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INTRODUCTION

Since times immemorial, religion has been a major motivating force and thus, human history cannot be
understood without taking religion into consideration. However, it should never be forgotten that the study
of religion as an academic discipline is one thing and its personal practice another. An objective academic
study of religion carried many dangers with it. The biggest danger involved in such a study is that it
challenges one’s personal beliefs more severely than any other discipline. For most people appreciation
of religious diversity becomes difficult because it contradicts the religious instruction received by them.
For people experiencing such a difficulty, it may be helpful to realize that it is quite possible to appreciate
one’s own perspective without believing that others should also adopt it. Such an approach may be
different but certainly not inferior to any other. It must never be forgotten that scholarship that values
pluralism and diversity is more humane than scholarship that longs for universal agreement. 

An important requirement of objective academic study of religion is that one should avoid being
personal and confessional. In fact, such a study must be based on neutrality and empathy. Without
neutrality and empathy, it is not possible to attain the accuracy that is so basic to academic teaching and
learning. The academic study of religion helps in moderating confessional zeal. Such a study does not have
anything to do with proselyting, religious instruction, or spiritual direction. As a matter of fact, the
academic study of religion depends upon making a distinction between the fact that knowing about and
understanding a religion is one thing and believing in it another. Acquisition of information without
empathy has too often led to communal hatred, intolerance, and ethnocentric behaviour. For instance,
someone who learns that in Buddhism images are often venerated in their painted or sculpted forms,
without learning to understand as to why such a practice makes sense to the Buddhist, may actually do
more harm than otherwise precisely because he has more facts at his disposal, but does not understand
them accurately and empathically. Empathy often changes the way we think about religion. Some attitudes
which one had earlier rejected may become more appealing, whereas others that had appeared quite correct
may become less attractive. It is only natural that once one understands the point of view of the other, the
claim that one’s belief is the only truth remains no longer as attractive or compelling.

Many scholars consider neutrality and objectivity as more important than empathy in the study of
religion. Though the importance of neutrality and objectivity for the academic study of religion cannot be
denied, yet it would be impossible to adopt a completely value-free position. On closer examination,
objectivity and neutrality simply turn out to be a propagation of the current conventions. In any case, the
study of religion can never be value-free because its very existence depends on this value. Similarly, in
the writing of history, it is not possible to maintain objectivity and neutrality. The preconceived notions
and prejudices of the historian are bound to be interwoven into the delineation of the subject that he treats.
However unscientific it might look, this has its own value and interest. It will be futile and waste of time,
if the historian were to dig into the ever receding and irrevocable past, simply for the sake of the past. The
historian has to evaluate the past in the light of the present as well as his own understanding of matters.
Hence, it is not possible to write purely objective and impartial history. Those who claim otherwise have
their own snags and tags. Anyhow it is more than obvious that any historical study should be of more than
purely academic interest. Normally history is regarded as dry as dust, a jumble of dates, an unmeaning
medley of wars and massacres. It should be a presentation of life, complete and whole. In lieu of
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approaching history in the fashion of a colourless spectator, a good historian has to assume the
responsibility of representing the people of whom he speaks and thus write history in which the masses
are represented with full care.

But the job is not an easy one. Unfortunately human language is too poor to express the real nature
of many things. One finds oneself too often in a situation like the fish-telling the tortoise that he must have
been swimming on the land, as she has never been on land. Certain things can only be realized and cannot
be told or explained, as human language and emotions are not just enough to explain them. Words are
symbols representing things and ideas known to us and these symbols do not and cannot convey the true
nature of even ordinary things. Thus, language is often misleading and deceptive, and such disabilities are,
at least for the time being, unavoidable, the historian having to work with them. When it comes to dealing
with ancient scriptures, the task of the historians becomes even more difficult. C.A.F.Rhys Davids once
remarked: šI am not so optimistic as to think that a mere reading of translated scriptures in the mass is
of itself, sufficient to give an adequate knowledge of ‘Buddhism’. That reading will make a man familiar
with what the monastic editors at different times have come to make of the dimly remembered, a half-
forgotten mandate handed down through the ages. If he wished to get down to those mandates, if he would
seek to dig up what the first Saxon probably did teach, he must do more than skim through rule after rule,
sutta after sutta, poem after poem, catechism after catechism.›  Other than the problem regarding the1

original doctrines, the date of the Buddha is also far from settled.  The Sanskrit sources and their Chinese2

and Tibetan versions give only a legendary account of the Buddha’s career and the efforts to separate facts
from legends have met with little success. In the case of the PÈli Tipi—aka too, we cannot say with certainty
that it represents the earliest form of Buddhism. Mere survival of the PÈli canon does not prove its
antiquity and relative priority. Moreover, we cannot deny the fact that there is a long-gap between the days
of the Buddha and the formation of canonical literature, that the present three-tier division is artificial,
made only after the actual production of the majority of the texts concerned, and that something must have
existed as the original canon before the days of Asoka which we know nothing of. It must, therefore, be
admitted that the Buddhist texts and the knowledge derived from them so far, are hopelessly unable to give
any definite clue to the understanding of the actual happenings of the life of the Buddha. Most of the
historical material which can be extracted from our texts is in the form of stories, similes, direct verbal
statements and objective statements. Very little material is in the form of direct socioeconomic description
and even that is highly formalized. It is also repetitive and occurs again and again to the extent of an
obsession. But an important point worth noticing here is that the very incidental nature of the textual
material increases its historical value. 

In this book, we have attempted to evaluate the origin and nature of Buddhism as reflected in the
PÈli Vinaya and Sutta Pi—aka. Some scholars have called this form of Buddhism as primitive Buddhism,
whereas others have called it early Indian Buddhism. We have called it ancient Indian Buddhism.

When we move from the Vedic period into the age of the Buddha, agriculture had made a steady
progress, though it is difficult to perceive the role of the so-called iron technology, as much as often has
been claimed.  The development of agriculture in the middle Ga×ga basin was mainly a rice phenomenon,3

since this area was eminently suited to rice cultivation, particularly due to the year long supply of water
from the river Ga×ga as well as substantial amount of rains. Some scholars argue that this had far reaching
consequences on the population as the increase in rice cultivation and the declining dependence upon cattle
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rearing resulted in major dietary changes.  In fact, there is a suggestion that a definite relationship between4

rice growing area and a higher rate of fertility exists, because the consumption of rice gruel allows
children to be weaned earlier so that the mother becomes ready to conceive again.  The archaeological5

surveys as well as excavations also tend to prove this hypothesis. The increase in population is suggested
by the substantial amount of increases in the number of settlements and their general distribution pattern .6

Various narratives in the early Buddhist literature also speak of cities full of people jostling each other and
of numerous settlements in the countryside, all of whom are an index of increases in population.  The7

kingdom of Magadha is described as consisting of as many as 80,000 gÈmas.  This is obviously, a typical8

Buddhist exaggeration, but is a hint toward the fact that the economy could support the population as it
expanded. We also hear of well-fortified cities with gates and wardens to watch over the entry and exit
points.  Settlements were in considerable contact with each other and people are frequently described as9

visiting other cities on various kinds of business.10

A system of coinage had also come into existence.  The existence of monetary exchange has itself11

been related to the exchange of goods, i.e., barter system. As is well known, normally barter works only
when exchange of goods takes place between places located geographically closer to each other. Barter and
long-distance find it difficult to coexist and as a result money economy comes into existence to meet the
needs of its expansion. The birth of currency released multifarious forces which led to various
consequences. Apart from social instability and distress, the growth of money tends to make social thought
impersonal and abstract and leads to ‘reification’ of social relations.12

The emergence of a more complex economy with a greater specialization contributed to the
expansion of trade. Trade routes were established and caravan traffic made its appearance.   In fact the13

early Buddhist literature is full of instances where various towns are shown as connected to each other,
falling on various trade routes. While the beginning of long distance trade made a special appearance in
our period, it was to reach still greater heights in the following period. This period may basically be
termed as the štake off› period. BÈrÈ‡asÏ was perhaps the most important industrial and commercial centre
of those early days. BÈrÈ‡asÏ was reputed to be famous for cotton and silk wearing, muslin and sandal.14

CampÈ, UjjenÏ, SÈvatthÏ, KosambÏ, and VesalÏ were other important centres. Sea-trade became popular
only in the later period, but it must have made its beginnings during this period. E.g., DÏgha NikÈya
mentions journeys to distant lands through the sea  and birds are known to have been used to help in15
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locating land on voyages.  We also hear of a šstrong ship, provided with oars and rudder.›  At the time16 17

of the Buddha šthe tradesman who goes about the country with his caravan is in fact a typical figure in
our narratives and according to the statements, in these caravans the traffic cannot be small, either with
regard to the distance traversed or with regard to the wares carried.›  Furthermore, the plentifulness of18

great waterways in northern India allows us to assume an early development of internal maritime trade.19

Various corporate organizations of trade had also come into existence and are proved by the use of terms
like sa£gha, ga‡a, se‡i and pÊga.  Guilds performed various types of important functions including as20

varied activities as functioning as arbitrators to settle disputes between members and their wives.21

Settlements based on various kinds of occupations had also come into existence.  The isolation of crafts22

and professions and their concentration in fixed areas, gave birth to the medley of castes and sub-castes
which formerly a more or less priestly hypothesis, now began to harden into rigid social partitions on the
basis of occupations tightened with the bonds of heredity, endogamy and exogamy, rules of the table etc.23

The corporate unity, combined with localization of industry, tended toward a narrowness and exclusivism
whose price India has had to pay heavily and is still doing so. The localization of crafts was also due to
the policy of segregation adopted by the higher castes or the king with regard to the people following the
hÏnasippas.  But side by side, one group of people was also cutting against this tendency toward24

narrowness and exclusiveness and it was the group of people who were traders and travelled far and wide
with their caravans.

Other concomitants of an expanding economy also began to make their appearance, and some of
these features were used by the Buddha as similes. They include debt, interest, mortgage and usury.25

There are several references to metallurgy,  the construction of permanent structures  and a very wide26 27

range of other goods. Textiles of both cotton and silk,  leatherwork,  fine pottery,  ivory work,  and28 29 30 31

wooden work  etc. all figure in early Buddhist literature. The increase in the production of material goods32

was reflected in the numerous rules that made their appearance in the Vinaya Pi—aka about the articles of
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possession permitted for the bhikkhus.  A natural outcome of this growing complexity of the economy33

was expressed in the degree of specialization which became apparent during this period. The
Sama¤¤aphala Sutta of the DÏgha NikÈya lists a number of occupations that are commonly pursued.34

There are 25 such occupations listed by the king and these include a wide range of specialized skills. The
city produced its own social stratification, where the se——hi was the most powerful and se‡i was the
institutional base. Va‡‡a ranking of the vessa being third in the social hierarchy was quite irksome to him,
especially when the trader had access to a lot of wealth. According to brÈhma‡ical terms power was
connected with landownership and although now forbidden to the se——hi, land was by no means his primary
source of wealth.  Up to a point there was a distinction between the urban and the rural elite the se——hi35

and the khattiya- because they derived their income from different sources. But some of the khattiyas who
owned estates, were also town-dwellers, and thus, formed another group alongside the traders and the
merchants.  The growing complexity of the economy as it expanded was naturally expressed through the36

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 made an appearance. The most striking example is that
of brÈhma‡a Kasi BhÈradvÈja of EkanÈ—È village who is said to have employed 500 ploughs.  The period37

also marked the beginning of hired labour and early PÈli texts frequently mention dÈsÈ-kammakÈrÈ-porisÈ
(those who laboured for others)  who appeared to be employed within the household, as well as in38

working the land.  On the basis of the existence of terms like vetan and vaitanika in Pa‡inÏ’s A–—ÈdhyÈyÏ,39

it has been suggested that the emergence of wage labour made its beginning during the Buddha's time.40

The term daÄidda appears frequently in the early Buddhist literature to denote extremely poor
people who led a miserable and deprived existence, and were šneedy, without enough to eat or drink,
without even a covering for the back.›  In contrast, there were people who led a very comfortable or even41

luxurious existence, possessing gold, silver, grain,  beautiful houses,  carriages  and had servants to work42

for them.  In this way, the society at the time of the Buddha showed the same sort of contrasts and43

discrepancies as in modem days. The rich rode on elephants, horses and in chariots and lived with lordly
ease, whereas the poor struggled to eke out a meagre livelihood from the capricious powers of nature44

as well as against the state. The A×guttara NikÈya speaks of a poor man who would have to go to jail for
nonpayment of debt, whereas another person could escape the same fate because of his wealth.  šThe bliss45

of debtlessness› is seen as one of the four kinds of bliss to be won by a householder.  šPoverty, debt,46
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borrowing, being pressed, beset and bound, are all woes for the worldly wanton.›  Loans were very47

common and debt often runs through the life of the borrower and is inherited by his heirs (pe——ikam
i‡a£).  Famines were not uncommon and a substantial portion of population must have already turned48

into wage labourers, hired labourers, forced labourers as well as slaves. We come across individuals who
had been deprived of their freedom as a judicial punishment  or had to submit to the position of slavery49

because they could not pay back what they had borrowed.   For the first time the four va‡‡as were50

defined, so that those who were concerned with the extraction of surplus were categorized as higher va‡‡as
and those who were engaged in primary production as lower ya‡‡as. As peasants, herders and traders,
the vessas became the principal taxpayers, and as slaves and hired labourers, the suddas became the
primary suppliers of labour power.  The control of labour power and organization of the system of51

taxation and unilateral gifts was done in such a manner by the upper two va‡‡as that the suddas had to
work as labourers, and the main body of the peasantry, the vessas had to husband their sources to meet
the ever-increasing demands of the state and the priestly class.  Kings also spared no effort in exploiting52

the common man.  The sharp differentiation between the ruler and the ruled, the oppressor and the53

oppressed, must have created the beginnings of social tensions. The Vinaya Pi—aka refers to the dÈsÈ-
kammakÈrÈ of the SÈkyans attacking their masters’ womenfolk as an act of revenge while the SÈkyan
women were alone in the woods.  The recognition of exploitation had also emerged. According to the54

DÏgha NikÈya, a dÈsÏ called KÈlÏ was physically attacked by her mistress despite the fact that she was
meek, submissive and a hard-working woman.  The category of the dÈsÈ-kammakÈrÈ-porisÈ formed the55

lowest strata in the society in the context of economic differentiation. As we pointed out earlier, land
which seems to have been mainly in the possession of peasant proprietors, had become the chief means
of subsistence of people and the early PÈli texts testify the fact that possessions now mainly consisted of
khetta (fields) and vatthu (property) which were considered to be matters of concern.  Now the criterion56

of wealth came to be associated more with land and money and less with cattle, which had been the
measure of riches in earlier Vedic period.  A certain minimum of capital in the form of bullocks for57

ploughing, the basic requirements of farming and perhaps a rush for getting hold of land made it
imperative for many to sell their labour to provide a subsistence for themselves. In other words, the times
of the Buddha were a period of expanding material culture, with far wider trade relations than in the
previous period and much greater amenities of life for the wealthy, though town proletariat had arisen
which was perhaps much poorer than the humble tribesmen of olden time. A great change had taken place
by now in the structure of life and society in India. The rather optimistic view of Rhys Davids that the
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time of Gotama Buddha was a time of great prosperity for the lower orders,  does not appear to be58

correct.  It seems rich farmers often made huge profits through money lending and the use of various59

shady methods.  It is, of course, the small farmer who ran into debt in times of scarcity and sometimes60

losing his plot whether under extortion or from want; turned into a destitute vagrant and offered himself
for hire in the richman's land.  Keith correctly points out that during this period the peasant working in61

his own field was being substituted by the land owner cultivating his estate by means of slaves.62

In the later Vedic period, the most important social force was the growing caste consolidation
based on hereditary allocation of power, status and esteem. By the time of the Buddha arrogance of higher
castes had definitely assumed a special pitch. By the end of the Vedic period, economy, and polity had
developed and so had warfare, thus, expediting concentration of political power. The brÈhma‡as responded
to the new affluence of their princely clients by elaborating more costly and ostentatious rituals. This
speculation was greatly magnified by the time of the Buddha. New fundamental assumptions, such as the
motion of recurrent death (punar-m‚tyu), made their fateful appearance and responses to them stimulated
and broadened the religious horizons in northern India. Immortality became an object of repeated
speculation as an escape from the sa£sÈra (world system) no longer deemed as satisfying as in the early
Vedic world view. The times were ripe for major changes. The objective of Vedic sacrifices had been to
please the gods and so to obtain health, wealth, fertility, long life and glorious victory. Vedism declared
that the broad earth is a good place, on which one wishes to live a full portion of one hundred years.
Hunger, disease and death are menaces, but the gods prevail over demons; and goodmen- the strong, the
noble and the generous- prevail over the bad ones. The Vedic hymns do not show much dread of the after
life, seen as a ritually achieved testimony for the righteous in a heaven of the deceased fathers. While the
gods to whom the hymns of the ÿg Veda are addressed did not become the objects of popular veneration,
the early Vedic poets had provided north Indian thought with some powerful speculative images,
particularly in the hymns composed in the ÿg Veda’s latest period. One such image, for instance, is the
twelve-spoked wheel of time or life.  Thus, the age of the Buddha becomes one of the most pivotal epochs63

in Indian history. It marked the shift from tribal oligarchies to centralized monarchies and empires, growth
of urbanization, growth of trade, increasing craft specialization, beginning of a monetary sector in the
economy, development of bureaucratic institutions and emergence of specially two new classes: the rich
merchants and the professionals or royal advisers.  Some thinkers started questioning the significance of64

performing ever bigger and more complex sacrifices, prompting them to seek the key to efficacious rites
in knowledge of their meaning, By the end of the Vedic period, brÈhma‡ical thinkers in the Upani–ads
among other seers and ascetics, were deprecating ritual action and extolling the power of the thought.65

In this way, new problems were posed, not only by the current changes and innovations, but also by the
failure of the old authority, both temporal and spiritual. As the increased momentum of human invention
was shattering the traditional points of view, so time worn traditions had to be either discarded or
overhauled. Man everywhere was beginning consciously to grapple with the fundamental problems of the
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meaning and purpose of life and society. Even within the religion of BrÈhma‡as there was a growing
cleavage of ideas about fundamental values of life.  Early Buddhist literature is full of statements which66

point toward some sort of alienation and fear of impermanence which had started creeping into the minds
of people:

šThe world is unstable (upanÏyati)... The world is no refuge, no guard... The world is not one’s
own, one must go leaving everything... The world lacks and is unsatisfied.›67

šAs all earthen vessels made by the potter end in being broken, so is the life of the
mortals... Without a cause and unknown is the life of the mortals in this world, troubled and brief,
and combined with pain... Whatever is there of feeling, perception, the habitual tendencies,
consciousness... (are)... impermanent, suffering...  a disease, an imposthune, a dart, a misfortune,
an affliction, as other, as decay, empty, not self.›68

In this way, the world (sa£sÈra) is seen as replete with šold age and decay, sorrow and grief, woe,
lamentation and despair... (symptoms)... of this whole mass of ill.›  The fear of old age and death is69

depicted as a major concern of the age of the Buddha, something which was looming large in the minds
of the people.70

šShame on thee, wretched age!
Age that maketh colour fade!
The pleasing appearance of man
By age is trampled down.
Tho’ one should live a hundred years,
Nonetheless he is consigned to death.
Death passeth nothing by,
But trampleth everything.›71

›There is no one subject to death but fears, falling a-trembling at the thought of death.›72

šThe ending of one's days means that neither mother, nor father nor other kinsfolk, will see him
anymore, nor will he ever again see them...  No body has passed beyond the reach of the death.›73

šThere is no escaping death for all that is born.›74

One could observe much more degree of corrosion in various other spheres of life than the earlier period.
The judicial system was not sound and efficient, but corrupted and exploited to a large extent. Judgements
were almost invariably associated with bribery. It is rather strange to note that there was no orderly or
systematic course in which the cases were decided, and the frequent mention of the upsetting of a bad
judgement of one by others- like senÈpati, the prince, the purohita and even an ascetic, who happened to
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come upon the scene and to whom the party which lead its cause appealed for redress- is, to say the least,
surprising; and bribery is seen as an important means of influence used by various types of people.  Even75

punishments were extremely cruel and barbarous that must have been meted out to the people.76

The ruthlessness and crookedness of the times can be gauged from the fact that prostitutes were
often used to revive the fortunes of various towns so that they could attract people and business.  In the77

towns and cities, men of many tribes rubbed shoulders together, uprooted from their lands and separated
from their own clansmen. New groups of merchants and skilled craftsmen were gaining in wealth and
affluence. Their values were not those of the Vedic priesthood and aristocracy and they no doubt demanded
innovations in the field of religion.78

In most parts of the Ga×gÈ valley, ambitious kings had virtually eliminated the tribal institutions
which had prevailed in earlier times, only here and there to north of the Ga×gÈ did the old oligarchies
survive. The confederation of the Vajjians, the most important of these republics, was still, apparently a
force to be reckoned with, but there is a good indication that its assembly, the governing body of the
confederate tribes, was rapidly becoming inadequate to cope up with new situations and the tribal structure
was undergoing great strain.  Armed conflicts gradually made the Indians aware of the reality of military79

and economic factors. Eventually, the fortunes of war were no longer regarded as the verdicts of divine
judgement but as a logical consequence of the degree of weakness or strength of each adversary and
relationship based on money and power became the fundamental principal of the age of the Buddha. Good
men found themselves without a place, property and lives were insecure and future more uncertain and
probably worse than in the past, in this increasingly centralized society ruled by money and force.  The80

brÈhma‡ical tradition with its archaicness had little to offer in a contest in economic power, political craft
and administrative efficiency and both its rituals and its philosophy seemed irrelevant.  In this way,81

intellectual and spiritual changes and by their side important economic and political changes that occurred,
must have produced a sense of social distress and awakened the spirit of questioning.82

The religious milieu of post-Vedic period was distinctive for a proliferation of many sects in the
middle Ga×gÈ basin. This was a unique feature of this period, unmatched in later years for its sheer
dimensions, which spanned a wide range of ideas from annihilationism (ucchedavÈda) to eternalism
(sÈsvatvÇa) and from the fatalism of the }jÏvikÈs to the materialism of the CÈrvÈkas. The Buddhist texts
make frequent references to the other sects (a¤¤a ti——hiyas) and the BrahmajÈla Sutta mentions 62 such
sects.  The Jain sources also corroborate the existence of numerous sects. Different and often conflicting83

ideas preached by them must have confused the minds of the people. They did not know whether salvation
lay in šunrestrained individualistic self-indulgence or in equally individualistic but preposterous ascetic
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punishment of the body.›  The people, generally poor, were bound to become more and more pessimistic84

and weary of finding the correct path to happiness. In the richer stratum of the society, the king and his
kinsmen were not reconciled to the higher social and spiritual position of the brÈhma‡a parasites.
Siddhattha Gotama himself being a prince must have been aware of this feeling. The major disagreement
of the titthiyas with the brÈhma‡as was that the later were strongly identified with the ritual of the
sacrifices  and the sacrificial cult, though mildly, had already begun to encounter opposition. Various85

Upani–ads pointed out that the sacrifices may have some validity but they cannot save a man from death.86

The old ritualistic religion was not wholly satisfactory as an explanation of the cosmos, and the speculative
search for a first principle, which was indeed as old as the later strata of the ÿg Veda, was hence
intensified by ties Upani–adic seers. New proposals and doctrines were put forward, based on the
supernatural insight gained from penance and meditation.87

Resentment began against the claim of the brÈhma‡as to a special knowledge of the revealed
heredity in their caste.  The brÈhma‡as were unable to resist the increasing materialistic orientation of88

the society. They had converted the simple sacrificial ritual into an elaborate and cruel one, involving the
slaughter of numerous animals, as a means of gaining great wealth and possessions for themselves.  This89

gave the brÈhma‡as their image in the early Buddhist literature as exploiters who had shown weakness for
money and women.  They were accused of having deviated from the ideal of the seers of the olden days90

by falling a prey to the increasingly materialistic tendencies of society such as wealth, land, possessions,
honour and fame.  Rising pretensions of some of the brÈhma‡as who controlled large tracts of land, must91

have also posed some sort of threat to the tillers. It was the peasant alone, and not the big landowners or
brÈhma‡as, who paid the king levy in grain and that is why the king is called the devourer of the
peasants.  As we have pointed out earlier, it must be remembered that the political set up clearly favoured92

the enhancement of power and social position of the king, his kinsmen and retainers, who formed the
khattiya element.  All the brÈhma‡as may not have been in a happy position, yet the spiritual supremacy93

of the brÈhma‡as over others was recognized and they, serving as priests of the kings or of the villages
and localities,  formed together with the khattiyas the upper strata of the society.  It appears that although94 95

in contemporary religious life, the brÈhma‡as were superior to others, many of them had to depend upon
kings and rich persons to sustain themselves. The kings, though very powerful, still belonged to the second
and the first caste. The rich merchants or well-to-do peasants were materially influential and superior, but
had to remain content with a social position much inferior to that of the comparatively poor brÈhma‡as.
The financial position of the impoverished freeman, including hired-labourers, was hardly better than
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slaves, many of whom were gradually acquiring the position of the serfs.  As also we pointed out earlier,96

the economic disparity must have created a crisis in the society and the religious life must have felt the
impact. Rituals and sacrifices had grown to a very large proportion to the obvious advantage of the
brÈhma‡as, most of whom found employment, received fees and became šthe receivers of gifts.›97

But economic necessities cut across caste divisions. All brÈhma‡as naturally could not, (in fact,
it was not possible for them to) derive a livelihood through parasitical means. Though society had received
various sociological jolts and then it was not only that many new castes and groups of people had came
into existence, even the original four castes naturally could not remain within the spheres of activity which
had been carved out for them. For example, various types of people of šlow or serf breeds, outcasts,
aboriginals›  are mentioned in the early Buddhist literature and the criticism of the brÈhma‡ical position98

in the VÈse——ha Sutta  as well as at many other places clearly implies that the brÈhma‡as followed the99

pursuits of agriculturists (kassakÈ),  tradesmen (va‡ijÈ),  soldiers (yodhÈjÏvÈ),  sacrificers (yÈjakÈ),100 101 102 103

and landlords (rÈja¤¤È)  as various means of livelihood. The brÈhma‡as, secular as well as religious,104

earned their livelihood by such low pursuits as those of apothecaries, druggists, physicians, soothsayers,
surgeons, fortune-tellers, palmists, fore-tellers, interpreters of dreams and omens, calendar-makers,
astrologers, appraisers, priests, occultists and sorcerers, selectors of lucky sites for the erection of
homesteads and buildings and edifices, architects, collectors of alms by diverse tricks and clever devices,
storytellers and ballad-reciters, landlords, traders, cattle-breeders, fowlers, matchmakers, and
messengers.  In the A×guttara NikÈya a brÈhma‡a is depicted as have grown worse than a dog in five105

ways: womanizers, indulging in sexual activities out of season, indulging in flesh trade, working as
hoarders and fifthly, gluttons.  In this way, although they belonged to a religious order, stood for the106

highest ideal and were expected to live up to that ideal, in practice most of them appeared as hoarders of
wealth and as persons who cared to live the aristocratic life of luxury and pleasure and ease and to witness
and take part in all worldly amusements, games and sports, feasts and festivities.107

The reasons for the changes in the life styles of the brÈhma‡as were purely economic. The leading
members of the brÈhma‡ical group were shrewdly enough using the existing caste system to their own
benefit, in accordance with their own vision of society and the laws enunciated on caste, because as long
as the brÈhma‡as could maintain their position as the pre-eminent, which they did by appropriating the
administrative, educational and religious functions, their ascendancy was assured. To perpetuate this
ascendancy of theirs, they worked out the complicated and, what seemed to them almost foolproof concept
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of drama.  But, as we pointed out, the actual working of the society was not strictly in accordance with108

this plan and the economic necessities, for instance, could lead to changes in the status of a particular
caste. The objection of the heterodox group was not to the system, but basically to the brÈhma‡ical
position and interpretation of it, because the system perhaps still was socioeconomically workable.109

Siddhattha Gotama’s own experience of worldly ills cannot be dismissed lightly. As an open
minded young man, he must have been influenced by most of the ills and problems of his days, despite
his princely background. Buddhism had its origins in the strong personality of its founder. It goes without
saying that Buddhist scholasticism was not elaborated in a single day and that India was not suddenly
covered with thãpas, cetiyas, ÈrÈmas, and vih~ras. But to present early Buddhism as a simple spiritual
confraternity, in which regard for the Master took the place of doctrine would be an exaggeration.
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PROBLEMS OF CHRONOLOGY

THE DATE OF THE BUDDHA

Chronology is one of the most besetting problems in ancient Indian history. The available sources are
insufficient for the reconstruction of exact chronological information before Alexander’s campaign.
Though there is general agreement that the Buddha lived for 80 years,  but precisely when, is hard to1

point out without drawing criticism. Innate inconsistencies in the traditional Buddhist chronology have
been suggested from time to time.  Though now most scholars hypothesize that the Buddha died2

around the year 400 BCE or so and not much before that,  yet a new and critical study of the sources3

relating to the date of the Buddha, and their interpretation is unavoidable for pursuing any research
related to the date of the Buddha.

Several methods have been used for calculating the date of the Buddha. But most of them are
unreliable, especially those which either depend on very late materials or are of dubious nature in one
way or the other. Here we propose to discuss only the most important hypotheses. However, before
moving to the real issue, it is important to note that the dates of the accession of both Candagutta and
Asoka are inextricably linked to the date of the Buddha. Therefore, these two dates need to be
determined before any work can be done on the date of the Buddha. It is more or less certain that
Candagutta started to rule in the year c.317 BCE, though some scholars have put it a little earlier.4

šThe murder of Poros by Endamos, and his retirement from India in 317 BCE are significant
indications. The breaking out of the Indian revolt headed by Candagutta does not appear to be possible
before this date.›  Therefore it šis impossible to reckon with an acknowledged dominion of Candagutta5

before 317 BCE, though his subversive attempts to overthrow the Nandas and to get their kingdom
of Magadha may go back to 325 BCE.›   On the basis of the names of various Greek kings mentioned6

in the 13  Rock Edict, the date of Asoka's accession may be put in c.268 BCE and the consecrationth

(abhiseka), which took place in the fourth year of his reign (i.e. after 3 years) in c.265 BCE.

The sources used for the study of the date of the Buddha may broadly be divided into two
categories depending upon whether they support the so-called Long Chronology or the Short
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     But if the 3 years above are not accounted for, in that case the death of the Buddha is put in the year 218+268= c.48615

BCE. It may also be interesting to note that the length of BindusÈra's reign in the Sri Lankan Tradition is given as 28 years,
as against 25 of the PurÈ‡as. In all probability this was due to the fact that the Sri Lankan Tradition included the three years
of Asoka before his consecration in the reign of BindusÈra. But the total length of Asoka's reign was not changed likewise
in these records. 

Chronology. These chronologies are based mainly on the Southern and Northern Buddhist legends
respectively. The Southern Buddhist legends contained in the Sri Lankan tradition place the
consecration of Asoka 218 years after the MahÈparinibbÈna of the Buddha.  As compared to this, the7

Northern Buddhist legends place Asoka’s consecration 100 or 110 years after the Buddha’s death.  The
best survey of the arguments which led scholars to believe that the calculation of the date of the
Buddha should be based on the Long Chronology is found in Andrè Bareau’s research paper published
in 1953.   The Southern Buddhists initially had adopted 544-543 BCE as the date of the Buddha's8

death. But this was corrected by Geiger and others, who pointed out that 60 years extra had been
added into the chronology of the kings of Sri Lanka.  The cornerstone of the Long Chronology is the9

number 218. In this regard the DÏpava£sa says that  

dve satÈni ca vassÈni a——hÈrasa vassÈni ca 
sambuddhe parinibbute abhisitto Piyadassano.|  10

(218 years after the Sambuddha had attained

ParinibbÈna, Piyadassana (Asoka) was consecrated.)

And the MahÈva£sa says that 

JinanibbÈ‡ato pacchÈ purÈ tassebhisekato
Sa——hÈrasa£ vassasatadva£ eya£ vijÈniya£  11

(After the Conqueror's NibbÈna and before his (Asoka's) consecration there were 218 years,
this should be known.) 

 
We are told that the unrest that led to the Third Council arose at the AsokÈrÈma in PÈ—aliputta 236
years after the death of the Buddha  and that this council was completed in Asoka’s 17  year.  This12 th 13

also places the MahÈparinibbÈna 218 years before the consecration of Asoka.  Since, the basis of the14

dates of the various Greek kings mentioned in Asoka’s 13  Rock Edict, the date of Asoka’s accessionth

can be calculated to within very arrow limits, at around 268 BCE; the Buddha’s death may be
computed as follows:

Asoka ascended the throne= c.268 BCE
Asoka's consecration took place (268-3)= c.265 BCE... (1)
Asoka's consecration took place= 218 years AB... (2)
Death of the Buddha took place (218+265)= c.483 BCE15
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In support of the Long Chronology, it is pointed out that the so-called History of Khotan places the
reign of Dhammasoka in 234 BE, which is said to be not very different from the Long Chronology's
218 BE.  We are told that this chronology also appears to be supported by the events of contemporary16

political history. AjÈtasattu was on the throne until 24 years after the Buddha's death  and then, they17

say, at least 78 years elapsed between the foundation of the Nanda dynasty and the consecration of
Asoka  though PurÈ‡ic sources mention much more than 78 years. The followers of the Long18

Chronology also point out that the lists of Magadhan kings in different sources, though showing
discrepancies on many points, are nevertheless unanimous in placing several kings between AjÈtasattu
and Candagutta. Among them is UdÈyin who shifted his capital from RÈjagaha to PÈ—aliputta. They
further point out that if we adopt the Short Chronology, the Nanda dynasty appears to have been
founded just after the reign of AjÈtasattu. But on the other hand, it may be pointed out that the PurÈ‡as
give false information at some places. Pradyotas who ruled from Avanti are placed at Magadha. But
most historians agree that this Avanti line of dynasty has somehow or the other been inserted into the
Magadhan line of dynasties.  19

One of the main arguments for the validity of Geiger's chronological calculations was a theory
proposed by D.M.Z. Wickremasinghe that a chronology starting from 483 BCE as the date of the
Buddha's death was known and used in Sri Lanka until the beginning of the 11   century and that theth

Buddhavar–a of 544 BCE was generally accepted at a later date.  However, Wickremasinghe's theory20

which was based on wrong presuppositions has been refuted repeatedly.  It is important to note that21

while the Corrected Long Chronology is quite reliable from king Du——hagÈma‡Ï onwards, information
on the earlier period was derived from oral tradition, and the chronological calculations were based
on rough estimates made by the authors of the earliest Sri Lankan historiography which forms the basis
of the now existing sources. Hence there is no substantial evidence in favour of the Corrected Long
Chronology.  It may, therefore, be said that there is no trace of a chronology starting with 483 BCE22

or 486 BCE in any document of ancient Southern Tradition. These eras are the inventions of much
later scholarship. V.A. Smith found the Sri Lankan chronology prior to 160 BCE as absolutely and
completely rejected, as being not merely of doubtful authority but positively false in its principal
propositions.  The tradition for the period from Vijaya to DevÈna£piyatissa, appears suspicious on23

the simple ground that Vijaya's arrival in Sri Lanka is dated on the same day as the death of the
Buddha.  Besides, there are the round numbers for the length of the simple reigns which have in24

themselves the appearance of a set scheme and a positive impossibility in respect of the last two kings
of that period, Pa‡ÇukÈbhaya and Mu—asiva.  Here the former is made to live 107 years and the latter25

despite his becoming king much past his prime, still reigns 60 years.  It appears that šcertain names26

and events in the tradition may indeed be maintained, but the last reigns were lengthened in order to
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make Vijaya and the Buddha contemporaries.›  It may be noted that the Southern Tradition appears27

to have been built and completed by its authors with certain notions in mind. 218 does not appear to
have formed a part of the initial process i.e. of the original text on which the two chronicles are based.
The DÏpava£sa has gaps here and there, which are filled up in the MahÈva£sa through the addition
and inflation of the periods of reign of various kings. For instance, in the DÏpava£sa, the Buddha is
quoted as saying:

parinibbute catumÈse hessati pa—hamasa£gaho|
tato para£ vassasate vassÈn’ a——hÈrasÈni ca
tatiyo sa£gaho hoto pavattatthÈya sÈsana£|
imasmi£ JambudÏpamhi bhavissati mahÏpati
mahÈpu¤¤o tejavanto Asokadhammo ‘ti vissuto|28

 šOn the fourth month of my ParinibbÈna the First Council will be held. A hundred and
eighteen years later the Third Council will take place for the sake of the propagation of the
Faith. Then there will be a ruler over this JambudÏpa, a highly virtuous, glorious monarch

known as Asokadhamma.› 

H. Oldenberg pointed out that here the Third Council presupposes the Second Council and suggested
that some statements of the Second Council must have dropped out.  According to him, the first and29

second lines of verse 25 originally belonged to separate verses. Here, says he, statements about the
Second Council and the mention of its taking place 100 years after the death of the Buddha, have
dropped out. Thus, 118 years later i.e., after the Second Council, he makes us believe, the Third
Council took place. The prophesy following the legend of the Second Council  that after š118 years,30

a certain Bhikkhu... Moggaliputta (Tissa)... At that time the ruler of PÈ—aliputta was Asoka›  points31

that the Second Council took place 118 years before the Third, though it could also mean that the
Buddha died 118 years before the Third Council.

