the Buddha to hence-
forth accept hospitality only from him and, although this request
was turncd down, Roja discovered that the sangha needed green
vegetables and supplied it with them. '%?

Among the updasakas belonging to ucca kulas other than brahmana,
khattiya and gahapati, were the vanijjas, Tapussa and Bhallika, the
setthi of Rajagaha, and the courtesan Ambapali. Tapussa and Bhalli-
ka appear in the list of eminent disciples in the Anguttara Nikdya -
amongst the Buddha’s first disciples.’?* The wealthy setthi of Ra-
jagaha is depicted as noticing the discomfort of bhikkhus living in
the open and expressing a desirc to build vikdras for the sangha. This
was brought to the notice of the Buddha, who gave the sefthi per-
mission to do so.'* The setthi then built 60 vikdras in a day. He in-
vited the Buddha and other bhikkhus for a meal and dedicated the 60
dwellings for the catudisa sangha (sanigha of the four quarters), both
of the present and the future.!® This formula; which appears so
often in the texts and inscriptions, first appears in the context of the
gift of vihdras by the sethi of Rajagaha. The incident of Ambapali’s
visit to the Buddha, his acceptance of her invitation to a meal which
she refused to withdraw at the request of the Lichchhavis of
Vesili, and her subsequent gifting of the Ambavana to the sangha is

128 Cullavagygu, p. 253.
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descrihed hoth in the Vinaya Pitaka and the Digha Nikaya. '3’

The only prominent upasaka who belonged to the nica kulas was
Cunda the kammara-putta of Piva. It was at Cunda’s house that the
Buddha had his last meal which brought on an illness leading to
death. The Buddha apparently knew that a part of the menu would
have harmful consequences and thus asked Cunda not to serve it to
the other bhikkhus.13® He also probably anticipated a certain amount
of censure against Cunda for he specifically stated before his death
that no blame should be attached to Cunda. On the other hand, he
said that in providing the tathdgata his last meal, Cunda had
achieved an honourable position, equal to that of the server of the
first meal irnmediately after his enlightment. Both acts were cre-
dited with unique merit. !

- Khattiya, bfﬁhmana, and gahapati: key figures in the Buddhist texts

In presenting details concerning the social composition of the
Buddhist sangha and the laity, an enumeration of figures alone
cannot convey the flavour of the texts, which throw considerable -
light on the prominence attributed to various social groups. We
shali take up some of these features before concluding this chapter
and analyse the facts that have already been enumerated.

If one looks-at the structure of the texts as a whole, the narration
of the meetings between the Buddha and the jatila Uravela Kassapa,
King Bimbisira, and the gahapati Anathapindika are given special
importance. All three appear in Khandhaka portion of the Vinaya
Pitaka from which it is possible to piece together a sketch of the
Buddha's career as a teacher. It is likely that the acceptance of
Buddhist teachings by these key figures (along with certain other
similar situations interspersed in the texts) were specially significant
for their ‘demonstration effect’ on the people, and explains the
prominence given to them in the narrative. 14

Bimbisara and Anithapindika appear frequently in the carly Pali
canon and we have already discussed them in the preceding sections
of this chapter. Uruvela Kassapa, eon the other hand, appears only
in the context of his first meeting with the Buddha, and his gradual

- 7 D.N., U, pp. 76-8, Mahdvaga, p. 246. We have placed Ambapili among the

category of uccakulas because there is nothing in the carly Pili texts that suggests low
status for a courtesan. We have also classified her as a supporter because our sources -
do not indicate that she joined the sangha.

138 DN, 1L, pp. 98-9. 13 DN, pp. 105-6. 190 Thid.
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but total acceptance of the Buddha as his teacher.'*! He was a repu-
. ted jatila, the eldest of three brothers, each of whom had his own
following. All had settled at different points along the Nerafjara
river. |

According to the narration, the Buddha visited Uruvela Kassapa
and spent the night in a room where the sacred Brahmanical fire
was kept despite Kassapa’s warning that the spot was inhabited by a
fierce ndga (serpent). In a rare display of magical powers,'** the
Buddha overcame first this ndga and then another. Although,
Uruvela Kassapa was very favourably impressed, he still consi-
dered the Buddha to be a -great ascetic with magical powers, but not
an arahant like himself.'* The Buddha spent some time living in
the neighbourhood till Uruvela Kassapa was ready for conversion.
Uruvela Kassapa was finally convinced that he was not an arahant,
and that the path he was following would not lead him to ara-
hantship. He thereupon acknowledged defeat and asked for
ordination.'** All his pupils also joined, having shaved off their hair
and thrown away their fire implements into the river. Uruvela Kas-
sapa’s brothers, Nadi Kassapa and Gaya Kassapa, also joined the
sangha along with their respective followers.'*®

From Gayasisa, the Buddha went to Rijagaha accompanied by
the three Kassapa brothers and their pupils. When King Bimbisira
and the assembly of brdhmanas and gahapatis saw them approaching
they wondered whether the Buddha had accepted Uruvela Kassapa
as his teacher or vice versa. In the presence of the entire assembly
Uruvela Kassapa declared his allegiance to the Buddha''® and im-
mediately after this Bimbisira also declared himself a lay follower .
and made the first gift to the sangha in the form of Veluvana (bam-
boo grove) just outside Rijagaha.’” The tremendous impact cre-
ated by Uruvela Kassapa's acceptance of the Buddha as his teacher
is attested by later evidence. The incident is depicted in later sculp-
tures and Hicun Tsang refers to a stupa being erecred ar the spot

1 It may be noted here that the three key figures represent the three social
categories of drdhmana (Uruvela Kassapaj, &hariiya (King Bimbisara), and gafapary
{Andthapindika). The three categories feature prominently in the structure of the
text (see Chapter III).

2 The Buddha often speaks critically of magic and the display of magical pow-
ers. The use of these powers by him is therefore doubly significant,
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where the conversion took place.'™ Uruvela Kassapa docs not fea-
turc anywhere else in the texts, except in the list of eminent
disciples. He is described as chief of those ‘who had a large
tollowing,'** but we do not know what influence he had on the sa#n-
gha. It is possible, however, to deduce the importance of the jatilas
as a group within the sangha from the Buddha’s ruling that the
probationary period of four months mandatory for all other parib-
bdjakas who wished to join the sangha could be waived only in the
case of jatilas. !>

Wealthy supporters of Buddhism

Among those significant in the narrative are also included pcople
who once enjoyed great wealth and pleasures and renounced them,
such as the sefthi-puttas Yasa,'' Sona Kolivisa!®® and Sona Kupi-
kanna.'®* The case of Yasa in particular appcars to symbolize the
value attached to giving up great wealth and luxury. He is depicted
as having been a very shcltered setthf-putta who lived in great
opulence.'® Nevertheless Yasa was dissatisfied with his existence
and slipped out one night cxclaiming, ‘Alas! What danger’.’>® The
Buddha saw him from a distance and called out to him, ‘Come
Yasa, here is neither distress nor danger.’!®® While the Buddha
preached to him, Yasa was filled with great joy. Soon, however,
his father discovered his absence and came in scarch of him. He
asked Yasa to return to his grieving mother, but the Buddha inter-
ceded and declared that houschold life had no attraction for Yasa
and ordained him.!?” Yasa's father was himself impresscd by the
Buddha and became the first updsaka, while Yasa’s mother and wife
became the first updsikds.'™® Immediately afterwards, four friends
of Yasa also joined the sangha.'™ The scction on Yasa in the Maha-
vagga ends with the mnformation that fifty young acquaintances
who were setthi’s and setthi-anusetthis, also joined the sangha. %" Yasa
does not feature elscwhere in the carly Pili canon, but whenever he
1s referred to in the later commentarics the great luxury of his lay

4% C.S. Basak, ‘The Role of Uruvela Kassapa in the Spread of Buddhism® in A K.
Narain {(ed.), Studies in Pali and Buddnism, p. 374, n. 31,
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lifc is mentioned. Similarly, Sona Kolivisa'®' and Sona Kutikanna'®”
are described as possessing great wealth and being delicately nur-
wared but nevertheless renouncing it to join the sangha. The renun-
ciation of luxury was obviously mvested with special sigmficance.
In contrast, Upali, the only member of the nica kulas to rise to im-
portance in the safigha, is described as having joined the sangha
~almost by accident and not through any conscious decision on his
part to lead the ‘higher life’.'*> The narration of Upili’s ordination
is only an appendage to the story of the ordination of Buddha’s 53-
kyan kinsmen.'®* The text mentions the progress made by his erst-
while Sakyan lords immediately after joining the sangha, but
ignores Upali in the narration,'® even though Upili ultimately be-
came the expert in the viraya.

The importance of kinship ties in the extension of support to Buddhism

We have already brietly touched upon kinship ties in the social
composition of the sangha. This appears to have been a very important
factor in the devclopment of both the Buddhist sangha and laity.
The texts themselves give frequent examples ot the relevance of
kinship ties and we shall briefly mention some here. The inner cir-
cle of twelve prominent disciples of the Buddha consisted of three
people who were kinsmen of thé Buddha, one being Rihula, the
Buddha’s son. Rahula’s depiction as a member of the group s ex—
tremely difficult to explain, unless we accept the importance given
to kinship tics. He is not referred to as possessing any special pow-
ers, unlike other members of the core group.'® In fact, whenever
reference is made to him it 1s in the context of being exhorted to
strive harder.'®” Not many suttas are devoted to Rahula, and he is
never shown preaching to anyone and was clearly still under
training. ' Yet he is listed as one of the twelve prominent figures
around the Buddha.'®” .
Other’kinsmen ot the Buddha within this small circle included
Ananda and Anuruddha.'” The narrative relates the events which
lead to their joining the sangha. Mahinama, an elder and a respected
Sakyan, laments that therc werce no representatives from his family

11 Ibid., p. 199, 192 [hid,, p. 213. 153 Cullavagga, pp. 281-2.
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who had gone forth to join the sangha'’! and told his younger
brother Anuruddha that either he or Anuruddha should join it. The
account earlicr suggests that each family had sent a representative to
join the sangha and this itself demonstrates the strength of kinship
ties amongst the early Buddhists. When Anuruddha decided to join
the sangha, he was accompanied by five other Sakyan kinsmen in-
cluding Bhaddiya the Sakva rdja. According to the record in the
Mahavagga, Bhaddiya the Sikya raja, Anuruddha, Ananda, Bhagu,
Kimbila and Devadatta, ‘just as they had so often previously gone
out to the pleasure ground with fourfold array, even so did they
now go out with fourfold array.’'”2
We have already pointed to the prominent role that Ananda and
Anuruddha went on to play in the sangha. Apart from Buddha’s
kinsmen among the twelve inner disciples, three other members
were related to each other. These were Sariputta, Revata and Maha
Cunda,'”? a1l of whom were brothers. Sariputta’s family is a not-
able example of the kinship factor operating in the building of an
organization. According to later Buddhist tradition represented in
the Theragathd, Therigathd and the Apadana, three of Sariputta’s
brothers joined the sangha, and so did three of his sisters. In fact, the
entire family seems to have been a part of the rising Buddhist
movement.!’* Sariputta was the most important bhikkhu in the san-
- gha apart from the Buddha, and his kinsmen seem to have been as
much a part of the new movement as the kinsmen of the founder.
Other examples can be cited where kinship ties were relevant
both in attracting members into the sangha as well as spreading
Buddhism amongst the laity. As aiready listed, Uruvela Kassapa
joined the sangha along with two brothers.'”> Similarly, four Bhar-
advaja brahmana brothers joined the sangha, although three brothers
had initially resented the action of the first brother.'”® Anithapindika,
the most prominent updsaka of the Buddha, came to hear of the
tathagata through his brother-in-law, the setthi of Rajagaha,!” and
consequently became a follower himself.'”® Not only was Mendaka
gahapati an updsaka of the Buddha,'” but also his grand-daughter,
Visakha Migiramata.'® Visikha was responsible for the conver-
sion of her father-in-law who had earlier been a follower of Nigan-
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tha Natapntta 13! Her younger sister Sujita was a daughter-in-law
of Anithapindika'®? and received special attention from the Buddha
in a sermon on the duties of women. '™ |

It is reasonable to infer from the available evidence that kinship
was an important basis for recruitment into the sangha and in the
spread of Buddhism. It was particularly relevant within the nar-
rower circle surrounding the Buddha. The importance of kinship
ties in Buddhist¢ society was recognized by the Buddha himself
when he allowed cxceptions to a series of rules on grounds of
kinship.'®* Apart from waiving the probationary period of fout
months applicable to the paribbajakas in the case of the jatilas the
Buddha waived the probationary period for the Sikyas too. While
allowing the exception Buddha explicitly stated that he did so on
grounds of kinship. He says, ‘If a Sikya by birth, O bhikkhus, who
" has belonged to a titthiya school comes to you, he is to receive the
upasampada ordination directly and no parivasa is to be 1mposed on
him. The exceptional privilege, O bhikkhus, I grant to my kinsmen’. '8°
The relaxation of rules on grounds of kinship was likely to have
been the accepted norm since it appears not to have becn criticized.
Kinship bonds were likely to have had some influence generally in
the incluston of followers for the various sects.

Another area where the kinship factor operated in a very decisive
manner was over the question of the entry of women into the
sangha.'®® The initial request came from Mahipajapati Gotami, the
Buddha’s aunt and foster mother, but it was turned down by the
Buddha. When Ananda took up the cause of Mahipajapati he used
the kinship bond between the Buddha and Mahipajapati to press
his point.!®” The Buddha then acceded to the request and Mahipa-
Japati became the first bhikkhuni to be ordained. As its seniormost
member, she also headed the bhikkhunt sangha and acted as the
mediator between the Buddha and the bhikkhuni sangha. 18

Analysis of the social composition of the early Buddhists

The large brdhmana component among the carly Buddhists both
within the sangha and outside it needs some explanation. It has
commonly been assumed that Buddhism was antagonistic to the

181 [hid., p. 902. 1% (bid., p. 904. "5 A.N., W, pp. 223-5.
184 Pirdjika, pp. 301-4; Pacittiya, pp. 87--90. '8 Mahavagga, p.76.
188 Cullavagga, pp. 373~7. ¥ Ibid., p. 374. '®® Cullavagga, pp. 377-9.
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brahmanas, and as already noticed, there is some basis for such an
assumption. '™ But how then can we explain the participation of
the brahmanas in such large numbers? One reason which seems
plausible is that Buddhism was essentially a ‘salvation’ religion in
which it was necessary to renounce the world and lead the ‘higher
life’ in order to achieve the goal of nibbana. This was by no means
easy for most people. That hrdhmanas responded in considerable
numbers was because they were primarily a religious group whose
precise function, ideally at least, was the pursuit of salvation. The
Buddha frequently dwelt on this theme and his antagonism was
directed against the brahmanas for defaulting from their original
pursuit of religious goals, and for leading 2 mundane existence
instead.'” It has been suggested by Lillie that the Buddhist move-
ment was a revolt of higher Brahmanism against the lower and he
argues that the Buddha drew a sharp contrast between the lower
Brahmanism of the householder with the higher Brahmanism of
the houseless one.'” We have earlier shown that brahmanas were
opposed to the ascetic tradition, but it is also clear that many
bradhmanas had responded to that tradition and often became paribba-
jakas. These brahmanas would have seen in Buddhism an alternative
to the decadent values exhibited by the existing Brahmanism.
Some of the Buddha’s most prominent disciples, such as Sariputta,
Moggallana, and Maha Kassapa were brahmanas who had become
paribbdjakas even before they met him.

Many other brahmanas who were not capable of renouncing the
world nevertheless became lay followers. of the Buddha by accept-
ing his teachings. The Buddhist texts often refer to brahmanas rais-
ing questions regarding the importance of sacrifice and its true
meaning. The acceptance of the Buddha’s views on these subjects
by prominent brdhmanas would probably have generated a debate
even among those brahmanas who remained outside the direct orbit
of Buddhism, and this may have helped in a transformation of the
Brahmanical system itself over a period of time. On the other hand,
the participation of significant numbers of br@hmanas in the Buddh-

13% See Chapters [l and 1V,

190 We have already demonstrated that the Buddha used the word brahmana in two
different senses (sce Chaprer II) as a verm of value as well as a social category, and
that when he used the term brahmana in the sense of a “value’ he was identifying with
it. o

Y1 Arthur Lillie, The Life of the Buddha, p. 127.
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ist movement worked in the opposite direction too. However hon-
est their acceptance of the Buddha's teachings, the brahmanas carried
along with them many ideas and behefs from their earlier environ-
ment. We have an example of this in the case of the brahmana
brothers Yamelu and Tekula, who requested the Buddha to allow
the use of Sanskrit in teaching the dhamma.'® While the Buddha
was alive his charisma and unquestioned leadership of the sangha re-
sisted such moves, but later on the brahmana component probably
influenced the development of Buddhism in a variety of ways.

The khattiyas formed the second largest unit within the sangha
and this feature also requires some explanation. Scholars like
Oldenberg'™ and Weber!® have seen Buddhism as a khattiya reac-
tion to the increased social dominance of brahmanas and their claim
to pre-eminence. We have already pointed to the special tension be-
tween these two groups. However, the status of the khaitiyas as
wiclders of political power should have placed them in a position of
opposition to the ascetic tradition and the world-renouncing ideal.
Nevertheless, khattiyas adopted Buddhism in significant numbers.
It is possibie w argue thae, since the Buddha was a khaitiya he
would naturally have drawn into the new movement other mem-
bers of his own social group. While this is very likely, a more im-
portant reason is thie nature of the society in which Buddhism
arose.

- It is significant that the bulk of khattiya representation came from
thie ganu-sanghas. 'They accounted for 22 out uf a total of 28 khattiyas
in the sangha. In discussing the religious propensities of various sta-
‘tus groups, Weber has argued. that concepts like salvation are re-
mote from all ruling strata and that thenr religious propensities
would normally be low, except at times when they were faced with
a crisis of declining political power.!® According to Weber, ‘The
development of a strong salvation religion by sodally privileged
groups normally has the best chance when demilitarization has set
in for these groups and when they have lost . . . the possibility of
political activity. . . . Comscquently, salvavon religions usually emerge
when the ruling strata. . .have lost their political power.”"® This
was exactly the situation in the gana-sanghas in the sixth century

92 Cullavagga, pp. 228-9.

192 H. Oldenberg, The Buddha: His Life, His Doctrine, His Order, p. 156.
194 Max Weber, Religion of India, pp. 226-7.

195 Max Weber, Economy and Society, Vol. I, p. 472.
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s.C. During the lifetime of the Buddha the gana-sanghas were steadi-
ly being crushed by the growing monarchical kingdoms of Kosala
and Magadha. The Sikyas had lost their state to Kosala, and even
the powerful Vajjian Confederacy was facing the onslaught of
Ajatasattu. The proud and independent Sakyas and Lichchhavis, so
canscious of their khattiya status, were being rendered irrelevant in
their reles as wielders of political power. They witnessed with
heightened consciousness the fact that all things are transitory and
subject to change, which was exactly what the Buddha taught. No
wonder, then, that they responded to die call of the Buddha.
Kosambi has also remarked upon the collapse of the gana-sanghas,
which could no longer contain its ablest members, and the effects
this had upon the individuals within it.™7 A few sought outlets in
political careers in the neighbouring monarchical kingdoms, while
others turned to monkhood. !

Before this chapter is concluded it is necessary to accouwt for the
absence of gahapatis in the ranks of bhikkhus. This is unusual, given
the fact that the gahapati was a vital component of the laity and an
intrinsic part of Buddhism. Onc could reasonably cxpect the com-
position of the sangha to reflect society outside the sangha, as was
largely the case as far as the representation of other social groups
was concerned. The only exception was that of the gahapatis. This
feature 1s even more noticeable if we consider that many setthi-puttas
joined the sangha.

It is possiblc to argue that certain categories did not expericnce
the special ‘tension’ required to renounce the world, and that this
tension was not easily generated among certain groups, such as the
land-bascd. It is also possible that the cconomic and social system in
which the gahapati was located did not create the conditions for re-
nunciation. We must remember that the period was one in which a
primarily agrarian cconomy had cmerged and that this cconomy
supported a rising urban population, We have already established
that the gahapati was the pivot of this economy and the primary tax
paycr. Thce withdrawal of such a category from the social world
would have had a erucial, negative impact on the economic and so-
cial system. The two areas which the bhikkhu rigorously ab-

97 D.D. Kosambi, ‘Aacient Kosala and Magadha’, Journal of Bombay. Branch of the
Royal Asiatic Society, Vol. XXVII, 1952, p. 183.