One important reason which perhaps led to the popularity of the Long Chronology is the fact
that instead of the suspicious number of 100 in the Short Chronology, the Long Chronology has the
exact number of 218. But this does not necessarily mean that 218 is a true number just because it does
not appear to be rounded off. It is also important to note that the weakness of the Long Chronology
is that the oldest source that it is found in,  was written two or three centuries later than those in32

which the Short Chronology appears. It must be admitted that the longer the interval between the time
of the happenings and the time of their being recorded, the greater the possibility of an objective error.

The Short Chronology is based on the testimony of the Indian sources (Vinaya Pi—aka) and
their Chinese and Tibetan translations. In all the recensions of the Vinaya Pi—aka,  it is pointed out33

that the Buddha died 100 or 110 years before the consecration of Asoka. In other words, the
MahÈparinibbÈna should be dated in the year c.368 BCE or c.378 BCE. The Northern Tradition does
not mention the Third Council for the fact that it had occurred after the schism and hence the other
sects do not mention it as they were unaware of it. Those scholars who do not accept the Northern
Tradition say that it is a contradiction to place DhammÈsoka's consecration and the Council of VesÈlÏ
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in the same year.  But those following this tradition say that such a thing could not be out of place34

considering the importance of such an occasion.  But numeral 100 is often used in the sense of a large35

number, without any precise value and mostly as a rounded off number.  But it may be pointed out36

that though 218 is not a rounded off number, it may not be acceptable on various other grounds. For
instance, as pointed out earlier, it may have been inflated through additions to an originally much
smaller number so that credence could be given to various personalities as well as events. Rock Edict
XIII of Asoka mentions Tambapa‡‡i (Sri Lanka) as one of the countries to which he dispatched
missionaries. Since this edict belongs to the 13  year of Asoka's reign, there appears to be an errorth

in the Southern Tradition which puts the conversion as late as the 18  year. The Sri Lankanth

historiography actually may be seen as politically motivated šin order to serve for the legitimation of
the claim of the Sinhalese to be the Buddha's elected people... which has misled scholars into the belief
that it represents reliable historical information... (which actually)... is a purely mythological
construction without any historical foundation.›  Therefore, the Long Chronology must have been37

developed in an attempt to adjust the traditional Short Chronology to the particular needs of the Sri
Lankan  historiography. Matters are made further difficult for the Long Chronology by the fact that
the Sri Lankan sources are not in complete harmony amongst themselves. Actually if one were to look
at the whole issue dispassionately, it appears that the adherents of the Corrected Long Chronology
made šuse of very complicated and artificial arguments in their attempt to work out a coherent
chronological system.›  38

The theory of 100 years is widespread throughout the world. The Tibetan sources place Asoka
100-160 years after the Buddha's death.  TÈranÈtha says that the Tibetan Vinaya gives 110 AB as one39

of the dates for Asoka.  Similarly, the Chinese Tripi—aka gives 116, 118, 130 and 218 AB as the dates40

for Asoka.  The last mentioned date, however, is found apparently only in the Chinese Suda„ana-41

vibhÈ–È Vinaya, which is a translation of Buddhaghosa's SamantapÈsÈdikÈ.  In Vasumitra's account42

also Asoka is placed about 100 year after the death of the Buddha.  According to Hsñan-tsang (Xuan43

Zang), at the time of his death, the Buddha had said that šA hundred years hence there shall be a King
Asoka.›  Furthermore, we are told that king Asoka had a half-brother called Mahinda  who is known44 45

as a relative of Asoka Moriya. At another place Asoka is given as the great-grandson of BimbisÈra46

i.e. grandson of AjÈtasattu. But as Asoka was actually Candagutta's grandson, the picture appears
somewhat contradictory. But there is no reason to believe that the king in that case was KÈÄÈsoka  as47

the description of Asoka matches in so many ways with Asoka Moriya. Still at another place, Hsñan-
tsang points out that: 
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The different schools calculate variously from the death of the Buddha. Some say it is 1200
years and more since then. Others say, 1300 or more. Others say, 1500 or More. Others say

that 900 years have passed, but not 1000 since the nirvÈ‡a.  48

The various dates here recorded would correspond with 552 BCE, 652 BCE, 852 BCE and a date
between 252 BCE and 352 BCE. By the last date Hsñan-tsang probably means to place the death of
the Buddha a hundred years before Asoka. The Council of VesÈlÏ’s date as 100 years after the
MahÈparinibbÈna in the Vinaya of the TheravÈdins, the MahÏsÈsakas, the Dharmaguptakas and the
Haimavatas and as 110 years in the Vinaya of the MÊlasarvÈstivÈdins and the SarvÈstivÈdins had a
common origin and šwe may quite justifiably be sceptical about the precision of the two numbers thus
given.›  But as there is always a tendency to exaggerate and give round numbers, the figure 100 may49

be interpreted as a rough and round number, which is used to denote a rather lengthy period of time.
šIn placing the council of Vai„ÈlÏ 100 or 110 years after the ParinirvÈ‡a, the authors of those accounts
certainly did not make use of reliable and scrupulously preserved documents and traditions, a minute
examination and critical consideration of which would have allowed them to fix such a date. Not only
did they have but a very vague idea of the time that had passed between the passing of the Blessed One
and the Second Council, but also they did not know as to how many decades separated the latter event
from their period.›  The Council of VesÈlÏ took place in all probability about 62 yeas after the50

MahÈparinibbÈna of the Buddha.  Because of this, in turn the fact that SÈ‡avÈsÏ, one of the great51

authorities of this convocation was a personal pupil of ¶nanda, becomes credible. Invariably, the
Buddhist texts appear to exaggerate numbers and in all Indian religions there is always a tendency to
claim an antiquity for a religious leader. Of course, as a counter-argument one may say that the legend-
teller monks of MadhurÈ fabricated the short period to bring Upagupta, a contemporary of Asoka,
closer to the Buddha in time.

W. Geiger's discussion of the chronology of the Buddha appears to have been extremely
influential in the acceptance of the Long Chronology as against the Short Chronology.  Other scholars52

like Andrè Bareau  and P.H.L. Eggermont  followed suit and, thus, the Long Chronology became53 54

the basis for the date of the Buddha. However, the biggest justification for the Long Chronology came
in the shape of the Dotted Record, contained in the Li-tai san-pao chi written by Fei-Chang-fang in
597 AD. In this text we are told that according to Sa£ghabhadra

šthere is a tradition which had been handed down from teacher to teacher for generations,
viz., after the passing away of the Buddha, UpÈli collected the Vinaya and observed the
PavÈra‡È on the 15  of the 7  Moon of the same year. Having offered flowers and incense toth th

the Vinaya on that occasion, he marked a dot (on a record) and placed it close to the Vinaya
text. Thereafter this was repeated every year. When UpÈli was about to depart from this
world, he handed it over to his disciple DÈsaka... DÈsaka to Sonaka... to Siggava... to
MoggalÏputta Tissa... to CandavajjÏ. In this manner the teachers in turn handed it down to the
present master of Tripi—aka. This Master brought the Vinaya-pi—aka to Canton. When he...
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decided to return to his (native land)... (he)... handed over the Vinaya-pi—aka to his disciple
Sa£ghabhadra... Having observed the PavÈra‡È and offered flowers and incense to the
PavÈra‡È at midnight (on the 15 ) of the 7th Moon, in the 7  year of Yung-ming (489 AD),th th

he added a dot (to the Record) as a traditional practice. The total amounted to 975 dots in that
year. A dot is counted as a year.›55

On the above basis, thus, we get:

The Buddha's death    = 489 CE-975 = 486 BCE
Asoka's consecration  = 486 BCE-218 = 268 BCE

Hence, as per this record, the MahÈparinibbÈna of the Buddha took place in the year 486 BCE.  But56

Pachow was of the opinion that possibly three extra dots had been inadvertently added, the actual
number of dots in the year 489 CE should have been 972 and not 975. Thus, the actual date of the
MahÈparinibbÈna should be 489 CE-972= 483 BCE.57

But this tradition known from the Chinese sources is apparently not of an independent origin.58

It appears thus, that the dot is a later invention to dignify the Vinaya. Moreover, the very way in
which it was preserved, handed down from generation to generation, and carried from one country to
another, appears rather mysterious and suspicious. We cannot but express doubts concerning its
authenticity. Most importantly, the Sri Lankan chronicles and the SamantapÈsÈdikÈ speak of the
transmission of the Vinaya by the teachers initiated by UpÈli, but in them we do not come across any
reference, whatsoever, to the practice of adding dots to a record every year after the Rainy Retreat
(vassÈvÈsa). Such being the case, it is difficult to believe that the Dotted Record was initiated by UpÈli
and handed down in succession by the Vinaya teachers.  Moreover, if there was really a Record59

initiated by UpÈli, when Mahinda, the sixth teacher of the Vinaya succession, came to Sri Lanka, he
should have brought it with him, and continued to add dots each year throughout his life. If so, such
a Record would have been safely preserved in Sri Lanka as a sacred object like the Bo-tree, or the
Tooth Relic. But this was not known to writers of either the PÈli or the Sri Lankan texts, nor was it
noted in the Travels of Fa-hsien, when Fa-hsien (Faxian) visited Sri Lanka in the beginning of the 5th
century. Thus, one may pose the question whether Mahinda really brought such a thing to Sri Lanka.60

In case such a thing did not exist in Sri Lanka, then one may ask as to how and from where did it
come to China. In any case, as no written record of the Vinaya existed till the time of Du——hagÈma‡Ï
in the first century BCE, it is difficult to accept the authenticity of this tradition. Moreover, šthe
process of adding one dot at the end of every year during 975 years is extremely precarious.›61

The Long Chronology has also been supported on the basis of the so-called agreement of this
chronology with the Jaina Chronology as well as the PurÈ‡as. But the PurÈ‡as show so many
disagreements amongst themselves that they are not really reliable for calculating the date of the
Buddha. The PÈli Canon points out clearly that the Buddha and the MahÈvÏra were contemporaries.
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Since an apparently independent, although late, Jaina tradition states that the death of the MahÈvÏra
took place 155 years before the accession of Candagutta,  and since the accession of Candagutta can62

be dated in the year c.317 BCE, MahÈvÏra Jain’s death may be put in the year 317+155= c.472 BCE.
But here the main difficulty is that the same PÈli source places MahÈvÏra Jain’s death before that of
the Buddha.  Two separate answers have been provided for this  inconsistency. Firstly, the Buddhist63

sources were confused by there being two places called PÈvÈ, and were probably also confused by the
relative dating.  Secondly, the Southern Buddhists knew little about other sects and it was ¶jÏvika64

leader Makkhali GosÈla who had died before the Buddha.  The problems created by other dates given65

for the death of MahÈvÏra Jain e.g. the traditional ƒvetÈmbara Jaina date of 527 BCE and the
DigÈmbara date of 605 BCE, have never been taken very seriously, as these dates themselves appear
unacceptable. In any case, the most important reason for not using the Jaina chronology for dating the
Buddha is that the Jaina chronology itself is dependent on certain Buddhist traditions, notably the Sri
Lankan tradition.  Thus, despite the fact that the two teachers were contemporaries, it is difficult to66

accept the Jaina Chronology for its inherent snags.

Some scholars from time to time have supported the Long Chronology on the basis of three
Asokan edicts of SÈhasÈrÈm, RÊpanÈth and BairÈ— which refer to the figure 256. This figure has been
interpreted by these scholars to mean a time span of 256 years between the installation of these
inscriptions and the MahÈparinibbÈna.   An attempt has also been made by scholars to present a date67

akin to Short Chronology on the basis of these inscriptions. E.g T.W. Rhys Davids provided š426
BCE,  or perhaps a few years later› as the date of the MahÈparinibbÈna by pointing out that the
number 256 represents the time-span between the installation of these inscriptions and the abandonment
of home by the Buddha.  However, some scholars have not even accepted these inscriptions as those68

of Asoka.  There are others who point out that these inscriptions do not say as much as it has been69

made out. E.g. Hermann Oldenberg pointed out that not only that the inscriptions contain no word for
years, they also do not refer to the Buddha but to 256 beings.70

The tradition of Long Chronology cannot be traced with confidence beyond the middle of the
eleventh century,  and, as we shall see in the following pages, it is incompatible with the chronology71

of the kings of Magadha.

E.J. Thomas  was of the view that the relevant passages in the DÏpava£sa (I.24-25 and V.55-72

59) actually point to the existence of the original Short Chronology which failed to be assimilated in
the Long Chronology of the final version of the DÏpava£sa. The first passage prophesies that the first
council shall take place four months after the MahÈparinibbÈna of the Buddha, and the second 100
years thereafter. In three of the four manuscripts of the  DÏpava£sa, the term dve (two) has been
inserted before vassasate (100 years) and in two of the three only subsequently. The second passage
prophesies that šin the future, in 100 years (after the Buddha) at the time of Asoka in PÈ—aliputta, Tissa
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would rout the heretics.› 

To sum up the argument thus far, it may be said that there is no special reason on the basis
of which one of these two chronologies may be accepted in preference to the other.

Two important reasons, however, appear to favour a younger date for the Buddha. They are
the archaeological considerations and the lists of the patriarchs (ÈcariyaparamparÈ).The archaeological
records in the Ga×gÈ valley show that (perhaps with the exception of KosambÏ) even by c.450 BCE,
the new urban settlements were indeed not those cities which we may expect after reading early
Buddhist literature. Extensive use of baked bricks for construction, well-developed sanitation system
etc. are not found in the excavations till later times. In early Buddhist literature the existence of
prosperous and fully developed urban centres is taken for granted. Though the roots of the Ga×gÈ
Urbanization may be traced back to about 500 BCE or so, the archaeological records clearly suggest
that the sort of urban centres that are talked about in the earliest Buddhist texts could not have come
into existence before the end of the fifth century BCE. Critics of this argument may say that such
references are later interpolations or that certain portions of the Canon are altogether late compositions.
But such a criticism will appear to be of a superficial nature because the whole material milieu
reflected in early Buddhist literature is urban. Wherever we may look, PÈli Tipi—aka reflects a city
culture and a faith laden with munificence by the city folks that included kings, their ministers and
business magnates.  As many as 173 urban centres (some undeniably being mythical or late) are
mentioned in the first two pi—akas and are evenly spread out in these texts.  Here an argument may73

be made that perhaps the whole of Buddhist literature was planted on to various urban settlements  for
prestige or other reasons, because terms associated with village (gÈma), such as gÈmadhamma  (vile74

conduct) and gÈmakathÈ   (village-talk, included in the list of foolish talks)are frowned upon in75

Buddhist literature. But it will be impossible to accept such an argument. It is not only the urban
settlements, but so much else which goes into making an urban civilization that is reflected everywhere
in early Buddhist literature. Long distance trade, money economy, financial transactions, interest,
usury, mortgage, developed state and its paraphernalia, prostitution and many other characteristics
clearly point to the existence of a fully grown urbanization in Buddhist literature.  If we carry our76

scepticism to such an extent that we give credit to the authors of Buddhist texts of master-minding such
a phenomenal forgery, then there is nothing to stop us from going back to the days of considering the
founder himself a mythical figure. It is also difficult to imagine that may be the Buddha lived in a rural
society and his faith lay dormant till merchants and business magnates brought new life to it in the
days of the newly sprung up Ga×gÈ Urbanization. The reason is simple. There is so much urbane that
is part and parcel of the life and activities of Gotama Buddha, it would be hard to imagine him living
in a pre-urban society.

A part of the MahÈparinibbÈna Suttanta  which mentions six mahÈnagaras i.e. cosmopolitan77

cities is dated as forming part of the earliest Buddhist literature. These big cities were CampÈ,78
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RÈjagaha, SÈvatthÏ, KosambÏ, SÈketa, and BÈrÈ‡asÏ. When one looks at the scanty evidence so far
provided by the excavators of these cities one clearly has the temptation of agreeing with the Short
Chronology.

Problems regarding the identification of SÈketa are still numerous. Some say that it was the
same as AyodhyÈ, whereas others think it to be a completely different settlement. If one were to
identify SÈketa with AyodhyÈ, then in the seventh-sixth  centuries BCE it could scarcely have been
more than a wattle-and-daub settlement.  If the archaeological evidence is to be believed, the massive79

fortification wall over here is more likely to belong to the earlier part of the Moriyan period. Except
a terracotta ring-well (ƒu×ga period) no other drainage or soakage system has been found to have
existed here.

At RÈjgÏr (ancient RÈjagaha)  the earliest fortification, made of mud with a moat around it,80

cannot be dated with any certainty prior to the fifth century BCE. Even though most of the important
localities like the Sattapa‡‡iguhÈ and the GijjhakÊ—a associated with the Buddha have been localized
since long, no Buddhist remains for the earlier periods have been discovered. Of the several large
elliptical halls made of rubble in mud-mortar, the largest one, for which no date has been given, may
at the most be placed in the Moriyan  period. Though special attention has been paid to the defence
and habitation areas of this settlement, no old date could be proved anywhere. The existing radiocarbon
dates lie at 245±105, 260±100 and 265±105 BCE for habitation and defence.  According to various
calculations the wall from New RÈjagaha, allegedly of AjÈtasattu's time, had been built between c.400
and c.300 BCE. As it remains unexplained whether some of the associated wares found together with
the NBPW have an earlier origin, the time of the rise of RÈjagaha can at best be pushed up to 500 BCE
after these results. Whatever may come, RÈjagaha certainly belongs to the category of younger cities
of India.

At Sahe—h-Mahe—h (ancient SÈvatthÏ)  the earliest parts of the massive fortification with81

successive phases of construction are difficult to date prior to c.400 BCE. Brick (undefined) structures
appear only after c.275 BCE. Prior to the Moriyan period nothing related to drainage or soakage
system can be found at SÈvatthÏ. This settlement does not appear to be older than the sixth century
BCE.82

At RÈjghÈ— (ancient BÈrÈ‡asÏ)  remains of mud structures are available from about the sixth-83

fifth centuries BCE to the fourth-third centuries BCE. If we are to believe the excavations then prior
to the Moriyan period this settlement was not a considerable urban centre. Actually the major urban
phase at RÈjghÈ— belongs to the post-Moriyan period.
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The excavation records of Kosam (ancient KosambÏ)  which put the fortification back to the84

second millennium BCE have been shown to be unfounded by a number of critics. But this cannot be
denied that KosambÏ was one of the earliest urban centres of historic India. Here a large number of
levels down to the natural soil have been located, but it is not possible to point out a specially early
Buddhist horizon. It needed the exposure of the structures of a big monastery of the Ku–È‡a period to
establish the first direct Buddhist connection with KosambÏ. The MathurÈ sculpture from the
GhositÈrÈma  of a Cakkavatti Buddha of the year 2 of Kani–ka I, installed according to the inscription
at the ca×kama of Gotama Buddha, is the oldest Buddhist relic from Kosam.  With the help of an85

inscribed stone slab the monastery was identified with the well known GhositÈrÈma.  The visible walls86

do not reach below Ku–È‡a times, but the main stÊpa of the monastery may rest on an earlier base. The
excavator (G.R. Sharma) places the first phase of its construction in the century after the Buddha's
death, though there is nothing to prove such a speculation. He exaggerated the dates so much that, to
his dating of the stone-built palace in the sixth century BCE and its association with the Buddha’s
contemporary Udayana, another archaeologist felt that this palace is so recent that it šmay really
belong to a period roughly around the sixteenth century CE.›  Another scholar has dated the rampart87

in the fifth century BCE.  88

The excavation records of CampÈnagar (ancient CampÈ)  show that the rampart cannot be89

dated prior to the fifth century BCE and use of baked bricks in the rampart in the second century BCE.
šKeeping in view the trend of development as a whole and also examining the internal evidence of the
sites, one cannot but be left with the feeling that both the fortifications... (of VesÈlÏ and KosambÏ)...
and therefore the origins of the cities, have been too highly dated.›  90

If we are to accept the existence of these six settlements as mahÈnagaras, then that can be
visualized perhaps by the end of the fifth century BCE at the earliest.  91

The Buddha shortly before his death visited PÈ—aligÈma, when he saw two ministers of
AjÈtasattu, SunÏdha and VassakÈra, engaged in building fortifications to defend PÈ—aliputta against a
possible attack by the Vajjians.  This is an indication of the fact that by the time the Buddha attained92

his MahÈparinibbÈna, PÈ—aliputta still had not attained its glory that it attained as a capital. Incidently
the wooden palisades, which were naturally used for defending the city, discovered at the ancient site
of PÈ—aliputta belong in all probability to the time of Candagutta, and may well represent the
conclusion of a more or less continuing period of extension beginning from the time of AjÈtasattu.
Could this be the case with the excavated pillared hall, which may possibly be the one constructed by
Ghotamukha at the suggestion of Udena Thera?  The background to the construction of this hall93

appears quite reliable from the way it is mentioned in the Majjhima NikÈya. According to this account,
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after the death of the Buddha, brÈhma‡a Ghotamukha went to Udena and told him that he wanted to
donate to the latter 500 kahÈpa‡as daily which the former was getting from the king of A×ga as a
permanent offering of alms (niccabhikkhÈ). But as it was not šallowable for them (Bhikkhus)... to
receive gold and silver›, Ghotamukha offered to šhave a dwelling-place (vihÈra£) built for the good
Udena.› At this Udena said that if he wanted to build a dwelling place  for him, he šshould have an
assembly hall (upa——hÈnasÈla£) built for the Order at PÈ—aliputta.›  We are further told in the text that
then Ghotamukha šfrom his permanent ... (and)... subsequent supplies of alms had an assembly hall
built for the Order at PÈ—aliputta ... (which was)... called Ghotamukhi.› Therefore, without attempting
to associate the pillared hall at KumrÈhar with either of these accounts directly, we may venture to
conjecture that the tradition of such halls (made of wood or possibly stone) may go back to the time
of the Buddha himself, especially if the date of the Buddha is somewhat later. The archaeological data
available from the Ga×gÈ valley show that even by c.500 BCE, the new urban settlements were indeed
not those cities which may be expected after reading the early Buddhist literature.  94

Scholars disagree as to when coins came into existence in India. It has been proposed by some
that the earliest coins in the Ga×gÈ valley cannot be dated prior to the fourth century BCE,  whereas95

others say that it is not possible to date the earliest coins, yet šit may only be said that... coins... were
current prior to the fifth century BCE.›  Though no evidence of coinage can be found in later Vedic96

texts, measures of precious metals may have been used as payment. Discovery of 3000 cowrie shells
from the NBPW levels at MasÈo×-DÏh throws interesting light on the use of currency prior to the
introduction of coins. Without entering into discussion on the numismatic evidence, we think it is
reasonable to say that coins made their beginning in India during the fifth century BCE. Even the
earliest portions of the PÈli Canon presuppose the existence of a developed currency  and such a97

currency involving large transactions of gold and silver coins must have taken time to develop.

Though the stratigraphical sequence of the cultures of the Ga×gÈ valley is now well established,
the absolute chronology still remains debatable. Uptil now quite a few radiocarbon dates from various
sites are available.  Though normally they should suffice for establishing the chronology of various98

cultures, the erratic nature of many dates (even after calibration) has divided archeologists nearly as
much as have the two traditions for the date of the Buddha. While dealing with C  dates, we also have14

to bear in mind several problems connected with them, especially the fact that they are not precise
statements of the age of samples but estimates of probability.  It is unlikely that we will get uniform99

dates for the beginning and end of a culture from all parts of its geographical area. The Buddhist
Sa£gha was dependent on the existence of a strong economic base. The monks were supposed to spend
the Rainy Retreat in fixed locations, and this would have been easiest near large urban settlements. The
large cities were no longer mere administrative centres and sovereign residences. They had also
become the nerve centres of economy and commerce. Uncertain and unsatisfactory as archaeological
data still is in this context, it appears to lean towards supporting a later rather than earlier date for the
MahÈparinibbÈna of the Buddha. In other words, there is at least a good case that can be made for the
age of the Buddha being about a century later than generally accepted. 

As pointed out above, extensive use of bricks for construction works including fortifications,
well developed sanitation, palatial buildings, fully developed state system and its paraphernalia,
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extensive interregional commercial network with powerful and influential business magnates, well-
developed currency and other financial institutions like usury, mortgage etc. are all well reflected
throughout the PÈli Tipi—aka. As many as 173 urban settlements are mentioned in the first two pi—akas
alone.  The material milieu reflected in the early Buddhist literature is overwhelmingly urban. A100

collective analysis of the data available on the six mahÈnagaras, mentioned in the earliest portions of
the PÈli literature, shows that urban centres of this magnitude could not have existed before the end
of the fifth century BCE. As compared to the Later Vedic texts and their sociol-economic context, the
early Buddhist texts depict a prosperous urban life, a flourishing interregional trade dominated by a
new class of influential and powerful merchants, and the emergence of Magadha as the most powerful
early state among a large number contesting  mahÈjanapadas in the Ga×gÈ valley. Urban development,
characterized by town planning, fortifications, monumental buildings, the use of bricks etc. does not
appear to be much older than the fourth century BCE. Prior to the fifth century BCE, the urban
settlements in the Ga×gÈ valley were indeed not those great cities which one would expect after
studying urban life in early Buddhist texts. Fortifications around the various urban centres and their
relationship with the Buddha’s time, is yet another problem one finds difficult to resolve. When one
looks at the archaeological evidence, none of the early Ga×gÈ cities, with the possible exception of
KosambÏ, were fortified even in the fifth century BCE, whereas fortified towns are frequently
mentioned in the early Buddhist texts. Political powers centred around the urban centres and riches
were accumulated in these cities. Rich people came to be powerful and influential in cities where they
enjoyed life of affluence. The emergence of these strong mahÈjanapadas, which is identifiable mainly
in the early Buddhist literature, therefore would have to be dated in the fifth century BCE rather than
in the sixth century BCE as we have been used to do till now. Furthermore, such an interpretation
would leave the needed time for a gradual evolution of the urban settlements and their surrounding
kingdoms. The same would be true with regard to the development of interregional trade and the rise
of an urban merchant class. Particularly the latter may have needed much more time than we have been
used to concede to them in view of the early date of the Buddha and of the early Buddhist literature
which depicts an already flourishing merchant culture. Such a late date of the rise of urban centres,
a merchant class and its flourishing interregional trade may help to explain the lateness of the punch-
marked coins. Some scholars are also of the considered view that if one were to consider the probable
distance between the Buddha and Asoka in terms of doctrinal development of Buddhism, then a study
of that kind šwould seem to render a somewhat later date more probable.›  A study of Buddhist101

poetry also tends to shows that the corrected long chronology šdefinitely seems to lie too far back in
time.›  šIt would seem to be easily compatible with the assumption that Buddhism had not yet102

produced distinctive monuments and institutions, and that, instead, it was still rather young and not
yet fully visible when Megasthenes visited PÈ—aliputra around 300 B.C.›  Eggermont too feels that103

šBuddhism was still young at A„oka’s time.›  104

In the chronological system on which the DÏpava£sa and the MahÈvamsa are based, the
succession of the great teachers from UpÈli down to Mahinda played an important part. This
ÈcariyaparamparÈ is of interest because in it there is a continuous synchronological connection
between the histories of Sri Lanka and India. Here the system appears to have been carried out in detail
and completed. As is clear in the accounts of the DÏpava£sa and the MahÈva£sa, there was a teacher/
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pupil relationship between them and this continuity is of vital importance. The lists of Ècariyas which
occur in the Vinaya, Sri Lankan chronicles and elsewhere as Vinayadharas, are more reliable and
useful than any other form of information to determine the date of the Buddha. As most of the research
was conducted in the light of number 218, it was given out that the number of Elders  as the105

VinayapÈmokkhas for the period between the Buddha and Asoka caused a problem. There were not
enough number of Elders. Thus, it was pointed out that to bridge the gap of 218 years each of the
elders had to be assigned such a lengthy period of time as guardian of the Vinaya that it seemed highly
unlikely. The statement that the eight Elders who considered the Ten Extravagances (dasavatthÊni) in
the Second Council had all seen the Buddha,  was also seen as creating difficulties. These so-called106

contradictions, however, were regarded as faulty records on the part of the TheravÈdins. More weight
was given to the chronology of the kings, even though this too posed difficulties. All these problems
had come up because the number 218 was thought to be supreme.

In our calculation of the date of the Buddha based upon the lists of patriarchs, we have used
the beginning of the reign of Candagutta as the base year as against the year of Asoka’s coronation.
This shortens the gap between the date of the Buddha and the base year, thus reducing the margin of
error. The calculation of the date of the coronation of Asoka has been found to be  more problematic
than the date of Candagutta.  Besides the fact that some scholars do not consider Moggaliputta as an107

historical personality,  his name may not necessarily be taken seriously for many reasons. There are108

many inaccuracies in the account relating to him and it seems Moggaliputta’s name was either invented
to give more credence to the name of Asoka, Mahinda and the spread of Buddhism into Sri Lanka or
facts regarding him have been simply exaggerated for one reason or another. For instance, at one place
we are told that he died in his 80  year,  at another at 80  and yet at another place his age at deathth 109 110

is given as 86.  It has been shown that Moggaliputta Tissa who is said to have received the Vinaya111

from Siggava, had been an advisory monk to Asoka and had converted Mahinda, has actually been
inserted through a fabricated legend and in reality he may have lived in Western India in the third-
second centuries BCE.  112

The Northern sources  point out three generations of patriarchs i.e. MahÈkassapa/ ¶nanda÷113

SÈ‡avÈsa÷ Upagupta, dating from the Buddha's death to the time of Asoka (excluding MadhyÈntika,
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      As he would have become the custodian at a fairly senior age.120

whose name appears to have been inserted by the legend-teller monks).  SÈ‡avÈsa was a merchant114

of Magadha at the Buddha's time, who after the Buddha's death became a monk under ¶nanda’s
guidance, moved to MadhurÈ  (MathurÈ) later on and introduced Upagupta into monkhood. SÈ‡avÈsa
must be SambhÊta-SÈ‡avÈsÏ of MadhurÈ/ Ahoga×ga who took part in the Second Council. As many
different sects agree, it appears SÈ‡avÈsa’s participation in the Second Council is quite probable.
Upagupta is said to have been temporary advisory-monk of Asoka, but some scholars like Przyluski
have faulted in considering the whole relationship as cooked up by the monks of MadhurÈ for the
purposes of extolling their city, sect and one of their most famous predecessors i.e. Upagupta.  But115

if the Short Chronology is followed, Upagupta could have been after all a contemporary of Asoka.

 The Southern Sources relate that five patriarchs transmitted the Vinaya from the time of the
Buddha's death till the days of Asoka.  These five Elders were UpÈli÷ DÈsaka÷ So‡aka÷ Siggava÷116

Moggaliputta Tissa.117

Catusattati UpÈli ca, catusa——hi ca DÈsaka,
chasa——hi So‡ako thero, Siggavo tu chasattati,
asÏti Moggaliputto sabbesa£ upasampadÈ|118

Seventy-four (years) of UpÈli, sixty-four of DÈsaka,
sixty-six of Thera So‡aka, seventy-six of Siggava,
eighty of Moggaliputta: this is the UpasampadÈ of them all.

Though this verse mentions the years of UpasampadÈ, but in reality they are the years at which these
Elders died. This fact is borne by the verses preceding as well as following this verse. E.g. DÏp.V.103
mentions that UpÈli attained nibbÈna at the age of 74.

SabbakÈlamhi pÈmokkho vinaye UpÈlipa‡Çito,
pa¤¤Èsa£ DÈsako thero, catucattÈrÏsa¤ ca So‡ako,
pa¤capa¤¤Èsavassa£ Siggavassa, a——hasa——hi Moggaliputtesavhayo|119

Learned UpÈli was all the years chief of the Vinaya,
Thera DÈsaka (became chief in the year) fifty, Sonaka forty-four,
Siggava fifty-fifth year, the (Thera) called Moggaliputta sixty-eight.

 It may be interesting to note that DÏp.V.96 has been taken to imply the number of years for which the
five Elders were the custodians of the Vinaya. This is difficult to accept not only because it would have
been impossible for any Elder to keep the Vinaya for such a long time,  but also because the verse120

itself does not mean as much as it has been taken to. Rationally speaking, the numbers mentioned in
this verse appear to be the ages of the Elders at which they became the custodians of the Vinaya. The
expression sabbakÈla£hi (i.e., all the years) in the case of UpÈli means that he was the custodian of
the Vinaya all the years from the death of the Buddha till his own death. Furthermore, in the case of
DÈsaka, So‡aka, Siggava and Moggaliputta, it is not the total number of years that is given, but the
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respective ages at which each of them became the custodian of the Vinaya. That means they became
custodians respectively in the 50 , 44 , 55  and 68  years of their ages. In other words, they becameth th th th

custodians respectively when they were 49, 43, 54 and 67 years old. Following this argument, the total
length of custodianship for each of the first four Elders may be computed as follows:

PÈmokkha Age at
Death

Age at becoming
Vinaya PÈmokkha

Custodianship

UpÈli 74 44 30 years

DÈsaka 64 49 15 years

So‡aka 66 43 23 years

Siggava 76 54 22 years

Total 90 years

As the custodianship of these four Vinaya pÈmokkhas is mentioned only in years and no months and
days are mentioned, one year per pÈmokkha may be added to make-up for the margin of error. This
would put the total period of guardianship of these four pÈmokkhas i.e. the time span between the death
of the Buddha and the death of Siggava at approximately 90+4= 94 years. As we shall see in the
following pages, Siggava died in the year c.303 BCE. This would mean that the  Buddha's death may
approximately be placed in the year 303+94= c.397 BCE.  

                It appears that UpÈli joined the Sa£gha at quite a mature age. He was born in the family
of a barber, later took up service with the SÈkyan princes and joined the Sa£gha along with them.121

Even during the life time of the Buddha, monks considered it a great privilege to learn the Vinaya
under him.  He specialized in the study of the Vinaya, and won the foremost place among the122

Vinayadharas. He is known as having reached the pinnacle of the Vinaya (Vinaye agganikkhitto)  and123

it was in this capacity that Kassapa entrusted him with compiling the Vinaya Pi—aka at the Council of
RÈjagaha. We are told that when 16 years had elapsed after the death of the Buddha, at that time UpÈli
was 60 years old.  This means he was 44 (60-16) years old when the Buddha died i.e. when he124

became the VinayapÈmokkha. But as mentioned above, he actually lived to be 74. Thus, UpÈli was the
custodian of the Vinaya for 30 (74-44) years. This is also supported by a direct statement in the
DÏpava£sa that UpÈli guarded the Vinaya for 30 years.  125

DÈsaka, who died at the age of 64, was a learned brÈhma‡a from VesÈlÏ and appears to have
been fairly matured in years at the time of joining the Sa£gha to study the Dhamma.  When UpÈli126

died, Udaya had completed 6 years of his 16-year reign.  This means during the last 10 (16-6) years127

of Udaya's reign, DÈsaka was the custodian of the Vinaya. But DÈsaka died when 8 years of the 10-
year reign of SusunÈga had elapsed.  As Anuruddhaka/ Mu‡Ça ruled for 8 years between Udaya and128
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SusunÈga,  DÈsaka appears to have been the custodian for a total of 10+8+8= 26 years. 129

So‡aka, the son of a caravan leader from KÈsÏ, joined the Sa£gha at the age of 15 at
RÈjagaha.  We know that SusunÈga ruled for 10 years and DÈsaka died 8 years after the end of130

SusunÈga’s reign.  After the death of SusunÈga, the Ten Brothers reigned for 22 years and So‡aka131

died when 6 years of their reign were over.  This means So‡aka kept the Vinaya during the last two132

years of the reign of SusunÈga and first 6 years of the reign of the Ten Brothers, making it 8 (2+6)
years.

Siggava, the son of a minister from PÈ—aliputta, joined the Sa£gha at the age of 18. His friend
CandavajjÏ too entered at the same time.   Siggava was the custodian during the remaining 16 (22-6)133

years of the reign of the Ten Brothers. Siggava died when 14 years of the reign of Candagutta had
elapsed.  In other words, Siggava was the custodian for a total period of 30 (16+14) years. But as134

we shall see in the following paragraphs, Candagutta did not succeed the Ten Brothers who began their
reign not at PÈ—aliputta but elsewhere because we are told that SusunÈga had a son called KÈÄÈsoka who
held power at PÈ—aliputta  for a period of 28 years.  It appears after his governorship for ten years135 136

during SusunÈga’s reign, KÈÄÈsoka reigned for 28-10=18 years as a king at PÈ—aliputta and the Ten
Brothers continued to rule from the same place as SusunÈga after the possible split of the kingdom. In
other words, it appears that Candagutta succeeded KÈÄÈsoka at PÈ—aliputta and the Ten Brothers
(possibly the Nandas) at RÈjagaha. We are also told that Siggava was 64 years old when Candagutta
had completed 2 years of his reign.  Candagutta’s reign began in the year c.317 BCE. This means137

that in the year c.315 (317-2) BCE Siggava was 64 years old. But as Siggava died at the age of 76, that
means, he lived for another 12 (76-64) years after 315 BCE. This would put the death of Siggava in
the year c.303 (315-12) BCE. This statement is also supported by another reference where we are told
that Siggava died 14 years after the beginning of the reign of Candagutta  i.e., c.303 (317-14) BCE.138

The upshot of the calculation made above is as follows:

The death of Siggava took place in the year c.303 BCE. So‡aka died 30 years before Siggava.
DÈsaka died 8 years before So‡aka. UpÈli died 26 years before DÈsaka. The Buddha died 30
years before UpÈli. In other words, between c.303 BCE and the death of the Buddha 94
(30+8+26+30) years had elapsed. This would mean that the Buddha died in the year c.397
(303+94) BCE.

When the Second Council took place, KÈÄÈsoka, son of SusunÈga,  was ruling at PÈ—aliputta.  In this139 140
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Council, eight distinguished monks viz., SabbakÈmÏ,  SÈÄha, Revata, Khujjasobhita, VÈsabhagÈmi,141

Sumana, SambhÊta-SÈ‡avÈsi and Yasa KÈka‡Çakaputta participated.  They are all said to have seen142

the Buddha.  Soreyya-Revata, who was a pupil of ¶nanda and participated in the Second Council,143

had also seen the Buddha.  We are told in the Sri Lankan chronicles that the Second Council took144

place in the 11  year of KÈÄÈsoka.  This means that the Second Council took place 62 years after theth 145

death of the Buddha i.e. in c.335 BCE.  The oldest source on the Third Council is DÏp.I.25, followed146

by DÏp.VII.34-59. The later reference appears to have been expanded by the editor/ editors from the
a——hakatthÈ with a view to justify the number 218. It must be noticed that different kinds of detail have
been introduced which correspond to the opinions and circumstances of later times and thus, should
be looked upon with scepticism. The date for the Third Council appears hard to fix, though it took
place when Asoka was ruling at PÈ—aliputta.

Here some explaining may be done regarding the kings who are supposed to have ruled
between the death of the Buddha and the Moriyas. Before the Moriyas, the kings who are said to have
ruled at PÈ—aliputta were Udaibhadda/ UdÈyÏ,  Mu‡Ça  and KÈÄÈsoka.  It seems that between the147 148 149

death of AjÈtasattu and accession of Candagutta Moriya, RÈjagaha and PÈ—aliputta simultaneously
played the roles of capital cities.

BimbisÈra was 5 years younger to the Buddha and ruled for a total of 52 years. He became a
king at the age of 15, spent the last 32 years of his life as a follower of the Buddha and died at the age
of 67. AjÈtasattu ruled for 32 years. He died 24 years after the MahÈparinibbÈna and began his reign
8 years before the Buddha's death.  This means BimbisÈra ruled  from 8+52=60 BB150

(397+60=c.457BCE) to  8 BB (397+8=c.405 BCE). AjÈtasattu ruled from 8 BB (405 BCE) to 24
AB (397-24=c.373 BCE). Both of them are known to have ruled from RÈjagaha.

Udaya/ UdÈyi/ Udayabhadda of the PÈli sources is the same as the UdÈyin of the PurÈ‡as. The
PÈli sources clearly point  out  that Udayabhadda was AjÈtasattu's son  and succeeded him.  But the151 152

PurÈ‡as place Dar„aka/ Va£saka/ Darbhaka between the two.  Either the PurÈ‡as have recorded him153

incorrectly or he ruled from a place other than RÈjagaha and PÈ—aliputta. Udaya/ UdÈyi/ Udayabhadda
had been ruling for 6 years at the time of the death of UpÈli.  UpÈli kept the Vinaya for 30 years154 155

and thus, died at the age of 74 (30+44).  This means that Udaya/ Udayabhadda succeeded AjÈtasattu,156
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as his reign began 24 (30-6) years after the MahÈparinibbÈna. He ruled for a total of 16 years.  Thus,157

he ruled from 24 AB (397-24=c.373 BCE) to 24+16=40 AB (397-40=c.357 BCE). 

The MahÈva£sa list appears suspicious as Udayabhadda, Anuruddhaka, Mu‡Ça and
NÈgadÈsaka- all in one row are shown as parricides. Anuruddhaka and Mu‡Ça are allotted a reign of
8 years,  but they do not even exist in the lists provided by the PurÈ‡as and the DÏpava£sa. It may158

also be interesting to note that Mu‡Ça/ MahÈmu‡Ça was the same as Anuruddha/ Anuruddhaka.159

Mu‡Ça, who is also absent in the Jaina sources, is however, mentioned in the MahÈva£sa and the
A×guttara NikÈya.  He appears to have been a historical king. In the lists provided by the PurÈ‡as,160

there are some obvious errors. Whereas the VÈyu PurÈ‡a provides a list of ten kings, the Matsya
PurÈ‡a inserts two more kings in it.  It seems that though šthe VÈyu PurÈ‡a refers to the Gupta and161

other dynasties, still the material of the VÈyu is much older than the Matsya PurÈ‡a.›  The 8-year162

reign of Anuruddhaka/ Mu‡Ça may be placed between 40 AB (c.357 BCE) and 48 AB (c.349 BCE).

It seems SusunÈga, who is put after NÈgadÈsaka, actually appears to have started ruling at the
same time as NÈgadÈsaka. NÈgadÈsa possibly did not belong to this line of kings and his reign is
included in the list, in an effort to show 100 years as having elapsed between the MahÈparinibbÈna and
the Second Council.  Eggermont also felt that šNÈgadÈsa is a figure, who arrived in the list of kings163

afterwards.›  He perhaps ruled uneventfully for four years at PÈ—aliputta  from 48 AB (c.349 BCE)164

to 52 AB (c.345 BCE), if at all he is to be accepted as an historical king.

After NÈgadÈsaka’s death (in case we accept him as a historical king), it appears SusunÈga
appointed his son KÈÄÈsoka, the governor at  PÈ—aliputta and himself continued ruling from RÈjagaha.
SusunÈga’s  reign ended two years after the death of DÈsaka.  As his reign lasted 10 years  he165 166

appears to have ruled from 48 AB (c.349 BCE) to 58 AB (c.339 BCE).  It appears that after the death
of SusunÈga, the Ten Brothers (possibly the same as the Nandas) succeeded him while his son
KÈÄÈsoka  continued ruling at PÈ—aliputta (now possibly assuming full control in the absence of his167

father).  The Ten Brothers ruled for 22 years.  SusunÈga's reign of 10 years  is inflated to 18 years168 169 170

in the MahÈva£sa.  Furthermore, Nine Nandas are added,  almost certainly duplicating the Ten171 172

Brothers. The Jaina list is quite defective and may not be  discussed here. Clarifying some other
contradictions, Geiger had pointed out that when the  dynasty before Candagutta had once received the
name ƒai„unÈga, then in order to exalt its greatness and antiquity, the eponymous and his immediate
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successors, including BimbisÈra and his successors, were placed at the head of the whole series of
kings. This would end in a reversal in the order of the first and second half.  ƒre‡ika and KÊ‡ika of173

the Jaina sources correspond to BimbisÈra and AjÈtasattu of the PÈli sources as pointed out by
Jacobi.  KÈÄÈsoka and KÈkavar‡a were one and the same person,  though strangely the PurÈ‡as174 175

place SisunÈga and KÈkavar‡a before AjÈtasattu.  As they succeeded SusunÈga, their reign lasted from176

339 BCE to 317 BCE and KÈÄÈsoka , it seems, after the death of his father SusunÈga, assumed full
kingship at PÈ—aliputta and ruled till he was overthrown by Candagutta in c.317 BCE. This would make
KÈÄÈsoka’s total reign as 10+18= 28 years i.e. he was the governor at PÈ—aliputta from 52 AB (c.345
BCE) to 62 AB (c.335 BCE) and king from 62 AB (c.335 BCE) to 80 AB (c.317 BCE).

The PurÈ‡as assign 100 years to the reign of the Nandas, the predecessors of the Moriyas.
Within these 100 years, MahÈpadma alone is assigned 88 years  and his 8 sons accounting for 12177

years.  Interestingly, the Nandas are not mentioned at all in the DÏpava£sa. The reason for this may178

haven been that they did not play any role in the two councils or any other Buddhist activity and may
actually have been unconcerned about Buddhism. It is impossible to believe that MahÈpadma ruled for
as long as 88 years. This certainly is an inflated number. It is very much possible that the total period
of the reign of the Nandas was much shorter. The MahÈva£sa assigns the Nandas only 22 years.  The179

list of kings provided by the MahÈva£sa has to be taken cautiously because not only that its
editor/editors appear to have consulted the DÏpava£sa but some names appear to have been fabricated
in an attempt to rationalize the number 218, a number which had already appeared somewhat
unconvincingly in the DÏpava£sa.  180

It must finally be emphasized that our sources are not always exact in their calculation of time
supposing we do not accept a deviation by one year. The number of years for which a particular king
reigned or an Elder kept the Vinaya are given as rounded off numbers in our records. Months and days
are not mentioned. A deviation of a couple of years one way or another cannot be denied in a
calculation involving about 100 years or so. Thus, the 397 BCE may only be taken as a rough
approximation to the year in which the Buddha expired.
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CHRONOLOGY OF THE P¶LI VINAY A  AND SUTTA PI•AKA

Of the literary sources for a systematic exposition of geography of the Ga×gÈ Urbanization, the PÈli
Vinaya and Sutta Pi—aka are undoubtedly the most important source of information. But they consist
of a mass of material which is overwhelmingly religious in nature and highly problematic in
chronology. One has to first eliminate from the tradition all the miraculous stories and then examine
the residue critically to extract authentic history. The historical material which can be extracted from
this mass is mainly in the form of similes, stories, direct verbal statements  and objective observation.
Perhaps only a fraction is in the form of direct historical description and even that, in fact, is highly
formalized. It is also very repetitive and full of contradictions. But the very incidental nature of this
material increases its value as a source of history. In the Pi—akas most of the sayings and speeches are
not only passed as the Buddhavacana£, but are even related exactly circumstantially to where and on
what occasion Gotama delivered them. However, it is really very difficult to find out as to how much
of this should be attributed to the Buddha himself. Some of the sayings, speeches and poems contained
in our texts might have been composed by some of his chief disciples. But as our concern here is with
the chronological placings of the PÈli Vinaya and Sutta  Pi—aka, who wrote what is not really an issue
as far as we are concerned. 

The formation of the PÈli Canon is traditionally associated with the first two councils, first at
RÈjagaha (immediately after the MahÈparinibbÈna) and the second at VesÈlÏ. The Canon was
committed to writing in the first century BCE during the reign of king Va——agÈma‡Ï Abhaya (29-17
BCE) in Sri Lanka.  Though once the texts were written down, the chances of interpolation must have181

diminished, nevertheless there was room for a certain amount of minor emendation to take place in the
course of the centuries old scribal tradition.  A huge collection like our Canon naturally must have182

been preceded by considerable literary activity and its component parts must belong to different parts
of this activity, as is shown by changes of technique within the Canon. But similarities between the PÈli
Canon and those of other early schools indicate a common origin of literature at a reasonably early date
and before the religion became divided into various sectarian divisions.

Some scholars have doubted the historicity of the First Council because, firstly, the
MahÈparinibbÈna Suttanta gives the motive but not a word about the session of the Council  and183

secondly, Cullavagga-XI & XII  constituted the only independent source of tradition and were based
on the MahÈparinibbÈna Suttanta in bringing in a description of the Council. It is manifestly
impossible that the huge mass of the Vinaya and the Sutta Pi—aka in any case could have been recited
in its entirety in the First Council,  though may be a sort of beginning in the direction of composing184

the Canon may have been made. Hence the First Council does not appear to have been of great
importance even if it took place in some form. The historicity of the Second Council is more reliable.
It seems to have taken place not only to do away with the Ten Extravagances (Cullavagga-XII) but also
to revise the doctrine during a session of eight months.  By looking at the description given in185

Cullavagga-XII one feels quite convinced that even if the first century after the Buddha may not have
witnessed the formation of a Canon, at least a fundamental stock of texts for such a Canon must have
been formed.186
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We are told in the DÏpava£sa that a real Cannon of sacred books was compiled on the occasion
of the Third Council at the time of king Asoka.  By this time Buddhism had come to acquire many187

sects because Asoka himself in one of his edicts warns that heretical monks and nuns shall be
excommunicated.  Consequently, it would have been only natural for him to take an active interest188

in establishing what tenets constituted the true religion of the Buddha. But we do not find any  mention
of the Third Council in Asoka's edicts, though there is really no strong reason why he should have
done so. The BhÈbru-BairÈ— Edict (also called the Calcutta-BairÈ— Rock Inscription) recommends the
study of seven texts by monks and nuns and these texts have been identified (though not with full
conviction). The evidence drawn from the inscriptions may be put aside on the ground that they do not
explicitly state that the Suttantas and the NikÈyas which they refer and the passages they mention, are
the same as those we have now. Following this sort of logic, some scholars even now maintain that
the Pi—akas are not Indian books at all and are Sri Lankan forgeries. Such doubts were answered by
Rhys Davids  that though a healthy and reasonable scepticism is a valuable aid to historical criticism,189

but it cannot be said of a scepticism that involves belief in things far more incredible than those it
rejects. In one breath we are we reminded of the scholastic dullness, the sectarian narrowness, the
literary incapacity, even the senile imbecility of the Sri Lankan Buddhists; and in the next we are asked
to accept proposition implying that they were capable of forging extensive documents so well, with
such historical accuracy, with so delicate a discrimination between ideas current among themselves and
ancient views, that they deceived their contemporaries and opponents. It is not unreasonable to hesitate
in adopting a scepticism which involves belief in so unique, and therefore so incredible a performance.
It may be said that the Asokan age was conversant with certain portions of the Vinaya Pi—aka, the
DÏgha NikÈya, the A×guttara NikÈya, the Sutta NipÈta and the Majjhima NikÈya.  However this may190

be, the terms used by Asoka in the BairÈ—-BhÈbru Inscription are conclusive proof of the existence of
Buddhist literature called either a Pi—aka or Pi—akas.  The duties of a pious householder stressed by191

Asoka through his edicts all fall within the scheme of the NikÈyas. The occurrence of the word pe—akin
(knower of Pi—aka/ Pi—akas) in the Bharhut inscription indicates that the word Pi—aka became popular
enough to be part of popular usage.  Hence, it appears that before the end of the Moriyan period there192

was something in the nature of a Canon in existence, which was regarded as having been uttered by
the Buddha, and which if not entirely identical, resembled the PÈli Canon very closely.193

We may now move on to consider the individual texts:

THE VINAY A PI•AKA

In the Vinaya Pi—aka, the chapters dealing with the convening of the two Buddhist councils  are194

generally considered late additions to the earlier texts. As we said earlier, the report of the First
Council in Cullavagga.XI expects us to believe too much, and this fact speaks against its
trustworthiness in its oldest form as it has come down to us in the Tipi—aka itself, for it is absolutely
impossible that the Vinaya and the Sutta Pi—aka should soon after Gotama Buddha's death have been
essentially such as we find in our Canon. It may, indeed, be possible that the elders of the Buddhists
must have assembled immediately after the MahÈparinibbÈna in order to agree upon the principal points
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of the doctrine and the discipline of the Order; and hence though we may not be justified in assuming
the tradition to be completely unfounded, it was far too short a time for the compilation of a Canon
of the sort under consideration. Moreover, Cullavagga.XI begins abruptly unlike any other chapter of
the Cullavagga. It commences in the same way as the MahÈparinibbÈna Suttanta and is closely allied
to it in contents. It is not impossible that originally Cullavagga.XI formed a part of the DÏgha NikÈya195

or maybe Cullavagga.XI-XII and the MahÈparinibbÈna Suttanta existed separately as an independent
text. In the Khandhakas the arrangement by subject matter, so that the stories had to be inserted into
the appropriate Khandhakas, has led to their being separated and so the author of the Khandhaka work
had available to him an old account of the way in which the Buddha gave fundamental instruction to
his first followers.  But the date of the compilation of the 20 Khandhakas (leaving the above two) is196

pre-Moriyan and the other two were composed not much later than the Second Council, because had
the compilation of the Khandhakas remained open after that, it would have included an account of the
later councils, particularly of the one held during the reign of Asoka.197

The ParivÈra, the Vinaya treatise, was composed in Sri Lanka because there are references
within it that it was written after Milindapa¤ha and is later in time than other sections of the Vinaya.
G.P. Malalasekera feels that some of the chapters of the ParivÈrapÈ—ha are older than the Vinaya.198

But it seems rather the other way round as stated in the DÏpava£sa that the MahÈsa×ghikas did not
accept it as one of their texts and this casts doubt on its earlier historicity. Hence for all historical
purposes the ParivÈrapÈ—ha belongs to the first century BCE, when it must have been Canonised at
Va——agÈma‡Ï's time.

The Suttavibha×ga comprising the Bhikkhuvibha×ga and the BhikkhunÏvibha×ga must have been
composed in pre-Moriyan days because the historical references in it, all belong to a period not far
removed from the MahÈparinibbÈna.

In the opinion of C.A.F. Rhys Davids, PÈtimokkha is of more recent origin and she assumes
that at the time when the main body of the Tipi—aka was collected, it either did not exist or was of too
recent a date to be admitted into the holy writings.  But according to Oldenberg, the PÈtimokkha is199

the earliest literary record of the Buddhist Vinaya because in his opinion the whole Vibha×ga is nothing
but an extended reading of the PÈtimokkha.  Though it seems quite unlikely that the complete set of200

rules was formulated at once and some of these rules were undoubtedly proclaimed as the need arose,201

yet we can say with certainty that the earlier PÈtimokkha Code (i.e. 152 rules) is older than the
Suttavibha×ga because the Suttavibha×ga scheme makes room for the 75 Sekhiya rules, thereby
recognizing the PÈtimokkha to be total 227 rules which was possible only in the second or final stage
of codification of the PÈtimokkha rules.

THE SUTTA PI•AKA

When the Buddha died, the sayings were collected together by his disciples into the first four NikÈyas.
They could not have reached their final form till about fifty years afterwards. Other sayings and verses,
most of them not ascribed to the Buddha himself, but to his disciples, were put into a supplementary
NikÈya. We know of slight additions made to this NikÈya as late as the time of Asoka. And the
developed doctrine found in certain smaller books-- especially the Buddhava£sa, the CariyÈpi—aka, the
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Petavatthu and the VimÈnavatthu-- show that they are younger than the first four NikÈyas. The first
four NikÈyas belong to the earlier part of the Canon and in language and style too, there is no essential
difference amongst themselves, though the A×guttara NikÈya may be later than the others, but not
much later.  The fact that the four NikÈyas do not take much notice of the issues contested by the202

earlier sects, certainly suggests that they practically reached completion by the Second Council. In the
opinion of Rhys Davids the NikÈyas were known at a very early date in northern India  and were put203

together out of older material at a time between the death of the Buddha and the accession of Asoka.204

Oldenberg also dates the main substance of Suttanta literature prior to the VesÈli Council.  Hence205

there is general agreement that the NikÈyas appear to reflect perhaps the earliest period of the history
of Buddhism, possibly the only exception appears to be concluding part of the MahÈparinibbÈna
Suttanta relating to the redistribution of the bodily remains of the Buddha. This portion belongs to
Moriyan days, as pointed out by Law on the basis of Buddhaghosa’s reference to that effect.206

In the Khuddhaka NikÈya, such texts as the KhuddhakapÈ—ha, the Dhammapada, the Itivuttaka,
the VimÈnavatthu, the Petavatthu, the Niddesa and the Pa—isambiddÈmagga are excluded from the
discussion on chronology because they do not give much information on our present subject.

Several suttas of the UdÈna can be traced in the Vinaya Pi—aka, and though it may be difficult
to say as to who borrowed from whom, it seems probable that both the texts borrowed the suttas
directly from the great body of oral material which must have existed in the early days of Buddhism.207

Most of the short and beautiful utterances certainly are very old and many of them are possibly the
actual words of the Buddha himself or of his most prominent disciples.  But there can be no doubt208

that verse and prose form two separate and distinguishable strata within the UdÈna, in which the
former are quite early.  In fact, the narratives appear to be the handiwork of the compiler.  Thus,209 210

the verses of the UdÈna are pre-Moriyan whereas the prose may not be older than the third century
BCE.

The TheragÈthÈ and the TherÏgÈthÈ seem to have been composed at a comparatively late date.
Though certain songs and verses in these texts can be traced in the four NikÈyas, but still there are a
considerable number of poems which must be of later origin,  that is, the Buddha-cult and the various211

types of miracles developed in these texts could not have developed prior to the later MahÈyÈna
texts.  Further DhammapÈla, the commentator, tells us that some of the verses of the TheragÈthÈ212

were composed by an Elder who lived at BindusÈra’s time and they were added to the collection at the
Third Council.  Hence, it seems that these two books may be used as sources for the Moriyan period213

as far as their historical utility is concerned.

The JÈtakas, which are full of historical data have created such problems regarding their dating
that a large number of scholars have avoided using them as a source of history altogether. Two recent
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examples are Pande  and Wagle.  Rhys Davids finds them totally heterogenous  and so does214 215 216

Winternitz who feels that they cover a wide span of time and are perhaps as late as sixth century CE
and for him to decide the dates of the JÈtakas šnot only every large section and every single narrative,
but every single gÈthÈ will have to be tested independently as regards its date.›  But Winternitz seems217

to have reached some sort of conclusion when he says that the gÈthÈs have been generally accepted as
constituting the oldest stratum as compared to the later prose portions which show marked signs of
editing perhaps at the hands of Buddhist monks.  In the opinion of Kosambi šSÈtavÈhana period and218

territory would suit best› for the JÈtakas.  But Sharma criticizes this view saying that regulations219

regarding trade in the Artha„Èstra presuppose an extensive economy and šthe stories of the past› in
which scenes lie in central or western India are pre-Asokan, whereas šthe stories of the present› which
occur in the cities of eastern India like RÈjagaha and SÈvatthi are late in chronology.  Mehta finds220

some of the poems and prose narratives to be pre-Buddhist and he, in fact, uses the JÈtakas quite
liberally for discussing pre-Buddhist India.221

We must remember that the JÈtaka text edited by Fausböll is not the original, but it is actually
an a——hakathÈ on the JÈtaka. The JÈtakas originally consisted only of gÈthÈs, because their language
is more archaic and they were less prone to change as compared to the prose and hence they have a
stronger claim to be regarded as canonical than the prose portions.  Moreover, there is no222

chronological significance in the distinction between šthe stories of the past› and šthe stories of the
present› because both are the work of one and the same commentator and for the great mass of the
verses no greater antiquity than the third century BCE can be conscientiously urged, certainly not
proved, and much of the prose certainly belongs to the Christian era.223

Some of the JÈtakas in one shape or another appear in other canonical texts. The CariyÈpi—aka
consists of 35 JÈtakas though not all are found in Faubsöll’s edition. Some JÈtakas can be traced in
the Vinaya Pi—aka as well as the NikÈyas. Kern and Barua have shown that Bharhut and SÈ¤cÏ
sculptures prove that at the time of their construction (i.e. between c.100 and 0 BCE) the JÈtakas were
known as an integral part of the Buddhist lore.  It appears that the gÈthÈs are pre-Asokan if not pre-224

Moriyan, but the prose passages are quite late. Though some of the passages undeniably have earlier
elements mixed in them, as they exist at present, they do not appear to be of any value other than for
the Ku–È‡a and the SÈtavÈhana periods.

The ApadÈna though less useful, is like the JÈtakas. Since it connects together the past and
present lives of the theras and the therÏs, it appears to be an appendix to the JÈtakas. It is certainly one
of the very latest books of the Khuddhaka NikÈya, if not of the PÈli Canon itself, because at all events
judged by its general character, it is much more closely allied to the Sanskrit AvadÈnas than to the
remaining works of the PÈli Canon,  though E. Muller and S. Levi found some portions even later225
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than the Sanskrit AvadÈnas.226

The Buddhava£sa talks about 24 Buddhas whereas the earlier texts know only of 6 of them.
Hence, it may be classed amongst the latest productions of the canonical literature.  Moreover, this227

text is full of that Buddha-worship and Buddha-deification, which is again unknown to the other texts
of the PÈli Canon and forms more affinity with the MahÈyÈna Sanskrit literature.

The CariyÈpi—aka is a collection of 35 JÈtakas in verse. But compared with the JÈtaka verses,
those in the CariyÈpi—aka are mediocre and introduce sentimental and supernatural elements lacking
in the JÈtakas. In fact, the CariyÈpi—aka serves as a supplement to the Buddhava£sa.  The doctrine228

of the PÈramitÈs which belongs to later phase of the cult of the Buddha as well as the form of
presentation show that the CariyÈpi—aka is a very late text.229

On the basis of the foregoing discussion, the texts may be divided into three broad
chronological categories. But it must once again needs to be clarified that hardly any PÈli text is a
unitary production and almost all the texts are made up of materials of different dates. The following
categorization, hence, is neither water-tight nor final. The only thing  that we can say with certainty
is that these texts cover a chronological span from the days of the Buddha till the SÈtavÈhana period
and that this corresponds with the flourishing of the early periods of the Ga×gÈ Urbanization. Still
certain verses or prose pieces may fall out of our division as given below and we shall date such
portions separately, whenever such a prose or verse portion is used.

Substantially Pre-Moriyan Texts Substantially Moriyan Texts Substantially Post-Moriyan Texts

The Vinaya Pi—aka  (except CV-xi, xii, Sekhya

     Rules and the ParivÈrapÈ—ha)

The DÏgha NikÈya

The Majjhima NikÈya

The A×guttara NikÈya

The UdÈna (verse only)

CV-xi, xii, Sekhya Rules 

The UdÈna (prose only)

The TheragÈthÈ 

The TherÏgÈthÈ 

The JÈtaka  (verse with few

exceptions)

The ParivÈrapÈ—ha

The JÈtaka  (prose only)

The ApadÈna

The Buddhava£sa

The CariyÈpi—aka
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IRON, URBANIZATION AND BUDDHISM

Like the date of the Buddha, the issue of the background to the origin of Buddhism has generated a
lot of controversy. The period in which the Buddha was born had already witnessed the origin and
development of an urban culture. The effect of such a culture was at once both agonizing and
emancipating. The old socio-religious order with its ideological foundations in the BrÈhma‡ical
ritualism had not been able to establish itself in a commanding position on the eastern flanks of the
Vedic culture. However, the new social setup of urbanization further exacerbated this ideological
vacuum. The consequence was the rise of a whole new range of religio-philosophical speculation. The
exigencies of an exceptional situation such as this, demanded not just new answers, but new ethos as
well. This saw the mushrooming of a unique class of professional seekers who sought to formulate the
fabric of that new ethos by cogitating over a fresh set of questions and their possible answers.

Initially, some scholars proposed that Buddhism was just a protest movement against the
different developments (such as destruction of life through the cult of sacrifices, appearance of
superstition and intellectual bedlam, inequalities of gender and caste etc.) that had taken place in the
pre-Buddhist period. It was suggested by scholars like S. Radhakrishnan  and D.R. Bhandarkar  that1 2

Buddhism was an ethical system that was endeavouring to cleanse the Vedic religion of its aberrations.
The weakness of the views of Radhakrishnan and Bhandarkar lay in the fact that they viewed Buddhism
purely as an ideological protest movement without any economic or social ramifications. G.C. Pande3

and G.S.P.  Mishra  saw the emergence of Buddhism in the resurrection of the non-and-pre-¶ryan4

ascetic (sama‡ic) tradition, which unlike BrÈhma‡ism, was based on detachment. In their opinion, this
tradition, which laid stress on world negation and world renunciation, was overpowered by the
activistic culture during the ÿg Vedic period. However, the ascetic tradition reasserted itself and was
accepted by the suffering humanity when,  according to Pande, the Vedic equation of work and
worship, wealth and welfare, man and nature was rudely broken.  Buddhism became the most5

successful because it was the most systematic and articulate expression of the pre-Vedic and non-¶ryan
ascetic culture. The flaw in this hypothesis is that though it cannot be denied that Buddhism borrowed
and improved upon certain concepts of the pre-Buddhist period, the originality and wholeness of
Buddhism is undeniable. Sociologists like G.S. Ghurye  and N. Dutt  suggested that Buddhism and6 7

its contemporary faiths resulted from the struggle for social hegemony waged by the khattiyas against
the brÈhma‡as. According to them, the khattiyas began asserting their importance in a situation where
the brÈhma‡as held a monopoly in performing rituals and thus, held supremacy over other sections of
the society including the khattiyas. In order to attack the pretensions of the brÈhma‡as, the khattiyas
sought help from the masses, especially from the emerging prosperous sections of the society like
business magnates. Though it cannot be denied that the khattiyas resented the brÈhma‡ical pretensions,
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but such a resentment is not a sufficient explanation for the rise of movements like Buddhism. It is true
that not only that the Buddha was born in a khattiya family and that the kings of the time provided
support to Buddhism, but also Buddhism places the khattiyas before the brÈhma‡as in the class
hierarchy. Some friction, as was obviously to be  expected, may have existed between these two non-
producing classes, but too much stress cannot be laid upon it. However, T.W. Rhys Davids  felt that8

animism of the ÿg Vedic period, which developed into the cult of Ètman or individuality, attacked
everything that was socially healthy; and Buddhism, in turn,  attacked this process in order to reverse
it. A.N. Bose  proposed that Buddhism like Protestantism was the byproduct of the rising fortunes of9

the merchants and the monarchs. Similarly, Richard Fick felt that the drunkenness, cruelty,
corruptibility, untruthfulness, unrighteousness of many kings and the readiness of many purohitas often
helping kings to carry out their desires may have created difficult times for common folks.  Rahul10

Sankrityayana  suggested that the Buddha, being influenced by the contemporary social trends,11

rewarded the merchants, monarchs and usurers by laying down rules which favoured their class
interest. D.D. Kosambi pointed out that various types of social, economic and political changes had
dislocated the society at different levels and there coexisted distinct sets of social groups in various
stages of development.  In his opinion, though iron came into use during the post-Vedic period, yet12

the economic resources were over-strained as a result of the sacrificial cult which, in turn, promoted
the interests of the two upper classes at the cost of the producing class. The producing class, in turn,
was looking for a new social philosophy that would ensure the smooth growth of culture. Due to the
advent of brÈhma‡ical ideas and institutions in the middle Ga×gÈ region, the producing class could buy
the very bonafides of the brÈhma‡ical ideology.  Modifying Kosambi's view, D.P. Chattopadhyaya13 14

advanced the thesis that as the religious movements in the post-Vedic period had a far wider view than
the ritualistic nature of brÈhma‡ism, they were not contented with it. In his opinion, the tribals
organization had already begun to disintegrate from within.  In their frantic drive for conquest and15

expansion, the early monarchies were systematically annihilating the surviving free tribes. And within
the orbits of their direct domination, new phenomena- šbase greed, brutal sensuality, sordid avarice,
selfish plunder of common possessions›- phenomena that were unknown to tribals recently left behind,
were emerging.  In other words, the emergence of private property, subversion of tribal solidarity,16

rise of autocratic monarchies and the growth of anti-social tendencies such as hi£sÈ, greed etc. and
the institutions of mortgage, tax, usury- traumatized the populace. In a traumatizing situation such as
this, the Buddha offered an ideology which could provide psychological comfort to the populace. The
Buddha, instead of going into the causes of such developments, provided them with a perfect solution
by replacing the material suffering by universal suffering. Those who elected to be ascetics were
sheltered in the Buddhist Sa£gha modeled on tribal mode of life, i.e., based on liberty, equality and
fraternity. According to Trevor Ling, the development of agriculture in this region witnessed a high17

density of population and urbanization. And urbanization, in turn, led to individualism at the social
level and autocratic monarchism at the political level. Growth of individualism and monarchy led to
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the unsettling of the individual morally and spiritually. This dilemma created dissatisfaction in the
human condition and for the Buddha this point of individual suffering became the starting point of his
analysis of the human condition. 

Some scholars believe that the increased use of iron technology resulted in qualitative changes
in the society towards the end of the Vedic period and gave birth to the Ga×gÈ Urbanization. The birth
of Buddhism is further linked with the rise of the Ga×gÈ Urbanization. In other words, the birth of
Buddhism is seen as resulting from the increased use of iron tools in the GanJgÈ plains. They point out
that iron technology played an important role in the field of agriculture leading to production of surplus
and thus, creating urban centres based on the economy of crafts and trade. This urbanization
engendered many problems which had to be addressed at the ideological level so that the agricultural
base could grow further and the prevailing social structure could become more consolidated. It was
because of this, these scholars believe, that the Buddha condemned the killing of cattle and provided
legitimacy to trade, commerce, usury etc. He socially accepted the alienated women and public eating
houses. Buddhist monks were advised to lead a simple and pure life in order to draw the masses
towards Buddhism by presenting a contrasting picture to the ostentatious, greedy and extravagant
BrÈhma‡ical priests. In this way, the increased use of iron technology is seen as responsible for the
birth and success of Buddhism. It may be worthwhile here to examine this hypothesis in detail.