198 The Malld Bandhula and his nephew Karayana joined King Pasenadi's service
(D.P.P.N., 1 p. 1079, 11, p. 266).



The Social Background of the Early Buddhists 149

stained from were production and reproduction. The gahapati on
the other hand was specially concerned with both aspects,’” and
thus, while he was not debarred from the sangha, he tended to re-
main outside it. Instead, the gahapati became the most important
category of the laity, particularly in terms of support to the sangha,
which was also a vital part of the new movement.

199 See Chapter IIL



CHAPTER VI

The King in Early Buddhism

General ideas on kingship

The theme of power and its exercise occur frequently in early
Buddhist literature. Tdeas on power are invartably expressed
through the medium of the king and the Buddhists do not seem to
envisage a political and social systemn without the institution of
kingship. Nevertheless, the importance of the king in relation to
the central conception of Buddhism, in the form of a Buddhist soci-
ety, has been a matter of controversy. Whiie some scholars have
held that the king had an extremely significant status in
Buddhism,' others hold that Buddhism was apolitical in its
orientation.” The fact that the Pili canon does not directly outline a
theory of the power and authority of the temporal ruler, but only
provides numerous scattered references reflecting diverse opinions,
has, to some extent, been responsible for this controversy. In our
analysis of the role of power in Buddhism we shall begin with the
general political 1deas reflected in Buddhism before taking up the
controversy about the significance of the king in the total world-
view of Buddhism. The political ideas of the Buddhists themselves
reflect various themes, such as general ideas on kingship; contem-
porary kingship, which included both the legitimate and despotic
exercise of power; and ideal kingship, as articulated through the
concept of the cakkavatti dhammiko dhammaraja, or the righteous
universal ruler. We shall take up the various strands scparately in
this chapter.”

' 5.J. Tambiah, World Congueror Worid Renouncer, p. 8; Trevor Ling, The Buddha,
p- 180

2 M. Weber, The Religion of India, p. 206.

* B.G. Gokhale (“The Early Buddhist View of the State’, Journal of American
Oriental Society, Vol. 89 (4), 1969, pp. 731-8) has suggested an evolutionary model
for Buddhist thinking on the nature and funcrions of the state which, according to
him, passed through three distinct phases. The first phase concerns the theory of the
origin of the state as given in the Aggafifia Sutta, where the state begins as 2 quasi-
contractual arrangement in which the king agrees to perform specific functions on
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The origin of kingship in the Buddhist genesis myth

The Aggarifia Sutta of the Digha Nikdya* has a considerable range of
ideas on the origin of the state with its concomitant in the form of
the social contract theory,” within which the rise of kingship is lo-
cated. These political ideas are expressed in a myth which deals
with the origin of the world, the evolution of man and the rise of
various institutions. The myth has been described in the chapter
dealing with the genesis of the world by the famous Pili commen-
tator Buddhaghosha,® and is extremely significant for an under-
standing of the political ideas of Buddhism. The major stages of the
myth describe the gradual deterioration of men from a state that has
been compared with the ideal condition described by Rousseau, to
 the state of nature described by Hobbes.” In the original state of na~
ture beings lived in godlike perfection, but as they succumbed to
greed and passion they gradually lost their superior moral and
physical attributes and were transformed into ordinary human
beings. A direct consequence of this progressive fall of man was the
growth of the institutions of family, private property, the political
state and social differentiation, in successive stages. The crucial part
of the myth dealing with the origin of kingship links the rise of the
family and the rise of private property to the need for the exercise
of power in maintaining a social order based on the two. Sharma
has pointed out that the political compact between the ruler and the
people in the Aggafina Sutta is preceded by a social compact which,
‘though not explicitly stated, is implicit in the people’s minds.
There is an implicit obligation to respect the family and the private

behalf of the people. The second concerns the problems of relations between Buddh-
ism and a well-entrenched and all-powerful monarchical despotism, and a solution is
proposed in the theory of the two spheres of life, one of the dhamma and the other of
arit (authority). I the thind and final phase the Buddlists explicate thicin vwn ideal
state in which the state simply becomes an instrument of dhamma, which now
assumes the form of a cosmic force capable not only of containing the challenge of
the power of the state but also of regulating its behaviour. In this sense the state be-
comes an ethical institution drawing its authority from the dhamma and guided by
its repository the saigha. The major themes we have taken up for consideration are

similar to Gokhale's model, but we have seen the ideas as existing at the same time
acting and reacting upon each other in a dialectical manner

* D.N., 111, pp. 63-76.

> R.S. Sharma, Aspects of Political Ideas and Institutions in Ancient India, pp. 49~ 50
*D.B., 1, p. 106.

? R.S. Sharma, Aspects of Political Ideas and Institutions tn Ancient India, p. 49.
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rice fields of one another when the people agree to the establish-
ment of a king over them.®

The Buddhist account of the genesis of the world is significant
for its opposition to the Brahmanical world view, particularly on
two major points which are related to each other and flow from the
fact that the social order based on vanna divisions is intrinsic to
Brahmanical political theory but is peripheral to the Buddhist.
Ghoshal has pointed out that the ideas contained in the Aggafisia
Sutta present in a dramatic and vigorous form an open challenge to
the Vedic dogma of the divine creation of the social order.? In the
" Aggarifia Sutta social divisions are related to the functional distinc-
tions among men and arise as a matter of convenience. Some peo-
ple teach. others perform economic functions, and still others live
by hunting and fishing.'® This feature of the Agganfia Sutta has im-
portant implications for the Buddhist notion of kingship. In the
Brahmanical conception the maintenance of the social order based
on vanna divisions was one of the most important duties of the
king. In contrast, it was the maintenance of the social order based

on property with which the king was most often associated in
Buddhism.

Seven symbols of sovereignty

Kingship is invariably associated with the possession of seven pre-
cious gems (saftharatana) which appear to be symbols of sovereign-
ty and are unique to Buddhist philosophy in this form.!! We shall
analyse these symbols since we believe that the sattharatana repre-
sent the constituent elements of kingship as envisaged in Buddh-
ism. It has becn pointed out by Horner'? that the number seven had

® Ibid., p. 50. Similarly Drekmeier (Charles Drekmeier, Kingship and Community
in Early Inaia, p. 109 and footnote} has suggested that the government, which grew
out of the need for order, was rooted in a secular compact, and that one can infer
trom the myth that the social contract is between the Ksarriyas as a group and the rest
of society.

? U.N, Ghoshal, A History of Indian Political Ideas, p. 62; S.J. Tambiah, World
Conqueror, World Renouncer, p. 22.

Y0 DN L pp. 724,

't A series of sculptural representations of the cakkavatti surrounded by the seven
precious gems have been found in Jaggayapeta in the Amaravati region, They are a
graphic representation of kingship as conceived of in Buddhist pohtical philosophy.
All the sculptures are part of 2 Buddhist complex in Andhra.

2 1.B. Horner, ‘The Buddha’s Co-natals’ in A.K. Narain (ed ), Studies in Pali and
Buddhism, p. 115,
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a special significance in the Indian tradition and was considered to
be a symbol of perfection. According to Dumont*? it represented a
totality. The seven precious gems are: the cakkaratana or the wheel
treasure; the hatthiratana or the elephant treasure; the assaratana or
the horse treasure; the maniratana or the precious gem treasure, the
itthiratana or the woman treasure; the gahapatiratana; and the pari-
ndyakaratana or the councillor treasure. '

The cakkaratana is probably the most valued symbol of
sovereignty possessed by the king. Rhys Davids interprets the
wheel as a representation of the solar disc of the sun.!® In the Maha-
suddasana Sutta'® it is described appearing in the sky as a heavenly
treasure and is quite clearly a mystical object rather than a material
one, unlike the six other treasures which are enumerated as being
among the material possessions of the great king, Maha
Sudassana.'” According to Zimmer,'® the luminous apparition of
the wheel in the firmament is a duplication of the neolithic symbol
of the sun wheel, and Gonda'? describes the wheel as a symbol of
the sun which in its daily course illumines and rules the earth.

The Mahdsudassana Sutia describes the wheel as being sprinkled
with water by the king who exhorts it to ‘go forth and overcome’.
The wheel then moves forward successively in all the four directions
followed by the caturangini sena or the four-fold army.?” The entire
operation seems to represent physical control over dominion,
which is an integral aspect of kingship. According to the Petrograd
dictionary cakra is sometimes equivalent to rdshtra or dominion and
signifies the realm or sovereignty with the wheel of monarch’s
chariot rolling over his dominions.?' Gonda describes the cakkarata-

13 L. NDumont, ‘Kingship in Ancient Indiz’, Conrrihutions to Indian Sociolagy, Vol
VI, 1962, p. 73.

“* DN L pp. 133-5; M.NL, I, p. 398; D.N,, II1, p. 48, A.N., 1, p. 335.

* D.B., 1L, p. 202, n. 3,

" A.K. Coomaraswamy (‘A Royal Gesture; and Some other Motifs', Feestbundel
v.d.k. Bataviaasch Genootschap Van Kunstenen Wetenschapen, Weltevreden, Py. 1, 1929,
p. 58} has suggested that the sculptural representations of the cakkavatti from Jag-
gayapeta are probably a representation of the legendary king Mahdsudassana through
whom the cakkavatti concept was articulated in Buddhist literature.

7 D.N., I, pp. 1335, " H. Zimmer, The Philosophics of India, p. 129.

' J. Gonda, Ancient Indian Kingship from the Religious Point of View, p. 124.

20 p N, I p- 132; D.N., ML, p. 40, The rdturangini sena itself appears to be an
atrribute of kingship and the king is invariably accompanied by the caturangini sens
even when he visits the pleasure garden (uyydna bhitmi). D.N., 11, p. 136.

T Otto Bohtlingk and Rudolf Roth, Sanskrit Worterbuch, p. 906.
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na as the main treasure of the emperor, a sort of ‘palladium of
dominions,” and winning the various quarters of the world for the
king.?? The wheel is also described as beginning to slip down from
its position at the approach of the king’s death.* We suggest that
this symbolizes the weakening control of the dying king over his
dominion and the fact that cach succeeding king had to establish
control over his dominion for himself. The possession of the wheel
by the new king cannot be taken for granted since it was clearly not
a paternal heritage (petakam diyajjang),”® but had to be won by each
succeeding king. The fact that control over dominion was intrinsic
to kingship appears more directly in the Pali canon. The state is
sometimes referred to as vijita,”” or subjugated territory, and one of
the terms expressing sovereignty is issariya,”® which signifies
variously rulership, mastership, supremacy, and dominion,
according to the Pili dictionary.?’ |

The hatthiratana and assaratana, as described in the Mahasudassana
Sutta, are related to the cakkaratana in that they represent the means
of physical control over dominion. Both are described as sabbeseto
(all white), idhima (wonderful in power) and vehangasamo (able to
fly through the air).?® The king’s ability to make both of them sub-
mit to his control is considered an auspicious sign. Since they are
well-trained, both submit to the king’s control and carry him over
his entire dominion and bring him back to his capital.” The
elephant and cavalry corps were very important organs of the tradi-
tional caturangini send in Pili literature, and the possession of large
numbers of elephants and horses, led by the hatthiratana and the
assaratana, along with a large number of chariots, led by a chariot
called vejayanta (flag of victory), are listed among the treasuced pos-
sessions of king Mzha Sudassana.®® They presented themselves ev-
ery morning before the king in order to.be of service to him.”!
Apart from indicating that the army was one of the elements of

*2 . Gonda, Ancient Indian Kingship from the Religious Point of View, p. 126n. See
also A Wijesekhara {*Wheel Symbolism in Chakravartin Concept’ in A.S. Altekar et
al. {eds), S.K. Belvalkar Felicitation Volume, p. 267), who argues that the evidence of
the Pali texts should symbolize in its original state the militaristic power of a con-
quering, hero which Buddhism borrowed from the pre-Buddhist Vedic culture, He
suggesrts thar it is based on the legend of the all-conquering hero Indra, who was che
wielder and turner of the wheel of power.

2 DN, I, pp. 50-1. 2 Ibid, p. 47. 2 M.N, I, p.398. * M.N.,L p. 355.

¥ T.W. Rhys Davids and W. Stede, Pali Dictionary, p. 123.

B DNHL p. 138, P Ibid, pp. 133-4. ¥ Ibid,, p. 143. 3! Ibid.
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kingship, the description also indicates the king’s acfual control of
the instruments of dominion.

The fourth treasure which appears before king Maha Sudassana
1s the maniratana, or the gem treasurc called veluriya, which was
perfect in every way. Its brightness and splendour 1s said to trans-
form night into day.?® Remarking on the significance of possession
of precious gems. Gonda writcs:

In India as clsewhere a great magic value is attached to gems and jewels.
Whocver wears a wonderful stone 1s proof against all fear and danger,
hunper and waut, sickness and weapouns; spirits and demons have ne
hold upon him. Even the Gods are said to be in possession of such price-
less objects. The syamantaka jewel for instance, which is worn by Krisna
on his wrist, yields daily eight loads of gold and preserves the wearer
from all dangers, ™

While this clucidation throws some light on the significance of
the possession of priceless gems i geueral, 1t does ot cxplain its
importance in the specific context of kingship. The Mahdsudassana
Sufta’s claboration of the effects of its possession by the king might
help explain its symbolism. The jewel is said to have spread its
splendour around for a yejana (about a league) on cvery side. Maha
Sudassana, in order to test its glory, set his four-fold army in array
and raiscd aloft the gem on top of a dhajjang (standard) which cn-
abled him to march into the darkness with the help of its light.
Similarly, all the inhabitants of the villages around sct about their
work thinking that the day had begun.?* The association of the
priceless gem with the armed forces of the king marching out, as
well as with the inhabitants of the countryside going to work, rep-
rcsents two sides of the same coin. The priceless gem was symbolic
of the financial basis of kingship in the form of a full treasury. The
full treasury supported the army, while the hard work of the in-
habitants of thc dominior contributed in turn to the maintenance of
a full treasury. Gokhale has also pointed out that a full treasury and
the army are two important constitucnts of kingship. He writes:
“The power of the king . . . rested on certain tangibles and intangi-
bles. Among the material possessions two are commonly
mentioned—one is a full treasury (pari-punnakosa kotthakaro)® and

%2 Ihid., p. 134.

3 ]. Gonda, Ancient Indian Kingship from the Rehg:ous Point of View, p. 38.
PNV p. 134 3 DN, p. 115,
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another is a large, strong and well-equipped four-fold®® army’.%’

The fifth priceless possession of Maha Sudassana was the itthirata-
na or the woman treasure. This refers to the perfect queen and con-
sort, beautiful in appearance, fragrant and possessed of a wondrous
touch which was cool in summer and warm in winter. She was
ever alert to hear what she might do to please the king and is de-
scribed as being completely faithful to him both in body and
mind.*® The possession of the itthiratana by the king may merely
symbolize the family and householder aspect of the king, through
which succession could be ensured and kingship continued and per-
petuated in subsequent generations. However, the context in which
the itthiratana appears in the Mahasudassana Sutta might also suggest
that it represents the earth. In Brahmanical literature® the king is
sometimes refetred to as the husband of the earth, and it is not un-
likely that the itthiratana 1s symbolic of the productive and fertile
aspects of the earth. It is also possible to relate the itthiratana of
Buddhist kingship to the mahisi or chief queen, one of the twelve
ratnins of the Vedic king whose presence was vital in the ratnahavim-
si ceremony of the rdfasiiya sacrifice where the king offers oblations
to the Gods at the homes of the rammins such as the senani and
purobhita.*® The mahist or chicf queen was herself related to the fer-
tility principle in Vedic consecration ceremonies. Vedic texts de-
scribe the mahisi as onc in whose house oblations are to be offered
to Aditi, the Earth Goddess. Adid is likened to a milch cow or
mother who sustains men and fulfils their desires.*! The itthiratana
of Buddhist kingship probably reflects a survival of certain ele-
ments of Vedic kingship.

The sixth treasure of the king is the gahapatiratana. In Chapter HI
we have already touched upon the gahapati’s inclusion among the
seven treasures of the king. We reiterate the point here since the
gahapati is not only the base of the system of production, and conse-

3 The Samyutta Nikdya (S.N., 1, p. 83) describes the fourfold army as infantry,

cavalry, chariot and elephant corps.

3 B.G. Gokhale, ‘Early Buddhist Kingship’, Journal of Asian Studies, Vol. XXVI,
1966, pp. 17-28.

* DN, p. 134,

39 ). W. Spelliman, Pelitical Theory of Ancient India, p. 209,

40 J.C.Heesterman, Ancient Indian Roydal Consecration, p. 49.

* Satapatha Brdhmana, V, 3.1.4.; R.S. Sharma, Aspects of Political Ideas and Institu-
tions, p. 135.
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quently the basc of the system of taxation (without whose effort the
king could not locate the treasure in the narration), but the gahapati
also represents here the people who inhabit the terntory or domin-
ion of the king

The last of the seven treasures is the parindyaka ratana.*? The
word parindyakae has been explained in the Pali Dictionary as a lead-
er, a guide, an adviser. In the Mahasudassana Sutta Rhys Davids
translates parindyaka as adwviser. The later work Lalita Vistara
(approximatcly first century A.p.) describes him as a general,*? and
this maght be closcr to his more specific function as a lcader of the
king’s forces. The Mahasudassana Sufta narration itsclf suggests such
an interpretation since the parinayaka is associated with being the
chict of 84,000 khattiyas of the king.™** The king communicated his
orders on the daily clephant and cavalry parade through the
parindyaka.* The queen summoned the parindyaka when she
wished the four-fold army to accompany her to visit the king.*
The parimayaka was the agent through whom the king ruled. He
was meant to be wise and learned, knowing what should % done
and what should be left undone, and he actually exceuted both civil
and military power on behalf of the king.* There is also some evi-
dence of the eldest son and heir apparent performing the functions
of the commander of the farces, and of being trained as a general
during the lifetime of his father. Thus, Vidadabha is described as
the sendpati of Kosala in the Majjhima Nikdya.*® The paringyaka
could therefore have been the heir apparent of the king and symbol-
~ized at the same time the king’s military strength. This is supported
by a sculptural representation of the cakkavarei at jaggayapcta,
where the parindyaka is represented as a boy.

These seven precious gems, the possession of which cnhanced
the king’s prestige, represent the constituent clements of kingship
and can be reduced to three basic ideas: (1) dominion or territory
represented by the wheel or the cakkaratana; (2) the means of con-
trol over dominion represented by the hatthivatana, the assaratana,
and the paringyaka; and (3) the basis of control over dominion, rep-
resented by the itthivatana, gahapati ratana, and maniratana. Reduced
to this form, the Buddhist notion of the constituent elements of

DN L po 135 DAL p. 2080,
HDON,Lp 143, ¥ibid. *ibid., p. 144
*7 Ibid., p. 135. ® AMLNL L p. 357
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kingship are comparable to the saptange prokritis of Kaugilya,*
although individual elements may differ. In the Arthaldstra the
swami and janapada represent dominion and its mastery; and durga,
darda, and amdtyd, sigaify tie means of coutiol over Jominion. We
may also include here the mitra, or ally, enumerated by Kautilya,
since he was described as always ready to help when occasion de-
manded it; and the kefa, which stands for the basis of control over
domimon.