The issue of the role of iron in the context of ancient India was taken up in the early 1950s,
when D.D. Kosambi laid stress on the use of iron in the age of the Buddha.  After him this issue was18

further taken up and supported by a number of scholars who assigned a significant role to iron
technology.  The proponents of this hypothesis point out that from the sixth century BCE onwards,19

iron implements played a significant role in the clearing of thick vegetation in the middle Ga×gÈ basin
for the purposes of cultivation as well as settlement. Though they accept that fire too may have been
helpful, but are not prepared to concede the vanguard role of clearing the jungles to anything but iron
tools. As per this hypothesis, it would not have been possible to remove the burnt stumps, even if fire
was used.  Further, in the middle-Ga×gÈ basin, we are told, trees strike horizontal roots and20

cultivation becomes difficult unless the roots are cleared with iron axe and hoe. The Northern Black
Polished Ware (NBPW)  settlements in this region did not have enough population and stone tools21

were insufficient to accomplish this job. Moreover, it is claimed that without the use of iron-axes and
spades, the roots and stumps of the trees of tropical forest were not possible to clear and crops like
sugar cane, mustard, paddy-seedlings need very deep ploughing, which would have been impossible
without an iron ploughshare particularly in the hard and clayey soil of Bihar and eastern Uttar Pradesh.
In other words, the clearing of roots could not be done without the help of iron technology.  It is also22
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pointed out that the soil in most of the middle-Ga×gÈ basin is hard and it could not have been possible
to cultivate it with a wooden plough.  Sharma, however, pointed out that literary evidence particularly23

the early PÈli literature and the A–—ÈdhyÈyÏ of PÈ‡inÏ refer to iron tools like ploughshares, axes, hoes,
sickles, hammers etc. According to him, these literary sources are also corroborated to a large extent
by the findings of iron ploughshares at KosÈmbi and VesÈli, the socketed iron-axes at KosÈmbi, VesÈli
and BÈrÈ‡asÏ; and sickles, hoes etc. in places like VesÈli, PrahlÈdpur etc.  However, the absence of24

iron tools meant for agriculture during this period is explained away through ecological effect. Sharma
proposed that the acidic, highly humid, warm-alluvial soil of western Uttar Pradesh and Bihar being
highly corrosive, proved to be bad for the preservation of iron artifacts and through oxidation reduced
them to brown-reddish dust.  In the later period, when steel came into use as against wrought iron,25

the tools proved more lasting and serviceable and thus, one can find them in the excavations.
Moreover, it is pointed out, the sites that have been dug so far are administrative, commercial, craft
or religious centres such as CampÈ, RÈjagaha, BÈrÈ‡asÏ etc. and are not the right places for agricultural
tools. Apart from this, defectiveness of the methods employed in the excavations of the various
settlements is also blamed for the absence of these tools.  Some indirect evidence is also seen for the26

use of iron technology in the cutting of punch-marked coins, as early as 500 BCE. The appearance of
large scale wooden structures which were seen by Megasthenes is also visualized only through the use
of iron technology. Thus, it is argued that unprecedented growth of the crafts, industries and some
occupations was initiated by iron technology.  In a nutshell, use of iron on this scale is seen as27

resulting in a revolution in agriculture, which in turn produced surplus and this surplus led to the
origin of trade, commerce and urbanization; and ultimately to the birth of Buddhism.28

This theory of the revolutionary role of iron has not found acceptance with many scholars.
Niharranjan Ray initially raised objections on the ground that the introduction of iron technology and
iron implements in the Ga×gÈ-YamunÈ valley before the beginning of the Moriyan rule was of such
a scale as to induce social changes which are held to have been triggered off by the technological
changes associated with the use of iron.  He further wrote that the archaeological evidence did not29

indicate any large scale clearance of the forests through the use of iron technology. Furthermore, iron
technology was neither qualitatively nor quantitatively diversified enough to bring about significant
social change.  His objections appeared valid on the ground that at the Painted Grey Ware (PGW)30

sites,  the iron implements that were discovered included slags and shapeless bits, arrowheads,31

spearheads, knife-heads, daggers, spades, adzes, hoes etc. and noticeably the list did not include any
iron axe (socketed or unsocketed), iron ploughshare or any other iron implement that could possibly
be useful for large scale forest clearance and land reclamation leading to extensive agricultural
operations which could possibly yield a surplus for rearing up towns and cities.  Wooden ploughshares32

may have been used in cultivation, though hoe-cultivation could have been more universal. The use
of words like hoe (kuddÈla)  in early Buddhist literature is also an indication of this. Some hoes have33
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been found in the excavations and iron technology could not have come into full play before the
Moriyas.  It may also be interesting to note that the beam of a ploughshare (na×gala-ÏsÈ)  could have34 35

been made of anything ranging from wood to even the tusk of an elephant.  Though iron became the36

basic technological element from the NBPW level, an extensive use of iron artifacts is not testified by
the early NBPW levels of any site. In a slow-moving society the effect of iron is likely to have been
slow  and šdid not produce any spurt in the material prosperity of the society.›  Thus, the role of37 38

iron cannot be seen as more than a stabilizer as against an initiator.39

It may be pointed out here that iron was known in the Ga×gÈ valley as a whole by about c.1000
BCE or thereabouts and iron technology got widely disseminated in the valley in the first half of the
first millennium BCE.  The hypothesis about the absence of agricultural tools because of unrewarding40

soil does not appear tenable. The so-called acidic and humid soil could not have discriminated against
agricultural tools as against pins, nails etc. which are available in the excavations during the period
under consideration. Hence, the idea of a sudden and revolutionary role of iron technology in the age
of the Buddha does not appear to be convincing. Interestingly, the iron deposits of Bihar were not in
use till the end of the Mughal Empire.  Iron must have been imported from elsewhere, possibly from41

one of the iron-mines at Malpur (RÈjasthÈn), Narwar (RÈjasthÈn), Kali×jar (about 70 miles south-west
of AllÈhÈbÈd), Ma‡Ç§ (HimÈchal Pradesh), RÈmgarh (KumÈo× Hills), BurhÈnpur (Central India),
Ga×jam (OrissÈ) and GwÈlior region.42

As far as the question of clearance of forests is concerned, there could have been an ample
number of possibilities. The role of fire cannot be undervalued, especially when we know that even
with modern equipment it is very difficult to tackle wild fires. Even if some stumps could not be
destroyed by fire, there may not have been an immediate need for removing each and every stump,
especially when enough land was available. Moreover, all the land surely could not have been covered
by forests. Considering the population of those days, large portion of which depended upon hunting
and various types of wild growth, it is a moot point whether there was any serious need for claiming
forest land on a large scale for the purposes of cultivation. Early Buddhist literature is full of stories
and references to jungles and it will be unwise to believe that most jungles were cleared before the
Moriyan period. It may also be interesting to note that the forest clearing tool kit was already present
in the PGW period. Thus, jungles could have been cleared equally effectively with copper-bronze tools
if need be. Though the number of tools in the NBPW period increases twofold, the area for this ware
is also almost double and the numerical increase is basically made by smaller objects like nails etc. We
do not find any appreciable change either in the technology or the extensiveness of the use of tools
from the PGW to the NBPW period.  Surveys conducted in some areas in the Ga×gÈ valley show that43
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possibly there was not much need for any forest clearance at all. For instance, in Kanpur district,
which quite well represents the Ga×gÈ plains, a survey has shown that during this period not more than
3% of the total land was actually needed for cultivation and most of it was available on the soft alluvial
soils along the rivers and lakes and other open areas in the forests.  Early Buddhist literature is at least44

silent about the jungle clearing activity and it seems that a laconic cue from the ƒatapatha BrÈhma‡a
has been taken rather too far. It may further be pointed out that soil is ploughed only when it has a
sufficient quantity of humidity in it, because without humidity seeds simply would not germinate. It
would be difficult to hear of a peasant who would try to plough his land for rice cultivation (staple
food of the Ga×gÈ basin) unless not only a sufficient supply of water is available for a longer period
of time but also the soil is quite wet and soft at the time of the ploughing. Therefore, a wooden plough
may prove equally useful though not as lasting. Moreover, before rice saplings are planted, the land
is thoroughly kneaded with a heavy wooden-plank and this process is the most important part of wet-
rice cultivation.

Despite the fact that iron had been in use in the Ga×gÈ valley from about c.1000 BCE, one
cannot see real changes in size categories and the general settlement pattern till during the NBPW
period, a time by which urbanism had become an established fact. If iron were the main causative
factor in the early historic urban growth in the Ga×gÈ valley, this departure in size categories and
settlement patterns would have taken place in the PGW period itself.  Thus, it may be reasonable to45

assume that before iron technology became fully established in the Ga×gÈ basin, its development was
spread over a long span of time, at least between c.700 BCE and the Moriyas. This new technological
element may have indeed strengthened the economic base which was primarily laid down by the
neolithic-chalcolithic settlers, but it may not be taken for granted that the advent of iron was the basic
causative factor of urbanization in the Ga×gÈ valley.

Urbanization did not develop suddenly in the Ga×gÈ valley. Its development was an integral
part of the overall development of the society in the Ga×gÈ valley. Various institutions which played
their role in the origin and development of urbanization in the Ga×gÈ valley had a long history of their
development. Almost all the important cities in the age of the Buddha were capitals of various
important kingdoms and hence centres of political power. They were extensions of rural settlements
where, with the passage of time, the ruling classes organized and established themselves with all their
pomp and glory. Moreover, in the fifth century BCE, the number and size of those settlements which
could be called urban, were hardly of a magnitude that would call for a major and sudden shift in the
mode of production.

THE QUESTION OF SURPLUS

The concept of surplus sometimes appears as the causal factor, but more often it is regarded as a
necessary, if not sufficient cause of development. Its application to evolutionary change may be divided
into two main parts.  Firstly, surplus is taken to represent that quantity of material resources which46

exist over and above the substance requirements of a society in question. Herskovits defined it as šan
excess of goods over the minimum demands of necessity›  and to Childe, social surplus was the šfood47

above domestic requirements.›  It is pointed out that such surpluses which appeared with advancing48

technology and productivity, distinguished one level of social and economic organization from another.
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Secondly, surplus is seen as the root cause of typical social and economic developments of prime
importance. Trade and markets, money, cities, differentiation into social classes, indeed civilization
itself, are thus, seen as consequences of the emergence of surplus.49

These two points clearly imply that there is a level of subsistence which once reached provides
a measure over which the surplus comes into existence. This surplus which is beyond needs,
howsoever these happen to be defined, is then in some sense available: it may be traded abroad, or
used to support the existence of craftsmen, a leisure class, or other non-productive members of the
society. In other words, it becomes the key variable in the emergence of more complex social and
economic institutions. But, as the term surplus is applied to that which is over and above subsistence
needs, subsistence needs need to be defined. These needs may be determined either biologically or
socially. As it is difficult to determine the subsistence minimum for an individual, it is impossible to
determine the minimum biological needs of the whole society. It is well known that large or small
sections of the populations of almost every society live at a level of subsistence which is considered
scientifically inadequate. Even if, let us say for the sake of argument, subsistence needs can be
determined biologically, then the surplus which is said to arise after these needs are met, would be an
absolute surplus, i.e., it would be a quantity appearing with no socially defined purpose over and
above that which is biologically necessary. If it is held that subsistence needs are not biologically but
socially defined, there is no room for the concept of absolute surplus, for then the distribution of
economic resources between subsistence and other requirements is determined only within the total
context of needs thus defined. Bare subsistence needs cannot be separated from the total functional
demands which the society makes on the economy. If the concept of surplus is to be applied here at
all, it must be in a relative or constructive sense, i.e., a given quantity of goods or services would be
surplus only if the society in some manner set these quantities aside and declared them to be available
for a specific purpose. Into this category might then fall such things as food for ceremonial feasts and
sacrifices as was done in the Vedic period onwards in anticipation of a future dearth. It is true that such
surpluses may be made to appear along with a windfall increase of material means or a more
permanent rise in production capacity; but they may also be created by reallocating goods or services
from one use to another making no difference whatsoever in the quantity of subsistence. More
important than the natural conditions associated with the creation of relative surpluses is, thus, an
attitude toward resources, and the institutional means of counting out, setting aside, and making
available. Actually the idea of a subsistence level can only be used in an altruistic sense.

Economy at all levels of material existence is a social process of interaction between man and
his environment in the course of which goods and services change form, are moved about and change
hands. The shape of this process is determined not by any single factor but is the sum total of several
interdependent levels of human existence, ecological, technological, social and cultural. šMan, living
in society, does not produce a surplus unless he names it as such, and then its effect is given by the
manner in which it is institutionalized.›  Of course, it cannot be denied that changing technology and50

productivity play their role in the course of institutional development. The argument here is simply
that they do not create generally available surpluses, for this implies a separation of technological
development from the institutional complex of which it is but a part. There šare definite institutional
requirements for the creation of relative surpluses... the operational facilities, as well as the motivation
for separating out, counting up, storing, mobilizing material means and human services must be
provided by the institutional framework of the economy, if surpluses are to be made available for
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specific purposes.›  It also must be taken into consideration that study of primitive man has shown51

that he did not live by a day-to-day satisfaction of his needs but showed foresight and engaged in forms
of abstinence.  Nor can be ignored the importance of the prestige factor. Certain animals, though they52

can form an important part of food material, are not eaten because they represent certain prestige
values of a society.

Finally, it may be said that there are perennially omnipresent potential surpluses available.
What counts is the institutional means for bringing them into existence. And as far as the Indian
situation was concerned, political centralization of power was impossible to avoid if surplus had to be
made available. In the ancient Malthusian world, scarcity often struck and the people at the end of the
queue died as a result. The ones who must die were demarcated in advance. Thus, agricultural
revolution or no agricultural revolution, the first cities of the Ga×gÈ valley, always managed to squeeze
out a surplus as long as they were centres of strong political powers. After a certain stage, the
development that took place in agriculture was to a great extent dictated by the demands of the urban
centres and not the other way round.

In primitive and egalitarian societies covert surplus exists but it is used to support the weak
and in providing a hedge against environmental uncertainties. But in redistributive societies, it is
forced apart as surplus products. In other words, some sort of surplus exists in all social groups. It is
only the cornering of this surplus by one element and its subsequent use to exploit other elements that
triggers off the urbanization sequence. We must also remember that despite scarcity and inadequacy,
even the poorest sing, dance and fight wars, thus using their resources in non-utilitarian ways.

In India till recent times it was not possible to produce or foresee a long-term and dependable
surplus. The periodical droughts and floods caused scarcity which not only ate away the surplus but
caused famine-conditions, making the accumulation of surplus impossible. The producer in the field,
therefore, suffered more (and still does) than the privileged consumer in the city, who would have the
authority to squeeze out whatever is left with the producer and has the wherewithal to obtain food-
stuffs from distant lands where conditions have not been adverse. We do not come across any
impressive godowns or grain storehouses in the excavations or in the literature. It seems the urban
centres depended upon the seasonal supply of grains and in cases of scarcity, villages and the common
masses had to bear the brunt. More than surplus or even the capacity to produce surplus, what was
therefore, was a socio-political institution to force or induce the farmer to shed a portion of whatever
he had. The same institution was needed to divert the surplus to where it was required, and to procure
food (again by coercion or for consideration) from distant hinterlands should the crop in the near
hinterland fail. For procurement by coercion, which would include taxes and tributes, an administrative
authority is required and by commercial means a mercantile system is called for. The prerequisite,
therefore, is not a hypothetical surplus, but an administrative and mercantile organization- the ruler
and the merchant, both of the city and each the ally of the other in history. Surplus was, thus, not a
technical but a social product; šthe institution created the surplus, which is not there the moment it
is technically possible but only after it has been institutionalized through taxes, trade and other
means.›  The non-agricultural aspect is dominant in the procurement, and therefore in the production53

of surplus.  Moreover, certain built-in incentives to population growth also cannot be ignored.54

Children can be employed earlier in the productive process than among hunter-gatherers. Instead of
passively exploiting the existing land, it can be extended by bringing more area under cultivation
resulting in an increase in the number and size of agricultural communities. Slaves (dÈsas) and forced
labour (vi–—i), thus, could have been another way of making surplus available. As far as the
technological inventions are concerned, most of the pre-industrial inventions and discoveries took place
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during the 1000 years or so immediately preceding 3000 BCE. Thus, the great change between urban
and a pre-urban stage came in realms of life other than core technology. šThe later technological
superiority... may have had little to do with the processes which brought the city into being.›  It may55

also be pointed out that, strictly speaking, regular armies, which perhaps must have made storage of
foodstuffs a necessity, did not come into existence at least till the beginning of the expansionist policy
of the Magadhan king AjÈtasattu.

URBANIZATION AND BUDDHISM

Weber perhaps was the first scholar to put forward the idea that Buddhism was the creation of a city
culture. According to him, šBuddhism presents itself as a product of the time of urban development,
of urban kingship and the city nobles.›  He further emphasized the point that šas a whole early56

Buddhism was the product not of the underprivileged but of very positively privileged strata.›57

Buddhism of early days depended very heavily on the donations and munificence of the rich and the
influential and there is no doubt that Buddhism reflects its dependence on cities and their rich
inhabitants in more than one way.  Urbanization created Buddhism and more than that was certainly58

vital for its early popularity and material support. A decay of that urbanism in later days was an
important point in the decline of Buddhism, as it sapped some of the socially vital foundations of the
Buddhist movement.  šThe urban palace with its elephant-riding kings was characteristic of Buddha’s59

time. Moreover, the dialect form reflects the advent of city culture.›  60

With the rise of urbanism, different kinds of new social, economic, religious and political
forces came into existence. Emergence of urban centres, well-defined trade-routes, coinage and trade
and commerce in the days of the Buddha, helped create a new and powerful class of merchant-bankers,
like AnÈthapi‡Çika of SÈvatthÏ, one of Buddhism's greatest patrons. Along with this new merchant
class, a new kind of state was emerging about the time when the Buddha was completing his long
ministry of 45 years.  The most prominent representatives of this political transformation were the61

kings BimbisÈra of Magadha and Pasenadi of Kosala, both of whom were claimed by the Buddha as
his personal friends and patrons. New kinds of armies and instruments of war as well as the expressed
needs of the new mercantile class formed the basis of the power of these monarchies.  Prostitutes from62

different urban centres like SÈvatthÏ (AmbapÈli), HatthinÏpura (SerinÏ), were regarded in high esteem
by the new social order and Buddhism avoids censuring them. In fact, it may be important to notice
that whereas young people, debtors, soldiers, diseased people and married women had various kinds
of restrictions imposed upon them by Buddhism in connection with their entry into the Sa£gha,
prostitutes were free to join the faith of the Buddha.

The following two tables strongly attest to the urban character of ancient Indian Buddhism.

Place of Birth Frequency Percentage
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Urban

Rural

223

041

 84.47

 15.53

Total 267 100.00

 Table 1: Birthplaces of the Bodhisattvas of the JÈtakas.

Place of Birth Frequency Percentage

Urban

Rural

1289

0086

 93.74

 06.26

Total 1375 100.00

Table 2: Native places of persons mentioned in the PÈli Vinaya and Sutta Pi—aka.

The Bodhisattva was born 315 times as a human being in the JÈtakas and in 51 of these cases it is not
possible to know the place of birth of the Bodhisatta. Of the remaining 264 births, he is born 223 times
(84.47%) at an urban place and only 41 times (15.53%) at a rural place. The urban character of early
Buddhism is further proved by Table 2. Of all the persons mentioned in the PÈli Vinaya and Sutta
Pi—aka, the native background of 1375 persons can be found out. Of these, 1289 persons, i.e., 93.74%
of the total came from urban places as compared to only 86 persons, i.e., 6.26 who came from rural
places. Table 3 also further confirms this argument. Of the total 229 births as Bodhisatta where the
professional background of the Bodhisatta is available, only 32 times, i.e., less than 14% of the times
he is either born in or adopts a low profession. More than 86% of the times he is either a king/ prince,
a rich businessman or a high state-official. Preference shown for high professions, urbane background
and elitism for its characters is quite apparent in the JÈtakas as well as other texts of the PÈli Vinaya
and Sutta Pi—aka.63

     

Occupation Frequency Percentage

King/ Prince

Merchant/Rich man

High Official

Low Professions

86

57

54

32

 37.55

 24.89

 23.58

 13.98

Total 229 100.00

  

Table 3: Occupational background of the Bodhisattvas

The PÈli Tipi—aka abounds in examples where city-richness, pomp and show are praised, and especially
those who had access to them are unequivocally praised for their huge donations to the order. In theory
Buddhism professed to give up worldly pleasures, but in practice the life style of Buddhist monks gave
birth to jealousy in the hearts of the common masses. The issue is clinched by the story of a young
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man who became a monk thinking šday and night I am toiling away with my hands at all sorts of
tasks, yet never do I taste food so sweet. I must become a monk myself.›64

The social heroes of early Buddhism are the great merchant-bankers and the new kings,
perhaps in that order of importance. AnÈthapi‡Çika, who was one of the richest urbanites of his days
is regarded by the Buddha as a saviour of the faith. His house šwas to the sa£gha like a pool dug
where few roads meet.›  We are told in the JÈtakas that AnÈthapi‡Çika alone lavished 54 crores on65

the monastery of the Buddha.  After the Bodhisatta and ¶nanda, AnÈthapi‡Çika is the most popular66

figure in the JÈtakas.  The Jetavana, where the Buddha spent most of his Rainy Retreats, was a very67

expensive place indeed. Most of the Sa£yutta NikÈya was recited in this garden only. References to
this garden, with the Buddha staying in it, make quite an interesting reading as shown in table 4.

Text Frequency of
the Jetavana

The Vinaya Pi—aka

The DÏgha NikÈya

The Majjhima NikÈya 

The Sa£yutta NikÈya

The A×guttara NikÈya

The JÈtakas

196

005

078

075

050

574

 

Table 4: Frequency of Jetavana in various PÈli texts

It may be interesting to note that whereas pre-Buddhist literature has almost exclusively for its
background a rural milieu, the literature of early Buddhism breathes a new urban spirit. Curiously
enough, the practice of vassÈvÈsa (rainy retreat) which created the institution of the monastery (ÈvÈsa)
led to the socialization of what had begun primarily as an asocial movement.  Moreover, the early68

Buddhist elite had clearly shown a weakness for wealth, pomp and show. Majority of them including
the Buddha himself lived around the various urban centres most of the time. In two separate statistical
studies  it was found that in frequency of reference, urban centres far outnumbered rural settlements.69 70

Of the 1009 place names, collected from the Vinaya and Sutta Pi—aka where a sutta or rule was
delivered, the break up was found as follows:71
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Settlement Frequency Percentage

SÈvatthÏ

RÈjagaha

Kapilavatthu

VesÈlÏ

KosambÏ 

Other cities & villages

593

140

056

038

015

167

58.77

13.87

05.55

03.76

01.46

16.57

 

Table 5: Frequency of Suttas/ Rules delivered at various places.

As can be seen from Table 5, five cities alone accounted for 83.43%, while the rest 16.57% covered
76 separate places which apart from rural settlements, did include many urban centres. The following
table prepared on the basis of Appendix II also proves this point. The references to urban settlements
are overwhelming as compared to the rural settlements:

Settlement Type Frequency Percentage

Urban

Rural

4257

0208

 95.37

 04.67

Total 4465 100.00

 

Table 6: Textual references to urban and rural settlements.

Of the 2426 men and women  mentioned in the Vinaya and Sutta Pi—aka the rural/ urban background72

of 1379 could be determined. Of these, as many as 1291, i.e., 93.62% came from urban background
and only 88, i.e., 6.38% could be said to have come from rural centres. Equally important was the
fact as reflected in the following table:

Settlement Total
number of
Persons

Percentage 
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     D.II.146.73

BÈrÈ‡asÏ 
SÈvatthÏ 
RÈjagaha
Kapilavatthu
VesÈlÏ  
MithilÈ
A¤jana
Ha£savatÏ
KosambÏ 
UjjenÏ
Kampila 
CampÈ 
KusinÈrÈ
SÈketa
Indapatta
SÈgala
AnomÈ 
Dantapura
Bhaddiya
Bharukaccha 
TakkasilÈ
Ari——hapura
Aru‡avatÏ
PÈvÈ
MadhurÈ
PÈ—aliputta
Devadaha
Suma×gala 
Other cities &
villages  

273
165
109
055
042
038
018
017
015
014
014
013
011
010
010
009
009
008
007
007
006
006
006
005
005
005
005
005
303

22.92
13.85
09.15
04.70
03.53
03.19
01.51
01.43
01.26
01.18
01.18
01.09
00.92
00.84
00.84
00.76
00.76
00.67
00.59
00.59
00.50
00.50
00.50
00.42
00.42
00.42
00.42
00.42
25.44

Total 1379 100.00

Table 7: Persons from different settlements.

As can be seen, the top five cities alone made up for more than 54% of all the men and women who
are referred to in the Vinaya and Sutta Pi—aka. The six mahÈnagaras mentioned in the Buddhist texts,73

i.e., BÈrÈ‡asÏ, RÈjagaha, VesÈlÏ, CampÈ, KosambÏ and SÈketa alone accounted for more than 40% of
them, whereas the top ten urban settlements contributed 62.72% of the men and women who were
connected with Buddhism one way or the other.

Text Urban %age Rural %age
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The Vinaya Pi—aka
The A×guttara NikÈya
The DÏgha NikÈya
The Majjhima NikÈya
The Sa£yutta NikÈya
The Sutta-NipÈta
The JÈtakas
The Thera- & the TherÏgÈthÈ
The Caripyapi—aka
The ApdÈna
The Buddhava£sa
The UdÈna
The Petavatthu
The VimÈnavatthu

098
132
065
090
111
130
561
242
019
326
125
020
019
017

 87.50 
 88.00
 73.88
 84.11
 79.86
 85.72
 95.89
 89.63
 90.48
 94.77
100.00
 80.00
 90.48
 94.44

14
18
19
17
28
05
24
27
02
18
00
05
02
01

12.50
12.00
22.62
15.89
20.14
14.28
04.11
10.37
09.52
05.23
00.00
20.00
09.52
05.54

 
 Table 8: Text-wise urban vs. rural background of various persons

The Buddha is said to have spent at least 25 rainy-retreats in SÈvatthÏ alone, out of which 19 were
spent at the famous Jetavana and the other 6 at the PubbÈrÈma.  One obvious reason for the return of74

the Buddha to SÈvatthÏ again and again may have been the presence of powerful patrons such as
AnÈthapi‡Çika and king Pasenadi as well as the high degree of mercantilism and urbanism presented
by the city.  New powerful classes of merchant-bankers and kings together lent their distinguishing75

character to the movement. Early Indian Buddhism drew its major social support from these classes,
and in turn, reflected their social and spiritual concerns. These classes needed a new spiritual-social
orientation and value-system which Buddhism provided with its opposition to Vedic theology, the
dominance of the priest and by supporting indirectly money-lending, prostitution etc. In their value
system, the individual (and his family) rather than the va‡‡a-jÈti was the centerpiece, and the Buddha
articulated such values. Portraying the Buddha as the first great reformer in Indian social history is a
gross oversimplification. The Buddha did ignore caste distinctions in the matter of admission into and
treatment of individuals within the Sa£gha, but outside it, his attitude was pragmatic, if not
ambivalent.  When the Buddhists maintained that a person's jÈti had no bearing on his chances of76

salvation, they did not attack the operation of the caste system in daily life, as generally believed. Even
through his choice of greetings, the Buddha recognized differences in social standing. We are told that
the Buddhas are born only in khattiya or brÈhma‡a families and not in any other caste.  The Buddha77

used the va‡‡a-jÈti terminology of his times in his reference to existing society and only tended to rank
the khattiyas higher than the brÈhma‡as. He ridiculed brÈhma‡ical pretensions to ritual purity and
social eminence and insisted that a person be judged by his individual virtue rather than his familial,
class or social origins, which was precisely the demand of the new urban social classes who felt closer
to Buddhism than the traditional brÈhma‡ical sacrifice-dominated Vedic cults.  These classes were not78

much interested in speculative metaphysics, for their emphasis was on practical and everyday concerns
of making good in this world and assuring one's welfare in the next. This, in part, may explain the
relatively a-metaphysical predilection of the early Buddhist movement.  Urban centres like SÈvatthÏ79

and RÈjagaha with supporters like BimbisÈra, JÏvaka and AjÈtasattu reflected the importance of royal
and bureaucratic support for the success of early Buddhism. Viable environment for Buddhism was
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created by extensive trade, accumulation of mercantile capital and the emergence of a powerful class
of merchants and bankers- a class which was in search of new ethical values and a religious philosophy
of a significantly different character than the one contained in the old Vedic religion.80

The Buddhism maintained an extensive and continuous contact with lay devotees during the
Buddha's lifetime and for some time after his demise. But by the end of the Moriyan empire,
Buddhism appears to have become localized in fixed and well-endowed monasteries, first drawing lay
mercantile support, but later, increasingly dependent upon royal endowments. These monasteries came
to bear feudal characteristics in their own style. Apart from the textual evidence, epigraphical sources
also carry this impression home and the names of donors to Buddhist establishments prove the solid
support of guild leaders. The feudal style of the monasteries received a further boost from the
perpetuation of the feudalization of Indian economy and society. Some renowned monasteries are
known to have issued their own seals and coins.  With the passage of time such monasteries came to81

have their own property in various forms and were able not only to attain self-sufficiency but were also
in a position to extend their power and influence in their respective localities through the ownership
of land, villages, pasturage and cattle etc.  Thus, it may not be far from truth to say that Buddhism82

provided the ideological superstructure of the growing urbanization  and depended increasingly upon83

it for its own growth.



     Atha yat tapo dÈnam Èrjavam ahi£sÈ satya-vacanam iti, tÈ asya dak–i‡ÈÌ  (ChÈndogya Up.III.17.4).1

     Christopher S. Queen, šThe Peace Wheel: Nonviolent Activism in the Buddhist Tradition,› D.L. Smith-Christopher2

(ed) Subverting Hatred: The Challenge of Nonviolence in Religious Traditions, Boston: Boston Research Center for the 21st
Century, 1998:25-28.

4

ANCIENT INDIAN BUDDHISM AND AHI¢S¶

In historic India, the concept of ahi£sÈ was used for the first time by the authors of the Upani–ads in
connection with the cruelty of Vedic yaj¤as.  It is from this that the concept of vegetarianism1

developed. In the fifth century BCE it was strongly advocated by the Buddha, who included it amongst
his main teachings, provided it a theoretical basis and regarded it as of incomparable merit. It may be
pointed out that one of the fundamental contributions of Buddhism in the sphere of ahi£sÈ was that
the image of the wheel (cakra) as a symbol of sacred warfare (most famously the chariot wheel) was
changed into a symbol of sacred peacemaking (the šdhamma wheel› or dharmacakra).  Buddhist2

insights regarding ahi£sÈ turn out to be applicable to areas as diverse as environmental ethics, daily
living, relations with and ethical considerations regarding other animals, and surely our need to
understand the plight of marginalized humans. 

Violent actions in the context of early Indian Buddhism may broadly be put in the following
four categories:

1. Hi£sÈ that took place through organized fighting such as wars, battles etc.
and in an unorganized fighting such as murders, suicides, abortions, and
euthanasia etc.

2. Hi£sÈ that took place in the form of sacrifices in which animal life and
sometimes human life was destroyed.

3. Hi£sÈ that took place at the hands of hunters, trappers, butchers, fishermen
etc. for human food and other needs, especially for medicinal purposes. Thus,
human consumption of meat and fish entailed an important form of violence.

4. Hi£sÈ that took place through farming and other related activities like
digging, irrigating, ploughing, reaping, trampling on grasses and crops,
cutting of trees and destruction of ekindrÏya jÏva (one-facultied life) which
inhabits plants, trees, soil etc.

We live in a world of mutual injury where life can only be sustained by marginalizing others. In a
situation such as this, violence in one form or the other is unavoidable. In order to live, one must eat,
and for that most amongst us acquire our food through the capture of various kinds of animal and
aquatic life. Some take to vegetarianism to escape such a killing. However, some believe that plants
also possess life, and from their point of view even this cannot be called a correct way of life.
Moreover, when one is attacked by others, there arises the question of indulging in violence in self-
defence. Then, there is the question of various kinds of insects like flies and mosquitoes being
regularly eliminated in large numbers in order to minimize the risk of the harmful germs carried by
them. Various kinds of drugs also kill germs in the body so that humans can recover from different
ailments. As a matter of fact, germ theory which forms the very basis of modern medicine involves
elimination of life in different forms. Scientists conduct experiments on animals in order to find cures
for diseases that afflict humans. Therefore, if the principle of ahi£sÈ is upheld literally, it would be
difficult, to say the least, to obtain suitable food to maintain one’s own life and probably one shall have
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to starve oneself to death, i.e., commit suicide. Strictly speaking, suicide is also inconsistent with the
principle of ahi£sÈ. In other words, the practice of perfect and absolute ahi£sÈ in this particular sense
is impossible. 

However, Buddhism saw the inner feeling of the spirit of ahi£sÈ and its outer manifestation
in the form of non-violent action, as two different things. Thus, the Buddha based his philosophy of
ahi£sÈ on this simple fact that even though the action of ahi£sÈ maybe difficult to perfect, yet the
perfection of the spirit of ahi£sÈ is not impossible to cultivate in the heart. In other words, the actual
practice of ahi£sÈ can only be undertaken on the basis of a true cognition of life, the contradictions
of which are difficult to resolve. Recognizing this fact, the Buddha did not set up unduly strict rules
for ahi£sÈ as action. This form of moderate and rational doctrine of ahi£sÈ is perhaps the most
important contribution of Buddhism to human civilization. In the PÈli texts, this principle is stated
mainly in three terms, viz., pÈ‡ÈtipÈtÈ verama‡Ï, pÈ‡ÈtipÈtÈ pa—ivirati and ahi£sÈ. Of these three
terms, ahi£sÈ or avihi£sÈ, meaning ‘non-violence,’ is the most widely used in the Buddhist texts. The
other two expressions indicate the same meaning of ‘abstaining or restraining oneself from causing
injury to living beings’ (pÈ‡ÈtipÈta/ pÈ‡avadha/ pÈ‡aghÈta)  and are used mainly in relation to Vinaya3

rules regarding sÏla that forbid the killing of living creatures as against destroying life (pÈ‡a×
atimÈpeti).  Here, a special meaning in the form of precautionary endeavour and the application of will4

is contained in the words verama‡Ï (abstaining) and pa—ivirati (restraining). The endeavour of will is
imperative for abstaining from evil proclivities such as destruction of life in any form. When the vow
is made, ‘I will observe the principle not to kill living beings,’ sÏla is the self-actualizing attitude that
emerges when one undertakes to carry on this endeavour. A child does not commit hi£sÈ, and yet
there is no sÏla. The reason for this is that the child is not conscious of the fact that it is not doing evil.
In the same manner, it cannot be said that one abides by sÏla just because one does not kill living
creatures. Ahi£sÈ, thus, implies deliberate avoidance of injury to living beings. In other words, a
Buddhist is expected not only to shun killing but also avoid inciting others to kill.