A notable feature of both theories is their secular orientation in
conceptualizing the polity. Both climinate the purohita or repre-
sentative of spiritual authority in the temporal area of the state. The
Buddhist conception of kingship also reflects a certain continuity
with Vedic ideas of kingship., The usc of the term ratana clcarly de-
monstrates this. The Vedic ratnins who participated in the rajasiya
cerecmony arc referred to as limbs (anga) of dominion, which
togcther make up kingship.®” Kingship in Buddhism as symbolizcd
by the seven precious gems thus scems to share certain basic ele-
ments with Vedic political ideas on the one hand, and with thosc of
Kautilya on the other. |

A survey of the scattered references to kingship in early Buddhist
literature suggests a clear dichotomy of ideas into two opposed
types of kingship: one reflecting the actual or existing excrcise of
power by contemporary kings; and the other reflecting the ideal or
normative excrcise of power by the king. We shall classify them as
the actual king and the normative king and examine the two ideas
separately. |

Despotic kingship at the time of the Buddha

Kingship as reflected in early Buddhist liccrature appears to be
marked by an absolute exercise of power unrestrained by any insti-
tutional controls. No checks upon the king were exercised by any
agency and there is no indication of the idea of limitations being
recogmized by the cxisting wiclders of power. This is a notable fea-
ture of the institiition of kingship as represented by kings of the
Buddha’s day. The king had complete control over the people and
the material resources of the kingdom. On the other hand, we can
discern two separate features of contemporary kingship in the Pali

¥, Kautilya's Arthasdstra, R.P. Kangle, Vol. I, p. 164,
3 1 . Heesterman, Anrient Indian Royal Clonsceration, p. 51.
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canon. One reflects the acceptance by society of the need to exercise
power in order to maintain law and order within society. We may
term this the legitimate basis of kingship. The term legitimate is
used here to apply to the exercise of power by the king within the
sanctioned framework of the original contract between the king
and the people in the Aggafifia Suita, which was to preserve the so-
cial order based on property and family. The other aspect of con-
temporary kingship was the fact that kingship had clearly stepped
outstde the original sanctioned framework, leading to the frequent
exercise of power outside it. The exercise of power therefore could
be legitimate or arbitrary according to the individual predilections
of the king, but it is important to remember that there is no evi-
dence of any effective control upon the king's ability to impose his
will upon the dominion.

Legitimate exercise ofpower

The exercise of power by the legitimate king was concerned direct-
ly with two major threats to the social order: offences against prop-
erty, and offences against the family. Thesc were areas in which the
people expected the king to act and also use force in order to effec~
tively excrcise control. The exercise of power in these two areas
was the minimum requirement of kingship and enjoyed consider-
able support from the people. The Angulimala Sutta of the Majjhima
Nikaya gives an account of the robber Angulimala’s misdeeds in the
kingdom of Kosala, ruled over by King Pasenadi. Angulimala had
struck such terror that whole villages became depopulated. The
people are described as having collected at the gate of the palace and
vociferously demanded that the king suppress Angulimila.®! The
- king was also expected to suitably punish offences brought to his
notice by the people. Three such offences communicated to the
kings included stealing, adultery, and destroying the gahapati’s
home by making false allegations.>* These offences were punished
by the king with imprisonment, banishment or death. The power
to punish is one of the definitions of a king in the Vinaya, which
states that those who ‘administer torture and maim are called
kings’.>?

The ruler and the robber stand in opposition to each other in

T MNL L p. 3460 2 AN I, pp. 455-6.
>3 B.0O.D., 1, p. 74; Pardjika, p. 57.
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frequently portrayed as discussing philosophical questions with the
leaders of various sects,®” or even as patrons and lay-followers of
particular sects,®® the king never lost sight of his political role as
head of state. The recurrent statement of Ajatasattu and Pasenadi as
they take leave of the Buddha is, “Well now sir, we must be going,.
We are busy folk and have much to do’.*” Ajatasattu’s question on
the relevance of the life of a recluse in the Sdmafifiaphala Sutta is par-
ticularly significant in this context. He could not ignore the non-
economic status of bhtkkhus and other paribbajakas. His contrasting
the bhikkhu with other working categones like the nalakdra (basket
maker), pesakdra (weaver), kumbhakara (potter), ganaka (accountant)
and muddikd (computer), is pointed when he asked the Buddha to
explain the visible fruits of the life of a recluse, which the king can-
not perceive, unlike the fruits of the work of others.” Pragmatic
~ control over the kingdom was never relaxed and the maintenance
of power required perpetual vigilance and effort. In fact, the king is
described in the Anguttara Nikaya as one who slecps very little while
conducting state business.’’

Arbiirary exercise of power

The borderline between pragmatic control over the kingdom,
within the sanctioned framework of the original contract in the
Aggaifia Sutia, and the arbitrary exercise of power, was obviously
very fine and resulted in the frequent despotic wiclding of power
by kings. There are innumerable references to this in the early
- Buddhist literature, which may have resulted from erosion of the
popular control and participation which once existed in the tribal
kingship of earlier times.” This erosion of popular control of the
king had yet to bz replaced by any other form of control, institu-
tional or otherwise. Thus rdjas are more often then not, represented
as exercising power in a wilful and capricious manner, rather than
in a legitimate and controlled capacity. Apart from general state-
ments about the arbitrariness of the kings, which we shall give
below the king of Kosala, Pasenadi himself, is depicted in such an
incident. The Samyutta Nikdya states that Pasenadi had many peo-

7 D.N., 1, pp. 45-52, 8 SN, I, p. 69.

9 AMLNL 1L, pp. 372, 380; AN, IV, p. 153; D.N., I, p. 75.

DN, L p. 52, AN, p. 409,

’2 For example, the decline of the role of the sabhds and samitis as the area governed
by the king increased.
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plc scized and bound by ropes and chains and in other ways taken
prisoners.”

Buddhist texts strikingly demonstrate the arbitrary exercise of
power and the cxploitative capacity of kings. We have earlicr
argued that one of the two major functions of a king was the pro-
tection of property and the punishment of robbers who violated
these rights, and that rajas and robbers were thus in a special rela-
tionship to each other. However, we also have a number of refer-
ences where rajas and robbers are coupled together in a common
relationship, with both wviolating the wealth of people. Accumu-
lated wealth is stated to be equally vulnerable to expropriation by
rdjas and robbers alike.” The king here is not the protector of the
people or a suppressor and punisher of offenders, bur himself a
violator of social norms and therefore equivalent to the robber.
- Collusion between kings and robbers is also suggested n the
- Buddhist texts, Robber chiefs could rely on powerful people like
rdfas and rajas’ ministers to protect them by lying in defence of the
robber and speaking up for him.” Similarly, kings and robbers arc
coupled together us subjects of objectionable conversation by
bhikkhus.”®

The law itself was not applied in a consistent or legitimate man-
ner but in a highly personal and arbitrary one. Thus rafas are
depicted as rewarding or punishing according to the way their per-
sonal interests were served.”” Ananda’s attention was drawn to the
king’s absolute and unadulterated control over the people in hic
dominion in a conversation with Vidiidabha, the son of king Pase-
nadi of Kosala. He asks: ‘In the kingdom of Kosala and within the
range of his sovereignty and sway, has the king power to expel or
banish any samana or brahmana, anyone either virtuous or not, any-
one either leading or not the higher life?” Vididabha acknowledged
the king’s power to do so within his dominion but not outside it.”®
There is no evidence that any curbs could be invoked to prevent the
king from exercising authority in an arbitrary or irrational manner.
An epithet of the king is itvariyamada, or one who is ‘drunk with the
intoxication of power’, and this was how Pasenadi described
himself.” Bhikkhus are described as facing danger from the tyranay

SN.LLp. 75 7T AN, L pp. 311, 424; S.N., 1, pp. 30, 89.
AN, I, pp. 385, 497. 7 DN, 1, p. 156; D.N,, 111, p. 29.

7 SN, I, pp. 301-3. BMN, L p. 378, MLL.S 1L p. 312,
% S.N.. L pp. 99-100.
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of kings®’ and there is a warning that even a young prince who is
blessed with high birth should be treated with respect because he
may seck revenge once he became a king.®! Gokhale also points to
the despotic potential of the state and the fact that private property
rights and the sahctity of human beings were subject to royal plea-
sure, with the king often choosing to exercise his powers
arbitrarily. 82

Normative kingship: the cakkavatti dhammiko dhammaraja

The problem of containing the arbitrary exercise of power was pag-
ticularly acute in a society in the process of change, where old in-
stitutions had collapsed but had yet to be replaced by others. The
collective power of the people in early Indian society, which had
been expressed through tribal institutions, was no longer feasible in
~ the expanding territorial units of the Buddha’s time. These changes
altered the role of power itself. Instead of helping the community as
a whole, power had increasingly become an end in itself.® In fact,
the challenge of individualism which was confronting the gana-
sanghas,® with other forces that resulted in their gradual decay, was
being reflected in the institution of kingship too. As the exercise of
power itself was nevertheless essential for the maintenance of the
social order, the Aggasia Sutta demonstrates quite clearly the popu-
lar support for the institution of kingship. As Gokhale has argued:

The authority [of the state] stems from the delegation by the people to
the government powers of imprisonment, of imposing fines, banish-
ment, confiscation of unlawfully gained property, and death. These
powers were considered essential for the state to discharge the obliga-
tions entrusted to it by the citizens. The people have to come to terms
with the state for without it they are helpless victims of anarchy.®

As we have shown this very necessity for vast powers by the
state created the constant danger of their abuse and since effective
popular control was no longer feasible, Buddhist political theory
formulated the concept of a just and moral king, a dhammiko dham-

80 Mahdvagga, p. 114. ¥ S.N., I, p. 67, K.S., I, pp. 93-4.

%2 B.G. Gokhale, ‘Dhamma as a Political Concent’, Journal of Indian History, Vol.
XLVI, Pe. II, 1968, p. 252.

83 C. Urekmeier, Kingship amd Community in Ancient India, p. 93.

84 }.P. Sharma, Republics in Ancient India, p. 241.

% B.G. Gokhale, “The Early Buddhist View of the State’, Journal of American

Oriental Society, Vol. 89, 1969, p. 735.
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maraja who would wield power according to certain norms unlike
the existing kings. This dhammiko dhammaraja was also a cakkavatti,*
a world ruler who would put an end to the petty tyranny of the
many and establish instead a universe where not only social order
but also a moral order twould prevail. He is the normative king in

Buddhist literature who is contrasted sttikingly in every sensc from
the actual kings of the Buddha’s day. =

The normative king, the dhammiko dhammaraja, is descnbed as
protector of his people (janapadatthaviriya patto) and lord of the four
quarters (cdturanto vifitavi).™ He posscsses the seven precious gems

(sattharatana samanagato)®™ and conquers only by rightcousness

without having to resort to force (adandena, assatthena, dhammena).®®

The Buddha himself was an ideal cakkavaref in an carlier life and had
ruled without force.™ The fact that the cakkavatti establishes control
‘over his dominion without the use of force, even though he is
accompanicd by the four-fold army, is a notable feature of the
dhammiko dhammardja.”’ Instead the rival kings welcome and submit
to him, and ask him to tcach them (anusasa mahardjati).”* No situa-
tion of resistance by the rival kings is envisaged and it seems thart
the Buddhists belicved that, if the rightcous king (dhammena dham-

miko dhammardja) conquered by dhamma cven his enemics would

¥ The idca of a cakkavatti or a universal emperor who would extend his sway to
the limits of the land had been growing in [ndia for sometime before the Buddha,
and wus expressed in werms such as sawrad and sarvabhaisma. The Buddhises seem wo
have expressed the same idea through the term cakkavatti which subsequently gained
currency, and became the most popular term for the supreme king. The Vinaya Pita-
ka conceives ot a hicrarchy of power, which is impliait in the theory of the cakkavarti,
in a definition of kingship as, ‘kings of the carth, local kings, king’s deputics, sub-
ordinate chieftamns, . .° (Pdrdjika, p. 57, B.O.D., I, p. 74). Similarly thc Digha
Nikaya represents the same idea of the hierarchy of power in a reference to a chief-
tain (rajafio) called Pavasi (DN I, p. 236). Pasenadi the king of Kosala 1s
described in the Samyutta Nikdya as the head of a group of five rdjas (5.N., 1, p. 75).
Petty princes are followers or retainers of the cakkavatti, who is considered the chief
among them (G.S. V, p. 17, G.S., T, p. 260; K.8., I, p. 133).

7 DN, L p. 130, " Ibid, pp. 132-5.

" D.N., I, pp. 14-15, 46, D.N_, 111, p. 110,

AN, UL p. 221,

" DN, p. 132, The description of the cakkavarti who followed the wheel over
the four quarters, accompanicd by the four-fold army but not using it, is a structural
inversion of the Brahmanical asvamedha rite which is part of the coronation cere-
monies of the king.

7 DN L p. A7,
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welcome him.™ Of course the cakkavatti was not interested in mere
territorial cxpansion or in controlling the material and physical
resources of the dominion but in the establishment of a uniform
and just moral and social order. In the Buddhist narracion of the
cakkavatti’s cxpedition to the four quarters, rival kings have no fear
that their territories will be confiscated by the dhammardja. The cak-
kavatti’s main concern is teaching the five moral precepts of Buddh-
ism to the layman and to the newly subordinated kings, after which

he cxhorts them to enjoy their possessions as before (yattha bhutang
cha bhurijatha).”*

The creation of just social order

After the cakkavatti had brought the entire universc under his
umbrella he must proceed to ensure that his people live in compara-
tive comfort, in a world where destitution has been wiped out. The
dhammiko dhammardja thus provides for the basic nceds of the peo-
ple, before a stable social order can be established, and this stable
social order appears to be a precondition for the establishment of a
moral order in the world.” The dhammiko dhammardja must not
merely be concerned with upholding the property and family rights
of pecople in society but go beyond these minimum obligations and
also ensure that everyonce’s basic needs are met. The ideal king
Mahad Sudassana, for mstance, establishes a perpetual grant (evar-
upang danang patthapeyyang),” to provide food for the hungry,
drink for the thirsty, gold for the poor, money for thosc in want, as
well as wives for those who required them.”®

The brecakdown of the moral order, and the problem of offences
against the tamily and property which the king was expected to
punish, were inter-related. Instead of only punishing offenders,
which would mcrely ensure the stability of the social order but not
make for moral order, the normative king first had to provide the
poor and deprived with the essentials of existence. Theft and viola-
tion of property would disappear only when all have been given the
means of subsistence. In the Cakkavattisihanada Sufta a variety of
ottences, such as stcaling, violence, murder, lying, evil-speaking
and adultcry are described as the outcome of the poverty of the des-

“Y In this context the statement of the Samyutta Nikdya which speaks of the futility

of war as a means of settling anything is relevant (S.N, 1, p. 83)..
* D.N., HL p. 50. % D.N., U, p. 137. % D.B., I, p. 211,
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titute which the king had not succeeded in eliminating.”” On the
other hand, the king in the Kutadanta Sutta is told by his wise advis-
er that his country, which was being harassed by dacoits required a
comprehensive approach to deal with the problem of disorder.
Mere punishment of offences with fines or more serious penalties
like death would not work because this would be just a piccemeal
approach to the probiem of disorder. The only method of ending
disorder 1s to provide food and seed-corn to those who kecp cattle
and farms, capital to those in trade, and wages and food to those in
the king's service.”™ In the words of Rhys Davids, ‘Then those men
following cach his own business will no longer harass the rcalm’,”
When the king followed these instructions disorder disappearcd,
the people were quiet and at peace and could dwell with open doors.

The elimination of destitution was the highest function of the
normative king. For instance, in the Cakkavattisthanada Sutta a
successor of the cakkavatti Dalhanemi who was a rdja and khattiyo
muddhavassitto (an anointed king), docs not however possess the
cakkaratana, the first precious possession of a universal ruler, for as
we have seen the cakkaratana was not a paternal heritage!™ but had
to be gained by cach cakkavatti through righteous government,
Such government required the eradication of destitution, and the
merc protection of his subjects by the king 1s not enough. The Cak-
kavattisihanada Sutfa makes this point very clearly.

Then brethren, the king, the anointed khattipa, having made all the
ministers and all the rest <it down fogether, asked them ahout the ariyan
duty of the sovercign war-lord. And they declared it unto him. And
when he had heard them, he did provide the duc watch and ward and
protection (rakkhavarana guting samviddhi), but on the destitute he bestowed
no wealth [italics mine| (o cha khe addhanang dhanamanuppadasi).’®

This led to the breakdown of the social and moral order that we
have outhned aboave. Protection of the people is, nevertheless, the
sccond highest function of the king. The dhammiko dhammarija
must provide protection for his subjects, for his army, for khattiyas
and other subordinates, for hrahmanas and gahapatis, for people in
the towns and the countryside, for samanas and brahmanas, and even
for the birds and beasts. 19°

7 DN, I, pp. 56-7. ¥ DN, 1, pp. 115-16.
" D.B.,1, p. 176. DN L p. 47
Wl DN AL pp. 51-2 DB, KL p. 66. "2 D.NLIIL p. 48; AN, IL, p. 403,
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It 15 significant that the dhammardja is portrayed as a complete
antithesis of the actual kings depicted in the early Pali canon, where
he is frequently lumped with robbers and expropriators of the
wealth of people. The normative king, on the other hand, takes
from his pcople only the proceeds of just taxation (dhamntikena
balikena). He declines to accept more even when it 15 voluntarily
offered by the brafunanas and gahapatis of his kingdom. Instead, the
dhammaraja asks them to keep what they have and take with them
some of the king’s wealth. '

The cakkavatti dhammikeo dhammardja is a charismatic leader with a
popular basc, dear to his people like a father to his sons. They look
at him as he drives past them and request him to drive slowly, so
that they can gaze longer at him. 1% The people arc loyal to the
‘dhammardja and conform to his wishes. He cannot be overthrown
by anyone.’™ On important occasions the cakkavatti dhammiko
dhammaraja consults his people. King Mahavijita, who wished to
perform a large sacrifice, is advised by his chaplain to consult va-
rious categorics of people in his kingdom. The king then consults
khattiyas, brahmanas and gahapatis of the towns and the countryside,
and seeks their sanction. When they indicate their approval, they
are all described as colleagues by conscnt. '™ Here again, the dham-
mardja is clearly contrasted to the tyrannical and despotic kings por-
trayed 1n the literaturc. :

Lastly, the dhammiko dhammardjs patronizes samanas and brahma-
nas whao are worthy, providing them with all the things necessary
to pursue their goals.!"” The position attained by the rightcous uni-
versal ruler is itself a reward for giving, self conquest, and sclf con-
trol, so thar the sratns 18 associated with an already maral being,
like King Maha Sudassana. The leadership provided by the dhammi-
ko dhammaraja is crucial to the establishment of social and moral
order. If he errs, the khattiyas, brahmanas, and gahapatis follow suit,
and even Nature, is affected. Conversely, when kings are rightcous
all the rcverse consequences follow, '™ in what has been termed the
‘multiplicr effect’ by Tambiah.!"” The normative king is thercfore
intrinsic to the social and moral order of the world.

W0 NI pp. 137-8. ‘M DN, p. 136; D.N. 1L p. 129,
03 [y NG L p. 135 " DUNL, L, p. 121; D.B., 1, p. 176.

97 DN L p. 141, DUBL L p. 217,

AN H, pp. 79-80; G.S., 11, pp. 84-5.

19 8 J. Tambiah, World Congueror, World Renouncer. p. 50.
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The righteous king as an alternarive to the despoiic king

Let us now attempt to assess the essential teatures of the Buddhist
conception of normative kingship. The dhammikoe dhammardja was
the Buddhist answer to the concentration of power in the person of
the king and its consequent abuse by individual kings which was a
characteristic feature of socicety at the time of the Buddha. It was an
attempt to tame the institution of kingship and to contain the abso-
lute exercise of power by the application of the principle ot dhamma,
~which was to guide the king in his role as the head of the state. As
Ghoshal observes,

The most important contribution of the early Buddhist canonists to the
store of our ancient political thought consists in their ‘total’ application

. of the principle of rightcousness to the branches of the king's internal
and foreign administration. '

Thc application of the principle of dhanirna may also be viewed as
an attempt to transform power into authority by infusing it with
certain norms. The principle of dhamma helped fill the lacuna cre-
ated by the breakdown of the kingpeople bond in the changing
political scene witnessed by the Buddha, a process which began at
the cnd of the Vedic period. Kingship in the early Vedic period had
been qualitatively different from its manifestations in later times.
On the basis of the Vedic texts, Sharma argues that the vis or the
people of the tribe chose the king in the Rg Vedic period.*'! He also
suggests that in the period of the Brahmanas the monarchies of
Vedic times appear to have undergone a change: whereas Vedic
monarchies were limited, with the king being only primus inter
pares, the monarchies of the Brdhmana period had become
autocratic.''? Similarly, Drekmeier holds that, because of the exist-
ence of tribal councils and popular assemblies in the Vedic period,
power was dispersed among the members of a community to an
extent that was rare in Indian history.'" Following the brcakdown
of the king—people bond, the need for a replacement resulted in the
devclopment of the king brahmana relationship in the Brahmanical
tradition ard kingship came to be conceived as a marriage between

" UJ.N. Ghoshal, History of Indian Political Ideas, p. 69,

U1 1P, Sharma, Repuilics in Ancient India, p. 27.

12 Tbid., p. 62.

113 . Drekmeier, Kingship and Comsnumity in Ancient India, p. 284,
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brahma and ksatra, a rclationship in which ksatra could not survive
- without brahma.''*

On the basis of a study of the royal consceration ceremony,
Feesterman has argued that the ratnahavimsi ccremony represented
the important bond between the king and the people and showed
the character of a sacrum publicum in which the people had fully
partic::ipatcd.“5 However, the claboration and refining of ritual
technique turned the ceremony into the exclusive domain of ritual
specialists, and the people were gradually excluded from the ritual.
The king-pcople relationship then gave way to a king-brahmana re-
lationship. We would however argue that the exclusion of the pco-
ple from the ritual was itself a result of the gradual erosion of the
king people bond, following from the social, economic and poli-
tical changes of the later Vedic period.

In a parallel but somewhat later development, Buddhism formu-
lated the idea of a cakkavatti dhammiko dhammardja who would be
guided by the principle of dhamma. Dhamma was an immutable
moral principle which was above the king, the raja of the rdja. In re-
sponse to the question of a bhikkhi; *But who, lord, 1s the raja of the
rdja, the roller of the wheel, the dhamma man the dhammaraja?’ The
Buddha replied: ‘It is dhamma. . . : Herein bhikkhu, the raja, the cak-
kavatti the dhammiko dhammarija, relies just on dhamma, honours
- dhamma, revercs dhamma, cstcems dhamma: with dhamma as his stan-
dard, with dhamma as his mandate, he scts a dhamma watch for folk
within his realm.'1'¢ The Buddhist formulation of the cakkavatti
dhammiko dhanmmardja also implied that power could be used not
only negatively to punish, tame, and control society, but also more
positively to create a new socicty and new social order. The new

-social order would in turn provide the basis for a new moral order.

The king and the sangha

Two related aspects of Buddhist normative kingship which are of
some significance to us deal with the relationship between the king
- and the Buddha {or the sangha), that is, between the social and the
asocial world; and the roles envisaged for the cakkavatti and the
"~ Buddha as charismatic leaders of these two different spheres of the

" ALK, Coomaraswamy, 1emporal Power and Spiritual Authority in the Indian
Theory of Government, p. 2.

15 1.C. Heesterman, Ancient Indian Royal Consccration, p. 266.
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universe. The controversial aspect of Buddhist political theory cen-
tres on the relationship between the king and the sangha. This is a
point over which we find considerable differences between the car-
ly texts and later commentaries and chronicles written in Sri Lanka.
The differences suggest that Buddhist political theory grew dyna-
mically, particularly after Buddhism became the state religion in Sri
Lanka. :

The carly Buddhist texts reveal a definite separation between the
social and asocial world, even in the realm of Buddhist political
ideas. This does not mean that the Buddha was apolitical or that he
consciously turncd his attention away from temporal matters, for
we have scen that he was concerned with the institution of kingship
and the cxercise of power. However, early Buddhism conceived of
a scparation between the sphere of the king, and that of the sangha,
unlike Brahmanism, where regnum  (ksatra) and  Sacerdotum
(brahma) were united. Since the bhikkhu was not part of the social
world he could not replace the purohita of the brahma-ksatra rela-
tionship and in keeping with th#s scparation the Buddha conceived
of the dhammike dhammardja where dhamma would play the role of
the guardian of the king. Even in the realm of the dhammiko dham-
mardja, the bhikkhu stood outside the world of the king. The cntire
word and spirit of the carly Pali canon overwhelmingly points to
this conclusion. Bhikkhus arc cxplicitly barred from taking an in-
terest 1n the temporal affairs of the world, or in talking about the
king,'"” a ban which heads the list of objcctionable items of ‘con-
versation for bhikkhus.''® Khattavijja (politics) is rated as a low skill
and the Jatakas''” reflect the sentiment that politics and cthics arc
irrcconciliable with politics being opposed to salvation.'? The
Buddha condemned those samanas and brahmanas who acted as
emissaries of kings,'?! and stated that he was not interested in the -
problems of war, conquest, victory and the defeat of monarchs,
unlike other degenerate samanas and brahmanas.** He also listed ten
disadv~utages in entering rayal courts’* which were crowded with
sense objects, and obstructed progress towards nibbana.

U7 D.NL L p. 150; DN UL p. 29,

" DNLLp. 9

19 See Jataka, ed. by V. Fausboll, Vol. V, p. 288, where according to the Khatta-
viffa one’s own interest was to be promoted even at the cost of killing one’s parents.

120 U.N. Ghoshal, A History of Indian Political Ideas, p. 66.

2P DN p. 9. 2 DN, L p. 8 23 AN, IV, pp. 163-4.
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The separation between the temporal and the spiritual spheres is
most forcefully brought out in the theory of the mahapurisa (great
man).'** Every mahapurisa bears on his person thirty-two bodily
signs, and only two courses are open to the possessor of these char-
acteristics: He can cither become a tathdgata or Buddha and be a
world renouncer, or he can become a cakkavatti and be a world
conqueror '?® The significant paint is that every mahapurisa had to
make a conscious decision to be cither one or the other. He could
not be both at the samc time, or combine within himsclf both
hrahma and kcatra, because the twao worlds are separate and opposed
to cach other.!'?® Even under the acgis of the dhammiko dhammardja,
where the social world itself is ruled by the righteous king, the
separation hetween the two worlds continnes and cannot be hir-
red. The Buddha himsclf cstablished the norms for the rightcous
king in onec of his previous births and consciously took the decision
to be a cakkavatti in many others.'?” In his current historic existence
he just as consciously adopted the alternative model of the world
renouncer for himsclf,

The really controversial point about the separation hetween the
social and the asocial worlds centres on the nature of the rcla-
tionship between the king and the sangha. Did Buddhism cnvisage a
close relationship between the two, even if 1t is granted thac the
spheres of the king and the sangha were separate? Tambiah and Ling
have argued that there was an intimate relationship between the
king and the sangha,'* and that Buddhist civilization is a triangular
rclationship between the king, the sangha and the people.'®” How-
ever, we suggest that, while this close relationship may have de-
veloped over time, it 1s not rcflected in early Buddhist literature.
The Buddha respected the power of the king, and thercfore main-
tained good relations with all the prominent kings that came nto
his orbit, but there is no indication that the king had any crucial role

'24 D.N, (L, pp. 110-38. '%5 Tbid., p. 110,
126 Bimbisara’s statement to the overseers in his kingdom is significant in this
context. He says, ‘ye have now received from me instructions in the things of this

world. Go now and wait upon the Blessed Onec. The Blessed One himself shall in-

struct you in the things of eternity.” (T.W. Rhys Davids and H. Oldenberg, The -

Viraya Texts, 5.B.E., Vol. XVII, p. 2, Mahavagea, p. 199.)
127 AN, I, p. 221.
128 §.J. Tambiah, World Renouncer, World Conguerer, p. 41.
'“* T. Ling, The Buddha, p. 180.
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to play in the propagation of the nibbanir goals of Buddhism. The
king was nothing more than the highest member of the laity,
whose patronage as the head of the social world was significant.
But this did not mean that the king would play a role in the world
of the sangha. Also, while it is true that suggestions made to the
Buddha by kings were accepted, too much should not be made of
sich incidents as the Buddha frequently accepted suggestions from
other members of the laity too. Similarly, if a king’s patronage was
valuable, so was that of other important groups in society. The
economic requirements of the sangha necessitated some contact
with kings as well as with other members of the laity, but these
contacts were firmly kept within certain boundarics. In fact, there
is evidence to show that the use of political power, or ksatra, to
further goals within the sangha would end disastrously, as revealed
by Devadatta’s unsuccessful attempts to split the sarigha. The higher
morality of the Buddha, standing outside the world of ksatra,
triumphed.?®

The divorce between brahma and ksatra 1s also apparent in Bud-
dha’s dealings with contemporary kings. It is striking that, while
the Buddha developed the concept of the cakkavatti who was a
dhammiko dhammardja, he never expounded this theory to any of the
contemporary kings, even to those described as his updsakas. De-
spite Pasenadi’s extreme aevotion to the Buddha,'*! he continued
to rule in a despotic and arbitrary fashion, without any attempt
being made by the Buddha 1o even introduce him to notions of
more ethical kingship. Ajatasattu, who was a parricide, was as
much an upasaka of the Buddha as the learned and generous gahapati
Citta was. The Buddha also stood apart from the power struggles
of his day. He did not take sides in the conflict between Ajatasattu
and the Vajjians, or even between Ajitasattu and Pasenadi,
although he himself described Pasenadi as the more moral of the
rwo, 132

The separation between the social and the asocial world is logi-

0Cullavagga, pp. 283-304.

! In two unique passages Pasenadt is described as falling at the feet of the Bud-
dha and kissing them. One one occasion Pasenadi had just returned from a sham
fight, having attained his ubject and being vicwrious. Even here the Buddha did not
attempt to convey his notions of ideal kingship to the Kosalan king (M.N., 1,
p. 367; A.N., IV, p. 150).

132 § N., L pp. 82-3.
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cally  consistent with the Buddhist bhikkhus’ opposition to the
brahmanas, who, as we have seen, did not separate the two worlds
but fused them instead. The bhikkhu was in constant opposition to
the brahmana; in religion, economic activity and in the polity. The
concept of the dhammardja was conceived in order to bring morality
into the social world, not to play any special role in the asocial
world of the sangha. This is clear from a rare reference in the Cakka-
vattisthandda Sutta which predicts a time in the future when there
will be a cakkavatti and an arahant Buddha at the same time.!*
(Normally the cakkavafti and the tathdgata do not exist simul-
taneously.)The relationship posited between the two in the narra-
tion is still one of separation, with the cakkavatti Sankha and the
Metteya Buddha, occupying supreme positions in their respective
spheres. The king would have control over universal dominion,
and the Metteya Buddha over the spiritual world of samanas and
brahmanas, kings and people, to whom he will teach the dhamma.
There is nothing explicit or even implicit in the sufta to suggest that
the king would create ideal conditions for the Buddhist sdsana
(teachings). The two worlds remain as separate as ever. At the end
of his carecr the cakkavatti Sankha is depicted as renouncing the
world under the Metteya Buddha and seeking his own salvation, '
It may be noted that Sankha has to give up one world to enter the
. other. Apart from the act of renunciation, there is no relationship
between Sankha and Metteya in the Cakkavattisthanada Sutta.*>

As Buddhism developed, the relationship between the king and
the sangha grew closer, transforming the original relationship based
on the patronage of the sangha by the king, to one of active involve-
ment in the affairs of the sangha. This was probably a natural out-
come of kings using their state power to propagate the faith, and
particularly followed from the fact that kings became the first con-
verts in countries like Sri Lanka, and then helped establish Buddh-
ism which percolated down to the people through the king and the
court. This development can actually be seen 1n the comparative
accounts of the first and second Buddhist Councils, initially in the

3 DN, L pp. 60-1,

%% 1t is obvious that even the cakkavatii acquires no special merit and requires to
renounce the world in order to progress towards nibbdna. The gahapari Citta who has
the option to be reoo11 a rakkavatti, expresses dissatisfaction at the idea because it -
would not lead him to the real goal of nibbdna (S.N-, 111, pp. 269-70).

235 N NI pp. 60-2,
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Cullavagga of the Vinaya Pitaka, and then later in the Mahdvamsa
and the commentary to the Vinaya Pitaka, written approximately in
the fifth-sixth century A.D. in Sri Lanka. In the Cullavagga account,
the First Council is called to codify the rules and teachings of the
sangha. The bhikkhus decide to hold the Council at Rajagaha because
of the abundance of dwelling places available there. They spent the
first month of the rainy season repairing the dwellings and subse-
quently proceeded with the task of the first council. In the Maha-
vamsa account, however, the reign.ng king is introduced as playing
a definite role. After the dwellings had been repaired the bhikkhus
announce their intention of holding a council to the king, Ajatasat-
tu. To his question, ‘what should be done?’ they answered that a
place should be provided for the meetings. After the king had a hall
built he retired saying: ‘My work is finished.”**® In the Samanta
Pasadika a fifth-century commentary on the Vinaya written by
Buddhaghosha, also from Sni Lanka, Ajatasattu retires saying,
“Yours is the authority of the spirit (dhammacakka) as minc is of
power’ (dnacakka).'®” Even though the king in both the later narra-
tions concedes the separation between the asocial and the social
world, and then retires from the scene, the very fact that he is in-
formed and his patronage specifically sought, suggests that the later
chroniclers from Sri Lanka could not conceive of any important
event in the sangha taking place without the involvement of the
king.

The account of the second Council is even more striking. The
Cullavagga makes no mention of Kalisoka during whose reign the
Council was supposed to have been held. In contrast, the Mahdvamsa
makes King Kalasoka play a very significant role with the rival fac-
tions appealing to him for help.'*® Finally, the king went to the
Mahavana, assembled the bhikkhus, and when he had heard what
was said by both sides, decided for himself which was the true faith
[italics mine]. Then he retired saying to the rightly believing bhik-
khus. ‘Do what ye think well to further the doctrine’. He also
promised to be their protector before returning to the capital.}**

'3 The Mahdavamsa, tr, by W. Geiger, p. 16.

27 Buddhaghosha, Samanta Pisadiks, ed. by Birbal Sharma, Vol. 1, p. t1.

Y3 The Mahdvamsa. pp. 22-3. In the Cullavagea the fuctions deal with the differ-
ences that has arisen between the two major groups entuely by themselves
(pp- 416-30).

9 Mahavamsa, p. 23.
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Two factors hclped the cstablishment of close links between the
sangha and the king. Onc was the powerful personality of the
emperor Asoka and his actions in supporting the sangha and the
conscquent dispatch of missions to various countrics. The other
was the rise of numerous sects within Buddhism which resulted in
the king's increasing role as the ultimate judge of which sect repre-
sented the true faith among the various contending factions. This
fact more than any other gave the king a lever to use in the internal
affairs of the sangha, as from timc to time he took upon himself the
task of ‘purifying’ the sarigha and expelling ‘herctics’. Whereas in
early Pali litcrature the sangha quietly and without much fuss split if
there were irreconciliable differences, in later Buddhism the king
takes 3t upon himself to uphold the true faith and punish herctics.
This probably occurred for the first time under Asoka who states in

the Allahabad pillar inscription that he had expelled the schismatics

140

from the sangha.!® The practice was subsequently followed from

time to time by Buddhist kings of south and south-cast Asia. A
striking cxample of the penctration of temporal power into the san-
gha's spiritual arena, resulting in an crosion of the basic principles of
the sangha, is cited by Gombrich.'*! A bhikkhu's cxplanation for the
penetration of caste principles into the sangha held the king re-
sponsible for the practice.'** He claimed that the impropriety of a
low caste bhikkhu in the presence of the king had s¢ shocked the
king that he forthwith passed an cdict banning the entry of low-
caste bhikkhus in the Siyam Nikiva sanghas of Sri Lanka.'® We
have here a clear example of the subversion of onc of the fun-
damental principles of recruitment into the samgha based on an
essential aspect of the Buddha’s teaching: that one’s origins were

irrelevant in the asocial world of the sangha. '

4 E. Hultzsch, Corpus Inscripiionim Indicarnm, Vol. I, p. 160,

"1 R. Gombrich, Precept and Practice, p. 312.

142 The first roots of the penetration of caste into the sangita can be traced back to
an Ordinance (katikdvata) issued by the king in 1266 requiring that the ordinand be
asked his vaste m the wpasamapada (higher ordination ceremony}, 12.B. Jayatilika
(ed.), Katikavat Sarigard, p. 9, cited in Gombrich, p. 307,

143 One of the three major organizations of bhikkhus in Ceylon (R. Gombrich, Pre-
cept and Practice, p. 309).

"** It must be pointed out that the option of disagreeing with the king was always
open if the bltikklius so desired. Rahula cites cases where the king's authority over
ceclesiastical matters was subject to that of the sangha. The king had no power to
force the hands of the sanghe against their wishes. On one occasion the monks
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These developments in the history of Buddhism resnlted in the
brahma-ksatra division gradually giving way to a system closer to
the Brahmanical model, where brahma and ksatra were part of the
same system. Buddhism had separated the two at one level but in-

tegrated them at another level by making dhamma an integral part of
kingship. This principle of separation and simultaneous integration
gave way gradually in later Buddhism to the king’s dhamma includ-
ing active involvement in the asocial world of the sangha.'*

We have argued that early Buddhism separated the social and
asocial worlds and conceived of a system in which the basic link be-
tween the two worlds was based on the patronage offered by the
king, but that this did not give him any special role in relation to
the sangha. However, Buddhism did envisage a special role for the
king as the supreme head of the social world. The king as the dham-
miko dhammardja has as great a role in transforming the temporal
world and creating a just and stable society as the Buddha had in
transforming the spiritual world. In Ghoshal’s words, ‘they have a
jointly unique role as universal benefactors.’’*® The Buddha was
fully conscious of the collapse of the old order based on a more cga-~
litarian and less arbitrary socicty in which therc had been greater
community participation, However he also realized that the old
order had disappeared irrevocably. The collapse of the tribal repub-
lics and the rise of centralized monarchy made it obvious that the
political will necessary to transform the social world would have to
be exercised by the king. The Buddhists therefore developed the
idea of the cakkavatti dhammiko dhammardja who, by a just exercise
of power, would play a pivotal role in transforming society. He
would initiate a revolution from above, which would eradicate des-~
titution through charity and welfare and thereby contain the ex-
treme inequities otherwise inevitable in the social world. The cakka-
vatti and the Buddha were both instruments of change in their
respective arenas, upon whom rested the responsibility of re~
ordering human life.

actually applied the act of pattanikkunfjana {turning down the aims-bowl), which was
the greatest possible insult to the layman, on a king who had acted against the wishes
of the mahavihdra. {Walpole Rahula, History of Buddhism in Ceylon, p. 68.)

145 An extreme case of the collapse of the separation between the social and the
asocial wotld of the sangha in relation to kingship was the system of lamaism
Tibet which sought to unite Imperium and Sacerdotium. (V.P. Varrma, Harly Buddh.
ism and its Origins, p. 353.)

1%¢ I, N. Ghoshal. A History of Indian Political Ideas, p. 79.



CHAPTEDR VU
Conclusion:

Early Buddhism in a Historical
Perspective

I this work we have attempted to place carly Buddhism against
the background of the socio-economic and political changes occur-
ring in India in the sixth century B.c. We have argued that Buddh-
ism originated and was nurturcd in a period characterized by an
expanding economy, political consolidation and the emergence of
new socio-gconomic categories. All these features were not only re-
flccted in carly Buddhism but were crucial to the shaping of its
ethos.

The transition from the pastoralism of an earlier cra to a surplus
producing agrarian cconomy gencrated the sccond phase of urba-
nization in India and represented a process of considerable change.
In this process, the gand-sanghas, which had a productive system
centering on the comniunal holding of land, began to collapse one
by one. The gana-sanghas gave way not merely to a process of poli-
‘tical consolidation but to the cxpanding economy and an agrarian
system based on the private control of land. The productive system
of the gana-sanghas was organized around the clans and the labour
performed by the dasa-kammakaras. The social and economic sys-
tem of the gana-sanghas was comparatively simple, in contrase to an
economy based on the individual holding of land and organized
around the gahapati who played a crucial role in the expansion of
the economy elsewhere. The emergence of the gahapati as a signifi-
cant social category was a special feature of this period and was as
important as the collapse of the gana-sanghas. The two develop-
ments must be seen together as they are inter-related and constitute
two aspects of the same phenomenon.