Ahi£sÈ to living beings, which is the first precept in Buddhism,  is based upon the principle5

of mutual attraction and rightness common to all nature. To willfully take life means to disrupt and
destroy the inherent wholeness and to blunt feelings of reverence and compassion that form the basis
of humaneness. This precept is really a call to life and creation even as it is a condemnation of death
and destruction. Deliberately to shoot, knife, strangle, drown, crush, poison, burn, or otherwise inflict
pain on a human being or animal- these are not the only ways to defile this precept. To cause another
to kill, torture, or harm any living being likewise offends against the first precept. Though violence
(hi£sÈ) can take place in words, thoughts and deeds, ancient Indian Buddhism was mainly concerned
with violence in deeds. Sacrifices in various forms, especially the ones in which animals were deprived
of life, were seen by the Buddha as not only a ridiculous absurdity, but also as an unpardonable
cruelty. He did not recognize the efficacy of sacrifices on the one hand, and highly regarded the life
of living beings, on the other. According to him, šall living beings are not to be harmed.›  šAt the6

sort of sacrifice... (where)... creatures are put an end to... is neither of great fruitfulness nor of great
profit; nor of great renown; nor of widespread effect. It is just as if a farmer were to enter a wood
taking with him plough and seed, and were there, in an untilled tract, in unfavourable soil, among
uprooted stumps, to plant seeds that were broken, rotten, spoilt by wind and heat, out of season, not
in good condition, and the god were not to give good rain in due season.›  We are told in the7
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(Dh.v300); šWith all am I a friend, comrade to all,/ And to all creatures kind and merciful;/ A heart of amity I
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SÈma¤¤aphala Sutta that šthe bhikkhu, putting away the killing of living beings holds aloof from the
destruction of life. The cudgel and the sword he has laid aside, and ashamed of roughness, and full
of mercy, he dwells compassionate and kind to all creatures that have life.›8

The basis of the practice of ahi£sÈ is compassion (dayÈ), mercy (hitÈnukampÈ) and a feeling
of shame (lajjÈ) of the cruelty of killing and injuring life. In this way, ahi£sÈ has been amalgamated
by Buddhism with compassion and a consciousness of shame. Where there is compassion in the heart,
it is expressed in an outward act as ahi£sÈ. Ahi£sÈ is considered a noble act because it is not only the
object of the act, but it also results in happiness to the one who practices it. On the other hand, those
who harbour hatred, not only injure others but also bring unhappiness to themselves.  The killing of9

living beings is a shameful act and is wrong because it opposes the spirit of compassion. Moreover,
when ahimsÈ is practiced one comes to know the true feeling of love and attains happiness. The
attainment of this kind of happiness is said to be spiritually of a highly exalted state.  In this way,10

taking delight in ahi£sÈ, and cultivating a mind of compassion (mettÈ-citta-bhÈvanÈ), are one and the
same. Thus, to develop a compassionate heart is to desire happiness and well-being of all living beings.
In Buddhism, ahi£sÈ is taught from the standpoint that all people love their own lives and do not wish
to be hurt or killed by others. This feeling of self-preservation and self-love is transferred in thought
to other people and in this way the love for and protection of life come to be promoted. For instance,
the Dhammapada echoes this very thought by pointing out that as all fear death, comparing others with
oneself one should neither kill nor cause to kill.11

The application of ahi£sÈ makes one aware of the true feeling of love and leads to the
attainment of happiness, and, further this happiness is also said to be spiritually a highly exalted state.
To develop a compassionate heart is to desire that all living beings shall reach a state of happiness,
tranquillity and well-being, and then to awaken in oneself the feeling of compassion towards
innumerable and infinite kinds of life, and thus, encompassing all life by the thought of compassion.
This is called the mind of boundless compassion (mettÈ-appama¤¤È). Again, the fact that ahi£sÈ has
as its basis the compassionate mind it also merges with the principle of the emancipation of mind by
the power of compassion (mettÈ-cetovimutti). This principle means that the mind achieves serenity by
developing a compassionate heart and thus attains emancipation. In Buddhism, ahi£sÈ is not just
confined to the ethical rule that one should love all living beings. It goes far beyond that and
recognizes in a religious sense that by practising it the lofty heights of Buddhahood can be realized.
Therefore, in Buddhism the practice of ahi£sÈ is taught in many ways. For example, right action
(sammÈkammanta) in the Noble Eightfold Path can be explained and interpreted as ahi£sÈ.  Again,12

in the highly regarded dasakusalakammapatha (Path of Ten Kinds of Good Actions), the first step is
that of not killing living beings.  Similarly, when the Buddha taught the correct daily conduct of a lay13

follower to Si×gÈlika, the first principle expounded was that of non-killing of beings.14
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The lay follower (upÈsaka, upÈsikÈ) is exhorted to follow the pa¤casÏla (Five Precepts) of
which the first one is that of non-injury to living beings (pÈ‡ÈtipÈtÈ verama‡Ï sikkhÈpada£). As a
result, the lay follower undertakes to abstain from injury to living beings not only as a matter of intent
but also by actualizing it in action. Even despite having the intent, when one cannot practice it in real
life on certain occasions, the precept is broken. This sort of breach of the precept means that while the
intent of ahi£sÈ is there, the selfish desires opposed to this intent are very strong. In such
circumstances, there is inevitably a regret for the breach of the precept and thus, confession
(pa—idesanÈ) is made. However, this confession must come from the heart. The importance of the
doctrine of ahi£sÈ in Buddhism can be measured from the fact that the precept of ahi£sÈ is included
in the A——ha×gika-uposatha (Eight Precepts) which are practised by the Buddhists on the four days of
uposatha (fast) of the month. It is also included as the first of the ten precepts for the sÈma‡era and
sÈma‡erÏ. The non-killing of life is given in great detail in the PÈtimokkha, in the Vinaya of the
bhikkhus and bhikkhunÏs. As per the third precept of the PÈrÈjikÈ in the PÈtimokka a monk or a nun
is expelled from the Sa£gha for committing a murder, which is the severest punishment for the
members of the Sa£gha. Buddhism condemns strongly the one šwho should deliberately and purposely
(iticittamano cittasa£kappo) in various ways praise the beauty of death or should incite (anyone) to
death.›  The methods of causing death mentioned in the Vinaya are many and varied, including the15

use of weapons, devices ranging from pits and traps to more subtle psychological strategies like
frightening someone to death by dressing up as a ghost, and, of course, death resulting from
unsuccessful medical treatments. In terms of intention, the examples show that guilt is firmly tied to
state of mind (mens rea) of the accused at the time the offence was committed. Guilt or innocence
depends upon the outcome tallying with the intention with which one undertook the project in question.
The concept of agency is important where other parties are involved as intermediaries, as when one
monk instructs another to carry out a lethal plan. Generally speaking in the Vinaya, an action which
requires intention for it to be an offence is no offence at all if there is no bad intention. Moreover, as
Andrew Huxley has shown, the Kurudhamma JÈtaka  emphasizes the idea that, at least in a lay16

context, unintended harm to others should not be counted against one, and it is not wise to agonize
over such matters.  Buddhism places abortion on the same level as killing a human being. Suicide is17

also forbidden in Buddhism.18

There is a ban on injuring plant life  and, thus, according to the Buddha, the perfect person19

abstains from injury both to seed life and plant life› (bÏjagÈma bhÊtagÈma).  He called upon all šfor20

having compassion on creatures.›  The Buddha felt that the humane sentiment of mankind is not to21

be limited merely to themselves but to be extended to all sentient beings, who should share as much
kindness as mankind itself does. The Buddha taught šnever to destroy the life of any living creature,
however tiny it might be.›  It is even forbidden to throw the remains of food on green grass or into22

water because the creatures living in both water and grass can be harmed.  According to him šmaking23

onslaught on creatures, being cruel, bloody-handed, intent on injury and killing, and without mercy
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on living creatures... is conducive to shortness of life span›  and saw it as repulsive (Èmaga×dha).24 25

Not even šfor the sake of sustaining life would we intentionally deprive any being of life,›  said the26

Buddha. Monk are forbidden from digging soil.  Water must be strained before drinking because it27

contains living things  and only that fruit should be eaten which šhas not yet any seed in it... (or)...28

has no more seed in it.›29

All those following bloody and cruel occupations (kurÊrakammantÈ) such as a butcher, fowler,
hunter, fisherman, bandit, executioner, and jailer are seen by Buddhism with a distinct disfavour.30

Similarly, professions involving cutting, flogging, binding, highway-robbery, and plundering are
considered as violent and heinous.  A cattle-butcher suffers for šmany hundred thousands of years in31

purgatory.›  šOne neither sees or hears of a butcher slaughtering and selling cattle-- rams, pigs... or32

beasts of the forest and living in the abundance of great wealth.›  Some of the kammic results, which33

a man brings upon himself by committing injury to a life are šsuffering in an unpleasant state for a
long period, and rebirth in some lower form of being. If born again as man, he may be infirm, ugly,
unpopular, cowardly, divested of compassion, subject to disease, dejected and mournful, separated
from the company of loved ones, and unable to attain to ripe age.›  In Buddhism, the circumstances34

under which a being is killed as well as the physical and mental development of the being decide the
gravity of the moral guilt involved in killing. The kammic šresult of killing a man and killing a child
vary in proportion to the physical and mental development of the two.›35

However, in unavoidable circumstance šindirect killing› was allowed in early Buddhism. For
instance, early Buddhism allowed šthe use of skins, such as sheep-skins, goat-skins and deer-skins as
coverlets in all the border countries.›  It was also permitted that raw flesh and blood may be used in36

case of non-human disease.  In one of the JÈtakas, it has been pointed out that šin certain cases a37

Bodhisatta may destroy life.›  At one place the Boddhisatta indulged in škilling deer and pig, and38

eating the flesh broiled,›  then with others chased a thief and škicked and cuffed him.›  We also39 40

come across the Bodhisatta selling meat for a coin.  Moreover, contradictions arise when the41

Bodhisatta is born as a carnivorous animal and has to kill not only for himself, but also for his herd
and in fact, in such cases the Bodhisatta specializes in killing and hunting techniques.  However, here42
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it may be important to remember that most of such contradictions appear in the JÈtaka commentary
which is a composition of a very late stage. Moreover, regarding unavoidable violence committed by
animals for the purposes of food, it seems as if PÈli Buddhism in general leaves the animals alone to
fulfill the dhamma of their own existence.

It has been generally pointed out that the attitude of ancient Indian Buddhism towards
šwarfare, agriculture and meat-eating was more mixed than was its attitude to blood sacrifices. It made
no whole-hearted condemnation of these three practices although they all entail the taking of life.›43

Though soldiers were not admitted into monkhood,  and monks were told to stay away from watching44

wars or walking the armies,  and yet the Buddhist attitude appears somewhat contradictory. There are45

some similes and examples given in the Vinaya and Sutta Pi—aka in which fighting men and martial
qualities are emulated. For instances, monks are often told to be steadfast as in battle and to wage
spiritual battles like the armed ones.  There are certain JÈtaka stories in which the Bodhisatta46

participates in a battle što win renown... raising his battle cry as he dashed into the fight.›  Despite47

the drum of non-killing being sounded through a town,  its having been heard by the kings of yore48 49

and landlords laying interdiction upon the slaughter of animals,  killing of animals continued on a50

large scale at least till the days of Asoka.  Except perhaps bringing about a decrease in the popularity51

of great sacrifices, in the other fields of violence, Buddhism appears to have met with very little
success due to the following two reasons:52

1. Masses as well as the rulers did not want to give up these ways of ministering to their
ambitions, pleasure or livelihood.

2. The Buddha was not a temporal ruler, hence, he had no actual power to impose a
body of restrictive regulations and penalties on the laity as he had on his monastic
followers.

In Matakabhatta JÈtaka, the Bodhisatta thinking about killers, expresses a desire: šIf only these beings
(sattÈ) perceived the outcome of sinning, maybe they would stay away from killing.›  He also uttered53

the following stanza on this occasion: 

šIf people were only aware that penalty would be birth unto sorrow, living beings would stop
taking life. Sorrow is indeed killer’s lot.54

The Buddhist concept of ahi£sÈ has two facets: 1. negative which covers injury inspired by
compassion, self-restrain, and the desire to alleviate pain; and 2. positive which covers non-injury
inspired by the same motive and desire and intention. In other words, positive objective considerations
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justify injury as an expression of nonviolence. Thus dual concept on nonviolence is realistic. The
negative aspect is based on the recognition of the fact that the universe as such is suffused with death
and destruction. No one can survive and live in the world without committing one or the other kind
of violence. The positive aspect of nonviolence partakes of the nature of a moral ideal without which
no social, human, or cosmic order can survive. Violence cannot be eschewed completely and is
inescapable in certain critical situations. In other words, in certain situations application of negative
aspect of nonviolence is unavoidable. One can see certain examples of the application of the negative
concept of nonviolence, namely injury with a view to alleviate pain, or violent defence of the honour
of women. Buddhism also makes a distinction between man and animals plus plants, seeds etc. Though
destruction of or injury to both involves sin, there is a difference of degree. The sin accrued by killing
a man is more than the cutting of a plant. Further, sin accrued as a result of killing a person with a
developed mind is more than in the case of a man whose mind is less developed.

The Buddhist concept of ahi£sÈ has been directly associated with the so-called agricultural
revolution.  This agricultural revolution is only an illusion. The idea of economic utility of animals55

being partly responsible for the unpopularity of sacrifices, was propounded by Horner way back in the
1940s. She had proposed that šthe growing realization that large scale sacrifice was both spiritually
and economically unsound will have played a decisive part in stamping it out.›  Though there may56

have been some truth in Horner’s argument, but this relationship between economic utility and
sacrificial futility should not be stretched too far. It seems that the basic and logical cause behind the
propagation of ahi£sÈ by the Buddha was compassion, sympathy, equanimity, forbearance and
goodwill, which are generally admired and taken as of great fruit and profit by ancient Indian
Buddhism.  The Buddha asked every one to šcultivate a boundless (friendly) mind towards all57

beings,›  and not only the agricultural ones. Had the Buddha been really concerned about the sudden58

need of agricultural animals, he certainly would have included the names of these animals in the list
of those whose meat had been declared avoidable by the Buddha. We must bear in mind that none of
these animals had any fruitful bearing on agriculture and the loss of their lives would have made no
difference whatsoever to agriculture. Strictly speaking, the Buddha considered agricultural activities
as entailing violence because they led to destruction of life.  The reason as to why the Buddha59

criticized animal sacrifices, was that they were cruel, illogical and futile. Moreover, cow (especially
a milch-cow) which most importantly contributed towards agriculture, had been protected much
earlier. In the Sutta-NipÈta, šbrÈhma‡as of yore› are told as having regarded cows as their parents,
brothers and kin, as their best friends and as the source of all healthful things, and hence in gratitude
they never killed cows.  Also the evidence provided by early Indian Buddhist literature for the60

suppression of great animal sacrifices suggests that outside the brÈhma‡ical circles, this practice was
not particularly cherished by the ordinary people.  Moreover, finding an association between two61

existing realities, may itself be full of dangers. For example, if we go by the logic that šsociety today
needs a lowering of the birth rate, celibacy would contribute to the lowering of the birth rate
(therefore) the practice of celibacy in the monastic orders of the country reflects the economic needs
of the time.›  But we know this is not so.62
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If the statements of the PÈli texts, which presume to be a record of the Buddhavacana, are
accepted at face value, it can be argued that the Buddha  allowed the eating of animal flesh. But are
these portions a later interpolation in the PÈli literature? The view of flesh eating is sharply criticized
and contradicted by the MahÈyÈna SÊtras, also purporting to be the spoken words of the Buddha,
which categorically assert that flesh eating is contrary to the spirit and intent of the first precept since
it makes one an accessory to the slaying of animals and therefore contravenes the compassionate
concern for all life that lies at the core of Buddhism. Is there reliable evidence that the Buddha
sanctioned flesh eating? Unfortunately no serious attempt has been made by scholars to resolve the
glaring discrepancy between the contentions of the two branches of Buddhism on meat eating. Along
with this also arises the question as to whether the Buddha died of eating a piece of pork, as claimed
by some scholars, or from a poisonous mushroom, as asserted by others. If we go by the PÈli Tipi—aka
as it is, the Buddha did not put a ban on the eating of flesh. A monk is allowed to accept šwhat has
been put in his alms bowl.›  Then, there is the case of Devadatta, the Buddha’s cousin and brother-in-63

law, who may possibly have been inspired by the total prohibition observed by some sama‡as and
brÈhma‡as.  He challenged the Buddha and asked him for a total ban on meat-eating. The Buddha is64

said to have refused to do so even at the cost of losing some of his followers.   Many other references65

prove, though almost incidentally, that the eating of meat was thought of as customary, and monks are
recorded to have eaten flesh and fish frequently enough to give it the appearance of its having been a
fairly important part of their diet. Meat, fish, fruit, dairy products and cereals especially rice,
constituted the staple food of the population, and the Buddha was strongly convinced that purity did
not depend upon food,  but on restraint over such bodily, mental and moral conduct as could defile66

a man.  67

PÈli based Buddhism allowed monks to eat meat with the following exceptions:

1. In three cases meat may not be eaten by a monk if he has (a) seen, (b) heard or (c)
suspected that the meat has been especially acquired for him by killing an animal. In
other words, at the time of accepting cooked-meat if a monk has no reason to think
that the animal whose flesh he is accepting was not killed on purpose for him, then the
monk can accept it.  This rule is called the Rule of Tiko—iparisuddha (Pure in Three68

Ways). PÈli Buddhism did not see any sin being committed by meat-eating monks as
long as they followed the Rule of Tiko—iparisuddha, even if the meat that they
happened to eat had been acquired by somebody by deliberately killing an animal to
feed them.69

2. Use of raw meat was not allowed,  except in case of sickness when šraw flesh and70

blood could be used.›  The cooking and eating of the remains of the kills of lions,71

tigers, hyenas, and wolves are allowed by the Buddha to be eaten by the monks.  The72

Buddha also allowed šthe use of the fat of bears, fish, alligators, swine, asses, if
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received at the right time to be partaken of with oil.›  Indeed, fish and meat are73

mentioned among the delicate foods (pÈ‡itabhojanÏya) which a monk who is ill is
allowed to eat.74

3. The meat of the following ten beings i.e., man, elephant, horse, dog, snake, lion,
tiger, leopard, bear, and hyena is forbidden to be eaten by the monks due to a variety
of reasons involved in their eating.75

The Rule of Tiko—iparisuddha, though restrained the monks from being directly instrumental
in killing animals for meat and to a small extent the šrules prohibiting the eating of meat of socially
disapproved beings made up for the limitations,›  yet the PÈli Indian Buddhist attitude towards meat-76

eating and ahi£sÈ appears to be somewhat contradictory. The MahÈyÈna SÊtras deeply deplore any
kind of allowance made for the eating of meat. Paradoxically, the Rule of Tiko—iparisuddha absolved
the monks of any sin, but the slaughterer was very severely criticized. Thus, these days one often
comes across a large number of TheravÈdÏn monks savouring meat. They justify eating meat on the
grounds that not only that there are references in the PÈli literature to the Buddha allowing the eating
of meat, but they invariably point out that the Buddha, in fact, had died as a result of eating pork
(which was putrid, and thus, poisoned the Buddha) at the home of one of his followers called Cunda.
They further point out that they gratefully accept whatever is put before them, without preference or
aversion. Various statements and actions of the Buddha are used to justify the eating of meat, implying
that if the Buddha himself ate flesh food when it was offered to him, surely they have permission to
do likewise. The relevant portion of the MahÈparinibbÈna Suttanta regarding the Buddha’s last meal
reads as follows:

šThen Cunda addressed the Lord and Said, šMay the Lord, together with the bhikkhus, do
me the honour of taking his meal, at my house tomorrow?› And the Lord gave his consent by
his silence...  Now at the end of the night, Cunda, the smith, prepared at his house sweet rice
and cakes, and sÊkara-maddava.›77

SÊkara-maddava has been variously translated by scholars. Franke has translated it as šsoft
(tender) boar’s flesh.›  Arthur Waley gives four interpretations of sÊkara-maddava: a pig’s soft food78

(food eaten by a pig), pig’s delight (a favourite food of a pig), the soft parts of a pig, or pig-pounded
(food trampled by pigs).  There are many compound words in PÈli of which sÊkara (pig) forms a part,79

e.g., the compound word sÊkara-sÈli is used in PÈli literature for a kind of wild rice.  K.E. Neumann80

as quoted by Waley šhas shown that in Narahari’s Rajanighantu, among the names of medical plants,
there occurs a whole series of compound words having ‘pig’ as their first element; thus sÊkara-kanda,
‘pig-bulb,’ sÊkara-padika, ‘pig’s foot,’ sÊkare–—a, ‘sought-out by pigs.’ On the analogy of the last,
Neumann takes sÊkara-maddava to mean ‘pig’s delight,’ and assumes that it is the name of some kind
of truffles... Plant names tend to be local and dialectical. It is quite likely that if such an expression
as sÊkara-maddava meant štruffles› in Magadha, it might, in more western and southern centres where
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PÈli Buddhism came into existence, have been entirely unknown and consequently misunderstood.›81

T.W. Rhys Davids, in fact, translated it as šquantity of truffles.›  The word in PÈli used for pork is82

sÊkarama£sa.  Edward Thomas correctly points out that šThe word... is not  the obvious83

sÊkarama£sa, ‘pig flesh,’ which we would expect if this were meant.›  C.A.F. Rhys Davids points84

out that, šA food-compound of pig-flesh (sÊkarama£sa) does occur once in the scriptures,  in a sutta85

of a curiously unworthy kind, where a householder, in inviting Gotama to dine, goes through quite a
menu in a restrained detail! Maddava is nowhere else associated with meat, and [T.W.] Rhys Davids’
opinion appears to be logical that we have here a dish... of a root, such as truffles, much sought by
swine, and which may have been called ‘pig’s joy.’ Such a root we actually have-- this the critics did
not know-- in our špignut,›... the little nut-shaped bulbous roots of which, called also ‘earthnuts,’ are
liked by both pigs and children.›  There is another reason as to why sÊkara-maddava cannot mean86

špork.› Cunda had invited the Buddha to his house. He could not have offered pork to the Buddha as
it would have meant violation of the Tiko—iparisuddha.  Regarding the meal requirements of the87

Buddha, the would-be-donors of meals to the Buddha often consulted ¶nanda. For example, this is
amply clarified by a conversation between ¶nanda and a BrÈhma‡a in the Vinaya Pi—aka:

šIf I were to prepare, my dear ¶nanda, rice-milk and honey-lumps (for the monks), would
the reverend Gotama accept it from me?›
šWell, my good BrÈhma‡a, I will ask the Blessed One.› And the venerable ¶nanda told this
thing to the Blessed One.
šWell, ¶nanda, let him prepare (those dishes).›
šWell, my good BrÈhma‡a, you may prepare (those dishes).›88

To say that the Buddha sanctioned meat-eating after having taken care of certain conditions is
quite difficult to accept. He who condemned animal sacrifices in the strongest possible language and
also the bloody trades of slaughtering, hunting, and trapping, is difficult to imagine to have savoured
the flesh of the same animals. Each human being who eats flesh, whether an animal is killed expressly
for him or not, is supporting the trade of slaughtering and contributing to the violent deaths of
harmless animals. Anyone familiar with the numerous accounts of the Buddha’s extraordinary
compassion and reverence for living beings, for instance, his insistence that his monks carry filters to
strain the water they drink lest they inadvertently cause the death of any micro-organisms in the water,
could not have imagined that the Buddha allowed their flesh to be eaten. Monks by virtue of their
training, their strength of character, and their life purpose are different and stronger than the laity and
better able to resist the pleasures of the senses to which ordinary people succumb. It appears that later
scribes interpolated the portions relating to meat-eating into the PÈli Tipi—aka. For over 300 years the
scriptures were transmitted orally and as of now they do contain early and later portions.
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In the Puttama£sa Sutta  the Buddha taught his disciples that material food (kabala×kÈra89

ÈhÈra) should be taken not for pleasures (davÈya), not for indulgence (madÈya), not for personal
charm (ma‡ÇanÈya), not for comeliness (vibhÊsnÈya), but for the sheer necessity of living.  While it
is admitted that food is the main prerequisite for existence, it is also acknowledged as a principal
source of temptation, as an object through which the sense of taste develops into craving. Hence, on
numerous occasions temperance with regard to food is advocated, although never to the extent of self-
mortification (attakilamatha). The ideal monk is described as controlled in deed and word, restrained
in food for the stomach (kÈyagutto, vacÏgutto, ÈhÈre dare yato);  with light stomach, moderate in90

food, easily satisfied, and undisturbed (ÊnÊdaro, mitÈhÈro, appicch’assa alolupo).  On the other hand,91

a person who is immoderate as to food is described as one who thoughtlessly and unwisely takes food
for the sake of amusement, pride, decoration, ornamentation, insatiability, immoderation and
thoughtlessness as to food.  92

A religion that bases it philosophy on  mettÈ, karu‡È, upekhÈ, and muditÈ directed towards
the welfare of all creatures (sabbapÈ‡a-bhÊta-hitÈnukampin)  whose founder rising daily surveyed the93

world to look for beings to be worthy of his mercy and help,  could not have sanctioned meat-eating.94

A good Buddhist who is expected to be intent upon compassion (karu‡Èdhimutta)  cannot be expected95

to live by eating meat acquired in whatever manner. Thus, to put the flesh of an animal into one’s belly
makes one an accessory to the act of its slaughter, simply because if cows, sheep, fowl, and fish, to
mention the most common, were not eaten they would not be killed. With the exception of butchers,
hunters and fishermen, who kill the food they eat, the majority of flesh eaters are only indirectly
responsible for the violence to and destruction of animals. This, however, does not make them less
answerable to the first precept. Thus, all those portions of the PÈli Tipi—aka which condone meat-
eating directly as well as indirectly (including the Rule of Tiko—iparisuddha) must be seen as
interpolations made by meat-eating bhikkhus after the death of the Buddha.



     The archetypal expression of this vision can be observed in the writings of feminist intellectuals such as Simone de1

Beauvoir, (Second Sex, New York: Knopf, 1953) and Dorothy Sayer (Are Women Human?, Grand Rapids: Eerdmans,
1971).

5

ANCIENT INDIAN BUDDHIST ATTITUDE TOWARDS WOMEN

Before we analyze ancient Indian Buddhist attitude toward women, it is important to keep in mind that
the history of the world has been men’s history as it was written without much reference to women.
The role of women in society has been severely restricted, stereotyped and minimized. Language,
culture and habitual thought patterns of mankind are the creations of males.  Thus, men have looked1

at women as bizarre and often troubling objects rather than as co-partners in the creation and progress
of this world. They were given very little to choose from as only meaner things were placed within
their reach. The course of their lives, from birth to death, was set by fathers, brothers and above all,
husbands- the male citizens who formed governments and raised armies. In a male dominated world
such as this, not much, which speaks favourably of women, could be expected because men found it
hard to accept that women, like them, could also be capable of passion and pain, growth and decay.
Interestingly, in most religious traditions, those who kept the records chose to record men’s
experiences and mental images much more frequently than women’s. Thus, it is not surprising that the
texts of different religions have focussed on male characters, male themes and male fantasies. Even
when information about women was recorded, later commentators often neglected to keep those
records alive in communal consciousness and memory. Sadly, the current academic scholarship also
usually focusses on what the religious tradition itself has emphasized, i.e., the records of its male
heroes. The habit of thinking and doing research in the generic masculine (which simply does not
cover the feminine) is so ingrained in modern scholarship that many scholars are genuinely unaware
of it. 

In spite of formal equality and access to education, women are still accorded a subordinate
position in our society. They are exclusively expected to bear children. The result is the well-known
bourgeois ideal of the protected housewife and mother-  an ideal which is directly transferred to women
in ancient contexts. The presence of a few and isolated women worthies here and there did not have
any perceivable influence on the overall position of women or the attitude of men toward them. Thus,
for the proper understanding of humanity, there is the need of a model which would strictly avoid
placing one gender in the centre and the other on the fringes. Such a model would acknowledge that
humans come in two sexes and that both are equally human. It would also recognize the fact that
gender roles and stereotypes in every society have shown men and women as more distinct and
divergent from each other than is biologically dictated. However, neither human creativity nor its
experience are gender neutral and the concepts of gender and sexuality are crucial variables in the
understanding of the world in which humans live and interact. Thus, such a model would also
acknowledge that expression of human creativity, whether it is artistic, social or intellectual, is both
created and experienced by gendered sexual beings.

In the light of the above stated, we have expanded and elaborated on the following conclusions:

1. By the time of the birth of Gotama, the Buddha, androcentrism and patriarchy had
become the main stay of Indian society in which it was considered imperative to
protect and control women by a social structure like the family. Birth of a female child
was seen not only as undesirable but also as unfortunate. Social institutions like
polygamy, harems and prostitution which degrade women had become an integral part
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of the Indian social and economic fabric. Wife-beating had become fairly common and
a woman who completely surrendered herself to a husband, worshipped him
(patidevatÈ)  and found solace at his feet (pÈdaparicÈrikÈ)  was perceived as the ideal2 3

wife. Dowry (itthidhana)  was a reality then, as it is now, and women were4

occasionally put up as goods for sale.  In the Vinaya there are several examples of5

brÈhma‡as who spoke of bhikkhunÏs as harlots. These stories provide a glimpse of
bhikkhunÏs in the midst of the BrÈhma‡ical social milieu during the time of Gotama,
the Buddha. For example:

Now at that time several nuns, going to SÈvatthÏ  through the Kosalan
districts, having arrived at a certain village in the evening, having
approached a certain brÈhma‡a family, asked for accommodation. Then that
brÈhma‡a woman spoke thus to these nuns:
šWait, ladies, until the brÈhma‡a comes.›  
Then that brÈhma‡a having come during the night, spoke thus to that
brÈhma‡a women: šWho are these?› 
šThey are nuns, master.›
Saying: šThrow out these shaven-headed strumpets,› he threw them out
from the house.6

2. The Buddha and some of his like-minded colleagues like }nanda had a very positive
and revolutionary attitude toward women. The Buddha opened the doors of his
dhamma for the equal benefit of both men and women- a position that was exceptional
for the time and was perceived as radical and dangerous by his critics. Adoption of
such a position reflects an attempt on the part of the Buddha and }nanda to locate
virtue and spiritual potential beyond conventional gender distortions. A large number
of women took advantage of such an opportunity. The Buddha regarded the feminine
as wise, maternal, creative, gentle, and compassionate. There were many women
among the Buddha’s followers who could and did become arahants, fully liberated
from the psycho-physiological suffering that actualizes human existence. Some of the
bhikkhunÏs had their own following, and were capable not only of introducing the
dhamma, but also of bringing new aspirants to full liberation without the mediation
of the Buddha or some other senior bhikkhu. There is enough evidence to suggest that
women not only were conspicuously present in the earliest community, but also seem
to have held prominent and honoured places both as practioners and teachers. It cannot
be denied that the Buddha unfolded new horizons for women by laying the foundations
of the bhikkhunÏ-sa£gha. This social and spiritual advancement for women was ahead
of the times and, therefore, must have drawn many objections from men, including
bhikkhus. But the powerful and magnificent personality of the Buddha was able to
keep such objections at an arm’s length. Various restrictions and disadvantages,
including the eight rules associated with GotamÏ MahÈpajÈpatÏ, referred to in early
Buddhist literature, were imposed after the death of the Buddha and thus, were
interpolations of post-MahÈparinibbÈna period. Despite various forms of disadvantages
and harassments, the combination of education in monasteries, free time, and a sense
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in modern times androcentrism and patriarchy may directly be linked to the rise of militarism, violence against animals
and the ecologically dangerous use of the environment. Such a conclusion is based on the fact that all such policies share
an attitude of glorifying and approving the power of one group over another as inevitable and appropriate.

of personal moral superiority must have led many women into an organized life of
unknown possibilities. Here, women were able to indulge in activities outside the
home, including proselyting, development of organizational skills, and above all, an
atmosphere where they could experience a sense of accomplishment. Unfortunately,
the bhikkhunÏ-sa£gha did not survive for long.

3. The death of the Buddha created a void at least as far as women were concerned. In
the absence of a towering personality like the Buddha, the few remaining supporters
of women like }nanda were simply overwhelmed by those elements within the
sa£gha, who considered their entry as an affront. This became quite apparent in the
First Buddhist Council at RÈjagaha where ¶nanda was vilified for being instrumental
in the entry of women into the sa£gha. In the post-MahÈparinibbÈna period, the
Buddhist sa£gha became an institution dominated by an overwhelmingly androcentric-
patriarchal power structure. The canon was edited and revised to go with this kind of
mentality. With the passage of time, ascetical misogyny of brÈhma‡ism was adopted
by the Buddhist sa£gha which associated women almost invariably with adjectives like
imperfect, wicked, base, deceitful, destructive, treacherous, ungrateful, untrustworthy,
vile, degraded, lustful, envious, greedy, unbridled, foolish and profligate.  Such an7

attitude asserted that women must be suppressed, controlled and conquered by men.
This type of logic obviously rooted out the existence of the bhikkhunÏ-sa£gha and
reduced women in general to a state of marginal existence.

While evaluating ancient Indian Buddhist attitude toward women, it needs to be kept in mind
that most of our understanding is based on the functioning of the sa£gha and its members. The Buddha
or for that matter the sa£gha had very little or no control over the functioning of the society at large.
But on the other hand, the society could influence the decisions of the Buddhist sa£gha in many ways
as the latter had to depend upon it for various kinds of support. In the absence of a towering
personality such as the Buddha himself, the influence of the aggressively male-dominated ancient
Indian BrÈhma‡ical society may have been inescapable. Androcentric-patriarchy, as it functioned in
BrÈhma‡ical ancient India, regarded men as normal and women as an exception to the normal. Such
a system considered men as legitimate masters and holders of all positions that society valued, whereas
women were expected to acquiesce and assist men in maintaining their status. In other words, men had
power over women and monopolized all the roles and pursuits that society most valued and rewarded,
such as religious leadership and economic power.  Therefore, inequality was the fundamental basis of8

androcentric-patriarchy in ancient India under which men literally ruled over women, prescribing the
rules and parameters by and within which women were reckoned to conduct themselves. Women who
did not conform, and many who did, had to bear another form of male dominance- physical violence.
Male power over females formed the very basis of all forms of social hierarchy and oppression.  But9

one of the most abusive aspects of androcentrism and patriarchy in ancient India was men’s automatic,
rather than earned or deserved, power over women. Ascetical misogyny of BrÈhma‡ism was even
more negative and aggressively hostile in its expression toward women and the feminine. It voiced its
own distinctive set of concerns and perceived women as agents of destruction, distraction, and ruin.
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After Patriarchy: A Feminine History, Analysis, and Reconstruction of Buddhism, Albany: State University of New York,
1992: 34-38); Kajiyama Yuichi (šWomen in Buddhism,› Eastern Buddhist, NS, XV No. 2 Autumn 1982: 53-70); and Tessa
Bartholomeusz (Women Under the Bo Tree, a PhD Dissertation submitted to the University of Virginia, 1991: 55-61). 
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of Feminist Studies in Religion, 2, 1986: 78) and Janice Willis (šNuns and Benefactresses: The Role of Women in the
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texts such as the TherÏgÈthÈ, she argues that the full flowering of an incipient egalitarianism takes place only with the
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Tradition, tr. C. Grangier & S Collins, Cambridge: Cambridge University Press, 1990: 158-163), or they have located its
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Asceticization and BrÈhma‡ization of Buddhism was not only a black chapter in the history of Indian
women as the bhikkhunÏ-sa£gha got snuffed out of existence as a result thereof but also a tragedy for
Buddhism itself as it lost its identity.