We have established that the gahapati represented the economy,
but, more specifically, he was the head of the household as a pro~
ducing unit; he was primarily land-based and frequently produced
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for the market. The gahapatis were a high-status group, recognized
as such in the wider social milieu, including by the king.' This is
apparent not only from the Pili texts but from Jaina texts also. The
gahapatis were prosperous, mobile, and dynamic, and it was
through them that the cxpanding society was being articulated. In
Buddhist texts, gahapatis do not represent a caste or a group whose
status was based on birth. Instead, they represented an embryonic
class, which controlled the means of production and occupied a
dominant place in the economic system. We may view gahapatis as
the dominant peasantry of society in the early Buddhist period,
since they dominated the agrarian system in the area outside the
gana-sanghas, and controlled the bulk of the land. It is important to
emphasize that gahapatis included within their group not only the
category of rich peasants but also the whole group of peasants who
held enough land to supply the needs of their families without hav-
ing to work for others. It was this group that employed the dasa-
kammakaras and served as a link between the rliral and emerging
urban centres of the sixth century B.C,

The social milieu of the sixth century B.C. was also reflected in
the social origins of the early Buddhists. We have shown through a
statistical analysis of the background of early Buddhists that early
Buddhism drew most of its support from the ucca kulas of the khat-
tiyas, brahmanas and gahapatis, although it also drew some support
from occupational categories like the kumbhakdiras, nahapitas, and
kammakaras, who had a low status in the Buddhist system of stratifica-
tion. ‘L'he signiticant conclusion that emerges from the analysis of
the background of the early Buddhists was the absence of gahapatis
from the sangha and their prominent representation among the
lay-supporters of Buddhism. We have argued that Buddhist recog-
nition of the gahapati’s high status 1s also a recognition of the signifi-
cance of the economic function as being basic to any society, de-
spite Buddhism's advocacy of renunciation as a means to salvatjon.

! It should be emphasized that the early Buddhist texts convey a picture of society
in which the producing groups were protected by the king. They present a sharp
contrist to the view it the Brahmanical texts that peasants were helpless and domin-
ated by a ruling elite. In these texts the peasant producers are treated as an eminently

exploitable group: thus in formulating the status hierarchy they are regarded as mar-
ginal and subservient to those who dominated the ritual and political domains. In the

Buddhist texts however such producing groups are highly esteemed for their sub-
stantial contribution to the expanding peasant economy.
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The gahapati’s role in the system of production not only merited
high social status but also the acceptance of his continuing parti-
- cipation in the economy without which the sangha itself could not
afford to pursue wts nibhdnic goal throngh renunciation. The gahapa-
ti’s support from outside the sangha was therefore vital and it is in
this context that the Buddha’s discourse 1o the young gahapati Siga-
12 in the Sigdlovada Sutta should be seen. _

The SigalovadaSutta,” which has been called the layman’s social
vinaya, is of considerable significance in depicting the responsive-
ness of Buddhism to its social milieu. It not only stresses the im-
portance of support to the renouncers (samana-brdhmanas) as one of
the central duties of the ariyasdvaka, but also indicates the ideal lay-
man as one who works hard, does not dissipate his wealth bt
makes the maximum use of it; preserves and expands his property,
and saves a portion of his wealth for times of need. The idler is con-
demned as one who finds reasons to avoid work and complains of
the cold, heat, and so on, resulting in a dissipation of such wealth a-
he already possesses and an inability to acquire new wealth.?

In this context the account of a conversation between the Buddha
and Mahanama the Lichchhavi is of particular significance.* The in-
cident describes a group of young Lichchhavis ‘stalking and rang-
ing’ in the great forest outside Vesili. These young men, armed
with bows and surrounded by a pack of dogs, appear to have been
dissipating their energy, plundering, eating, and teasing the women
of the clan. Mahinima complains of their behaviour to the Buddha
who responds by setting out five conditions for growth and
prosperity. The conditions are headed by endorsing hard work and
wealth gained by the sweat of the brow and the strength of the arm.
Since khattiya clan-holders of land in the gana-sanghas did not have
to work because the dasa-kammakaras laboured for them, the Bud-
dha’s homily about hard work to them is specially significant. The
Buddha ends by reiterating that a kula-putta who acquired wealth
by hard work, zeal, and the strength of the arm, and who also hon-
oured and revered the samana-bréhmanas, would prosper and not
decline.”

The ariyasdvaka of the Buddha therefore grows both in this

2 D.N., 11l pp. 13949,
> D.N., 1, 142; D.B., 111, p. 176,
T AN, 1, pp. 338-40; G.S.,, UI, pp. 62-4.  * A.N, II, p. 339,
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world and the next. By continuing to participate in the productive
system, he can support the sangha from outside. Along with
growth in wisdom, faith, virtue, love and generosity, the ariyasqva-
ka prospers as far as landed property. wealth and grain, his family,
his dasa-kammakara-porisas and cattle are concerned.®

Apart from recognizing the central place that economic functions
occupied in society and urging a proper work ethic for ariyasdvakas
(almost invariably addressed to gahapatis),” the Buddha also out-
lined certain social responsibilities for his lay-followers. These
focus on a series of paternalistic relationships between parents and
children, husband and wife, teacher and pupil, and master and
- worker, and these are the basic of an ordered society. The relations
between master and worker are particularly significant. The em-
ployer must treat his workers humanely by giving them work
according to their capacity, feeding them well, and giving them
occasional respite from work.® In return. the ddsa-kammakaras wiil
respect and obey their masters and serve them dutifully.” The Bud-
dha disapproves of a ddsa or ‘upavdsa’® of a gahapati being envious
of the gahapati’s affluence. This is described as wrongful envy (papi-
ka issd). For those who were really low in the social and economic
system there was no real redemption as long as they lived in the so-
cial world. The only escape was to renounce the world and join the
sangha, where their low origin would not count, since it would be
submerged in their new status as bhikkhus. Their potential for salva-~
tion was equal to that of those who had high status in the social
world. Apart tfrom this, their status in relation to the social world
itself would rise, and they would be equally entitled to respect and
honour from everyone, including the king.!! For those who re-
mained in the social world, however, there was no escape from
their low status: only the possibility of birth in a higher status in the
next life through a generous and virtuous life in this one, The social
order envisaged by Buddhists was clearly one in which the gahapati
was the nodal point.

While Buddhism did not envisage the complete eradication of in-
equalities in society, it certainly sought to contain them. The vision

“ AN, IV, p. 208; AN, I p. 423,

7 AN pp. 67 9. 8 DN p. 147, ? Tbid.

19 An ‘underling’ according to £.L. Woodword (The Book Gradual Sayings, V.
p. 27).

"D.N., 1 p. 53
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of the new society conceived by the Buddhia was ordered on more
rational principles than the Brahmanical system, and the creation of
this ideal society was the responsibility of the king in his new role
as a cakkavatti and dhammike dhammargju. The cxisting political sys-
tem based on absolute kingship as reflected in Buddhist literature
had to be transformed into one in which kingship would be an in-
strument of social and political change. The new political sysiem
would be based on charismatic kingship in which the cakkavaiti was
morally responsible for the elimination of destitution and the crea-
tion of a ncw socio-political order. The king had to play a major
role in stabilizing a society which was displaying the stresses of an
era of change. Thus, the cakkavatti was the counterpart in the social
world of the tathdgata in the asocial spiritual world. The two maha--
porisas together would reorder human existence.

The Buddha had a positive attitude to the expanding economy
and thc contemporary social world despitc his ideal of renundiation.
- His new society, although not perfect and therefore no Utopia,
was, however, more attuned to a period of rapid change than the
Brahmanical system, which cxplains its appcal and its succcss at
that time.



APPENDIX A

Select List of Terms Depicting Various
Strata in Early Buddhist Literature

I. Vanna

Reference
(1} DN, 1, p. 80.

{2y D.N., 11,
pp. 63, 64, 72,
74.

(3) MN, 1L,
pp. 375 ff

(4) AM.N., 11, p. 377.

{5) MUN., 1],
pp. 403—-4.

(6) M.N., II,
pp. 405-6.

Context
The young bréhmana Ambattha states that
there are four vannas-khattiyas, brahmanas,
vessas and suddas. Of the four, khattiyas, vessas,
and suddas are attendants of the hrighmanas.

The Buddha interprets the myth of the origin
of the four vanuas to two brahmanas who have
become bhikkhus, Farst to be demarcated as a

vanya were khattiyas, who were created to
maintain the social order, They were followed
by the brahmanas, vessas and suddas.

King Pasenadi asks the Buddha if there was
any difference hetween the four vannas. The
Buddha replics that from the manncr in which
they are addressed and saluted the khattiya and
brahmana are pointed to as chief.

King Pasenads asks the Buddha if there cou...
be any difference between the four vannasif
they were possessed of the five qualities for
striving {for salvation). The Buddha replies
that there would be no difference between
them,

The branmana Assalayana comes to inquire
from the Buddha about his views on the purity
of the four vannas. He tells the Buddha that
brahmanas are the best, and all the others are
low; only brahmanas are the sons of Brahma
and heirs to Brahma being born from
Brahma’s mouth.

In his reply, the Buddha cites the example of
Yona and Kamboja, where there were only
two vannas, ayya (master) and ddsa; further, the



(7) M.N., I,
pp. 311-15,

8) A.N., II,
pp. 480-2.

9) A.N., 1V, p. 270.

(10) Cullavagga,
p. 356.

(11) AN, T, p. 117.

1L jati

(1) Pacittiva, pp. 11,
22.

(2) A.N., L p. 149.

(3) S.N., 1, p. 165.
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ayya could become-a ddsa and the ddsa an ayya.
He argues that all four, khattiyas, brahmanas,

vessas, and suddas, were all equally capable of
salvation.

Avantiputta, the king of Madhuri approaches
the venerable Kaccina and says that brahmanas
consider themselves to be the best vanna and
regard all others as low, He asks for Kaccana's
opinion on this claim. In reply Kaccana states
that anyone, whether khattiya, brahmana, vessa
or stidda could employ others if they were rich
enough to do so. All would be equally
punishable regardless of their vanna. Thus, the
four vannas were all exactly the same.
Similarly, in their potential for salvation they
were exactly the same.

The Buddha describes his dream about four
birds of different colours (vanna) which come
and sit at his feet. Likewise, people from the

four vannas come within his fold by joining the
sangha.

When a man joins the sangha he becomes
vevapniyanti, one without a vanna.

Once the bhikkhu joins the sangha the four
vannas are likened to the river losing its
identity after joining the sea.

A horse trainer destroys his untrainable horse
lest his teacher’s family (acariyakula) loses its
status (avanno ahositi),

There are high jatis (ukkatta jati) and 1nw jatis
(hina jati). The high are the khattiya and
brihmana. The low are the candala, nesada,
vena ratthakdra and pukkusd jati.

Whatever be a person’s birth (eva-meva
manussesu yasmim kasmincha jatiyo), whether a
khattiya, brahmana, vessa, sudda or a candala
pukieusd, he can reach the final goal if detached
from wordly ties. |

The Buddha tells the brdhmana Suddhi, who
claims a special status for the brdfimanas based
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(4)

(3)

(6)

(8)

(9)

(10}

(11)
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Sutta Nipata,
Khuddaka
Nikdya, I,

p. 314

Sutta Nipata,
Khuddaka
Nikaya, 1, pp.
3346, Sec also
S.N., L, p. 167.

D.N.. 1L p. 79.

D.N., L
pp 86-7.

Pdacittiya, p. 421.

M.N, L p. 273.

Sutta Nipata,
Kh»ddaka

Nikaya, 1,
pp. 329-30.

D.N., H1, p. 63.

on birth, that brahmarnas are not brahmanas on
the basis of their inherent status. Any person
can attain the supreme goal if he exerts
himself.

When brahmanas lost their dhamma, the suddas,
vessas and khaitiyas disagreed amongst .
themselves; the wife despised the husband; and
the khattiyas and brakmanas who are protected
by their jati, forgot their breed and fell to the
power of lust.

The brahmana Sundarika Bharadvaja asks the
Buddha which jati he belongs to. The Buddha
answers saying that he is neither a brdhmana,
rdju puita or vessa, and that cven the fact of
having originated in a nica kula is irrelevant for
a muni,

The young hrakmana Ambattha abuses the ‘
Sikyas for being rough and disrespectful to the
brahmanas. He reters to the Buddha as of Saky:

Jati.

The Buddha discounts the relevance of jati and
says that only in the context of marriage are
references made to jdti and gotta.

Upali, the great master of the vinaya, is abused
as a nihino jacco (of low birth) and mala majjano
(one who shampoos others) by angry nuns. _
Ghatikara, the kumbhakara, is referred to as itara

jacco (of low birth) by his brahmana friend,
Jotipala.

King Bimbisara, on seeing the Buddha
approaching from a distance, is convinced
from the Buddha’s noble bearing that he could
not be of low birth, and could only be of the
khattiya jati. In his reply to the king’s question,
the Buddha says that he is of the Sakya jati, his

gotta affiliation Adicca, and that he has ‘gone

forth’ from that kaula.

The Buddha asks the bhikkhus Vasettha and
Bharadvija, both brahmanas, whether they

were reviled by other brahmanas for having

joined the sangha. They reply in the atfirmative

and say that brahmanas consider themselves to
be the best vanna. '



(12) Swutta Nipata,
Khuddaka
Nikdya, I,

p. 363.

(13) Pgrajika,

pp. 2534,

(14) AN, I,
pp. 93-4

(15) A.N., 11,
pp. 467 fi.

(16) M.N., 11, p. 404
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The brahmana, Bharadvaja tells the Buddha
that brahmanas consider one who is a jdtiyo
brahmana to be a real brdhmana.

The Buddha gives a ruling that insulting
bhikkhus by jati was forbidden. The various
Jjdtis mentioned are khattiya, brahmana, vessa
and sudda.

A grouping attributed to Piirana Kassapa, one
of the six titthiya leaders, which consists of six
jatis. These are (i) the black jdti which includes
mutton butchers, pork butchers, fowlers, etc.
Also included are robbers, violent men,
jailors, and all who follow a bloody trade. (ii)
The blue jati applies to bhikkhus who live as
though they have a thorn in their side and all
others who profess the theory of action
[kammavadin and kiriyavadin). (iii) The red jai
applies to the Jainas and the ascetics with one
cloth. {iv} The yellow jati cousists of the
white-robed and the followers of naked
ascetics. (v) The white jdti consists of Ajivikas
and their followers. (vi) The purest white jati
consists of Ajivika leaders such as Nanda
Waccha, Kisa Sankicca, and Makkhali Gosala.
In his interpretation of the colours, the Buddha
reduces the categories to two, but uses the
term kuld rather than jdti (see below).

The brahmana Dona accuses the Buddha of not
respecting aged brahmanas. The Buddha replies
by stating that there are five types of
brahmanas. The firstis a Brahma-like brahmana
and the fifth the brdhmana candala, The Brahmi
like brahmana is well born on both his mother’s
and father’s side, has pure descent as far back as
seven generations. He is a brahmacariya for 48
years and does not live by agriculture, cattle~
keeping, trade, bowmanship and the king’s
service. Instead, he lives by mendicancy.
According to Assalayana, the brghmanas are
Brahma3’s sons bom from the Brahina’s mouth
and heirs to the God Brahmi. Therefore they
are the best vagna. |
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I11. Kula
(1) AN, 11, The two-fold division of kulas i« mentioned:
pp. 89-90. those born in low kulas in the past are the
\candala, nesada, vena, ratthakira and pukkusd
kulas; those born in high kulas in the past are
the khattiya, brahmanas and gahapati kulas.

(2) M.N., 1IN, High kulas are associated with wealth, beauty,
p.248. eminence and wisdom.

(3) M.N., I, Conversely the low kulas are associated with
p. 240. stupidity, poverty, ugliness and deformity.

(4 AN, I, The Buddha re-interprets the six colour
pp- 94-5. classification of Pirana Kassapa. Instead he

uses a two-colour scheme of black and white.
White is associated with the high kulas and
black with the low kulas.

(5) Sutta Nipita, The Buddha tells the brahmana Sundarika
Khuddaka DBharadvija that for a muni his origin in a low
Nikdya, 1, kula is irrelevant.

p. 336; see also
SN, L p 167

(6) Sutta Nipdta, The Buddha tells Bimbisara that he has ‘gone
Khuddaka forth’ from the kula of the Adicca gotta and is
Nikdya, I, p.330. of Sakyajdti.

(7) D.N., 111, p. 63. The brahmanas Vassettha and Bhiradvaja are
reviled for having joined the sangha by other
brahmanas.

(8) M.N., 11, p. 447. Khattiya, brahmana and rajanfia kulas are

contrasted with the candala nesdda, vena,
ratthakdra and pukkusd kulas in an implicit
division of high and low.

(9) M.N., 11, p. 281. Ratthapala, the son of a gahapati, is described as a
kula-putta. He has much wealth which he gives
up to join the sangha.

(10) M.N., L, p. 119, Kula-puttas are associated with certain sippas
such as agriculture, cattle-keeping, trade,
bowmanship, king’s service and with
reckoning on the finger, accounting and

| computing, |
(11) A.N., III, The Buddha tells Dighajanu Koliyaputta that
p. 375, kula-puttas should ~=sociatc with gahapatis and

gahapati-puitas. and engage in agriculture,
cattle-keeping and trade, or counting,
reckoning and computing.



(12) M.N., I1l,
p. 430.

(13) Culiavagga,
p. 255.

(14) Pardjika, p. 274.

(15) M.N., I, p. 445.

(16) M.N., I, pp. 35,
40.
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The brahmana Canki, who wishes to visit the
Buddha, is dissuaded from doing so by other
brahmanas. He replies that, since the Buddha
has ‘gone forth’ from a high and eminent kula,
he is worth visiting.

‘The Buddha asks bhikkhus the principle
according to which allotment of the best
facilities should be made in the sangha. Some
reply that these should go to bhikkhus who are
from khattiya, brahmana and gahapati kulas. The
Buddha rejects this argument and says that the
best facilities should be allotted to bhikkhus on
the basis of seniority.

The four kulas are defined as khattiyas,
brahmanas, vessas and suddus.

Whether one is from a brahmana, khattiya, vessa
or sudda kula, all have equal potential in the
quest for salvation.

Reference is made to Kammarakula (family of a
metalsmith).

IV. Unmarked Categories

(1) AN, III,
p. 339,
(2) S.N. 11, p. 247.

() S.N.,1,p.73.

(4) AN 11, p. 219

(5) A.N., HI,
pp. 75-6.

A gift of alms will ensure rebirth as a wealthy
khattiya, a wealthy brahmana, or a wealthy
gahapati.

While travelling bhikkhus are likely to come
across learned khattiyas, learned brdhmanas and
learned gahapatis, and be questioned by them.
Pasenadi complains to the Buddha that he has
seen wealthy Rhuitiyas, wealtlly brdhmanas and
wealthy gahapatis deliberately lying in order to
fulfil worldly desires.

Queen Mallika tells the Ruddha that in the
rdja’s family there are khattiya, brahmana and
gahapati maidens over whom she holds
supremacy.

The Buddha tells the brdhmana Janussoni, who
questions him on the aspirations of various
categories, that the khattiya aspires for power
and territory and has dominion as his ideal; the
brahmana wants mantras and sacrifices and has
brahmaloka as his ideal; and the gahapati wants
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{6) M.N., 1, p. 103;
AN.. I
pp. 305, 491;
S.N., 11, p. 246;
M.N, 1L, p. 199,

(7Y D.N., 11, pp. 69,
86.

(8) SN,
pp. 97-8.

(9) D.N., L, p. 204.

(10} Pardfika, p. 192,

V. Kamma (work)
(1) Pacittiya, p. 11.

(2) A.N., 1L,
pp. 375, 378.

(3) Theragatha,
Khuddaka
Nikdya, 11,
p. 330.

+work and craft and has the completion or the
fruit of work as his ideal.
All references use the categories of khattiya,
brahmana. gahapati and samana, indicating an
implicit division of the world into the social
and the asocial. Within the social world the
khattiya, brahmana and gahapati represent social
catcgories and the samana the asocial world.
There are cight assemblies. Four of these are in
the world of men and four in world of the
gods. The (ormer in thie world of e are
assemblies of khattiyas, brahmanas, gahapatis
and samanas.
The king recruits kumdras from the brahmanas,
khaitiyas, vessas and suddas, regardless of their
origins.
The Buddha gives the example of a man who
says, ‘How I long for, how I love the most
beautiful woman in this land’, without
knowing any other details about the woman,
The details include informartion about wheth
the beautiful woman is a khattiya, a brahmana a
vessa or a sudda.
Women are of four kinds: kkattiyani,
brahmani, vessi or suddi.

There are two kinds of work: high and low
waork High work is described as agriculture,
cattle-keeping, or trade. Low work 1s that of a
storeroom keeper, and of a flower sweeper.
Further, high work is associated with what is
not disdained and not despised in the area, and
low work is the opposite.

Worthwhile occupations or livelihoods fit for
kula-puttas to pursue are: agriculture, cattle-
keeping, trade, bowmanship, king’s service,
counting, accounting and computing.

The thera (elder bhikkhu), Sunita says that he
was of low origin and had performed the low

work of the flower sweeper before becoming a
bhikkhu.



V1. Sippa
(1) Picittiya, p. 11.

(2) D.N., 1, p. 52;
D.B., 1, p. 68.

(3) Pacittiya, pp. 14,

18, 24,

(4) Parajika, p. 365.

{5} S.N., IV,

p. 145.
(6) M.N., II,

pp. 478-9.
(7) Parajika, p. 51.

(8) Mahdavagga,
p. 262.
(9) D.N.,1, p. 191.

{10) M.N,
pp. 272-3.
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There are two kinds of sippas (occupation of
crafts): High and low. The high consists of
counting, accounting, and writing. Low crafts
are described as basket-making, leather
worker, barber, and that of the weaver.
Ajatasattu mentions a variety of craftsmen.
Their pursuit of these crafts leads to visible
results. The various craftsmen are: mahouts,
horsemen, charioteers, archers, standard
bearers, camp marshalls, camp followers, high
military officers of royal birth, military scouts,
men brave as elephants, champions, warriors
in-buckskins, homeborn slaves, cooks,
barbers, bath attendants, confectioners,
garland makers. washermen, weavers, basket
makecrs, potters, arithmeticians, accountants.
Pesakdra (weaver).

Tantavdya (weaver).
An Antevdsi (acrobat) calls his activity a craft.

Basket makers are described as being in their
own settlement. |

Mentions Dhanivya the bhikkhu who had beeni a
potter in the past and who made himself a
beaurtiful house of clay.

A bhikkhu who had been a barber in the past.

Bhesika, a barber, who is a sympathizer of the
Buddha’s teachings,
Ghatikara is a potter and of low birth,

VIL. Artisans or Other Service Groups

(1) M.N., 1, p. 41.
(2) D.N., IL, p. 98.

(3} Picittiya, p. 221.

(4) Pardjika,
pp. 321-2.

(5) M.N.. 1, p. 159.

Samiti, son of a chariotmaker
Cunda, son of a metalsmith,
Dantakara (ivory worker).
Kosiya kdira (silk weaver).

Palaganda (carpenter). He has an assistant.
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VIII. Economic Clategories (with no other term of

descriptions)
(1) Mahdvagga, Mendaka gahapati employs a large number of
p. 255. dasa-kammakaras, and porisas whom the family
feeds and pays wages to.
(2) Mahavagga, Mendaka gahapati has a slave who possesses
p- 255. the psychic powers of Mendaka’s family.
When the dasa ploughs, seven furrows are
made with one ploughshare.
(3) D.N., I, The young gahapati Sigila is asked to treat his
p. 147, dasa kammakaras humanely by giving them
work according to their capacity and a certain
amount of leisure. In return the dasa-
kammakaras will be obedient to their masters.
(4) A.N., IV, ddsas and upavdsas (underlings) should notbe -
p. 130. envious of their master’s wealth.
(5) A.N,, 1, p. 134, Normal food for the ddsa-kammakaras is sour
gruel and broken rice.
(6) M.N., |, Kali the dasi of her mistress (a gahapatni) tries
pp. 167-8. an experiment and reveals the true temper of
her mistress.
(7) Pacittiya, p. 241. - Slaves and workmen (ddsa-kammakaras) of the

Sdkyans attack their master’s womenfolk as an
act of revenge.

&) S.N.. L, p. 91, A setthi-gahapati regrets his gift of alms to
satnana-brahmanas. He thinks that he should
have given the alms to his ddsa-kammakaras

instead.
(9) D.N., 1, The dasa will get respect, even from the king,
pp- 52-3. if he has renounced the world and becomes a
bhikkhu. '
(10) Cullavagga, The setthi of Rijagaha exhorts his ddsa-

p. 249. kammakaras to prepare a meal for the Buddha.



APPENDIX B
List of Categories appearing in Early Brahmi

Inscriptions™®
S. Ins- Page Location Category Other details Additional
No crip- No. references for
tion original inscriptions
number
1. 181 28  Sanchi kamika Gift of the labourer, Althas kamikas
{labourer} Attha. ddnang {Jas Burgess,
Epigraphica Indica, 11,
p. 98).
2. 201 29 Sanchi gahapati Gift of Vesasamandati,
) ' daughter-in-law of
Patithiya gahapati
3. 202 29 Sand yahapaii Gift of the gohapaii
Patithiya from
Tumbavana.
4. 206 30 Sanchi setthin Gift of Nag3, the wife of
the Kamdadigimiya
setthin.
5 209 30 Sanchi lekhaka Gift of the igkhaka
(clerk) Maulagiri.
6. 246 33  Sanchi sefthin Gift of Kaniyasy, mother
of setthin,
7. 248 33  Sanchi setthin Gift of a setthin, an setthino patikam
executor of repairs, karikanag danang
(Epigraphica Indica,
IL, p. 100).
B. 255 34 Sanchi Setthin Gift of Kujara, brother
of a sefthin.
9. 269 35 Sanchi vanija Gift of vanija Sirigupta
10. 271 35  Sanchi rafalipikdra Gift of the rdjalipikara
_ (royal scribe}  Subihita.
11. 283 36 Sanchi sefthin Gift of the sdmanera the
Abeyaka setthin.
12, 320 39  Sanchi vanija Gift of the vanija
| Saghadéva.

*Source: H. Ludders Berlin, A List of Brahmi Inscriptions. All references are to the -

inscription number and page number listed therein. It should be noted that the inscriptions
use the term sefthi less rigorously than the Buddhist texts.
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13,

14.

15.

16.

17.

18.

19.

20.

21,

Z2.

23.

24,

25.

26.

27

28,

331

345

346

348

355

363

379

416

422

425

449

450

470

576

381

40

42

42

42

43

43

47

47

47

43

49

50

52

36

57

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Sanchi

Saneni

Sanchi

sotika
{weaver)
damtakaras

Avésanin

setthin
vanija

setthin

setthin

rajuka

setthin

setthin

setthin

gahapati

setthin

vadakin

setthin

setthin
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Gift of the sotika
Damaka.

The inscription records
that the carving
{(rupakarmma) was donc
by the damtakaras of
Vedisa.

Gift of Ananda the
foreman (avésanin) of
rijan Sirt Satakani,
Gift'of the Kurariya
setthin at Acchivada.
Gift of the vanija Isiguta
from Asvavati.

Gift of the sefthin Siha,
the inhabitane of
Kuraghara.

Gift of the setthin
Nagadina, the
inhabitant of
Rohanipada.

Gift of the surveyor
(rajuba) Ulteara.
Inscription mentions a
sefthin from
Kamdadigama.

Gift of Devabhaga, wife
of the Kamdadigamiya
setthin,

Gift of the gahapati
Patithiya from
Tumbavana.

Gift of Dhana, wife of
thc brother of the
gahapati from
Tumbavana.

Gift of the seffhin
Nagila.

C:ift of the carpenter
(vadakin) Manorama.
Gift of the setthin
Buddhapalita, the
inhabitant of
Pandukulika.

Gift of Nagapiya setthin
of Achchivada.

Tumbavana
galapatine patithiyasa
bhatu [ja] yaya dh []
ya ddnang
{(Epigraphica Indica
11, p. 384).



29.

30.

31.

32.

33.

4.

35.

36.

37.

38,

39.

41.

42.

43,

725

728

788

857

986

987

993

101

1005

1032

1035

10530

1051

10R3

70

70

86

9N

i02

102

103

105

105

108

109

111

111

1

Bharaut
Bharaut

Bharaut

Bharaut

Bitha

Kanheri
Kanhen
Kanheri

Kanheri

Kanhen
Kanheri

Mazhakal

Kuda

Kuda

Knda

Appendix

gahapati

asavarika

brahmana
{(manavaka)

rupakaraka

gahapatika

suvana-
kokara

vanijaka
héranika
{urcasurer)

négama
gahapati

manikdra

kammara

brahmana

brahmana

mdlakara

rdfamarcha
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Gift of the gahapati
Budhi from
Bibikanadikata.

Gift of the asavarika
(trooper) Suladha from
Bibikanadikata.
Inscription mentions the
young brahmana
{manavaka)
Brahmadgéva.

Gift of the sculptor
{rupakdraka)
Buddharakhita.

Gift of some gahapatika,
son of Enaja.

Gift of the goldsmith
(suvanakds kdra) Samidata
of Kalyana.

Gift of the vanijaka
{trader) brothers,
Gajaséna and Gajamita,
Gift of Sivapilitanika,
(wife of the héranika
Dhamnaka).
Establishment of 1 cave
(lena) by the négama
gahapati.

pulasa negamassa
gahapatisa'(Jas
Burgess,
Archaeological Surve
of Western India, 1V,
p. 86).

Gift of the Jjeweller

{manikdra) Nagapalita,

the inhabitant of

Soparaka.

Gift of the kammadra

Nada from Kalyina.

Gift of a brahmana of the

Gotama gétra.

Gift of the bammani

(brahmana woman)

Bhaiyila, wife of the

bammbana updsaka

Avyitilu.

Gift of the maldkara

(gardener) Sivapirita,

son of the maldkara

Vadhuka.

Gift of Giyamma, the
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45,

47.

48.
49.

50.

51.

52.

54.

1052

1056

1061

1062

1063
1064
1066

1073

1075

1084

1087

1092

112

112

112

113

113

113

114

114

115

116

117

Kuda

Kuda

Kuda

Kuda

Kuda
Kuda

Mahad

Kol

Bhaja

Karle

Karle

lohavaniyiya

setthi-
Lahapati

malakara

satthaviha-
gahapati

sefthin

satthavaha

© setthi-

gahapati

gahapati-
putasa setthi

hdlika

setthin

vadhaki
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daughrter or the royal
minister (rafamaccha)
Hala.

Gift of the itonmonger
{15¥u-vaniyipa) Mahika,
the inhabitant of
Karahadaka.

Gift of the gahapati, the
setthi, Vasula.

The gift of the gardener
{(malakara) Muguda [sa].
Gift of the satthavdha
Lahapati MNaga, the son
of Svaimin.

Gift of the setthin
Vasulanaka.

Gift of the son of a
sdtthavaha.

Gift of a cave by
Vadasiri {thé wife of]

. . theson ufthe <
gahapati-setthi
Samgharakhita, and the
endowment of certain
fields situated below the
cave,

Gift of Samgharakhita,
the son of a gahapari, a
setthi.

Gift of Badha, wife of
halika.

Establishment of a cave-
dwelling, the most
excellent one in
Jambudipa by the setthin
Bhutapala.

Making of the door of
the cave by the vadhaki
{carpenter) Sami.

gahapatino vasulasa
seithino
(Archaeological
Survey of Western
India, IV, p. 87).

gaha [pu] tine
tathavdhasa nagasa
lena deyadhamma
{Archaeological
Survey of Western
India, 1V, p. 88).

gahapatisa setthisa

' Samgharakhita

sapmiasa vi ., . .
(Archaeological
Survey-of Western
India, IV, p. 88)

-’
.

gahapatiputasa setthi
Samgharakitasa deya
dhammam
(Archaeological
Survey of Westem
India, XV, p. 88).



Rh.

36.

57.

58.

59.

61.

62.

63.

64,

1121

1127

1131

1138

1153

1157

1170

1171

1177

1187

112

124
125

125
126

127
128

131

131

133

134

135

137

Sailarwadi

Nasik

Nasik

Nasik

Junnar

Junnar

Junnar

Junnar

Junnar

Pitalkhora
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hﬁffkﬂya,
lexudubika,
gahapati

nyégama
gahapati

ksatriya,
brahmana

tekehaka

gahapati

gahapati

gahapati

Qahapati

suvanakdra

gadhika
(perfumer)

Gift of a cave by

Stagutanika, wife of the

halikaya (ploughman)

and kudubika

{houscholder)

Usabhanaka, together

with her son the gahapati

Namda.

Gift of a four-celled lena  gahapatisa nyégamasa

(cave) by the nyégama lena (Archaeological

2ahapati Vira, Survey of Western
India, IV, p. 116}.

Dedication of a cave by  Utamabhadrakinim

Ushavadata and his tha ksatriyd nam . . .

achievement in releasing  brdhmanasa hathe

Utamabhadra who had  kinita mulena .

been beseiged by the (Archaeological

Milayas and his defeat  Survey of Western

of the Utamabhadraka  India, IV, p. 991)

Ksatriyas (warriors), and

his donation of a field

bought at the hands of

e brdkmang ASvibhiGui

Gift of a [éna {cave) by

Ramanaka, son of the

lékhaka Sivamita.

Gift of a caitya by the gahapati pamugasa

pious hamlet (Archaeological

(dhammanigama) Survey of Western

Virasénaka, headed by  Fndia, IV, p 93)

the gahapatis,

Gift of a five-celled cave

(pachagabha) by two

brothers . . . the sons of

a gahapati.

Gift of the gahapati

Sivadisa, son of the

gahapati Sayiti.

Donation by various

people and Nadanaka,

the grandson of some

gahapati.

Gift of a cistern by the

suvanakdra Saghaka.

Gift of a pillar by the

family of the gadhika

Mitadeva from

Patithana.
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G5,

67.

69.
70.
71.

72.

73.

74.

75.

76.

77.

78.

79.

80.

81.

1198

1206
1209

1213

1214
1216
1220

1221

1222
1229

1230

1239

1244

1253

1254

1255

1260

128

141

141

142

142

142

143

143

143

144

144

146

147

148

148

149

149

149

Ajanta
Amaravati
Amaravati

Amaravati

Amaravat
Amaravati
Amaravati

Amaravati

Amaravati
Amaravati

Amaravati

Amaravan

Amaravati

Amaravati

Amaravati

Amaravati

Amaravati

viniju
gahapati
gahapati

vanija

vaniya
gahapati
gahapati

gahapati

gahapati
vaniya
gadhika

vaniya

vaniya,
héranika

gahapati

gahapati

gahapati

gahapati

gahapati
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Gifi of a shrine by (e
vanija Ghanimadada.
Gift of an updsikd, the
daughter of a gahapati.
Gift of Sivaka, the son
of the gahapati Pusila.
Gift of Miilasiri, the son
of the vanija
Bodhisamma, along
with his mother,

Gift of Budhi, son of the
vaniya Kanha.

Gift of a caitya by the
gahapati Hagha.

Gift of the son of the
gahapati Kanhati,

Gift of a coping stone by
Ajuna the grandson of
the gahapati Mariti.

Gift of the grandson of
the gahapati Papin.

Gift of a caitya pillar by
the vaniya Kuta.

Gift to the sangha by the
gadhika (perfumer)
vaniya Siridata, the son
of the vdniya Dhammila.
Gift of the wife of an
updsaka the vaniya
Nigatisa, together with
her sons the héranika
(treasurer) Buddha.
Erection of a pillar for
lamps by the wife of'a
gahapati Sidhatha.

Gift of the updsiko
Kamai, daughter of the
gahapati Ida.

Gift of Makhabudhi, the
son of the gahapati
Budhi.

Fragment which
mentions a gahapati and
the son of a gahapati.
Gift by the grandsons of
Kamin3, daughter of

Bhagi, wife of the
gahapati Rahula.



B2,

83.

85.

1273

1277

1285

1333

151
152

152

153

158
159

Amaravati

Amaravati

Amaravati

Bhattiprolu
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cammakadra

gahapati

vaniya

gamani

Gift of aslab with a

filled vase {punagha-

dakapata) by the

cammalkdra Vidhika, son

of the upajhaya {teacher)

Naga.

Gift by Himala, sonof a

gahapati.

Records the erection of a

coping stone by the

vaniyini Sidhi.

Inscription mentions a  hiragakdra gdmani
treasurer (hirankara) puto Bitho

Biiba, the son of the (Epigraphica Indica,
gamani, I, p. 348).



APPENDIX C
The Social Background of the
Bhikkhus and Upasakas

5. Name Social bhikkhu or Other details Reference
No. back- updsaka
ground
1. Akkosaka brahmana  bhikkhu He was incensed that his S.N., L
Bharadv- brothers had joined the pp- 161-3.
aja sangha. He came to insult
the Buddha but-was
converted,
2. Aggika  brihmana  updsaka The Buddha went to Sutta Nipdta,
Bharadv- Aggika’s house on his Khuddaka Nikaya,
3ja alms round and was 1, pp. 287-90.
insulted by Aggika who
called him a vasala (an
out-caste}. Later he was
wor_over and became an
updsaka.
3. Anguli-  brdhmana bhikkhu Angulimila was a M.N., I,
mala terrible criminal who pp. 344-51.
harassed the kingdom of
Kosala. [1Ie was subducd
and converted by the
Buddha,
4. Ajita bralmana  Became an A disciple of Bavari. Sutts Nipata,
arahant but Khuddaka Nikaya,
there 1s no I, p. 424;
specific D.P.EN., 1,
mention of his p 36
joining the
sangha.
5. Anfiata  brdhmana  bhikkhu Very distinguished AN, 1 p. 33
Kondarifia brahmana who left home
with the Buddha.
6. Asurind- brdhmana  bhikkhu He was the third of the S.N, L p. 163
aka ' Bharadvaja brothers.
Bharadv-
aja
7. Assalaya- brahmana updsaka He was a young _ M.N., 11,
na brahmana who asked the pp. 403-13,



10.

11.

12.

13.

14,

15.

16.

Ahimsaka brahmana

Bharadv-
aja

Amagan-

dha

Arimad-
anda

Uggatas~
aiira

Ujjaya

Unnabha

Uttara

Udavya

Udaya

brahmana

brihmana

brahmana

brahmarna

brahmana

brahmana

brahmana

bréhmana

Appendix

bhikkhu

bhikkhu

updsaka

updsaka

updsaka

updsaka

updsalea

becomes an
arahant. (there

S ho

information
of his having

joined the
sangha)

updsaka

Buddha about the
superiority of the

. brahmanas.
‘One of the Bhiradvaja

brothers who was
initially antagonistic to
the Buddha.

He believed in the
defilement of certain
foods betore he joined
the sangha.

Enquires from Mahi
Kaccana why fehattiyas
quarrel with khattiyas,
brakmanas quarrel with
brahmanas, and gahapatis
quarre] with gahapatis.
He wishes to know if
people can rise above
their bondage to sensual
tusts.

Wishes to perform a
great sacnifice. Becomes
an updsaka.

Asks the Buddha his

opinion on the efficacy of

sacrfice.

Pupil of the brahmana
Brahmayu at Mithila,
but an admirer of the
Buddha. He s sent to see
the Buddha and gives a
favourable report about

the Buddha when he
returhs.

He was 2 pupil of Bavan
and along with some
other pupils he visited
the Buddha. All the
pupils questioned the
Buddha and are

described as realizing the
truth.

He and his family all
became lay followers
following the Buddha’s
repeated visits to seek
alms. Udaya was hostile
to the Buddha initially.
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S.N., 1, p. 164.

Sutta Nipata,
Khuddaka Nikdya,
I, pp. 304-6.

AN L, pp. 62—4.

AN
pp. 184-8,

AN, p. 44,

S.N., IV, p. 188;
p. 233.

M.N., 11,

pp. 383 (it

'Sw:t:} Nipita,
Khuddaka Nikdya,
L. pp. 435-8.

S.N., i, p. 174,



200
17. Devahi-
ta
18. Upavina
19. Uruvela
Kassapa
20, - Nadi
Kassapa
21. Gavya
Kassapa
22. Esukin
23, Upasena
24. Kasi
Bharad-
vaja
25. Kandra-
~yana
26. Kunda-
dhina
thera
27. Kitada-
nta

Social Dimensions of Early Buddhism

brihmana

brahmana

brahmana

brdhmana
brakmana

brahmana

brahmana

brahmicona

brahmana

brahmana

brahmana

updasaha

bhikkhu

bhiklkehu

bhikkhu
bhikkhu

wpasaka

bhiklehu

upasaka

updsaka

bhikkhu

upasaka

He was an wpathaka
(attendant} of the
Buddha.

He was already a
paribbdjaka since he was
a very famous jatila. His
acceptance of the
teachings is given
considerable importance
in the toxt.

Brother of Uruvela
Kassapa.

Another brother of
Uruvela Kassapa.

He tells the Buddha that
brahmanas lay down
four types of service for
the various vannas. After
listening to the
Buddha’s teachings he
becomes an updsaka.
Brother of Sarijutta. He
is listed as chief among
those who was
charming.