As a result of the repeated editing of the canon one can find in it a multiplicity of opinions
expressed regarding women. These opinions range from the unusually positive to downright
condemnation and insult. In order to understand this kind of multiplicity of opinions, it is imperative
to recognize the specific institutional or intellectual context out of which each of such opinions arose.10

In the opinion of Kate Blackstone Buddhist misogynistic attitude grew out of the fact that women's
ordination was perceived as a serious and inescapable threat to the dhamma and vinaya.  The PÈli11

Vinaya contains a meticulous transference of the authority of the Buddha onto the sa£gha as a
corporate body, and if that authority is displayed as inherently masculine, then following that logic,
women cannot be considered full members of the sa£gha.  Women’s presence in the sa£gha is12

depicted as a grave tragedy  and Blackstone perceives an important clue in it as to why women's13

ordination was seen as posing such a threat and how institutional subordination was used in the hope
of averting it.  However, scholars who have tried to explain this can be divided into two diametrically14

opposite groups. One group explains this through an egalitarian attitude later modified by misogynistic
editors,  and the other sees a bit-by-bit betterment from an inherently sexist, even misogynist attitude15

in TheravÈda to the growth of sexual egalitarianism in MahÈyÈna and VajrayÈna.16
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Personally the Buddha treated women at par with men within the sa£gha. It appears that the
anti-women statements that one finds in the ancient Indian Buddhist literature are an interpolation into
the original word of the Buddha (Buddhavacana) by the monastic èlite whose attitude toward women
was shaped, at least partly, by the various historical developments.  It may be pointed out that major17

portion of the PÈli Tipi—aka appears to have been compiled at the Third Buddhist Council.  In this and18

the earlier two councils, called to decide the Buddhavacana, the dominant androcentric-patriarchal
monks were able to carry through their own points of view. The age of the Buddha was a witness to
the origin and development of the Ga×gÈ Urbanization as well as the emergence of an individualism
and its effects upon those who socially and spiritually lived on the margins of the prevailing
BrÈhma‡ical culture. The new emerging social order had very little interest in defending the prevailing
social values, and in such a climate both women and people of lower social strata in general were freer
to explore and profess religious pursuits of their choice. Just as the goal set by the Buddha was not
limited to those born in any particular social denomination, so it was not limited to those born as
males. Both of these positions reflect an attempt to locate virtue and spiritual potential beyond
conventional social and gender distortions. Both can be seen as evidence of a newly emerging sense
of the individuality that began to take precedence over narrower biological and social compulsions in
the post-Vedic period. Many women were quick to take advantage of the opportunity provided by the
Buddha. Some of the Buddha’s most acclaimed benefactresses were women, indicating not only that
there were a large number of women of independent means during this period but also that their
support was instrumental in nursing the nascent sa£gha. Among the female followers of the Buddha,
some remained lay-followers and others gave up worldly pursuits to become nuns. In the role of nun
or virgin, sexuality could be transcended as unimportant in the accomplishment of human potential.
In the role of mother, sexuality is usually viewed as in a controlled state, a state of equilibrium. The
Buddha viewed the masculine and the feminine as complementary aspects of a unified spirit, in the
manner of compassion and wisdom. Undoubtedly there were many women among Gotama’s followers
who were recognized as fully and equally enlightened and the earliest strata of the Indian Buddhist
literature agrees that women could and did become arahants, fully liberated individuals living free from
the psycho-physiological suffering that actualizes human existence. Sources within the Tipi—aka offer
many examples of arahants among the women who had renounced worldly life and even a few cases
of women like KhemÈ, who, as chief consort to the king of Magadha, became fully enlightened even
before giving up householder’s life. Many amongst these  well-known women followers like PÈ—ÈcÈrÈ
and So‡È, were known for their ability to teach the dhamma; others like KhemÈ were particularly held
in high esteem by the Buddha himself for the depth of their knowledge. Some of the bhikkhunÏs had
their own following, and were capable not just of introducing the dhamma, but of bringing new
aspirants to full liberation without the mediation of the Buddha or some other senior bhikkhu. In the
Tipi—aka, women most often are presented as teachers to other women, yet even the conservative
editors of these texts preserved a few stories of women like DhammadinnÈ, who, after becoming a
bhikkhunÏ, had the opportunity to instruct her former husband, VisÈkha. In the CÊÄavedallasutta,19

DhammadinnÈ answers a long series of questions regarding aspects of the doctrine and practice put to
her by VisÈkha, a prominent merchant and lay Buddhist teacher, who the commentaries say, had a
substantial following of his own. VisÈkha later reports DhammadinnÈ’s answers to the Buddha, who
is greatly pleased, proclaiming that he would have answered in precisely the same way. There is
enough evidence to suggest that women not only were conspicuously present in the earliest community,
but also seem to have held prominent and honoured places both as practioners and teachers. But as we
move to the post-Gotama period, though whereas women patrons and donors remain quite visible, the
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bhikkhunÏ-sa£gha does not appear to have enjoyed the prestige or creativity one might have expected
of the successors of KhemÈ, DhammadinnÈ, and the early arahant nuns.  In Buddhism, not only is the20

path open to women, but it also is indeed the same path for both women and men. It is not that sex
and gender differences do not exist, but they are rather šsoteriologically insignificant›  that they21

amount at most to a diversion from the true goal of liberation. When 500 of king Udena’s wives
including SÈmÈvatÏ perished in a fire, remarking on the tragic incidence, the Buddha said: šMonks,
among these, some women disciples are stream-winners, some once-returners, some non-returners.›22

This clearly implies that women were considered quite capable of accomplishing the standard stages
of the path of liberation by which one becomes an arahant.

šAnd be it a woman, or be it man for whom
Such chariot doth wait, by that same car
Into nibbÈna’s presence shall they come.›    23

Passages such as this suggest that whatever limitations women might conventionally be held to have
had, they were not to be kept out of any form of Buddhist practice nor from the ultimate goal, i.e.,
nibbÈna. Radical as this position was socially, it was quite consistent with the basic philosophical
principles of the Buddha’s teaching. It was a revolutionary breakthrough in the sense that women were
explicitly included in the Buddhist quest for liberation. In other words, the Buddha and some of his
associates like }nanda clearly held the view that one’s sex, like one’s caste, presented no barrier to
attaining the Buddhist goal of liberation from suffering. However, there may have been one negative
side effect of the founding of the bhikkhunÏ-sa£gha. According to Altekar, the institution of nunnery
in Jainism and Buddhism and the instances of several grown up maidens taking holy orders against
their parents' wish and some of them later falling from high spiritual ideal must also have strengthened
the view of those who favoured marriage at an early age especially before puberty. We may, therefore,
conclude that after the establishment of the bhikkhunÏ-sa£gha, the marriageable age of girls was being
constantly lowered.  Almost nonexistence of the bhikkhunÏ-sa£gha in the modern TheravÈdÏ countries24

also reflects this inherent bias of the South Asian society against women. However, as pointed out by
Horner, it goes without saying that the Buddha šsaw the potentially good, the potentially spiritual in
them as he saw it in men.›25

Buddhism offered better opportunities to women than did the surrounding brÈhma‡ism.26

Through the bhikkhunÏ-sa£gha, women did have an alternative to their family roles. In one form or
another, this faith contained teachings about sexual equality and the ultimate irrelevance of gender.
However, his colleagues in the sa£gha especially after his death relied on popular, often non-Buddhist
beliefs lifted from the surrounding woman-hating BrÈhma‡ical culture which believed that a woman
should always be under the protective control of a male relative, whether father, husband, or son.
Traditional Buddhist thought may have admitted that women were disadvantaged in Indian
androcentric-patriarchy, but their difficulties are seen as a result of their kamma, accrued in past lives.
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Women can, however, overcome their suffering in the future by being reborn as men. Dissatisfying
as this solution is to someone with feminist values, it does at least admit that male dominance is
unpleasant and difficult for women and tries to offer hope in the long run.  A feminist would, of27

course, suggest that what needs to be eliminated is not female rebirth in the future, but the present
conditions that make life difficult or intolerable for women. Thus it has been pointed out with some
justification that though early Indian Buddhism had a strong ethical tradition, its tradition of social
activism and criticism was not as strong. Buddhism has rather been censured for regarding the society
at large as mulish and balky and thus, for its lack of šthe willingness and the courage to name
oppression as oppression.›28

If domesticity had been oppressive (as, in fact, it was and still is) then monasticism has usually
been liberating for women as far as Buddhism is concerned. Women’s monasticism was most often
women’s closest approximation to the self-determination and prestige normally accorded to men.
However, this was not without its problems though as women’s order has fared far less well than
men’s monasticism.  Women as nuns received less economic support and prestige and less access to
ritual and study that was enjoyed by men. In Buddhism like many other religious traditions, men’s
celibacy and chastity were protected by isolating or restricting women to a delimited sphere. These
institutions also have the power of limiting women’s access to the highest quality teaching and
practising environment. Women who could be sited as role models, were not very many as compared
to their male counterparts. They are largely exceptions to the norm for their gender. They could be
called tokens. More importantly, they were largely unsupported by the institutional fabric of their
society and their religion. 

Some quarters have criticized the Buddha for having abandoned his wife and child. But this
kind of criticism is misplaced. Regarding Siddhattha abandoning his wife and child, it must be
remembered that their abandonment by him took place before and not after his enhancement to the
status of a great person. The circumstances and mind-set under which he abandoned them were dictated
by the prevailing circumstances under which those who wanted to seek spiritual insight were expected
to škick away gold, women and fame, the three universal fetters of man.›  Siddhattha did this while29

following the traditions of BrÈhma‡ism in renouncing the world to seek knowledge and his actions at
this stage cannot be extrapolated to force a meaning upon his views and actions after Enlightenment.
The prosecution of ¶nanda during the First Buddhist Council also proves the hardening of attitudes
among the followers of the Buddha after he was no longer there to guide or control them. Yet the
subordination of women in the Buddhist community might not have been universal. While women
were, indeed, reduced to lowliness by both precept and practice, history also offers examples to the
contrary. Bartholomeusz has shown how the case of Sa£ghamittÈ proves this point of view. She was
the daughter of the powerful Indian king Asoka, who had sent her to establish bhikkhunÏ-sa£gha in
Sri Lanka. This is an indication of the high position that a woman might attain in the Buddhist
hierarchy and suggests that, at least in Asoka’s time, nothing in Buddhist doctrine prevented women
from being considered equal to men.  There are some references in the PÈli Tipi—aka that accept and30

even appreciate the presence of women. For instance, KhemÈ was instructed by the Buddha in person.
According to the legend, when he had finished, she attained arahantship together with a thorough grasp
of the dhamma and its meaning. Thereafter, she became known for her great insight and was ranked
high by the Buddha himself.  Similarly, SujÈtÈ, while returning from a festival, listened to the31

Buddha’s discourse and she attained arahantship, together with complete grasp of the dhamma in form



72 ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

     ThÏ.69.32

     ThÏ.89.33

     ThÏ.25.34

     ThÏ.36.35

     ThÏ.11.36

     Kajiyama Yuichi, Op. Cit: 159-60.37

     Rita Gross, Buddhism After Patriarchy: A Feminine History, Analysis, and Reconstruction of Buddhism, Albany: State38

University of New York, 1992: 36.

     SBB.XII.189.39

     SBB.XX.xiv.40

and meaning.  KisÈ-GotamÏ attained arahantship after understanding the dhamma preached by the32

Buddha.  BhikkhunÏ SamÈ is said to have listened to the preachings of ¶nanda and thereby attained33

arahantship.  CittÈ was ordained by MahÈpajÈpati GotamÏ and later won arahantship.  Similarly,34 35

bhikkhunÏ MuttÈ claimed freedom not only from three crooked things, i.e. quern, mortar, and husband
but also from rebirth and death.  All the above stated examples show that the Buddha respected36

women as equals and personally bestowed his teachings on many of them.

The bhikkhunÏ-sa£gha was founded five years later than the bhikkhu-sa£gha.  In the early37

stages of the bhikkhunÏ-sa£gha, bhikkhunÏs may have learnt not only various forms of disciplinary acts
but also different aspects of knowledge from bhikkhus. Here, it must be remembered that the social
and spiritual opportunities offered by the Buddha to women being quite radical, must have drawn many
objections from men, including bhikkhus. As a result, he must have been well aware of the fact that
his female disciples would be constantly harassed and humiliated. Moreover, apprehensions that
bhikkhunÏs would be susceptible to male violence were realistic and are proved by the various incidents
of male violence against bhikkhunÏs, as do regulations designed to prevent such a violence. Thus, as
pointed out by Rita Gross these regulations usually restrict women from lonesome travel and practices,
just as today we often counter male violence against women by advising them not to be at unsafe places
at unusual hours.  As a result of the establishment of the monasteries on the outskirts of human38

settlements, bhikkhunÏs were exposed to the strong possibilities of lay-people finding faults with them,
taking advantage of them or even sexually harassing them as single women. For instance, once several
bhikkhunÏs were going along a highroad to SÈvatthÏ through the country of Kosala. A certain bhikkhunÏ
there, wanting to relieve herself, having stayed behind alone, went on afterwards. People, having seen
that bhikkhunÏ, seduced her.  According to the Vinaya, lay people and non-Buddhists were always free39

to criticize bad conduct of bhikkhunÏs and bhikkhus. Incriminations and scandalmongering of people
toward bhikkhunÏs and bhikkhus abound in the Vinaya. It is worthy of notice that harsher opprobrium
was directed toward bhikkhunÏs than toward bhikkhus. When a bhikkhunÏ did something wrong, people
frequently reproved bhikkhunÏs as šshaven-headed whores.› In contrast, when a bhikkhu did
something wrong, people never spoke in derogatory terms of him to the extent they did in the case of
bhikkhunÏs. Comparison of the criticisms of bhikkhunÏs and bhikkhus suggests that people in ancient
Indian society were more wrathful toward the wrongdoings of bhikkhunÏs than those of bhikkhus. It
also indicates that this provided a reason for the formulation of more rules for bhikkhunÏs than
bhikkhus in this category. People in the society were unwilling to permit women to fracture out from
the household life.For women to regulate and protect themselves, even if consistent with the notion
of parity, was nonetheless socially unthinkable. In the opinion of I.B. Horner, it is quite likely that
they were in general considered as of poorer calibre than the monks, and that, therefore, there had to
be a severer testing in order to weed out those who had entered the sa£gha without having a real
purpose.40

The Buddha treated women as individuals in their own right. Doctrinally also he considered
them at par with men, though such a position appears limited to women’s ability to attain nibbÈna.
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Social rights of women within the society at large may not have drawn the attention of the Buddha as
much as it deserved. Yet, it is important to remember that whenever opportunities came up, the
Buddha did speak his mind. This is proved by his  remark to Pasenadi, who became unhappy on
hearing the news that his queen had given birth to a daughter rather than a son. The Buddha told him
that a daughter may actually prove to be an even better offspring than a son as she may grow up to be
wise and virtuous. Having once noted that women were quite capable of pursuing the religious life,
the early Buddhist sa£gha  had to decide as to what was to be done with regard to the interest that was
generated by a view such as this. In the beginning, this does not appear to have posed any problem as
the towering personality and charisma of the Buddha was enough to offset any worries regarding
authority on the inside and acceptability at large on the outside. However, as the sa£gha developed
during the post-MahÈparinibbÈna period, it began to calibrate its character in relation to the society
on the outside. With shift such as this, one can find increasing evidence of an attitude that meant that
women indeed may pursue a full-time religious career, but only within a carefully regulated
institutional structure that preserved and reinforced the conventionally accepted social standards of
male dominance and female subordination. 

It cannot be denied that with the founding of the bhikkhunÏ-sa£gha, the Buddha granted a
religious role to women that for a long time to come remained virtually without parallel in the history
of the world. However, after his death, some practical considerations appear to have formed the basis
of an excuse to speculate about the limitations of the female nature. This kind of mentality became
increasingly characteristic of Buddhism as the sa£gha became more institutionalized and male
dominated in the first several centuries following the Buddha’s death. The sa£gha, after the death of
the Buddha, reconciled the religious direction he had provided it with the social contingencies within
which the Buddhist community grew thereafter. Lay mentality unmistakably impresses itself on the
workings of the Sa£gha especially because at least the majority within the Sa£gha believed that
isolation from society was no object of monastic life.  This type of monk-and-layman intercourse on41

a regular basis must have left indelible impact of lay mentality on monk-mind. Such a contradiction
made its appearance in Buddhism not out of the identification of realities of gender differences, but
rather out of the additional supposition that this distinction consigned women to a lower capability for
following the spiritual path. Though one can get occasional glimpses into the lives of women through
the autobiographical literature, but on the whole, one can examine only what Buddhist men had said
about women historically, not what Buddhist women had claimed or felt. In contrast to an attitude of
parity, which focussed on the capability of women to pursue the path, the focus, after the death of the
Buddha, shifted from the women themselves, to a rather perceived danger to the integrity of the
sa£gha, as it existed, within the broader social harmony. It was felt that women must be protected by
some androcentric-patriarchal social structure like the family and the bhikkhu-sa£gha was ill-suited
to that task for the simple reason that monks, by definition, had simply given up such social
responsibilities. 

Various contradictions that appeared in the post-MahÈparinibbÈna sa£gha were sought to be
reconciled through the invention of the story of GotamÏ MahÈpajÈpatÏ as the first bhikkhunÏ and her
acceptance of the eight restrictive rules. Interestingly, MahÈpajÈpatÏ became bhikkhunÏ after her
husband’s death by which time the Buddha had converted many women. Due to her prestige, her name
appears to have been included in the mythologized version. I.B. Horner feels that the whole prophecy
of the decline of the dhamma after 500 years may have been an addition by monks.  It is also worthy42

of notice that these contradictions were resolved only over a period of time and the version in the
Cullavagga  is probably a still later attempt to rationalize and legitimize post facto what had already43
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clan-names reflect this, as does their treatment in the GotamÏ-ApadÈna. Both appear surrounded by their disciples (female
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     In the MahÈsa£ghika-LokottaravÈdin account of the story, her leadership and her subversiveness are emphasized. After46

the Buddha has rejected her initial request, she returns to her friends and proposes that they shave, don the yellow robes,
and follow the Buddha. She then says šif the Buddha allows it, we will enter the religious path. If not, we will do it
anyway.›( See Edith Nolot (tr), Regles de Discipline des Nonnes Bouddhistes: Le Bhik–u‡Ïvinaya de L'Ecole
MahÈsa£ghika-LokottaravÈdin (Paris: Collçge de France, 1991). Now an increasing number of scholars finds it difficult
to believe that the Buddha whose teachings were based on universality and gender equality would have created rules such
as these. These rules and the legends connected with them are later interpolations.

become the status quo. Beyond simple rationalization, one may also see a recurrent theme that attempts
to reconcile the various contradictions. MahÈpajÈpatÏ appears to have been chosen because she
commanded great respect as a woman to whom the Buddha owed the greatest debt. To make the story
look credible, the editors initially show MahÈpajÈpatÏ as having accepted all eight of the restrictive
rules readily, but later, approaching ¶nanda to go back to the Buddha to see if he would relent on the
first rule regarding seniority.  Such  a concession would have allowed bhikkhunÏs far greater status44

and prerogatives within the monastic community and one that would, thus, no doubt have significantly
altered the subsequent history of the bhikkhunÏ-sa£gha. The reply, obviously, is shown as negative
and justified on the ground that such a sexual parity was totally unprecedented. But by the time this
dilemma became a social issue the bhikkhunÏ-sa£gha had certainly existed for quite some time. The
bhikkhunÏs, no doubt, had regulated themselves quite successfully and probably continued to do so
after the resolution, albeit now officially under the control (and protection) of the monks. It was an
uneasy compromise, most likely, but one that got the monks off the hook while also legitimizing as
much as possible the existence of the anomalous group of quasi-autonomous women. However, in this
story, the Vinaya redactors had to resolve many more issues. In the story, MahÈpajÈpatÏ functions as
a leader of women who parallels the Buddha's leadership of bhikkhus.  Despite the Buddha's initial45

rejection of her request, MahÈpajÈpatÏ and her followers are also shown as having shaved, donned the
yellow robes and following the Buddha and his sa£gha.  Such a position would mean not only a direct46

challenge to the authority of the Buddha but also an overturning of the hierarchical scheme to be
maintained throughout the Vinaya. The Vinaya redactors resolved this contradiction by reestablishing
the (proper) hierarchy of bhikkhus over bhikkhunÏs, thus, separating the bhikkhu-sa£gha from the
flood of contamination and allowing it to (re-)gain its purity. By accepting the authority of the monks,
at least nominally, the bhikkhunÏs may have gained a more acceptable place in the eyes of the broader
society. But long term consequences of such an arrangement turned out to be disastrous for the
bhikkhunÏ-sa£gha as it was subsequently relegated to a position of second-class status, a constraint that
was certain to be reflected in the diminished prestige, educational opportunities, and financial support.
Historically speaking, the bhikkhunÏ-sa£gha went into a steady decline in spite of having secured some
degree of acceptability. Given the earlier precedent of accomplished women practitioners among the
Buddhists, one might reasonably expect the bhikkhunÏs to have maintained a creative religious life in
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     It was in this kind of background that the whole issue of women’s ordination comes in for severest criticism and49

condemnation. Their ordination began to be seen as possibly the biggest tragedy in Buddhism and among other things is
compared to mildew (seta——hika) attacking a whole field of rice (BD.V.356).

     Bu.I.59; SnA.I.48f.; A.I.28; M.II.65-66. A Bodhisatta is expected to abandon his female partner (J.VI.552). It is50

interesting to notice that none of the bodhisattas mentioned in the 547 JÈtakas is a female.

     In fact, this is the theme of the Aga¤¤a Suttanta.51
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may be interesting to note some of the post-MahÈparinibbÈna Buddhist statements made against women: 1.šgiven an
opportunity, all women will go wrong› (J.V.435); 2.šLike river, road, or drinking shed, assembly hall or inn/ So free to
all are womenfolk, no limits check their sin.›(J.V.446); 3.šthe attribute of women folk is scolding.› (GS.IV.150); 4. They
are šthe peril of sea-monsters› (susukÈbhyamE ). (A.I.126); 5.šThe ways of womenfolk are secret, not open,› (A.I.282);
6.Women are seen bent upon losing their honour and respect even when they were kept šin mid-ocean in a palace by the

the monasteries despite the increasing androcentric and patriarchal restrictions. Although that may have
been the case at least for some centuries after the death of the Buddha, but in direct proportion to the
increasing BrÈhma‡ization and asceticization of Buddhism, life in the bhikkhunÏ-sa£gha appears to
have become more and more marginalized and, finally, ceased to play any role in the official accounts
of the tradition. By the third century AD, the bhikkhunÏ-sa£gha in India appears to have virtually
disappeared from the official records. We know, from the report of the Chinese pilgrims in India, for
example, that female monasteries continued to exist well into the 7  century AD and beyond, yet thereth

is no record of what these women achieved in their practice or what they contributed to the larger
Buddhist community. All this would not have been possible without the overt support of the bhikkhu-
sa£gha, which had much to lose and little to gain for asserting a place of parity for the bhikkhunÏs.
For all its adherence to gender parity at the doctrinal level, institutional Buddhism was not able to (or
saw no reason to) challenge prevailing attitudes about gender roles in the society. Thus, the initial
success of the bhikkhunÏ-sa£gha in ancient India was followed by decline because people supported
bhikkhus more readily than they supported bhikkhunÏs.  There are unmistakable traces of the trends47

and the elements of lay mentality impressed in Sa£gha. The Sa£gha never aimed at completely
isolating itself from the people as it was expected to work for the bahujana hitÈya. In the
Milindapa¤ha,  for instance, it has been pointed out that monks must make themselves accessible to48

lay people and so live in monasteries. This monk-and-layman intercourse brought monkhood into such
relationship with the life of the laity that it made inevitable the reaction of lay mentality on monk-
mind.Thus, it is actually quite surprising that the bhikkhunÏ-sa£gha managed to survive for as long
as it did, however, marginally.

Ascetical misogyny was the most hostile and negative tenor toward the feminine that one finds
in the latest strata of PÈli Tipi—aka.  Such an attitude suggested that a woman could neither attain to49

the highest religious ideals such as nibbÈna, arahanthood, Bodhisattahood or Buddhahood nor could
she become a Sakka, MÈra or BrahmÈ.  She was directly held responsible for the fall of human race50

and death of the spiritual being.  Now the feminine came to be perceived as base, closer to nature,51

conjurer, crackpot, crooked, deceitful, degraded, destructive, elusive, envious, fatuous, feeble-minded,
foolish, greedy, imperfect, lustful, mundane,  mysterious, prestidigitator, profligate, profane,
ravaging, sensual, sinful, timid, treacherous, unbridled, ungrateful, untrustworthy, vile, vulnerable,
weak in wisdom and wicked.  She came to be equated with a snake in five aspects i.e. šangry, ill-52
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Simbal lake.›(J.II.90) 7.  šVerily, woman is wicked and ungrateful. Of old, Asura-demons swallowed women, though they
guarded them in their belly, they could not keep them faithful to one man.› (J.II.527). 8. It is very hard to know the nature
of women (J.V.446) as they are švile wretches› and šno limit bounds their shame.›(J.V.448). In the Culla-Paduma JÈtaka
(J.I.115-121.) the Bodhisatta relates how he offered his thirsty wife blood from his knee to drink and she in turn tried to
kill him and started living with a man with criminal background. At another place, the Bodhisatta says: šSurely Brethren,
even when I was in an animal form, I knew well the ingratitude, the wiles, the wickedness, and immorality of womenfolk,
and at that time so far from being in their power I kept them under my control.› (J.V.419). Still, in another JÈtaka story,
the Bodhisatta tells his father šif women come into this house, they will bring no peace of mind for me and for you.›
(J.IV.43).

     A.II.260-61. The same sutta mentions the following five disadvantageous similarities between a snake and a woman:53

unclean, evil-smelling, timid, fearful and betrayer of friends.

     Such an attitude is reflected through the innumerous episodes of the Bodhisatta taking pride in being called a woman-54

hater (anitthiga×dha) (J.IV.48), seducing the bride of a king to prove a point (J.VI.235-236), a generous king giving away
his wife to a man to enjoy for seven days (J.II.337) or a king telling a woman, with whom he has casual sex, to bring the
child to him only if she gives birth to a male child (J.I.28), so on and so forth. The following statements from the JÈtakas
about women speak for themselves: 1.šThey are like unto robbers with braided locks, like a poisoned drink, like merchants
that sing their own praises, crooked like a deer's horn, evil-tongued like snakes, like a pit that is covered over, insatiate
as hell, as hard to satisfy as she-ogre, like the all-rapacious Yama, all-devouring like a flame, sweeping all before it as a
river, like the wind going where it lists, undiscriminating like Mount Neru, fruiting perennially like a poison tree.›
(J.V.425).

 2.šA wife may youthful be and good and fair,
Own troops of friends, and children's love may share,
Not e'en to her entrust thy hidden thought,
Or of her treachery thou must beware.› (J.V.80).

3..šGo parley with a man with sword in hand;
Use question with a goblin, sit ye close
Beside th'envenomed snake, whose bite is death;
But never alone with a lone female talk.› (A.II.260).

     The JÈtakas are replete with examples of women leading ascetics astray from their avowed goal. See, for instance,55

J.I.27; IV.468; V.157

     The recurrent theme of post-MahÈparinibbÈna Buddhism is that they are of easy virtue who end their lives unsatiated56

and unreplete with šintercourse, adornment, and child-bearing.›(GS.I.77; J.II.342).

     Simultaneously, the mystery of the female body and its powers came to be associated with disruptive cosmological57

powers. Exceptions to this view, however, may be found with regard to female sex-workers such as AmbapÈli. A sex-
worker’s sexuality, although feared, was also desired. She was powerful because she was not subjugated by any single male
authority figure. She was appreciated because she gave of herself indiscriminately.

tempered, deadly poisonous, forked-tongued and betrayer of friends.›  The JÈtakas present themselves53

as the ultimate example of this kind of virulent attitude.  Now it was felt that association with woman54

was polluting and deadly because she was capable of causing defilement and impurity even in those
sanctified souls šwhose sins have been stayed by the power of ecstacy.›  Over and over again it is55

pointed out that women are biologically determined to be sexually uncontrollable.  As a consequence56

of this kind of mind-set, it was given out that the female must be suppressed, controlled, and
conquered by the male. Female sexuality began to be seen as a threat to culture, society and religion
which in turn was used as a rationale for relegating women to a marginal existence.  57

Such aggressive misogynist sentiments arose in response to a specific set of issues. The
cosmogonic myths of the old Indian culture, focussed on the fact that this world has evolved from a
pure realm of formless, asexual beings. Embodiment and sexual differentiation were seen as the
manifestation of a lower state of existence, one bound by attachment to the earth and brought on by
eating and sexual activity. These scriptures imply that, since sexuality was involved in the fall,
abstention from sexual pleasures will weaken the ties that bind humanity to the lower material world
and thus enable seekers after Enlightenment to ascend to the luminous state of perfection forfeited by
their ancestors. Given this world-view, it is not surprising that impurity came to be associated with
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     Womanhood is invariably seen as ša snare of MÈra› (A.III.68).58

     It was prescribed in no uncertain terms that šone should not carry out greetings, rise up for salutation and proper duties59

toward women.›(BD.V.227, 358). On seeing a bhikkhu, a bhikkhunÏ was told to get off the way when still at a distance,
and make room for him, greet him respectfully, rise from her seat, salute him with folded hands and pay proper respects
even if she was senior to him. (Vin.V.52; SBE.XX.345). The  admonition of monks by bhikkhunÏs was strictly forbidden,
but was  allowed the other way around. (A.IV.277-78).

     A.IV.57; Dhs.633, 713, 836; J.I.296, 433, II.127, 329, IV.219, 472; DhA.IV.197.Now any attempt by a woman to60

deviate from the standards laid down for her began to be portrayed as an šunwomanlike behaviour› (anitthi)
(J.I.126).During the post-MahÈparinibbÈna period women were primarily expected to train  themselves in a way that šTo
whatever husband ... parents... (gave them)... for him (they would)  rise up early, be the last to retire, be willing workers,
order all things sweetly and be gentle voiced.› (A.II.37; IV.265).

     1. They are šunworthy of sitting in a court of justice, embark on business or reach the essence of things,› because61

they are šuncontrolled (kodha)... envious (issukÏ)... greedy (maccharÏ)... and)... weak in wisdom (duppa¤¤o).› (A.I.82-
83).
2. It was prescribed that bhikkhunÏs must remain away from the pavÈra‡È ceremony (Mv IV 2-14.) and also outside the
boundaries during bhikkhus’ recitation of PÈtimokkha (even though it includes the rules for bhikkhunÏs).(Mv.I.36.1-2.).
3. It was held that šan official act... which requires the presence of four persons, if performed by a congregation in which
a bhikkhunÏ is the fourth, is no real act, and ought not to be performed.›(SBE.XVII.269). Thus, they were no more to be
counted to make up the quorum required of any of the formal acts of the sa£gha from ordination of bhikkhus and other
major ritual events to disciplinary proceedings, and they could not split a sa£gha even if they sided with the
schismatic.(Mv.VI.5.1). Warning signals begun to be sounded that a land becomes šinfamous... which owns a woman's
sway and rule, and infamous are the men who yield themselves to women's dominion.› (J.I.43). 
4. The JÈtakas prophesied that bad days will come when šmen will leave everything at the disposal of their wives,›
(J.I.342) as they are šlike cats, deceiving and cajoling to bring to ruin one who has come into their power.›(J.V.152.).

the natural realm and female fecundity, while transcendent purity began to be expressed in masculine
celibacy. In the Buddhist literature such sentiments most often are expressed in discussions of male
religious practice, and especially in texts that present the spiritual ideal primarily in terms of ascetic
purity. This suggests that the psychological demands of ascetic celibacy are more central to
understanding this attitude than the legacy of cosmogonic assumptions. In this we find a fear of the
feminine, and a fear specifically of its power to undermine male celibacy.

Rejection of household life by a religion with ascetic ideals basically meant rejection of woman
and ancient Indian Buddhism of post-MahÈparinibbÈna period came to perceive rejection of woman as
an act of religious merit. The stories, images, and ideals frequently became vehicles of misogynist
views.  Like non-renunciants, transgressors, and novices, bhikkhunÏs did not have the right to protest58

statements uttered during official proceedings or comment upon the behaviour of the bhikkhus and,
in fact, were completely subordinated to them.  Women began to be ridiculed and condemned for their59

typical womanish characteristics (itthinimitta) and attitude (itthikutta).  It is not surprising that post-60

MahÈparinibbÈna Buddhist ethos does not consider women as worthy of sitting in a court of justice,
capable of embarking on business, good enough to reach the essence of things, mature enough to be
good managers of households or competent and desirable to be heads of social and political
institutions.  This type of vehement, doctrinaire, terrifying logic painfully degraded women and61

obviously reduced them to a state of marginal existence. 

Thus, in the post-MahÈparinibbÈna Buddhism only those women appear to have been accepted
into the sa£gha who were either over and above the morality of the society like Emperor Asoka’s
daughter Sa£ghamittÈ or those who were rootless and free and had already fractured out of the moral
moorings of the society. But nevertheless, it offered a chance to some women in whatever condition
or circumstance. In an androcentric-patriarchal society, it must have been indeed a tricky situation
whereby on the one hand, the bhikkhus and the bhikkhunÏs had to maintain sufficient distance from
each other to avoid the question of impropriety, and on the other the sa£gha had to deal with the social
unacceptability (indeed unimaginability) of an autonomous group of women not under the direct
regulation and control of some male authority. By being formally associated with the monks, the
bhikkhunÏs were able to enjoy the benefits of leaving the household life without incurring immediate
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     Ian Astley, (A book review of) Rita M. Gross, Buddhism After Patriarchy: A Feminist History, Analysis, and62

Reconstruction of Buddhism Buddhism, Albany: State University of New York, 1992, in Studies in Central & East Asian
Religions Vol. 5/6, Copenhagen: Journal of the Seminar for Buddhist Studies, 1992-3: 208.

     However, Rita M. Gross warns that though the stories of women related in the TherÏgÈthÈ are highly useful, their63

utility is also limited. These women are heroines, but they are also tokens in an androcentric and patriarchal past. We need
to know about and celebrate our heroines and role models, but on the other hand it is important not to overcompensate by
making more of them than is justified (Buddhism After Patriarchy: A Feminine History, Analysis, and Reconstruction of
Buddhism, Albany: State University of New York, 1992: 118).

harm. Whilst it is understandable to abhor the attitude and behaviour of the society toward women
which necessitated such a protection, but it is misplaced to criticize the sa£gha for adopting this
particular policy.  Now women could improve their lot by taking their future into their own hands.62

It must be remembered that the worst enemies of a woman were and still are the family, marriage and
maternity- where she is exploited by man as a child-bearing and child-rearing machine. The fact that
Buddhism provided her with the opportunity of not only breaking free of such institutions but also of
getting unionized- it is no mere achievement. It was only under such an environment that a unique text
such as the TherÏgÈthÈ, was produced, which should be mentioned whenever the issue of Buddhism
and women is considered. This would balance the record.63
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Devadatta

Devadatta and BhaddakaccÈnÈ/BhaddakaccÈ were respectively the son  and daughter of SÈkyan1

Suppabuddha and AmitÈ.  AmitÈ was the sister of prince Siddhattha’s father, Suddhodana.  Prince2 3

Siddhattha’s mother MÈyÈ/MahÈmÈyÈ and step-mother PajÈpatÏ GotamÏ were Suppabuddha’s sisters.4

According to PÈli texts, BhaddakaccÈnÈ was married to prince Siddhattha.  On the occasion of the5

Buddha’s first visit to Kapilavatthu after Enlightenment, when the Buddha went to have a meal at the
palace on invitation of Suddhodana, all the ladies of the court came to pay their respect to the Buddha.
The only  exception was the Buddha’s wife. It is said that she refused to go, saying that if she had any
virtue in her the Buddha would come to her.  The Buddha, of course, fulfilled her wish, but it is quite6

strange that she has hardly been mentioned by name in the PÈli Tipi—aka. Perhaps the single time when
she is mentioned by name is was this very occasion when she asked RÈhula to go to the Buddha saying,
šThat is your father, go and ask him for your inheritance.›  There is so much ambiguity in PÈli texts7

that one is not even sure of her real name. The attitude of her brother Devadatta and father
Suppabuddha toward the Buddha forms the basis of one of the most acrimonious relationships in the
history of ancient India. Interestingly, while Devadatta is mentioned by the PÈli texts as wanting to kill
his sister’s husband, Suppabuddha is shown as making a public display of his opposition to his son-in-
law to the extent that he perishes into hell as a result. It is hard to come across another example in the
history of India where the duo of son and father hold the son-in-law of the family in such an utter
contempt and where the two are depicted as jumping at every possible opportunity to harm him.
Suppabuddha’s brother Da‡ÇapÈ‡i too is known to have joined the duo and openly made attempts to
poke fun at the Buddha. Why did the male in-laws of the Buddha en bloc oppose him so much? 