He was a very wealthy
brahmana of

" Ekanalagima. He

operated 500 ploughs on
his lands. When the
Buddha asked for alms
Kasi Bhiradvaja told
him that the Buddha
should plough, sow,
and then cat. Later he
accepted the Buddha’s
teachings.

Joined the sangha when
he was very old.

Very wealthy and well
known brahmana who
lived on brahmadeya
land.

S.N, 1, p. 175,

S.N., L, p. 175;
D.PP.N. 1,
p. 399,
Mahavagga,
pp- 29-33.

Mahdvagga,

p. 33.
Mahavagga,

p. 34.

M.N., I, p. 447.

AN,1p. 24

Sutta Nipata,
Khuddaka
Nikdya, 1,
pp. 280--3;
S.N, 1,

pp- 171-3.

pp. up to 363

AN, 1,

pp. 64-5.
AN, L p. 24
D.P.P.N.,I,
p. 625

D.N., 1,

pp. 109-26.



29,

31.

32.

33.

34

35.
36.

37.

38.

Keniva

Karana-
pali

Maha
Cunda

Janusso-
i

Ganaka
Mogga-
lana
Ajita

Tissa
Metteya

Todeyya
Tikanna

Dona

Dhana-
fijani
Tandul-
apala
dvira

brahmana
brahmana
brdhmana

brahmana

brahmana
brahmana W

brakmana

?

brahmana |
brahmana

brihmana

brahmana

Appendix

supporter

expresses
homage by
kneeling

bhikkhu

updsaka

updsaka

became
arahants

upasaka

became an
andgdamin (ac-
cotding to the
commentary
he would be
reborn only
once more).
Reached (the
highest)
heaven

Keniyz was a fatils who
invited the Buddha for a
meal.

He was employed as a
supcrintendcnt of works
by the Lichchhavis.

He was a brother of
Sariputta and one of the

chief elders of the sangha.

Very wealthy and
prestigious brahmana
who rode around in a
luxurious chariot with
whirte trimmings. He
lived from time to time
ar Icchanangala but was
a permanent resident of
Savatthi. In the
Anguttara Nikdya he tells
the Buddha that gifts of
barley and milk should
be given to rtevijja
brahmanas (brahmanas
who knew the Vedas).
He was a teacher of
Savatthi.

They were students of
Bavari

Speaks in praise of tevijja
brahmanas initially.

A very prestigious
brahmana who

distributed the Buddha’s
relics.

He was taught union
with Brahma.
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Muahdvagea, pp.
259-60; B.O.D.,
IV, p. 336.
AN I,

pp. 477=9.

AN, I, p. 68;
DPPN,]Y,

p. 878.

S.N., 1§, p. 64.
AN L p. 153,

M.N., I,
pp. 61-7.

Sutta Nipata,
Khuddaka
Nikiya,

I, p. 438.

AN,
pp. 150-3.
D.N,, 1L, p. 128,

MN. I,
pp. 449-61.
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39.

41.

42.

43.

45.

47.

49.

Dhina-
fijani
{Female
(F])
Dhana-
fjant’s
husband

Dhotaka

Nagita
thera

Pingiya-
ni

Pilinda
Vaccha
Pindola
Bharad-
vija
Punna
Mantan-~
iputta

Bahud-
hiti

Bavarn

Bilanga-~
ka
Bharad-

vaja

Social Dimensions of Early Buddhism

brahmana

brahmana

brahmana

brahmana

brahtana

brahmana

brahmana

brakmana

brahmana

brahmana

brihmana

updsted

bhiikkhu

became an
arahant

bhikkhy

updsaka

bhikkhu

bhikkhu

bhikkhu

bhikkhu

Became an
arahant. (No
reference to
him joining
the sangha.)

bhikkhu

A brakmana of the
Bharadvija gotta who
was initially indifferent
to the Buddha. He was
influenced by his wife.
He was called
Bhiradvija thera.
Digciple of Bavari

He was fat 50 he made
his nephew Siha, who
was a novice, work for
him.

Ilc presented the 500
garments given to him
by the Lichchhavis to
the Buddha.

He had special iddhi

powers.

He was one of the great
disciples and was a
nephew of Aifia
Kondaiifia. He went
away to propagate
Buddhism in a diserict -
inhabited by fierce
people.

He was a very poor
brihntana with seven
daughters.

He was a very famous
sage who had many
disciples. All became

followers of the
Buddha.

M.N., 11, p. 493;
S.N., 1, p. 160,

S.N., I, p. 160.

Sufta Nipata,
Khuddaka
Nikaya, I, p. 438.
AN, p. 297,
D.P.P.N., 11,

p. 47.

A.N., I,
pp. 477-80.

A.N., 1, p. 24.

AN, L p. 25
Cullavagga,

pp- 199-200.
AN, p. 24;
K. 5., HI, 891V,
34-6.

S.N. L
ro. 169-71.

Sutta Nipdta,
Khuddaka
Nikaya, I,
pp. 419-24;
D.P.PN., 1

p. 279.
S.N., I, p. 164.



50,

51.

53.

54,

55.

56.

57.

58.

59.

61.

62.

Brahm-
adeva
thera
Brahm-
adeva's
mother

. Brahm-

iyu

Maha-
Kacciya-
na

Maha
Mogga-
HNana

Bharad-
vija
thera

Maha-

suln

Mainatt-
hadha

Mogha-

trija thera

Yamelu
Tekula:

Yasa
Kika-
nda
kaputta
Radha
thera

brahmana
brahmana
brahmana

brahmana

brihmana

brahmana

brahmana

brahmana

brahmana
brahmana
brahmana

brahmana

br&hrﬁagm

Appendix

bhikkhu
updasika
updsaka

bhikkhu

bhikkhu

bhikkhuy

updsaka

updsaka

Becomes
arazhant

bhikkh
bhikkhu

bhilkhu

bhikkhu

Son of a brahmani

He is described as the
foremost brahmana of
Mithila,

He is described as
foremost among those
who could expound in
full sayings which were
brief.

Moggallina was already
a paribbdfaka when he
became the Buddha's
disciple. Later he rose to
great prominence
within the sangha,

He was a young pupil of
the brahmana Tarukkha.
Along with his friend
Visettha he joined the
sangha.

A wealthy brahmana

A proud brahmana who

respects no one. Later he
falls at the Buddha’s feet

and kisses them.
A disciple of Bivari

These brahmanas who
had become bhikkhus
were the object of
Buddha’s statement that
bhikkhus should not
preach in Sanskrit.
Played a prominent role
in the second council
held at Vesali.
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S.N., L
pp. 141-2.

S.N., I,
rr. 141-2

M.N., 1,
pp. 382-95.

AN, Lp 24
D.P.PN, I,
pp. 468-9.

Mahdvagga,
pPp- 38-41;
AN, 1 p. 23

D.N, 1,
pp. 198-212,

S.N., .1,
PP- 175-7.

S.N,
pp. 177-8.

Sutta Nipata,
Khuddaka
Nikdya, 1, p. 438.
Cullavagga,

pp. 228-9.

Cullavagga,
pp. 416 ff.
D.P.P.N., 11,
p. 687

AN! l.s- 3 25;
D.PP.N., 1,
pp. 730-1.
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63. Revata  bidhmana  blikkhu Younger brother of AN, p. 24
Sariputta. D.P.P.N., 11,
p- 753.
64. Lohicca brahmana updsaka A brahmana of Silavatika D.N. 1,
who owned brahmadeya  pp. 191-8.
land.
65. Vangisa brihmana  bhikkhu Told people’s future by AN, 1, p. 24,
tapping sknlls tilhemer D PPN, I,
the Buddha. p. 802.
66. Viasettha brahmana  bhikkhu Alang with Bharadvija D.N., |,
he was a student of pp. 198212
Tirukkha. They wene
to see the Buddha to ask
him about who was a real
brihmana.
67. Another brahmana updsaka AN, IH,
Vasettha pp. 149, 199;
D.p.P.N., 11,
p. 861.
08. Vettha- brdhmana updsaka A brahmana who asked D.N., 11, p. 127,
dipika for a share of the
Buddha’s relics.
6Y. Veracc~  brahmana upasikd  'The brahmani sought the S.N., IH,
hani teachings of the Buddha  pp. 111-4.
brahmani while seated on a high
[F} seat. She was told to sit

on a low seat before the
dhamma was taught to
her. Sheis described 3s a
teather hersclf.

70, Sakuld  brakmana  bhikkhun AN, L p. 26
theri [F] D.P.P.N., 11,
p. 957,
72. Sariput- brdhmana  bhikkhu He was an inhabitant ofl A.N.. L p. 25
ta Nalakagima who was Mahavagga,
already a paribbdjaka p. 38.

hefare he joined the
sangha. He was one of
the most important

disciples of the Buddha.

72. Sundati- bréhmana  bhikkhu Sundarika Bharadvaja Sutla Nipdta,
ka asked the Buddha what Khuddaka
Bhirad- his fati was. The Buddha  Nikdya, I,
vaja replied that even the fact  pp. 334-9.

of having originated in a
nica kula was irrefevant
in the case of 2 muni,



73,

74,

75.

76.

77.

78.

79.

20 8

81.

82,

83.

84,

Sonada-
nda

Sobhita
thera

Subha

Vassak-
ara

Pokkha-~-

rasadi

Pingala
Koccha
Sangir-
ava

Another
Sangar-
ava
Veraiija
brahimana

Jata
Bhirad-
vaja
Suddha-
ka
Bhiarad-
vaja
Maha
Kammi-
ka
Bhirad-

vaja

brahmatia

brakmana

bm"hmaq:a

brahmana

brahmana

brahmana

brahmana

brahmana

brahmana

brahmana

brahmana

brahmang

Appendix

up;’imka

bhikkhu

upasaka
feeds
the

Buddha
updsaka

updsaka

updsaka

tpasd ba

updsaka

bhikkhu

bhikkhu

upisaka

A ver? wealthy and
prestigious brahmana
who accepted the
Buddha's teaching
although he did not do
so publicly onthe
ground that his
followers would find
fault with him.

Resident of Tudi near
Savatthi.

Chief Minister of King
Bimbisara and King
Ajatasateu,

A very rich and
prestigious brahmana
whose conversion has
great demonstration
effect. His family also

becare (ollowers.

Resident of Savatthi,
described as a brdhmana
who kept purifying
himself.

Readent of

Candalakappa. Declared
the Buddha as his teacher.

He was the object of a
long discourse on who

is a really spiritual person.
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DN I pp. 97—
108.

AN, p. 25
D PPN, I,
p. 1304,

D.N., 1,
pp. 169-82.
D.N., W, p. 71

D.N.. 1, p. 65,

MN, L p. 255.

S.N., I, p. 183.

MN L p. 432

A.N., 1L p. 293.

S.A\rrﬁl! p_. 165. .

S.N., I, p. 165.

S.N..1,p. 179.
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85. Paccani-
ka

86. Matu-

posaka

Lokaya-

tika

88. A
bréhmana

89. Another
brahmana

9. A
brahmana
paribbij-
aka

G1. Maha

Kassapa

byahmana
brahmana
87. brahmana
brakmana

brahmana

brahmana

brahmana

updsaka
updsaka
updsaka
updsaka
updsaka

updsaka

bhikkhu

92. Chammika brahmana bhikkhu

93. Another brihmana
brahmana

updsaka

GROUP REFERENCES*

04—
98. of
brahman,
as of

Kosala

A group brihmana

updsaka

Social Dimensions of Early Buddhism

Very eminent bhikkhu of
the sangha who played a
very important role at
the first Council of
Rajapaha.

After he became a
bhilekhu he went about
making a nuisance of
himself with the lay
followers.

Resident of Savatthi. He
asks the Buddha
whether the doer and
the experiencer are the
same.

They were old, decrepit,
but wealthy brahmarnas

who came to ask the

Buddha what his

opinion of the brahmana

dhamma was.

SN I p 179
SN, L p. 181,

S.N, 11,
pp. 65-6,
S.N, I,
pp. 64-5.
S.N., 1I,
pp. 155-6.
AN, 1,
pp. 115-6.

AN, p. 23
D.P.P.N_ 11,
pp. 476—83.

A.N., 1, p. 78.

A.N., L, p. 145

Sutta Nipata,
Khuddaka
Nikdya, I,
pp- 311-14,

*For purposes of the statistical analysis we have treated each group reference as consisting
of five memicbers. This hias been done on the basis of a reasomable mean between two
references in the Pili literature. The Vinaya refers to a gama as consisting ot one kuii two kutis,
three kutis or four kutis (Pir3jika, p. 56), and a reference to a small gama consisting of 30
families in the jdtakas (Jataka I, ed. by V. Fausboll, p. 199).
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104—
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109—
113,

114—
118.

115
123,

il
-
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A group
of °
brahman-
agahapa-
tis of
Venaga-
pura
Brahm-
anaga-
hapatis
of Sila
Brahma-
nagahap-
atis of
Veraiija

Brahma-

nagahap-
atis of

- Veludv-
ara
Brahma-
nagahap-
atis of
Khoma-
dussa

Ajita
Ajatasa-
ttu
Avanti-
putta -

Anuru-
ddha

Abhaya~
raja
kumira
Abhaya

Ananda

Udena

brahmana

brahmana

brahmana

brahm-

ana

brahmana

khattiya

kehattiya

khidttiya
khattiya
khattiya

khattiya

khattiya

khattiya

Appendix

updsaka .

upasaka
uyé‘mka

upasaka

upasaka

* **

upasaka
updsaka

updsaka
bhikkhu

bhilkkhu

updsaka

bhikkhu

updsaka

Their leader was
Vacchagotta and they all
became lay followers.

*

He was a Lichchhavi
King of Magadha who
was & parricide.

King of Madhuri.

A Sikyan and kinsman
of the Buddha Alsna
prominent member of
the sangha.

Belonged to a rdja kula
and was probably King
Bimbisara’s son,

A Lichchhavi

Sakyan kinsman of the
Buddha. Closest
associate of the Buddha.
King of Kosambi who
along with his family,
was a supporter of the
Buddha.
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A.N.. I pp. 167-
79.

M.N.. 1, p. 355.

MN_, 1,
pp. 356-3.

S.N,, TV,
pp. 300-3.

S.N., I, pp. 183~
4,

D.{., 1L, p. 13.
D.N., 1L p. 74,

M.N., 11, p. 316.

Cullavagga,
pp. 279-81.

M.N.IL p. 71;
D PPN, I,
pp. 127~8.
A.N., 1,

pp. 213-16.
Cullavagga,

pr. 279-81.
AN, Lp 24
Cullavagga,

pp. 412-13.
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2. Upanandakhatiiya

10.

11.

12.

13.

14.

15.

1o

17.

18B.

19.

20.

21.

22.

23.

Kakudha

Kalzra
khattiya
Kiligo-
dha [F)
Bhaddiya,
Kili~
godhiy-
aputto
Kimbila

Khema
thert [F]

Cund)
{F]

Jeta-

kumaira

Dabba
Malla-
putta

Devada-
{ta

Dighaj-
anu
Koliya
putta
Nanda

Nanda
theri [F]

Nandiya
thera

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

khattiya

bhikkhi

bhiklkehu

bhikkhu
updsikd

bhikkhu

bhilekhu

bhikkhuni

updsikd

updsaka

bhikkhu

bhifkkhu

updsaka

bhikkhu

bhikkhuni

bhikkhu

A Sikyan who was the
object of many of the
vinaya rules.

A Koliyan who was an
attendant of
Moggallana.

Nao other details

A Sikyan. Mother of
Bhaddiya thera.

A Sakyan. Listed as |
chiet among those who
were of high birth (ucca
kulinag).

A Sikyan who went
forth along with other
kinsmen of the Baddha,
Wife of king Bimbisara.
A bhikkhuni of great
wisdom.

According to the
commentary she was
the daughter of king
Bimbisira.

rajakula

A -Malla. A senior
bhikkhi who was
incharge of
apporuoning lodgings.
A Sikyan—kinsman of
the Buddha who was
jealous of the Buddha.
A Koliyan. Object of
Buddha’s discourse on
kulaputtas.

A Sikyan and half
brother to the Buddha.
Chief among those of
meditative powers.

A Sakyan, chief among
those of meditative
pnwer&

A Sikyan who features
along with Anuruddha
and Kimbila in the
Mahdvagga.

Paciaiya, pp. 30,
123, 125-33.

Cullavagga,
p- 283.

SN, |,
pp. 43-8.
S.N., IV, p. 338.

A.N, 1, p. 23.

Cullavagea.
p. 281.

S.N., IIT, p. 321,
AN, 1, p. 25,

AN p, 301,
D.P.P.N,, 1,
p. 880.

Culiavagga,

pp. 252-3.
Cullavagga,
p. 153.

Cullavagga,
pp. 281-4, 300ft

A.N., I,
pp. 375-8.

AN..1 p. 25
D.PPN, 4,
p. 10.

A.N.. 1, p. 26;
D.PPN., 1
n. 24
Mahavagga,

p. 381;
D.P.P.N., 1},
p. 26.



24,

25.

26.

27.

23.

29,

30.

31.

32,

33.

34

Nﬁgasam khattiya
mala

Nandiya khattiya
Pasenadi khattiya
Pukkusa khattiya
Roja khattiya
dMalla

Bhagu  khattiya
Bodhi-  Ehattiya
rajakui-

ara

Bhaddiya khattiya

Bhumija khattiya

thera

A Malla khattiya

bhikkhuni

[F]
Maha-
nama

kfiattiya

Appendix

bhikikhu

updsaka

upasaka

updsaka

updsakda

bhikkhu

updsalea

updsaka

bhikkhu

bhiklkehunt

upasaka

(A S3kyan)

{A Sakyan)

King of Kosala who
features prbminen tly in
the textsy showed deep
reverence for the
Buddha.

A Malla rafapuita,

A Malla who was
imtially indifferent to
the Buddha. Ananda
wished that he would
become a follower since
hc was important, so the
Ruddha drew um into
the faith.

A Sikyan kinsman of
the Buddha who joined
along with Anuruddha
and Kimbila.

Belonged to a rdja kula
and had a palace at
Sumsurmaragiri.

A Lichchhavi who asked
if Buddha was a juggler.
Belonged to a rdfa kula.

She knocked off a weak
bhikkhu while she passed
him.

A Sakyan who was
upset that no one had
‘gone forth’ into the
sangha from his family.
He was a devoted
updsaka and was
reassuired about his
furnre hy the Buddha.
He was chief among the
upasakas who gave good
food as zims to the
bhiklkhus.
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M.N., L,
pp. 11518,
D PPN,
p.45.
S.N., IV,
pp. 339-45.
S.N, L

pp. 67-102.

S.NL, 1L,

pp. 100-4.
Mahavagga,
pp. 260--2.

Cullavagga,
p. 281.

AN, I,
pp. 318-19,

A'N' ? {Ir
pp. 203-7.

M.N., 1L, p. 204;

D.PPN,IL
p. 387.
Cullavagga,

p. 388

AN, p. 26
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35,

37.

38.

39.

44

41.

4.

43.

44,
45.

47,

48.

Maha-
pajapaty
Gotann
[F]
Maha
Kappina

Rahula

Vaddha

Vappa

Sarakini

Siha

senapati

Sumana
rajaku-
mar
Sela thert

Hatthaka
Sabbak-
imin

Vajjian
bhikkhu
Tissa

Nandaka

Sociad Dintensions of Farly Buddbism

khatiiya

khattiya

khattiya

khattiya

khattiya

khattiya

khatfiya

khattiya

khar.‘.iya-

khattiya

khattiya

khattiya

khattiva

bliikekdsany

blikelelen

bhikkhu
bhilekhu
biiklhu

upasaka

updasaka

upasika
bhikkhunt
bhikkhu
bhikkhu
bhikkhu
bhikkhu

upasaka

Foster mother of the
Buddha who was the
first bitikekfinr 1o be
ordained. (Sakyan)
Belonged to a rdja juila,
He was a very
unportant member of
the sangha.

A Sakyan. Only son of
the Buddha.

A Lichchhavi who was
notorious for his bad
behaviour. He charged
Dabba falsely.
Originally a folower of
Ll_FNégm_l}h&ﬁ. {A
Sekyah)

Ly

(A Sakyan)

'-Originally a follower of

the Niganthas. He was
asked to continue giving
alms to them even after
accepting the Buddha as
his guide. (A
Lichchhav)

Sister of a raja. She s
listed among the
eminent upasikas.