In order to evaluate the plausible reasons behind the strong contempt in which Devadatta and
his family held the Buddha, we shall make an attempt to evaluate the following issues: 

1. When did the relationship between Devadatta and the Buddha become acrimonious?
Did it start in their childhood or did it start after Devadatta joined the Sa£gha? 

2. Did Suppabuddha and Da‡ÇapÈ‡i dislike the Buddha for the same reasons as
Devadatta? 

3. To what extent was the relationship soured by the fact that prince Siddhattha had
abandoned his wife and infant son?

4. How does one explain the fact that as time goes by the criticism of Devadatta’s
character becomes more and more virulent in the PÈli texts?

5. Is it plausible to believe that someone whom the Buddha himself as certified as the one
who had ‘put away evil’ could turn into an incorrigible villain?

However, some texts like the MahÈva£sa and the Dhammapada A——hakathÈ show Devadatta as the son of1

Suppabuddha’s brother Amitodana and thus, the brother of ¶nanda. See, the MahÈva£sa (henceforth Mhv) (London: PTS,
1908).II.22; the Dhammapada A——hakathÈ (henceforth DhA), (London: PTS, 1906-15).III.44.

At one place in the Vinaya Pi—aka  she is called GodhÏ. See, the Vinaya Pi—aka£ (henceforth Vin.) (London: PTS,2

1879-1883).II.189.

The ParamatthadÏpanÏ (henceforth ThaA) (London: PTS, 1891-1977).I.105; the Papa¤casÊdanÏ (henceforth MA)3

(London : PTS, 1922-38).I.289.

See, G.P. Malalasekera, Dictionary of PÈli Proper Names, Reprint, vol. 2, New Delhi: Oriental Reprint, 1983,4

s.v. MÈyÈ.

The Buddhava£sa (henceforth Bu) (London: PTS, 1974).XXVI.15;  the ManorathapÊra‡Ï (henceforth AA)5

(London: PTS, 1956-1973).I.204; Mhv.II.24. Though her name is generally given as RÈhulamÈtÈ, in some later PÈli texts
she is also called YasodharÈ, see for instance, the MadhuratthavilÈsinÏ (henceforth BuA) (London: PTS, 1946).245.

The JÈtakas (henceforth J) (London: Trubner & Co, 1877-1897).I.58ff.6

Vin.I.82. See, G.P. Malalasekera, Dictionary of PÈli Proper Names, Reprint, vol. 2, New Delhi: Oriental Reprint,7

1983, s.v. RÈhulamÈtÈ.
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Devadatta, who is said to have had the strength of five elephants,  made his entry into the Sa£gha8

when the Buddha visited Kapilavatthu after Enlightenment. According to the account given in the
Cullavagga of the Vinaya Pi—aka, the Buddha preached to the SÈkyans and converted many of them
including Devadatta.  We are told that Devadatta began his career quite impressively as a monk.9

During the VassÈvÈsa that followed his entry into the Sa£gha, Devadatta acquired the power of iddhi,
possible to those who are still of the world (puthujjanika-iddhi).  According to the account, as a result10

of this achievement, the prestige of Devadatta grew tremendously and he came to acquire great respect
within the Sa£gha. In fact, elsewhere in the PÈli NikÈyas, Devadatta is praised as a quintessential
example of an ideal monk, who had rights view, preach the correct dhamma,  and on whom SÈriputta11

lavished praises saying: šGodhÏputta is of great psychic power, GodhÏputta is of great splendour.›12

The Buddha also praised Devadatta and included him amongst those eleven Elders  who were13

particularly praiseworthy. In fact, the Buddha goes so far as to call Devadatta and the others as the ones
who have šput away evil, who have destroyed the fetters, the wise ones.›14

But after this, we are told, begins the story of acrimony and bad-blood. Devadatta is suspected
of evil designs.  He is shown in the PÈli texts as a person who became not only jealous of the Buddha’s15

fame but also became eager for gain and fame. Thus, it is pointed out, Devadatta begun to entertain
ambitions to win lay converts and satisfy his desire for honour and material gain. To attain this
objective, Devadatta decided to enlist the support of crown prince AjÈtasattu. Devadatta manifested
himself to him as a young boy clad in a girdle of snakes. AjÈtasattu was tremendously impressed with
Devadatta’s display of his supernatural power and became his loyal patron showering all kinds of
favours on him.  After this, we are told, Devadatta began to smell real power and conceived the idea16

of becoming the leader of the Sa£gha in the Buddha’s place. But at this point his psychic powers
diminished. 

According to the Cullavagga account, almost immediately afer Devadatta joined the Sa£gha,
the Buddha was warned by the devaputta Kakudha about Devadatta’s desire to deprive him of the
leadership of the Sa£gha.  But the Buddha is not troubled by such reports as he felt that such actions17

of Devadatta would only be counterproductive.  For the fulfilment of his desire to take up the18

leadership of the Sa£gha, the story goes, Devadatta approached the Buddha and pointed out to him that
as the latter was getting old, he should let former assume leadership of the Sa£gha. The Buddha
outrightly rejected his request and snubbed him for entertaining such thoughts.  Devadatta left dejected19

and threatened revenge. The Buddha, thereafter, told the monks to carry out the following formal act
of information against Devadatta in RÈjagaha: 

šwhereas Devadatta’s nature was formerly of one kind, now it is of another
kind; and that whatever Devadatta should do by gesture and by voice, in that
neither the Awakened One nor Dhamma nor the Order should be seen, but

The SÈratthappakÈsinÏ (henceforth SA) (London: PTS, 1977).I.62.8

Vin.II.182-202; III.172-175.9

Vin.II.183.10

The A×guttara NikÈya (henceforth A) (London: PTS, 1885-1900).IV.402.11

mahiddhiko godhiputto, mahÈnubhÈvo godhiputto (Vin.II.189).12

SÈriputta, MahÈmogallÈna, MahÈkassapa, MahÈkaccÈyana, MahÈko——hita, MahÈkappina, MahÈcunda, Anuruddha,13

Revata, Devadatta, and ¶nanda. See, The UdÈna£ (henceforth Ud) ( London: PTS,  1885).I.5.

Ud.I.5.14

The Sa£yutta NikÈya (henceforth S) (London: PTS, 1884-1898).II.156.15

Vin.II.184.16

Vin.II.184.17

Vin.II.187-188.18

Vin.II.188; The Majjhima NikÈya (henceforth M) (London: PTS, 1888-1896).I.393.19
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in that only Devadatta should be seen.›  20

The act being carried out, the Buddha asked SÈriputta to inform against Devadatta in RÈjagaha. When
SÈriputta expressed hesitation because he had formerly spoken in praise of him, the Buddha allowed
that just as SÈriputta’s former praise had been true, now his condemnation will be equally true.  When21

SÈriputta proclaimed the act of information in RÈjagaha against Devadatta, it leads to protest by at least
some of the lay devotees of Devadatta who accused the followers of the Buddha of being jealous of
Devadatta’s gains and honours.  22

After the above stated incident, according to PÈli literature, Devadatta turns into a complete
anti-social and a criminal. He makes up his mind to murder the Buddha. For this purpose, he
approaches AjÈtasattu so that he can assassinate the Buddha and usurp the leadership of the Sa£gha.
But the assassins sent by him are dissuaded from their intended act by the charisma, insight, and
kindness of the Buddha.  Thereafter, Devadatta tries to kill the Buddha by rolling down a boulder on23

to him from a hilltop. Though the boulder is miraculously destroyed, splinters from the boulder draw
blood from the Buddha’s foot. At this the Buddha remarks: 

šYou have produced great demerit, foolish man, in that you, with your mind,

malignant, your mind on murder, drew the TathÈgata’s blood.›  24

After this incident the monks become very worried about the Buddha’s safety, but the latter tells them
not to worry as a Buddha cannot be killed before his time by a person such as Devadatta.  Now,25

Devadatta sets a mad killer elephant on the Buddha, but the Buddha tames the elephant through his
loving-kindness.  Attempts to kill the Buddha led to an outrage and public unpopularity of Devadatta. 26

AjÈtasattu was compelled by the force of public opinion to withdraw his patronage from Devadatta,
whose gain and honour, any way, had decreased.  However, according to PÈli Buddhism, these plans27

of Devadatta to harm the Buddha were the result of the Buddha’s evil deeds in previous births.  In any28

case, despite the hatred shown by Devadatta towards him, the Buddha on his part did not harbour any
ill-will towards him.  29

After having failed to kill the Buddha, Devadatta along with four other companion monks
(KokÈlika, Ko—amorakatissa, Kha‡ÇadeviyÈputta and Samuddadatta), goes to the Buddha and requests
him that the following five austere (dhuta) practices be imposed on the Sa£gha and that their violation
be treated as sinful: 

1. Monks should dwell all their lives in the forest (Èra¤¤aka); whoever should
carry himself to the neighbourhood of a settlement, sin (vajja) would sully
him.

2. Monks should all their lives obtain alms by begging (pi‡ÇapÈtika); whoever
should accept invitations for meals, sin would sully him.

3. Monks should all their lives wear robes made of discarded clothes
(pa£sukÊlika); whoever should accept a robe given by the laity, sin would

The Book of the Discipline, (henceforth BD) (London: PTS, 1938-1966).V.264-65.20

Vin.II.189.21

Vin.II.190.22

Vin.II.190-193.23

Vin.II.193.24

Vin.II.194.25

Vin.II.194-94. 26

The SamantapÈsÈdikÈ (henceforth VA) (London: PTS, 1947-1975).IV.811.27

The ApadÈna (henceforth Ap) (London: PTS, 1925-27).II.300-01.28

The Milindapa¤ha (henceforth Mil) (London: Williams and Norgate: 1880).410.29
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sully him. 
4. Monks should all their lives dwell at the foot of a tree (rukkhamÊlika);

whoever dwell under a roof, sin would sully him. 
5. Monks should all their lives abstain completely from fish and flesh

(macchama£sa£ na khÈdeyyu£), whoever should eat fish and flesh, sin
would sully him.30

As pointed out by Mukherjee,  it is quite strange indeed to note that even after the various attempts31

made by Devadatta on the life of the Buddha (including injuring him), he was not expelled from the
Sa£gha. So much so, he even went over to the Buddha as a monk and demanded the imposition of
these five austere practices.  As a justification for demanding the imposition of these practices, the32

story goes, Devadatta appeals to the Buddha in the following words:

Lord, the lord in many ways speaks in praise of desiring little, of being
contented, of expunging (evil), of being punctilious, of what is gracious, of
decrease (of the obstructions), of putting forth energy. Lord, these five items
are conducive in many ways to desiring little, to contentment.  33

The Buddha leaves the option to the monks and enjoins Devadatta not to bring out a schism in the
Sa£gha:

šWhoever wishes, let him be a forest-dweller; whoever wishes, let him dwell
in the neighbourhood of a village; whoever wishes, let him be a beggar for
alms; whoever wishes, let him accept an invitation; whoever wishes, let him
wear rags taken from the dust-heap; whoever wishes, let him accept a
householder’s robes. For eight months, Devadatta, lodging at the foot of a
tree is permitted by me [i.e., except during the rains]. Fish and flesh are pure
in respect of three points: if they are not seen, heard or suspected (to have
been killed for him).›34

However, Devadatta in turn, according to the account, accuses the Buddha of being prone to luxury
and abundance especially because špeople esteem austerity.›  Davadatta then goes ahead (in the35

Uposatha ceremony) through the formalities of creating the first schism in the Sa£gha and leaves for
GayÈsÏsa along with 500 supporting monks.36

According to the commentary of the Dhammapada, then onwards Devadatta tries to imitate the
Buddha by keeping two chief disciples by his side.  Among his followers, Devadatta also has some37

Vin.III.171.30

B. Mukherjee, Die Uberlieferung von Devadatta, dem Widersacher des Buddha, in den kanonischen Schriften,31

Munich, 1966: 120.

But some non-TheravÈdin texts reverse these incidents and put them in different chronological order thus making32

them look more logical.
33BD.I.296.

BD.I.298.34

Vin.III.171-172.35

VesÈlÏ was the scene of the Second Buddhist Council in which the issue of the Ten Extravagances (dasavatthÊnÏ)36

was raised and a large number of monks belonging to the Vajjian clan (known as VajjiputtakÈ/ VajjiputtiyÈ) who were
practising these ‘extravagances’ were expelled from the Sa£gha. As a consequence the Vajjiputtakas formed a separate sect,
the MahÈsa£ghikas. It is interesting to note that the same Vajjiputtakas seceded from the Sa£gha under the leadership of
Devadatta (Vin.II.199f). Buddhaghosa as a matter of fact actually identifies the heretics as belonging to the same party
(VA.I.228). It is also important to remember here that initially the Vajjiputtakas were supported even by KÈÄÈsoka, the king.
See, for instance, Mhv.IV.7ff; the Chronicle of the Island of Ceylon or the D§pava£sa (henceforth DÏp), the Ceylon Historical
Journal, 7, 1958: 1-266).IV.44.

DhA.I.122.37
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prominent personalities like nun ThullanandÈ who upheld Devadatta as a stalwart in the sÈsana.  The38

Buddha sends SÈriputta and MoggallÈna to Devadatta’s camp. After arriving, though these two seem
to have approved of Devadatta’s dhamma but when Devadatta goes to sleep, they convince the 500
‘wayward’ monks to return to the Buddha. KokÈlika then wakes up Devadatta and reveals the bad news
to him. Devadatta is so shocked by the events that hot blood gushes out of his mouth and he falls fatally
ill. The Buddha subsequently remarks that Devadatta would fall into Niraya Hell. However, when
Devadatta breaths his last nine months later, he makes a dying statement that he has no refuge other
than the Buddha:

In him, who of the best is far the best.
The god of gods, the guide of gods and men,
Who see’th all, and bears the hundred marks
Of goodness,- ’tis in him I refuge take
Through all the lives that I may have to live.39

 

Though Devadatta falls into Niraya Hell, yet he is assured that after a hundred thousand aeons he
would be born as a paccekabuddha by the name of A——hissara.  40

 It is quite curious to see that as one moves away from the Buddha chronologically, the
criticism of Devadatta becomes more and more scathing. Thus, in the different commentaries of the
NikÈyas and later texts such as the JÈtakas, Devadatta is depicted as the quintessential example of a
wicked person. The Dhammapada commentary gives graphic details of the tortures inflicted on
Devadatta in AvÏcÏ.  The same text also mentions that when people heard of the death of Devadatta,41

they were so happy that they held a great festival.  As many as 88 JÈtakas (i.e., 16% of the total)42

centre around the condemnation of Devadatta. In all the references, he is shown as the Buddha’s arch
rival who constantly competed with him and tried to usurp the leadership of the Sa£gha from him. The
different stories portray him as performing a variety of pernicious deeds and as an inveterate evildoer
who was driven by ambitious and hateful intentions. The JÈtakas clearly portray him as the object of
hatred of Buddhists. The following table prepared on the basis of information available in the JÈtakas
is self-explanatory.
 

Nature of the character of Devadatta JÈtaka no.

A fake ascetic. 11, 277, 492

A person of bad principles, bad leader, and
a bad companion

12, 26, 397 

A pretender, an ungrateful person, a
plotter, a traitor, a drunkard, and a
murder.

 21,  57,   58,  72, 110, 111, 112,
131, 142, 143, 160, 168, 174,
204, 206, 208, 210, 220, 221,
241, 308, 329, 335, 342, 350,
358, 364, 389, 404, 407, 416,
445, 448, 452, 457, 471, 472,
473, 482, 500, 505, 508, 516,
517, 530, 533, 546

Vin.II.66, 335.38

39DhA.I.147; Mil.111. Translation from the Questions of King Milinda, (henceforth Milinda) (Oxford: Oxford
University Press, 1890, Sacred Books of East).XXXV 167.

40Mil.111; DhA.I.125. However, according to the Saddharmapu‡ÇrÏka, Devadatta would be born as a Buddha by
the name of DevarÈja (Chapter.XI, stanza 46).

41DhA.I.147.
42DhA.I.126-27.
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A liar, low, mean, unwise, double-faced,
inefficient, dishonest, shameless, self-
destructive, criminal-minded, disobedient,
unjust, harsh, and cruel person.

1, 3, 10, 113, 139, 141, 150,
184, 193, 194, 209, 224, 231,
240, 294, 295, 313, 353, 357,
367, 422, 438, 466, 503, 506,
514, 518, 543, 547

Heretical, deserter, schism-creator, jealous
& anti-Buddha.

122, 222, 243 , 326, 474, 544

A wicked man who attempted human
sacrifice.

542

 

Some of the close relatives of the Buddha from his wife’s side also appear in bad light. SÈkyan
Da‡ÇapÈ‡i is said to have preferred Devadatta to the Buddha.  He was brother of Suppabuddha and43

thus, brother of Buddha’s mother and paternal uncle to both Devadatta and BhaddhakaccÈna.  It has44

been pointed out in the Madhupi‡Çika Sutta of the Majjhima NikÈya that once Da‡ÇapÈ‡i met the
Buddha and questioned him on his teachings. But being unsatisfied by the Buddha’s explanation, he
left in contempt and šshook his head, pulled out his tongue, made three wrinkles on his forehead.›45

The Dhammapada A——hakathÈ points out that SÈkyan Suppabuddha was angry with the Buddha because
he had not only deserted his daughter in renouncing the household life but had also turned hostile to
his son Devadatta after ordaining him as a disciple in the Sa£gha.  In the fifteenth year of his ministry46

the Buddha revisited Kapilavastu, and there his father-in-law, Suppabuddha, in a drunken fit, refused
to let the Buddha pass through the streets. Seven days later he was swallowed up by the earth at the
foot of his palace.47

Different personalities associated with Devadatta also face the brunt of criticism and this
criticism becomes sharper as time goes by. KokÈlika draws maximum flak amongst all of Devadatta’s
associates. The early PÈli texts do not say much by way of criticism of KokÈlika and simply point out
that whenever anyone criticized Devadatta, KokÈlika was always ready to defend him.  However, the48

incident of Devadatta being kicked by KokÈlika  is added in the later portions of PÈli literature. The49

criticism against him becomes quite virulent in the JÈtakas where he is not only portrayed as an
accomplish of Devadatta but is also held to ridicule. We are told that when Devadatta’s gains
diminished, KokÈlika went about praising him, his birth, accomplishments and holiness, and many
believed him.  His character is compared to a jackal who tried to imitate lions,  an ass in the lion’s50 51

skin,  the talkative tortoise who lost his life because he could not keep his mouth shut,  the crow who52 53

43MA.I.298.
44Northern Buddhist sources mention Da‡ÇpÈ‡i as Prince Siddhattha’s father-in-law (W.W. Rockhill, Life of the

Buddha and the Early History of His Order: Derived from Tibetan Works, reprint, London: Kegan Paul International, 2003:
20).

45M.I.103.
46DhA.III.44. Devadatta’s enmity towards the Buddha is also shown as being based on the same reasons as that of

Suppabuddha.
47DhA.III.44.
48Vin.III.174.
49DhA.I.143; J.I.491.
50J.II.438f.
51J.II.65ff; II.108.
52J.II.110.
53J.II.175.
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praised the jackal (Devadatta),  the young cuckoo who lost his life because he would not keep quite,54 55

and the talkative tawny-brown brÈhma‡a.  In another JÈtaka story,  we are told that once he expressed56 57

unhappiness because he had never been asked to recite the suttas; so once the monks decided to fulfil
his wish. He took his favourite soup, and at sundown, wearing a blue lower robe and an outer robe of
white  and carrying a beautifully carved fan, he appeared in the assembly. But when he tried to recite58

he began to sweat and lost his nerve. Thereafter, we are told, the monks became aware of the fact that
his claim to learning was but a pretence. This story obviously contradicts his portrayal in the Vinaya
as a furious defender of Devadatta. But ThullanandÈ held him, Devadatta, Kha‡ÇadeviyÈputta,
Samuddadatta, and Ka—amorakatissa as eminent disciples (mahÈnÈgÈ) and rated them above SÈriputta,
MoggallÈna, and MahÈ KaccÈna.  ThullanandÈ, who was known for her knowledge of the Dhamma,59

was a clever preacher. However, ThullanandÈ too faces criticism for taking sides with Devadatta. She
appears to have had charge of a large number of nuns, all of whom are shown as following her in
various mal-practices.  She is also accused of once using a false pretense to keep away monks from60

good food so that these friends of hers and their colleagues could have it.  We are told that she was61

greedy for possessions and often misappropriated gifts intended for other nuns.  She is also shown as62

being fond of the company of men, and frequenting streets and cross-roads unattended so that she might
not be hindered in her intrigues with them.  She is also accused of having regarded with sympathy63

such women who succumbed to temptation and having tried to shield them from discovery.  We are64

told that she bribed dancers and singers to sing her praises. She could brook no rival and especially
hated BhaddÈ KapilÈnÏ TherÏ.  She was fractious.  It has further been pointed out that she was an65 66

ardent admirer of ¶nanda  and once when MahÈ Kassapa called him a ‘boy’, she is said to have67

become very upset and soon after that left the Sa£gha.  She is also criticized for befriending Ari——ha68

when he was cast out of the Sa£gha.  In the Suva‡‡aha£sa JÈtaka she is portrayed as a greedy69

woman.  The KhuddakapÈ—ha A——hakathÈ mentions Kha‡ÇadeviyÈputta, another associate of Devadatta,70

in a list of wicked persons.  In a late portion of the Sa£yutta NikÈya, Ka—amorakatissa is mentioned71

as one of the monks about whom dissatisfaction was expressed to the Buddha and by two Pacceka-
brahmÈ, SubrahmÈ and SuddhÈvÈsa.72

Interestingly, three suttas are named after Devadatta in the PÈli Tipi—aka. Once mention is also

54J.II.438.
55J.III.102.
56J.IV.242.
57J.II.65f.

See the violation regarding meal-timing and dress.58

59Vin.IV.66.
60Vin.IV.211, 239-40, 280.
61Vin.IV.335.
62Vin.IV.245,-46, 258.
63Vin.IV.270, 273.
64Vin.IV.216, 225, 230-31.
65Vin.IV.283, 285, 287, 290, 292.
66Vin.IV.248, 250.

Her criticism may partly be explained by the fact that ¶nanda too was criticised by a section of the Sa£gha on67

the eve of the First Council.
68S.II.219ff.
69Vin.IV.218.
70J.I.474ff.
71The ParamatthajotikÈ I (henceforth KhpA) (London: PTS, 1915).126.
72S.I.148.
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made of the text of a sermon delivered by Devadatta. CandikÈputta reports this to SÈriputta, who makes
it an occasion for a talk to the monks.  As a matter of fact, Devadatta does not stand totally condemned73

in the PÈli literature. In some of the references he is mentioned an impeccable saint whose
achievements were not only acknowledged by other saints like SÈriputta but also by the Buddha
himself. For instance, the A×guttara NikÈya mentions him as the one who had the right view and could
preach the correct dhamma.  SÈriputta and ¶nanda are known to have acknowledged his great psychic74

power and majesty, which the Buddha also affirmed.  As pointed out above, the Buddha once not only75

praised Devadatta but also called him along with ten other Elders as the one who had šput away evil...
(and)... destroyed the fetters.›  In one reference in the Vinaya Pi—aka, in which he is condemned, he76

is also mentioned as the one who meditates in solitude.  In the same text he is mentioned as an77

eloquent teacher, who šgladdened, rejoiced, roused, delighted the monks far into the night with talk
on dhamma.›  Some found in him a ready friend who was at their service both in prosperity and78

How does one reconcile with such a contradictory description? In one of the dilemmas,adversity.  79

discussed in the Milindapa¤ha, Devadatta is depicted as a mixture of good and evil.  Here, king80

Milinda asks NÈgasena

šBut, venerable, NÈgasena, your people say that Devadatta was altogether
wicked, full of wicked dispositions, and that the Bodhisatta was altogether
pure, full of pure dispositions. And yet Devadatta, through successive
existences, was not only quite equal to the Bodhisatta, but even sometimes
superior to him, both in reputation and in the number of his adherents.›   81

NÈgasena replies: 

šDevadatta ... was a protection to the poor, put up bridges and courts of
justice and rest-houses for the people, and gave gifts according to his bent to
the Sama‡as and BrÈhma‡as, to the poor and needy and the wayfarers, it was
by the result of that conduct that, from existence to existence, he came into
the enjoyment of so much prosperity. For of whom, O king, can it be said
that without generosity and self-restraint, without self-control and the
observance of the Uposatha, he can reach prosperity?›  82

A critical review of all the references appears to indicate that stories regarding Devadatta being an
opponent of the Buddha since childhood are only later additions. There does not appear to be any
historical truth in them. The differences between the Buddha and Devadatta appear to have arisen out
of some serious issues which may have been personal and/or related to the functioning of the Sa£gha.
It certainly cannot be denied that after the death of the Buddha and with the passage of time, the
positive side of the character of Devadatta is overshadowed by the vitriolic condemnation as most of

73A.IV.402f.
74A.IV.402.
75Vin.II.189. See, R.A. Ray, Buddhist Saints in India: A Study in Buddhist Values & Orientations. New York:

Oxford University Press, 1994: 162.
76Ud.I.5. Strangely the name of Devadatta is missing from the same list in the Majjhima NikÈya (III.78-89).
77Vin.2.184.
78BD.V.280.

Devadatto amhÈka£ ma×galÈma×galesu sahÈyo udakama‡iko viya niccappati——hito (DhA.I.65).79

80Mil.200-205.
81Mil.200. Translation from Milinda.284.
82Mil.204. Translation from Milinda.291.
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this condemnation appears in later Buddhist literature.  The statements of some of the contemporaries83

of the Buddha also seem to point to the fact that criticism of Devadatta was not justified. For instance,
Niga‡—ha NÈtaputta is quoted by PÈli texts as saying that by maligning Devadatta as incorrigible
(atekiccho), the Buddha was being unfair to him.  So much so that once even ¶nanda who was a84

constant companion of the Buddha is said to have been unsure about the criticism of Devadatta.85

The episodes relating to Devadatta have been analysed systematically by Mukherjee  and86

Bareau.  Both of them have pointed out quite convincingly that most of the episodes maligning87

Devadatta are a fabrication of later times. Devadatta’s positive character becomes darker and darker
as time goes by and one can discern an attempt to white wash the positive side of his character as more
and more blame is heaped on him. He is, thus, accused of being filled with greed, pride, and ambition
and of attempting various crimes, to set himself in the Buddha’s stead, to induce AjÈtasattu to kill his
father, to himself murder the Buddha, and so on- all in spite of his (in some accounts) previously
saintly character. All this appears to be nothing but a misrepresentation intended to tarnish his
character.  Therefore, argues Ray, Devadatta was not an evil doer but a realized master and that the88

most important reason for the vilification was his strict identification with forest Buddhism as it did not
go well with settled monasticism. šIt is not just that he practices forest Buddhism, is a forest saint, and
advocates forest renunciation. Even more, and worse from the viewpoint of his detractors, he
completely repudiates the settled monastic form, saying in effect that he does not judge it to be
authentic at all.›  He considered this šas a form of laxity, a danger for the future of the community89

and of Buddhism altogether.›  His unwavering advocacy of the five austere practices may also be seen90

in the issue of leadership whereby Devadatta may have shown interest in taking up leadership after the
Buddha’s death considering that he believed and wanted to keep Buddhism austere against settled
monasticism. As pointed out by Bareau the only issue that could be accepted historically true is that
Devadatta proposed to the Buddha that the five austere practices be made obligatory, which the Buddha
rejected; and thereafter Devadatta affected schism in the Sa£gha by leaving along with 500 bhikkhus;
and later these bhikkhu were won back by SÈriputta and MoggallÈna.91

That Devadatta was not so bad, after all, has also been pointed out in some of the texts of other
Buddhist traditions. In the SarvÈstivÈda-Vinaya, we are told that for twelve years after his admission
into the Order, Devadatta conducted himself with faultless deeds and thoughts. He read and recited the
sÊtras, lived according to proper discipline, and strove in his practice of Dharma.  In the92

Saddharmapu‡ÇrÏka SÊtra Devadatta is depicted in a former life as a forest renunciant who assisted
Buddha SÈkyamuni to Buddhahood,  and the Buddha calls him his ‘spiritual-friend’ (kalyÈ‡amitra)93 94

in effect his teacher. It was through training under Devadatta as his teacher, the Buddha tells us, that

83See, R.A. Ray, Op. Cit.176 fn 32.
84M.I.392-93.

For instance, when once monks asked ¶nanda whether the Buddha’s predictions regarding the results of85

Devadatta’s crimes were based on actual knowledge, he furnished them with no answer at all until he had consulted the
Buddha (A.III.402).

86B. Mukherjee, Die Uberlieferung von Devadatta, dem Widersacher des Buddha, in den kanonischen Schriften,
Munich, 1966.

87A. Bareau, š�tude du bouddhisme,› Annuaire du Collçge de France, 1988-89: 533-47.
88A. Bareau, Op. Cit. 542. 
89R.A. Ray, Op. Cit.171.
90A. Bareau, Op. Cit: 542.
91Ibid.540ff.
92B. Mukherjee, Op. Cit: 120.
93H. Kern (tr), Saddharma-Pu‡ÇrÏka or the Lotus of the True Law, Sacred Books of the East, no. 32, Oxford:

Clarendon Press, 1884: Chapter.XI, stanza 46.
94Ibid.
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he was able to perfect the qualities by which he eventually became a Buddha. In future times, the95

Buddha continues, Devadatta will be greatly revered and honored and shall become no less than the
greatly revered TathÈgata DevarÈja, who shall lead innumerable beings to Enlightenment. His relics
will be not be divided and shall be kept in a single gigantic stÊpa worshipped by gods and humans. So
holy will this stÊpa be that those who circumambulate it may hope for realization as an arhant, a
pratyekabuddha, or a Buddha. Finally, in the future, a great blessing shall come to those who hear bout
Devadatta: for those hearing this chapter of the Saddharmapu‡ÇrÏka SÊtra and gaining from it shall be
liberated from rebirth in the three lower realms. 

It appears the schism created by Devadatta was successful and SÈriputta and MoggallÈna were
either unsuccessful in winning back all those dissident monks who had left with Devadatta for GayÈsÏsa
or Devadatta succeeded later in recruiting some of his own. This fact is proved by a story related in
one of the JÈtakas.  According to this story, AjÈtasattu built a monastery for Devadatta where the food96

served was so luxurious that even some of the followers of the Buddha would steal themselves to taste
it. Thus, it seems that not only that Devadatta continued to have his own followers, but he even
continued to have the support of AjÈtasattu. Over seven centuries later, Faxian saw near SÈvathÏ a
community of disciples following Devadatta who rendered homage to the three previous Buddhas but
not to the SÈkyamuni Buddha.  Similarly, Xuanzang saw three monasteries in Bengal where the97

followers of Devadatta were in residence.  Xuanzang also saw a cave known as the Devadatta samÈdhi98

that was located near RÈjagaha.  It is suggested that the reason for Devadatta’s schism was indeed his99

adherence to certain austerities, which the mainstream community from which he and his group seceded
were not willing to follow. These references also reveal the great success of Devadatta and his tradition
which was in existence at least up to a thousand years after its separation from mainstream
Buddhism.  However, Ray believes that Devadatta’s schism actually took place after the death of the100

Buddha.  This appears a little far-fetched. Not only that Devadatta pre-deceased the Buddha, but the101

tradition of Devadatta’s differences with the Buddha is also well-grounded in all the traditions. Thus,
it is hard to believe that Devadatta’s parting of ways with the Sa£gha took place after the
MahÈparinibbÈna. The argument in the Dhammapada A——hakathÈ  that Devadatta’s resentment against
the Buddha was for reasons similar to Suppabuddha’s who did not forgive the Buddha for abandoning
his daughter,  may have some truth in it. Though it cannot be denied that the real reasons for the102

parting of ways between the Buddha and Devadatta were the five austere practices and the issue of
leadership, yet this aspect may have worked as a last straw in the differences that existed between the
two. 

After the death of the Buddha, many members of the Sa£gha seem to have become busy
settling old scores against each other. The organizers of the First Council appear to have spent fair
amount of time and energy in humiliating persons such as ¶nanda and Channa who were intimately
associated with the Buddha.  In this kind of witch hunting, many associates of Devadatta including
KokÈlika and ThullanandÈ seem to have become innocent victims of slander just because they threw
their loyalty behind Devadatta. Similarly, AjÈtasattu who had built a monastery for Devadatta, appears
to have fallen out of favour with the sa£gha because he supported Devadatta-style of monkhood. Thus,

95Ibid.
96J.I.186, 508.
97S. Beal, The Travels of Fah-hian and Sung yun, London, 1869: 82.
98Thomas Watters (tr), On Yuan Chwang’s Travels in India, vol. 2, London, 1904-05, 2  Indian edition, Delhi:nd

Munshiram Manoharlal, 1973: 191.
99Ibid.155.

A. Bareau, Op. Cit.,1988-89: 544; R.A. Ray, Op. Cit:172; 100 �. Lamotte, Histoire du bouddhisme indien: Des
origenes à l’çre ƒaka, Louvain: Bibliothéque du Musèon, vol. 43, Louvain, 1958: 374. Also see, �. Lamotte, šLe Buddha
insulta-t-il Devadatta?,› Bulletin of the School of Oriental and African Studies, vol. 33, 1970: 107-15.

R.A. Ray, Op. Cit: 172.101

DhA.iii.44f.102
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the stories relating to his support to Devadatta for eliminating the Buddha, seem to have been
inventions of the fertile minds of anti-Devadatta monks. The hostility and anger of Suppabuddha and
his brother Da‡ÇapÈ‡i appears to have arisen out of the fact that BhaddakaccÈna had been abandoned
by the Buddha at a young age of 29.  Regarding Siddhattha abandoning his wife and child, it must103

be remembered that their abandonment by him took place before and not after his enhancement to the
status of a great person. The circumstances and mind-set under which he abandoned them were dictated
by the prevailing circumstances under which those who wanted to seek spiritual insight were expected
to škick away gold, women and fame, the three universal fetters of man.›  Siddhattha did this while104

following the traditions of BrÈhma‡ism in renouncing the world to seek knowledge and his actions at
this stage cannot be extrapolated to force a meaning upon his views and actions after Enlightenment.
However, considering that Suppabuddha was BhaddhakaccÈnÈ’s father, his anguish as well as that of
his brother are understandable. The near absence of BhaddhakaccÈnÈ’s name in the early Buddhist
literature also seems to indicate that she may not have found enough favour with the Buddhist Sa£gha.
Her personage appears to be quite mysterious, to say the least. Her behaviour at the time of the
Buddha’s visit to his father’s palace throws a clear hint of anger and hostility. By sending little RÈhula
to the Buddha to ask for inheritance, she seems to be making an effort to bring home the point that after
the departure of Prince Siddhatha, she had become a nobody in her own husband’s house.

103It seems quite curious that she and the prince Siddhatha (both being of the same age) got married at such a late
age! Some Non-PÈli traditions may be correct in pointing out that they got married at the age of 19 and that the Buddha spent
16 years (not 6) in wilderness before he attained Enlightenment at BodhagayÈ.

D. Paul (Women in Buddhism: Images of the Feminine in the MahÈyÈna Tradition, Berkeley: University of104

California Press, 1979: 6.