She was called Alavik3
and belonged to a raja
kula.

A Sakyan

A Vajjian, onc of the
oldest bhikkhus who
participated in the
second council of

Vesili.

A Vajjan.

A S3kyan. He was a
nephew of the Buddha'’s
father.

A Lichchhavi minister
who exhorts inner
purity atter listening to
the Buddha.

ANLL p 20
Cluflavagga,
pp. 3744%

ANLT p. 25
D.PPN.. I,
pp- 473-5.

Mahdvagga,
p. 86.

Cullavagga,
p. 213,

AN, 1I,
Pp. 210—-13.

S.N., IV,

pp. 319-21.
Mahavagga,
pp. 248-53.

AN, 1L, p. 425;
AN p. 299

S.N., L, p- 134,
D.PPN,II,
p. 1289,
Pacittiya, p. 3.
Cullavagga,

pp. 425-30.

S.N., I, p. 201.

S.N., U, p. 328.

S.N., IV, p. 333,
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[

10.

11

12,

Kula
klwimaka
Ghartiiya

Andtha-
pindika

A gaha-
pati
Ugga

Ugga

Upali

Kevattha

Jotika

[hghavu

Dasama

Nakula-
pita
Nakula-
niita
Pataliya

kiniitiyd

khattiya

gahapati

gahapati

gahapati

gahapati

gahapati
pahapati
gahapati
gahapatt

{puttaf

gahapati

gahapati

gahapati

gahapats

Apprm“.\

xR

npasaka

*

upjsnka

upasika
upasaka
updsaka

updsakd

upasaka
updsaka
updsaka

pdsaka

upasara

updsikd

upasaka

They erecied vilung tog
the sangha at the
Nigrodhirama in
Kapilavarthu, They
were Sakyans.

* *

Most prominent upasaka
of the Buddha with
many suttas addressed to
him. Listed among the
chiet donors ot the
updsakas.

Originally a follower of
Ajivikas.

Of Hatthigima in the
Vajjtan territory. Best
among those who wait
upan the sargha.

Of Vesali. Bestamong
those who gave
agrecable gifts.
Originally follower of
Niganthas.

Of Nalanda. He asked
the Ruddha to perform a
miracle.

Of Rajagaha. He was
the father of Dighavu,
He sent a message o the
Budidha through his
father Jotika when he
was jll.

(ave various gifts and
built 2 cell for Ananda.

’Vcry devoted couple
who are described as the

{ most

intimate of the Buddha's

| disciples.

Potaltya objected to the
Buddha addressing him
as a gahapati because he
had given up the
management of
pruperty. Lawr he
became an updsaka.
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Cullavagga,
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AN, L p. 26
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pp. 201-2.
AN L p. 26,

AN, 1, p. 26.

M.N., I,
pp. 43-60.
D.N., 1,
pp. 183G,

S.N., 1V,

pp. 292-3.
3., 1V,

pp. 292-3.

MN., 11,

pp. 15-15;
MLS., Il
pp. 14- 18,
A.N. L p. 26.

A.N. L p. 27.

M.N,, 11,
pp. 27-37.
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15.

16.

17.

8.

19.

21,

22

23,

24,

25.
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Mendaka gahapati

Manadi-
nna
Vijaya-
mahiko
Vichavo

Sandhai.a

Sigala-
mati {F|

Swata
iFj

Visakha
(]

Kalyan-
bhatta-
ko

gahapati

Sigala
Sona
A Rija-
gaha

pahapati
A gahu-

- pati who

was
original-
ly an
Ajivika
follower
Haliddi-
kini

gahapati
gahapati
gahapati

gahapatt

gahapati

gahapati

ga'haparf

gahapati

ahapati

gahapat

gahapati

gahapan

gahapati

upasaka

upasaka
upasaka
updsaka

updsaka

bhakkhuni

upidsika

updasika

upasaka

updsaka

upasaka

updsaka

updsaka

updsaka

Very wealthy gahapari of
Bhaddiyanagara who,
along with other
members of his family,
possessed psychic
powers.

Mentioned in a special
list of followers.
Mentioned in a special
fist of toliowers.

Had 500 followers of his
own and features in the
special list of followers.
Mother of Sigala
pgahapati. Chief of those
who was released by
Caith.

She was the younger
sister of Visikhd. The
Buddha taught her the
duties of a woman.
Most promincnt upasikd
of the Buddha. She was
conterred eipht hoons
by the Buddha.
IProvided good alms-
food to the bhikkhus.

Object of the Sigalovada
Sutia.
A gahapati putta

He was a supporter of
the sangha.

Of Kosambi. He

beecame a lay foliower
through Ananda,

Of Avanti.

Mahavagga,
pp. 2549,

SN, IV, p. 152,

AN UL p. 149

AN L, p. 149,

AN, 11, p. 149.

AN, 1 p. 26;
(r.5.. 1L p 22

AN, 1,
pp. 223-5,

AN Lp. 27
Malavagen,
pp. 36=10

Cullavagga,
pp. 155-6.

D.N., 11,
pp. 139-49.
S.N., I,
pp. 279-84.
Pacittiya, -
pp. 96-7.

AN, I
pp. 201-3.

S.N., 1,
pp. 248-51.



27.

28.

29.

30.
34.

1o

Appendix

Citta gahapati updsaka
Strivad_  gahapat upasaka
dha
Silha gahapati updsaka
GROUP REFERENCE
Patalig-  gahapati updasaka
ima
gahapatis
%

Ambapali ueca kula updsika
Kaluda- wcea bula  bhikkhu
yin
Kumara uceca birikkh
Kassapa kula.

His

mother

was the

daught-

er of a

sefthi,
Cila ucca kula,  bhikkhu
Pantha- his mother
katherd  was the

daugheer

of a seithi

A very prestigious and
learned gahapati. He
could aspire to be a
cakkavarti. The bhikkhu
Sudhamma had to seck
his pardon.

Of Rijagaha. He was
visited by bhiklehus
when he was til,
Migara's grandson. He
seduced the beautiful

Sl ikebdiunt Sundarinanda,

L]

A courtesan {ganika) of

Vesili who donated the

Ambavana to the
sangha.

He was the son ot a
ministet of
Kapilavatthu.
According to the
commentary he was
able to induce the
Buddha to visit his
father, He is described
as the best among those
who were good at
reconciling Families.
According to the
commentary Kumara
Kassapa was brought up
by ‘the king since he was
born after his mother
hecame a hhikbbhunt. He
was a brilliant speaker.

He was chief among
those who were skilled
in mental evolution.
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AN 1 p 26;
Cullavagga,
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S.N., 1V, p. 151,

Pacittiya, p. 253;
A.N., I, pp. 179-
g1.

DN, N,
D.N, 1i,

pp. 76-8.
AN, 1, p. 25
DPPN., |
p. 58Y.
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p. 632,
AN, p. 24
D.e.P.N,
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5.
6.

7.

140

11.

12,

13.

14.
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Dhaniya | gopaka

His wife

Bijaka

Byjaka’s
mother
Pukku-
satl

Belattha
Kaccana

Tapussa

Patacara
thert [F|

Punaji

Bhallika

sefthi

kel

setthi
kula

urea kula

weea kula

weea kula

ucca kula

teca kula

ticca kula

Dleikebeltd
bhikkhuni

bhitefehiu

bhiikkhusnt

A monk who
dicd without
being
ordained
(upasaka)

updsaka

tpdsake

bhikkhunt

Shidedeliu

updsaka

Dhaniya was g
prosperous owner of
cattle and was the object
of the Dhaniya Sufta in
the Sutta Nipdta, Heas
depicted as the picture
of contentment till he
met the Buddha.

Bijaka was the grandson
of a very wealthy setthi
whose son was Sudinna.
He was born after
Sudinna’s mother
plcaded with Sudinna
that he should provide
the family with an heir
otherwise the wealth of
the family would pass to
the Lichchhavis.

He is described as a
kulaputta who had been
a disciple of tite Buddha

without mecting him.

 He was a sugar dealer

who met the Buddha
while travelling from
Andhakavinda to
Rajagaha.

A vdnija. Along with
Bhallika he was the firy
to hear the Buddha's
teachings.

She was the daughter of
a setthi but she was the
widow of-a servant.
After many troubles she
joined the sangha. She is
listed as chief among
those who were
proficient in the
discipline.

A setthi-putta who was a
friend of Yasa, son of
another sefthi gahapti.

A vanija who was an
associate of Tapussa.

Sutta Nipdta,
Khiiddaka
Nikdya, I,
pp. 271-4,

Farajika, p, 25,

Pardjika, p. 23.

M.N., T,
pp 322-32.

Mahdvagga,
pp. 2401,

Mahavagga,
Pp. 4-6,

AN, L p. 25
D.PPN., I,
pp. 112-13.

Mahriuagga,
p. 21

Mahavagga
pp. 5~6.



16.

17.
18.

19,

20.

21.

22,

24.
25.
26.

27.

28,

Y:Ih'.i’l

Migasa-
la [F]

Isidatta
Phrana

A Raja-
gaha
setthi
Ragtha-
pala

Lady of
Veluka-
nda [F}
Sudinna
Kaland-
aka
putta

Sirtma

Subahu
Vimala
Gavam-
pati
Sona
Kutika-
ma
Sona
Kolivisa

e rit brida

ticca kula

ucca kula

weea kula

ueea kula

ucca kula

ticca kula

weea bula

ticed kula
oeea kula

ucca kula

ucea kula

ueed kula

Appendin

bhikbhn

updsaka

updsaka
upasaka

updsaka

bhikkhu

updsikd

bhilekhiu

npdsika

bhikkhu
bhikkhu

bhikkhu

bhikkhu

bhikkhu

A very dc]u‘ull‘l)'
nureured kula-putta
setthi-putta whose father
was a wealthy setthi-
gahapati of Banaras,

She was the daughter of
Piirana who was the
king's chamberlain.
They were king
Pasenadi’s chamberlains
and were in charge of
royal conveyanee,

He built 60 viharas for
the sangha in a day.

He was a very wealthy
kula putta, who was the
only son of his parents.
He joined the satgha
after pressunizing his
parents to give him
permission,

Shc was an exemplary
lay woman.

Very wealthy setthi putt.
who was requested to
provide an heir to the
family.

She was the daughter of
the courtesan Salavati.

They were friends of
Yasa and were setthi
putta’s themselves.

A setthi-putta.

A setthi-putta of Campa

who was very delicately

nurtured. He was unused

to walking on his bare
feet and his feet bled
severely, He then recon-
sidered his decision to
join the sangha. The
Buddha taught him
moderation in his effort.
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Mahdvagya,
pp. 18-21.

AN, 1L,
pp. 62-5.

M.N., I, p. 371,

Cullavagga,
Pp- 23940,

M.N., I,

. pp. 281ff.

AN, i, p. 81;
D.PPN., 1,
p. 934.
Pardjika,

pp. 1524

AN, p. 428;
D.P.P.N. 11,

p. 1145,

Mahdvagga, p. 21,

Maharagga,
p. 213.
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29 Yasa's' ) ucca kula undsaka
father

30 Yasa's > ucca kula  updsikd
mother

3. Yasa's | wcakula  updsika
wife

32. Sunidha weca kula supporter  One of the chief

muusicrs ol Ajarasatiu
who along with
Vassakira invited the
Buddha for a meal.

33. Pancak- wrca kula updsaka  Chicf carpenter of
anga Pascnadi.

34, Mallka weco kula updsikd  1Daughter of the chief
iFy malakdrva {garand maker)

' of Kosala. She was the
wife of King Pascnadi
and was very devoted to
the Buddha.

35. Visikha wccakula  hhikkhu Son of a Panchali. He
of was an cnlightened,
Pafrchila urbane speaker.

36. Canda  wueca kula updsaka A gamani,

37. Asiban-, wucca kula  updsaka A gdmant of Nalanda,
dhaka

T putha

38. Manici- ueca kula updsaka A gdmani.
lako

39, Rasiya  wuccq kula updsaka A gamani.

40. Pataliva ucca kula upasaka A gamani.

41. Nandaka ucca kula updsaka He was a chief minister

of the Lichchhavis.

42. Dham-  uica kula un“saka  He had 500 disciples of

' madina ' hisown.

43, Asenhi uwwaknla upisaka  He was a suppurter who
putta of oftered robes to
Savatthi Upananda.

4. A ucea kila updsaka  He was a supporter who
Maha- wished to gift a shelter
maccha to the sangha.

{great
I1N18—
ter).

45 Addha- ucakula  bhikkhunt A courtesan: she had to
kasi be ordained through a

messenger for fear of the

Mohavagea,
p. 2L

D.N, L p. 71.

M.N., 11,
pp. 212-13,
AN, I,
pp. 216--17;
321-2.

S.N., I

pp- 232-3, -
K.S., 1L, p. 190,
SN L p. 271
S.A., I,

pp. 276-85.

S.N., LI,

pp. 287-9.
SN, L

pp. 291-9.
S.A., IV,

pp. 299-311.
S.N.L IV, p. 333,

S.N., IV, p. 348,

Pardjika, p. 305,

Pirdjika, p. 367.

Cullavagga,
pp. 397-9.



47,

Maha-
pantha-
ka thera
Bhadda
Kapilani
[F]

Aritthia

- Upali

Citta

Kesi

Cunda .

Appendix

bhikkhu

ueca kula

bhikkhunt

ticea kula

rica kula bikekfin
vulture
trainer
(gadha
badhi)
nica bhiklhu
bula,

barber

nica kula bhikkh.
(son of
an
elephant
trainer)
nica kula
(horse
trainer)
Hica
kula,
son of a
metal~
smith
worker
(kammad-
rapuiia,

updsaka

updsaka

men who would try to
prevent her from
joining the safigha,
Grandson of a setthi.
Brother of Cula
Panthaka thera.

She ‘went forth’ along
with Mahapajapati
Gotami and was known
as one who could
remember previous
lives.

* *

He had the pernicious
view that things which
are called stumbling
blocks (antarayika
dhamma) are not
stumbling blocks at all.
A barber of the
Sikyans who joined
the sarigha along with
the Buddha's Sakyan
kinsmen. He rose to
great prominence and
becarne a master of the
vinaya.

He fed the Buddha for
the last time at his
house. The Buddha fell
ill after eating this meal
but exhorted the
bhikkhus not to blame
Cunda. He said that
Cunda would be blussed
with long life, good
birth, fame, inheritance
and sovereign power in
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AN, p. 24,
D.P.P.N., 1L
p. 530.
Picittiya,

pp. 303fE;
AN 1, p. 25,

Pdiitiiya,
pp. 180--2.

AN, p. 25;
Cu”alga(gga,
p. 281,

D.N., 1,
pp. 158-68,

AN, 1L,
pp. 11719,

D.N., I,
pp. 98-9.
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the future. Cunda was a
resident of the Malla

territory.
" 6. Channa nia hhikkhu He was the Buddha’s D.N., 1, p. 118;
kula, charioteer at , D.PPN., I,
slave Kapilavatthu. After the pp. 923-34.
{dasi Buddha’s death the
putta) _ brahinadanda (a penalty)

was imposed upon him
by the sangha. Later he
became an arahant.

7. Talaputa nica bhiklkhu He was under the S.N.. 11,
kula, a impression that his pp. 272-3.
head- protession would bring
man of him gains in the future
actors Iifc too but was told by
{nata the Buddha that his
Lamini} profession was

condemnable. He then
joined the sangha. : |
8.  Dhaniya #aica bhikkhu He built a house of clay Pardjika, pp. 51~

kula, for mmself and later 4,

poiter another one of wood.

{kumbh- He¢ took wood from the

arara) state’s resources and was
reprimanded by the xing.

Y. bBhaggava nica upasaka  'l'he Buddha stayed in M.N I, p. 323
keula, Bhaggava's hounse on
potter one occasion and met
(kumbh- Pukkusati there.
akdra)

10. San Hica bhikkhu He held heretical views M.N., 1,
kuila, about the existence of pp. 315-18.
fishcr- the soul and was
man’s son reprimandced.

(kevatta-
pLtta)

11 Subhadda nica hhikkhu He was barber of Atumi  Cullavagya,
kula, who joined the sasgha p. 406;
barber when he was old. He Mahavagga,
(nahdpita) had twn sans whao went p. 262

around collecting alms
from others in order to
feed the sangha. He was
probably the same
bhikkhu who was
relieved at the death of
the Buddha.



12
13.

14

15.

16.

17.

18,

19.

Assa
gamani
Hatha
gamani
Yodhi-
jivi J

A poor
tailor

A poor
kanmak-
arg

A
kumbha-
kdra

A danta-
kdra

Bhesika

nica kula
#ica kula

siva bula

nica
fewla,
tailor
(tunnav-
aya)

aica kula

tifca kula

ttica kula
{ivory
worker)
nica

kila, a
barber
(nahapita)

Kundaliya Paribhdj-

Acela

Kassap-

"Pa (1

Accla
Kassap-

pa(2)

aka

paribbaj-
aka

paribbdj-
aka

Appendix

upasaka
upisaka

upiasaka

updsaka

upasaka

updsaka

updsaka

updsaka

upasakea

bfvikkhu

bhikkhu

Although all three are
described as gamani or
headmen (like
Talaputza), their
professions are
condemned by the
Buddha.

He wished to build a
vikara for the sangha but
couldn’t because of lack
of expertise. He
complained that no one
bothered to instruct him
in the erection of the
cell.

He took an advance on
his wages to feed the
bhikkhus. He was a
resident of Vesali

He gave alms-bowls to
the bhikkhus.

He gave neddle cases to
the bhikkhus.

He carried a message to
the Buddi un behidlf of
Lohicca brahmana and
was impressed with the
Buddha, |

%

He questionied the Buddha
on the profit of the
Buddha’s style of living.
Originally an Acelaka,
He joined the sangha
after four months of
probation and became
an arahant,

He was a friend of Citta
gahapati to whom he
admitted that after 30
years of being a
paribbdjaka he did not
know much. He then
joined the sangha.
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S.N., I,
pp. 274-€.

Cullavagga,
PP 2534

Cullavagga,
pp. 108-9.

Pardjika, p. 348,

Pacittiya. p. 221,

DN, |,

pp. 1213,

SN, I
pp. 6871,

D.N,,
pp. 138—49.

SN, I,
pp. 267-8.
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10).

1t.

13.

11.

15.

Timbar-
uka

Punna
Kclliya
putta
Maigan-
diya
Moliya
Sivaka
Yaccha-
gotta
Saccaka

Sabhiya

Susima

Nandiya

Pottha-
pada

Subbhada

Sandaka
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paribbdj-
aka

paribbdj-
ket

paribbii-
aka
paribbdj-
aka
paribbaj-
aka
paribhdj-
aka
(A Nig-

antha)

paribhdj-
aka

paribhbdj-
alza

patibbaj-
aka

pariblal-
aka

paribhdj-
aka

upasaka
updsaka

bhiblhu
upasaka
updsaka

updsika

‘ hivilekeiine

bhiikkhu

updsaka

Hpasakd
MPIESCI;CI‘!

bhillehu

He questioned the
Buddha on the origin of

pleasure and pain,

He was an Acelaka who
vistted the Buddha.

He was antagonistic to

the Buddha initially.

The bhikkhus were
invited for a meal by
Saccaka. He was
supporred by the
Lichchhavis and was a
reputed teacher who
was ecspected by the
people.

Hc was initially
ateracted to the Buddha
and the sangha because
they were honoured and
well looked after.

Questioned the Buddha
on the existence of the
soul.

Last disciplc to be
ordained by the
Buddha.

He was a member of a
group of paribbdjakas
(probably Ajivikis) who
accepted the Buddha's
teaching even though
this meant giving up
honour and fame. All
the paribbdjakas with
him are said o lave
done the same.

S.N.. I,
pp. 21-2.

M.N.. 1, p. 65.

M.N., I, p. 210.
S.N., lIi, p. 205.
M.N., 11, p. 189.

M.N. 1, pp. 280
309.

Sutta Nipata,
Khuddaka
.kaa'}ujr, i, p. 353
SN, L

pp. 102-11

S.N., 1V,

pp. 11-12.
D.N. 1, p. 168.

D.N., 1,
pp. 115-18.

M.N., 1,
pp. 211-20;
M.L.S., I
p. 202.
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