It may be interesting to look at the case of United States of America which claims to be the vanguard of liberty and1

equality. Various well-documented studies on the United States of America have shown that life-expectancy and condition of
health are directly related to the living conditions of the working class and the material conditions of capitalism. (See, e.g.,
Vincente Navarro, šSocial Class, Political Power and the State and Their Implications for Medicine,› Social Science and
Medicine, 10, 1976: 437-57). As pointed out by C.W. Mills, šIt is very difficult to climb to the top... it is much easier and
much safer to be born there.› (The Power Elite, New York: Oxford University Press, 1956: 39). Westergaard and others have
also shown that although there has been some mobility among the different social groups or strata within each social class, there
has been practically no mobility among social classes (J.H. Westergaard, šSociology: The Myth of Classlessness› in R.
Blackburn (ed), Ideology in Social Science, New York: Fontana, 1972: 119-163). See, also, Linda McQuaig, The Wealthy
Banker’s Wife, Penguin Books, 1993.

gottavÈda (D.I.99); katha×gotta? (D.I.92); eva×-gotta (M.I.420, II.20, 33).2

Thus, we have a king’s clan (rÈjakula J.I.290; III.277; VI.368), a khattiya clan (khattiyakula Vin.II.161), a brÈhma‡ic3

clan (brÈhma‡akula A.V.249; J.IV.411), a trader’s clan (vÈ‡ijakula J.III.82), a farmer’s clan (kassakakula J.II.109), a  banker’s
clan (purÈ‡ase——hikula  J.VI.364) and an esteemed clan (aggakulika Pv.III.5.5); a daughter of good family (kuladhÏtÈ Vin.II.10);
sadisakula (PvA.82); lineage/ progeny (kulava£sa M.II.181; A.III.43; IV.61; DA.I.256) so on so forth.

jÈti sampanna (A.III.152); ÈjÈniya (J.I.181); jÈtimant (Sn.420); sujÈtimant (J.VI.356); kula-rÊpa-sampanna (PvA.3,4

280); ariyÈya jÈtiyÈ jÈto (become of the Ariyan lineage- M.II.103); uccakulÏnatÈ (A.III.48); uccÈkulÏnatÈ (M.III.37; VvA.32;
Pv.III.1.16); kolÏniyÈ/ koleyyaka  (J.II.348).

7

SOCIAL THOUGHT OF ANCIENT INDIAN BUDDHISM

Human experience has shown that a totally egalitarian society in which no one has more influence,
prestige, or wealth than others is quite impossible. Hierarchy is inevitable. This means that the main issue
before humankind has been the establishment of proper hierarchy. Liberty and equality, which are an
essential part of human civilization, may be divided into two categories: formal and effective. In the
Western democracies, formal liberty and equality are more or less available to all citizens. However, their
laws work in the interest of the rich only and effectively speaking, many poor people suffer from various
disabilities. Thus, effective liberty and equality are available only to the propertied people.  It is for this1

reason that even today Marxism appeals to millions of exploited human beings due to its emphasis on the
removal of privileges and discrimination. A positive step in the direction of establishment of effective
liberty and equality can only be taken through the abolition of class-system. As Buddhism did not believe
in caste-based privileges, some scholars have compared it with Marxism.

While analyzing any social issue, it needs to be kept in mind that the history of ancient India is
the history of upper caste men. Almost none of our sources represent the view point of the various
submerged sections of the society. By the beginning of the age of the Buddha, caste system with its gross
inequalities had been well-established in the Indian society. It had become both functional and hereditary.
The word va‡‡a, which may be translated as social grade, rank or caste is liberally used in the PÈli
literature not only as a distinguishing mark of race or species, but also as constituting a mark of class
(caste) distinction. Similarly, lineage (gotta) was considered of important social significance at the time
of the Buddha and references to statements like šof what lineage?›, or šbelonging to such and such an
ancestry› do find their mention in the PÈli literature.  Likewise, a feeling of family/ clan (kula) is quite2

strongly reflected in the PÈli literature  and one comes across references to people who were well-bred,3

endowed with distinguished/ good/ pure/ high birth, race, beauty and nobility.  The term ariya is used4
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For instance, ayyaputta i.e., son of an Ariyan or an aristocratic young man (J.I.62, III.167, VI.146.) and5

ariyapuggala i.e., aristocratic person (Vin.V.117; Ps.I.167; ThA.206.). The term ariya has been used in terms like
ariyadhamma (S.IV.250); ariyasa£gha (PvA.1); ariyamaggo (S.V.421); ariyasaccÈni (Vin.I.10; Sn.229, 267; Dh.190; D.I.189;
II.90; III.277; M.I.62; III.248; S.V.435 etc.) more or less in the same sense.

jÈtithaddha (Sn.104).6

anÈjÈniya (M.I.367); ajÈtimanta (J.VI.356), ajacca (J.III.17, VI.100); ittarajacca (M.II.47); hÏnajacca (J.I.342);7

nihÏnajacca (J.V.257); jÈtinihÏna (PvA.198); nihÏna-jÈtika (PvA.175).

anariya (Vin.I.10; D.II.87; III.232; Sn.664, 782; A.I.8); anÈriya (Sn.815); anariyadhamma (Pug.13); anariya-rÊpa8

(J.V.48, 87; DhA.IV.3); nÏcakula (Sn.411, 462; J.I.106). The term dÈsÏputta (son of a slave) is often used as an expression
of contempt (GharadÈsiyÈ va putto D.I.93; DA.I.257).Also see, PED s.v. dÈsÏputta.

veva‡‡iya (A.V.87); vaivar‡ika (Divy.424).9

gÈmakÊ—a (sycophant- S.II.258); gÈmadhamma (vile conduct- D.I.4); gÈma-vÈsÏna× dhamma (vile conduct- DA.I.72);10

gÈmadÈrakÈ (street urchins- J.II.78, 176, III.275).

DA.I.282.Most of the sermons recorded in the NikÈyas were delivered in large cities like SÈvatthÏ, RÈjagaha and11

KosambÏ. In the JÈtakas, of the 315 bodhisattas who were born as human beings, 223 (84.47%) were born in urban centres and
most of them belonged to the families of kings, their minister or rich magnates. (See, K.T.S. Sarao, Origin and Nature of
Ancient Indian Buddhism, Delhi: Eastern Book Linkers: 1989: Appendix:4). 

dalidda/ daÄida (Vin.II.159; S.I.96; V.100, 384, 404; M.II.73; A.II.57, 203; III.351; IV.219; V.43; DA.I.298).12

aÇÇhaka (J.IV.495; Pv.8.2); mahÈvibhava (PvA.107).13

D.I.5; DA.I.78; J.I.200, 223, III.343, 347; Pug.56; PvA.112.14

dÈsakammakÈra (Vin.I.240; A.I.240; D.III.189; DhA.IV.1).15

J.H. Hutton, Caste in India: Its Nature, Function and Origins, Cambridge: Cambridge University Press, 1946: 81.16

D.I.111ff.17

quite liberally in accordance with the customs and ideals of the Ariyan clans  and it is not surprising to5

come across people who were conceited or proud of birth.  Then there were those of the so-called inferior6

race and not of good blood/ birth.  They were perceived as morally ignoble, low, undistinguished, mean,7

uncultured, common, not Aryan and of shameless behaviour.  Many amongst such unfortunate human8

beings had been placed outside the pale of caste system and were thus, known as outcasts or having no
caste at all.  Whereas PÈli literature registers an unmistakable disdain for ruralism and things rural,  the9 10

word nagarika insinuates urbane and polite.  Other than the gradations at the social level, one also comes11

across references to divisions at the economic level. Thus, we have references to destitutes  as well as12

wealthy and influential people.  Human beings were bought and sold as slaves  and there are references13 14

to the existence of unpaid labourers and serfs.  In other words, at the time of the Buddha, Indian society15

suffered from both social and economic disparities.

The brÈhma‡as who viewed themselves as the highest caste claimed every social privilege and
ascendancy as an inalienable birthright. In the period, immediately prior to the time of the Buddha, with
the development of the sacrificial cult, the position of the brÈhma‡as had become considerably powerful
and their social prestige soared far above the rest of the populace. They came to be viewed as gods in
human form and even kings were obligated to place themselves at their services. They were reckoned with
so much fear and idolization that they were not considered accountable for any kind of punishment even
if they happened to commit the gravest of crimes.  Though they derived their power from the efficacy of16

the sacrifice, in the time of the Buddha all brÈhma‡as were not necessarily sacrificial priests, for they seem
to have followed all sorts of occupations. But, the basic qualification to be a brÈhma‡a appears to have been
his birth. The So‡ada‡Ça Sutta  gives a list of the essential characteristics of a brÈhma‡a as it was accepted17

at that time. Thus, ša brÈhma‡a is well born on both sides, on the mother’s side and on the father’s side,
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yÈva sattmÈ pitÈmahÈyugÈ akkhitto anupakku——ho jÈtivÈdena (D.I.120; DA.I.281; A.I.166, III.152, 233; Sn.315,18

596).

M.II.156ff.19

In the Buddhist terminology, other than as a caste name, the word brÈhma‡a is also used for a man leading a pure,20

virtuous life and often even synonymous with arahant. Numerous brÈhma‡as of varied social standing are referred to in the
Buddhist texts where they are held in high esteem. The Buddha’s selection of the term brÈhma‡a as a title of honour for the best
men is also proof of the fact that the term conveyed to the mind of the Buddhist as an exalted meaning, a connotation of real
veneration and respect. Thus, brÈhma‡ahood (brÈhma¤¤a£) is seen as one of the highest virtues of a Buddhist
monk.(Vin.III.72).

M.II.148f.21

M.I.387ff; D.III.6f, 44f; S.IV.338.BrÈhma‡as believed that their sins could be washed away by bathing themselves22

with water. The sarcastic remark by Pu‡‡È therÏ, shows the Buddhist attitude towards such futile purificatory rites:
Nay now, who ignorant to the ignorant,
Hath told thee this: that water-baptism
From evil kamma can avail to free?
Why then the fishes and the tortoises
The frogs, the water snakes, the crocodiles
And all that haunts the water straight to heaven
Will go... (ThÏ.vv.240-241).

of pure descent back through seven generations, with no slur put upon him, and no reproach, in respect of
birth; he is a preacher of the sacred words, knowing the mystic verses by heart... he is handsome, pleasant
to look upon, inspiring trust, gifted with great beauty of complexion, fair in colour, fine in presence and
stately to behold; he is virtuous, increased in virtue, gifted with virtue.› The first of the five characteristics
constituting a well-bred brÈhma‡a is to be of unblemished parentage back to the seventh generation.  Most18

of these are obviously only ideal qualities whereas the purity of birth, which is given pride of place in the
lists, was the most essential quality. Because of their supposed high birth, and the virtuous, systematic and
well-disciplined life they were expected to lead, brÈhma‡as claimed special prerogatives not only in
religious affairs but also in day to day affairs of life. 

The claim to superiority by the brÈhma‡as against the rest of the society was challenged by the
khattiyas, who took lead in the struggle against this kind of brÈhma‡ic attitude, when their power as the
rulers of the society increased. A section of the brÈhma‡as themselves also opposed such pretensions of the
brÈhma‡as. This vein of criticism is seen in the story of Asita Devala detailed in the AssalÈyana Sutta .19

Asita Devala, himself a well-known brÈhma‡a priest, but scorned because of his dark complexion by the
other priests, examines, and cross-questions them about their pretensions regarding their lineage, thus,
forcing them to give up their claims to superiority. By such criticisms, the brÈhma‡as’ claim to superiority
was gradually weakened. This process was expedited by the rational arguments put forward by the
Buddha.  At the outset, the Buddha attempted to refute the brÈhma‡as’ claim to divine origin. The20

brÈhma‡a AssalÈyana approaches the Buddha and says, š... only brÈhma‡as are sons of BrahmÈ, born of
his mouth, born of BrahmÈ, formed by BrahmÈ, heirs to BrahmÈ. What does the good Gotama say about
this?› To this the Buddha replies, šBut, AssalÈyana, brÈhma‡a wives of brÈhma‡as are known to have their
seasons and to conceive and to give birth and to give suck. Yet those brÈhma‡as, born of women like
everyone else, speak thus: ‘... only brÈhma‡a form the best caste... heirs to BrahmÈ.’›  The supremacy21

of the brÈhma‡as was also combined with the dogma of the efficacy of sacrifice. So the Buddha also
directed his attack on the brÈhma‡ical sacrificial cult and gave the Buddhist view of what a right sacrifice
should be. Similarly, austere ascetic practices carried out by the brÈhma‡as, too, were completely ridiculed
and denounced.22

The Buddha’s main argument against this was that no man could be superior or inferior in society
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D.I.87ff.23

The statement attributed to the Buddha that khattiyas are the best caste if lineage is to be taken into consideration,24

is not without its sociological and historical significance, for it seems that during the days of the Buddha khattiyas had overcome
brÈhma‡ic superiority in society. The fight against brÈhma‡ic snobbery came mainly from the khattiyas, who also produced the
originators of the two non-brÈhma‡ic religions of the then Indian society, Buddhism and Jainism.

D.I.99.25

M.II.83-90.26

SBE.XXV.150-168.27

ghoso yeva eso lokasmin.28

M.II.147ff.29

merely by reason of his birth. He clearly pointed out that the position of man depended on his conduct. This
meant that it was a person’s attitude and behaviour (kamma) which made a man superior or inferior. The
Buddha did not find it easy to put across this simple teaching of social philosophy to the overbearing
brÈhma‡as of his day. Despite the immense popularity which his teaching enjoyed in Indian society, the
Buddha seems to have met very strong opposition from the brÈhma‡as in propagating his teaching. The
Buddhist suttas record some interesting discussions which the Buddha had with some of the well-known
brÈhma‡as of his day. The Amba——ha Sutta of the DÏgha NikÈya is one of the more important discourses
in this respect.  It mainly deals with the sociological aspect of the caste problem. Amba——ha was a learned23

brÈhma‡a who, on the advice of his teacher, went to meet the Buddha in order to find out whether the
Buddha deserved all the respect and reputation that was accorded to him. Amba——ha was so proud of his
brÈhma‡ic birth that he disparaged the SÈkyans to the very face of the Buddha, who in order to humble his
pride, explained to him that Amba——ha’s lineage was traceable to the son of a slave girl of the SÈkyans. In
the course of the argument that followed, the Buddha concluded by pointing out that if lineage is taken into
consideration then the khattiyas are the best,  but the outward behaviour of a person who is morally24

superior, is a result of his inward knowledge and it is that kind of person that the Buddha described as being
endowed with true knowledge and conduct (vijjÈcara‡a) and it is he who is the best both among men and
gods,  thereby implying that the righteous life leading to NibbÈna is independent of caste distinctions. The25

Buddha’s approach, thus, was based upon ethics. The Madhura Sutta attributed to thera MahÈkaccÈna,
shows how economic superiority can defeat caste superiority by birth.  This sutta points out that the ability26

to command the services of another did not depend upon one’s caste but on one’s wealth. If one has wealth,
whether he be a sudda, he can obtain the services even of a brÈhma‡a. The king of MadhurÈ, to whom the
discourse was addressed, is made to admit that in this respect there is no difference among the four castes
as claimed by the brÈhma‡as. And, in fact, the profession of brÈhma‡as was not only that of priest; there
were those who earned their livelihood even as butchers and carriers of corpses which were normally
confined to suddas in the laws, drawn up by the brÈhma‡as themselves.  This shows that the brÈhma‡as27

could not maintain their so-called superiority by birth in society, although they preached it in theory. Under
such circumstances, it is natural that the claim of the brÈhma‡as that they are the highest caste is referred
to by the Buddhists as a propagandist cry.  It is only moral superiority that can stand against secular28

temptation. The next point raised by KaccÈna is an ethical one, in that he makes the king admit that in the
retribution of kamma, both in reward and in punishment, there is no caste difference. Moral and spiritual
development is not a special privilege by virtue of birth, but is open to all. The Buddha taught that all men,
irrespective of caste, are equal before moral law. The AssalÈyana Sutta of the Majjhima NikÈya  is another29

discourse that contains some arguments against the social attitude of the brÈhma‡as. Here the brÈhma‡as
seem to have been offended by the Buddha’s statement that all the four castes had the ability to practice
virtue and achieve purity (catuva‡‡i£ suddhi£). Here, the Buddha pointed out that fire kindled with a piece
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A.I.162; D.I.113, 121, 123.30

eva£ sane bho na maya£ jÈnÈma keci maya£ homÈ’ti.31

M.II.177ff.32

Vin.II.239.33

of sandal wood by a man of so-called high birth serves the purpose of fire just as it would serve if kindled
with the branch of the caster oil shrub by a man belonging to a low caste. Irrespective of the source, the
fire is the same, and in the same way whatever be the caste of a man by birth, he can have the ability for
self-development to the highest degree. Any division whether it be social, economic, intellectual or racial,
is an obstacle for the realization of the spiritual unity of mankind. Well-known brÈhma‡as are very often
mentioned as pure by birth back to seven generations on both their father’s and mother’s side.  This30

question is taken up towards the end of the AssalÈyana Sutta where the seer Asita Devala questions seven
brÈhma‡as, who made that claim, whether they can be sure of the fact their mothers and grandmothers,
back through seven generations, never committed adultery. The same question is put with regard to their
forefathers and to both questions the brÈhma‡as have to reply that they cannot be sure on this point. These
questions are followed by a more interesting question, where the brÈhma‡as are asked whether they know
the caste of the gandhabba, the spirit that takes conception in the womb of the mother. Ultimately, the
irony that is found in the Amba——ha Sutta recurs here when these caste conscious brÈhma‡as are made to
admit that they do not know who they are.  31

The Buddha’s opposition to the attempt of the brÈhma‡as to divide society into watertight
compartments on the basis of caste by birth is clearly seen in his discourses.His interview with the
brÈhma‡a EsukÈrÏ is especially interesting.  EsukÈrÏ asked the Buddha about castes and their distinctions32

from the point of view of their functions. The Buddha points out that the divisions imposed on society by
the brÈhma‡a are quite arbitrary and are not conducive to the good of the individual or of society. Giving
his own alternative, the Buddha says that all the four castes alike, can practise the pure life which is the true
service (personal as well as public) and follow the Dhamma, which is the true wealth (spiritual as well as
material). Here the Buddha never forgets the practical side of social life as he points out that whatever be
the work one does, it should be done skilfully. Otherwise, he cannot do justice to his work. Even if caste
be regarded on the basis of occupation, only a clever person can do his work well. And when he does his
job well, he will grow in the five forms of noble (ariya) growth, viz., faith, morality, learning, renunciation
and wisdom. From the Buddhist point of view there is no reason whatsoever for one class of people to be
hereditary rulers and masters over another class regarded as slaves and inferiors by birth. From the
Buddhist point of view, the work one does has no genetical significance and everyone has the ability to rise
to the highest position in society if one has the will and the ability to do so. It is in accordance with this
doctrine that the Buddha threw open the doors of his Sa£gha to everyone alike, irrespective of caste by
birth. He pointed out that just as the great rivers like the Ga×gÈ, YamunÈ, AciravatÏ, SarabhÊ and MÈhÏ
lose their separate identities once they join the ocean, even so do the four castes lose their former names
and origins once they become members of the Sa£gha.  The truth of his theory was amply proved when33

even the most base-born were able to become eminent members of his Sa£gha. He fearlessly proclaimed
that merit acquired by virtue, knowledge and practice, and not by birth, was the sole criterion of worth.
Whatever the birth be, a person who lives according to this theory would be the true social worker, useful
to himself and to others.The Buddha was opposed to the fatalistic view that the situation into which one is
born is unalterable. What the Buddha taught was that one’s kamma alone is important, not the
circumstances of his birth. Another important point that needs clarification is whether a person cannot be
born into a conventionally despised caste because of his previous bad kamma. This possibility is clearly
admitted in Buddhism, as understood in the doctrine of kamma. Gradations in human society based on
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Sn.115ff.34

The biological unity of mankind as against genetical caste distinctions is further shown by the Buddha in the35

AssalÈyana Sutta (M.II.154) where he argues that if by the union of a brÈhma‡a and a khattiya, a child were born, his offspring
would remain a human being whereas if a he-ass and a mare were to mate the offspring would still be called a mule.

M.II.196f; Sn.vv.600ff.36

R. Chalmers, JRAS, 1994: 396.37

D.III.80ff.38

M.II.151f.39

M.II.129, 130, 147.40

Sn.vv.116-142; J.IV.301ff.41

caste, race, religion etc are a universal phenomenon and cannot be eliminated completely. They have to be
admitted as a part of social life. The Buddha’s advice is to work against that kind of divisive phenomenon
in society by changing one’s kamma for the better. If one is base-born due to one’s bad kamma, let one
change that kamma and be šnobly born› in this life itself. Truly diligent men should be able to achieve this
metamorphosis and that is what is expected of those who call themselves Buddhists. The moral worth of
a person should receive social recognition, regardless of the caste to which he belongs and everyone should
have the opportunity for moral and spiritual development which the individual concerned could achieve
according to the potentiality for such development (upanissaya) he has.

The Buddha stressed the fact that biologically man is of one species and thus any distinction based
on birth goes against the biological unity of mankind. On this ground, too, he rejected the brÈhma‡a claim
to superiority and special privileges. Men differ not by birth but by kamma and belong to one species
genetically. This fact can be easily observed if we look at the distinctions between the vegetable and animal
kingdoms on the one hand and human beings on the other. This scientific truth has been very well
expressed in the VÈse——ha Sutta of the Sutta-NipÈta.  The sutta opens with a discussion between two34

brÈhma‡as as to whether one becomes a brÈhma‡a by birth (jÈti) or by conduct (kamma).Unable to decide
the matter for themselves, they visited the Buddha and asked him for a solution. The Buddha pointed out
that among grass, trees, worms, moths, fishes, beasts, birds, etc. there are various types, whereas in the
case of men they constitute only one.  Then the Buddha cites examples of how men are designated by35

different names according to their occupations. The Buddha pointed out that, whereas in the case of the
plants and animal kingdoms there were many species and marks by which they could be distinguished, in
the case of man there were no such species and no such marks. As R. Chalmers says, šGotama was in36

accord with the conclusion of the modern biologists, that the anthropidae are represented by the single
genus and species, Man.›  According to the Buddha, the apparent divisions among men are not due to37

basic biological factors but are only conventional (sÈma¤¤a). The Buddha provides an evolutionary account
of society and shows that the four-fold order arose from the division of functions in society.  With a deep38

tinge of irony, the Buddha pointed out the fallacy of the brÈhma‡as’ view that members of the fourfold
order are obliged to perform specific tasks assigned to them.  The brÈhma‡as even regarded salvation as39

their prerogative, but the Buddha pointed out the error of this claim and stated that all alike had the capacity
to attain salvation, and that there was no difference in regard to the quality of salvation attained.  Such40

arguments against the brÈhma‡as’ claim to superiority were, however, not meant to place the khattiyas
above brÈhma‡as, but to establish the fact that all men are on an equal footing (samasama) with regard to
their capabilities. The Buddha equally denounced the khattiya and vessa claims for superiority. He
emphatically pointed out the fact that it is not one’s birth, but one’s conduct (kamma) that make one a
brÈhma‡a or a low caste person. As compared to the old brÈhma‡ic concept of what constitutes a41

brÈhma‡a, the Buddha laid down the two qualities of virtue (sÏla) and wisdom (pa¤¤È), as understood by
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The So‡ada‡Ça Sutta (D.I.124f).42

See, H.H. Wilson, Indian Caste, London, 1877: 202ff.43

Vin.IV.6.44

Vin.IV.6, 9; M.II.152, 183f; S.I.93; A.I.107, II.85, III.385; Pug.51. In some texts, chapaka is also mentioned as45

the name of a low-caste tribe (Vin.IV.203).

M.III.169; S.I.93f.46

Vin.IV.7; J.IV.364.47

R.S. Sharma, ƒÊdras in Ancient India, 3  revised edition, Delhi: Motilal Banarsidas:1990:143 fn 1 & 2.48 rd

See, R.S. Sharma, Op. Cit.1990:142 fn 3.49

Quoted at R.S. Sharma, Op.Cit. 1990.:113 fn 7; 132 fn 6.50

J.II.200; VI.71f, 170.51

Quoted in R.S. Sharma, Op. Cit.1990: 78 from Shafer, Ethnography of Ancient India, 10.52

R.S. Sharma, Op. Cit.1990: 78-79.53
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See, R.S. Sharma, Op. Cit.1990:142 fn 1.56
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the Buddhists, to be the most important characteristics of a true brÈhma‡a.  The equality of mankind is42

also stressed by later Buddhist thinkers, e.g., Asvaghosa in his VajrasÊci says, šthe doctrine of the fourfold
order is altogether false. All men are of one grade.›  43

In sharp contrast to the brÈhma‡as who considered themselves as an ukka——hakulÏna (superior
caste),  ca‡ÇÈla, nesÈda, ve‡a,  rathakÈra and pukkusa are mentioned in the PÈli literature as five categories44

of people who were viewed as nÏcakulas (base-born).  Birth in any of these five nÏcakulas was considered45

as most unfortunate as only sinful people were said to be born into these nÏcakulas. A man born into any
of these castes was not only hard-pressed for basic necessities but also handicapped by physical
disabilities.46

As the nesÈdas/nisÈdas were a hunting tribe,  it is not difficult to explain the inclusion of nesÈdas47

in the list of castes regarded with extreme dislike and hostility. As per the information available in the
brÈhma‡ical texts, they were a pre-¶ryan people, who are portrayed as short-limbed, of the complexion
of scorched wood, with blood-red eyes, high cheekbones, snub-noses, and copper-coloured hair.  The48

legend of their quirky origin from the body of Ve‡a,  the king who proved tyrannous to the priestly class,49

may point to the resistance they offered to the process of brÈhma‡ization. According to BaudhÈyana, nisÈda
was the son of a brÈhma‡a father and a sudda mother.  Even after they were accepted into the brÈhma‡ical50

society, the nesÈdas continued primarily as hunters and lived in their own villages.  There are quite a few51

references to the black colour of the nisÈdas in the MahÈbhÈrata and the Vi–‡u PurÈ‡a.  The rathakÈras52

and the nisÈdas appear to have enjoyed the privilege of sacrifice till the end of the Vedic period after which
they were degraded.53

 Ve‡as were another aboriginal tribe, who lived by hunting and working in bamboos.  A JÈtaka54

alludes to a ve‡ukÈra/ veÄukÈra who goes into the forest with his knife to collect a bundle of bamboos for
his trade.  According to brÈhma‡ical texts, a ve‡a is the descendant of a vaidehaka father (born of a vessa55

father and a khattiya mother) and an amba——ha mother (born of a brÈhma‡a father and a vessa mother).56

Thus, unlike the ca‡ÇÈlas and the pukkusas, the ve‡a was not presumed to have sudda blood. Although in
a JÈtaka, the term ve‡Ï is bracketted with the ca‡ÇÈla as a term of chastisement,  there is nothing to show57
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R.S. Sharma, Op. Cit.1990: 71.73
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that the ve‡as were reckoned as untouchables like the ca‡ÇÈlas. The commentary on the Vinaya Pi—aka
perspicuously avers that birth as a ve‡a implies birth as a carpenter (tacchaka).    58

RathakÈras, born of vessa father and sudda mother,  were chariot-makers/ carriage-builders.  Rhys59 60

Davids suggests that they were an aboriginal tribe.  Though the rathakÈras continued to be hired by kings61

to make the wheels of their chariots,  on the basis of a passage in one of the JÈtakas it has been suggested62

that they fell in status because of their having taken to leather work.  Perhaps one of the reasons as to why63

the rathakÈras are treated as a despised caste in the Buddhist texts is the Buddhist revulsion to war, for
which they built chariots.  In any case, it is clear that they were not downgraded to the same level as the64

ca‡ÇÈlas.

Pukkusas, who were scavengers or refuse-removers,  are said to have been the offsprings of65

nisÈdas by sudda women.  Thus, they appear to have been a mixed tribe. They lived by hunting,  but were66 67

piecemeal assimilated into the brÈhma‡ical society for different tasks such as removing flowers from the
temples and the palaces.  The fact that they could approach the temple premises to remove flowers68

indicates that they were not reckoned as being quite as degraded as the ca‡ÇÈlas. 

The ca‡ÇÈlas were the most unfortunate people who were often vituperated as vile (du——haca‡ÇÈlÈ)69

and odious-outcasts (mahÈca‡ÇÈla).  Originally, the ca‡ÇÈlas seem to have been an aboriginal tribe. This70

is clear from the use of their own argot.  But later they appear to have become a mixed tribe as some of71

them do not appear to be physiognomically different and could hide their identity.  Later Vedic literature72

and the laws of Manu, also regarded the ca‡ÇÈlas as a very low caste of mixed origin, who were the
descendants of a sudda father and a brÈhma‡a mother.  According to this theory, the lower the caste of the73

father and higher the caste of the mother, the lower would be the caste of the offspring. Hence the ca‡ÇÈlas
came to be regarded as the meanest and the most loathed of all the mixed castes. According to the Buddhist
texts, the ca‡ÇÈlas and the pukkusas were not included in the sudda caste.  T.W. Rhys Davids is of the74

view that they were originally an abominable group of aborigines, who were dealt with as such by the
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¶ryans.  Since the conquering ¶ryans regarded all aborigines as much below themselves on grounds of75

colour and other criteria, the ca‡ÇÈlas, too, could have been one such group who were more despised than
the others due to some reason or the other.  In the MahÈvastu, ca‡ÇÈlas are listed among the enemies of76

birds.  In one of the JÈtakas, a ca‡ÇÈla is mentioned as a mongoose-trainer (ko‡Ça-damaka)  and in77 78

another JÈtaka, ca‡ÇÈlas are mentioned as learning ca‡ÇÈlava£sadhopana.  Gradually, they came to be79

looked upon as untouchables. In a JÈtaka tale when a ca‡ÇÈla enters a town, people pound him with blows
and render him unconscious.  The extent to which the ca‡ÇÈlas were abhorred could be conceived from80

various occurrences mentioned in some of the JÈtakas. Contact with the air that touched a ca‡ÇÈla’s body
was regarded as contamination. In one of the JÈtakas,  a brÈhma‡a youth who was very conceited about81

his caste, was going out from the city with his companions when he saw a ca‡ÇÈla. Fearing that the wind
which contacted the ca‡ÇÈla might touch his own body and contaminate him, he swore at him for being
there and commanded the wretched man to move to leeward and he himself ran in the opposite direction.
But the ca‡ÇÈla youth refused to do his bidding and stood to the windward of him. This incensed the
brÈhma‡a so much that he started abusing ca‡ÇÈla prodigally. Then the ca‡ÇÈla threw a challenge to the
other to answer a question on condition that the failure to do so would result in the ca‡ÇÈla putting the
brÈhma‡a between his feet. As he failed to answer the question, the ca‡ÇÈla forcibly put him between his
feet. This is evidently expressive of the Buddhist attitude towards the whole question of caste, for it rebuffs
the brÈhma‡as, indicating the superiority of knowledge over caste. But the incident also divulges the spite
in which the brÈhma‡as held the ca‡ÇÈlas.

The very sight of a ca‡ÇÈla foreboded evil.  Even the sight of the ca‡ÇÈlas from a distance was82

enough for high caste people, especially women, to wash their eyes with scented water (gandhodaka) to
remove the contamination. As told in the Citta-SambhÊta JÈtaka,  two women, a daughter of a wealthy83

merchant and a royal councillor, who had gone to the city gate to play, on seeing two ca‡ÇÈla brothers,
washed their eyes with scented water and turned back. The poor ca‡ÇÈlas received a sound beating from
the people who lost a very good chance of feasting on the occasion. Same sort of incident is related in the
MÈta×ga JÈtaka  when the daughter of a se——hi of BÈrÈ‡asÏ, seeing a ca‡ÇÈla, washed her eyes with84

perfumed water, that had been contaminated by a mere glance at that despised person.

Food and drink, if seen by a ca‡ÇÈla, were not to be taken and ingesting of his food, even
unknowingly, led to social ostracism.  The Satadhamma JÈtaka  exemplifies the harshness of these caste85 86

rules. According to the story told in this JÈtaka, two youths, a brÈhma‡a and a ca‡ÇÈla travel together on
a long journey. Incidentally, it may be observed here that it was very unusual that a brÈhma‡a travelled
together with a ca‡ÇÈla. Only the ca‡ÇÈla youth, who is the bodhisatta, takes provisions for the journey.
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A.III.206.91

R. Fick, Op. Cit: 318.92

A.III.228-228.93

A.IV.376.94

On the way, before taking his meals, the ca‡ÇÈla invited the other to join him, which was naturally turned
down. After having travelled the whole day, the bodhisatta had his second meal in the evening. The
brÈhma‡a, who had been very tired by this time, was feeling very hungry. His hunger made him forget all
about his caste and this time he asked for a portion of the meal from the ca‡ÇÈla and ate it. No sooner had
he finished eating, than he was overcome by grief and remorse, that he being a brÈhma‡a, had eaten food
left over by a ca‡ÇÈla, and he immediately vomitted out with blood what he had eaten. He was feeling so
guilty that he became sick of life for having committed such a serious crime that he decided to starve
himself to death and entered a forest to do so. Here, too, it is a case of Buddhist authors scoffing at the rule
of the brÈhma‡as that no brÈhma‡a should eat the food left over by a ca‡ÇÈla. This is also pointed out in
another JÈtaka,  results in the brÈhma‡a losing his caste altogether. According to this JÈtaka, 16,00087

brÈhma‡as are said to have lost their caste just because the water which had been mixed with rice left over
by a ca‡ÇÈla fell into their mouths. The disdain for such a food was so great that the Buddha in his
introduction to the Satadhamma JÈtaka,  says that for the followers of his doctrine the eating of food88

obtained illegitimately is like eating the table-leavings of a ca‡ÇÈla.

There is another story in a JÈtaka  where a brÈhma‡a ascetic was humbled by a ca‡ÇÈla. Although89

the aim of the story is to deride the brÈhma‡ic attitude towards caste system, the low position of the
ca‡ÇÈlas in the society at that time is divulged by this story too. Here the ascetic had his hermitage on the
bank of a river and a ca‡ÇÈla, too, lived in the neighbourhood. One day when the ascetic was taking bath
in the river, a toothpick (dantaka——ha£) thrown by the ca‡ÇÈla upstream into the river got stuck into the
ascetic’s hair. At this the ascetic became offended through and through, vituperated him and commanded
the ca‡ÇÈla to go somewhere else. 

By and large, the JÈtaka references indicate that although the ca‡ÇÈlas were loathed as untouchables
by the members of the higher castes, they were especially hated by the brÈhma‡as. When the ca‡ÇÈlas were
absorbed into the brÈhma‡ical society, this assimilation did not mark a complete break with their former
style of life. The ca‡ÇÈlas led a life of misery and squalor. A simile from a PÈli text informs us that a
ca‡ÇÈla boy or girl, clad in rags, with begging tray (kalopihattha) in hand, on entering a settlement assumes
a humble mien and then goes on.  In popular parlance the term ca‡ÇÈla signifies a person who was without90

any virtues, a person without faith and morals.  Fick rightly says that in their portrayal of the ca‡ÇÈla the91

JÈtakas show that the reality was not far different from the priestly theory.  92

BrÈhma‡ic attitude towards the ca‡ÇÈlas was so negative that even when a brÈhma‡a took a ca‡ÇÈla
woman as his wife he was accused of having transgressed a major covenant and is referred to as a
brÈhma‡a-ca‡ÇÈla.  There are references to a ca‡ÇÈla’s begging tray, which consisted of a small vessel93

fixed to the end of a stick so that there is no contact between the giver and the recipient.  Just as the origins94

of the ca‡ÇÈlas cannot be clearly explained, even their professional work defies clear explanation. Probably
on account of their being hunters and fowlers, they appear to be associated with the removal and disposal
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chavachaÇÇaka-ca‡ÇÈlÈ (J.III.195).95
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J.H. Hutton, Caste in India: Its Nature, Function and Origins, Cambridge, Cambridge University Press, 1946: 145.98

J.IV.390.99

J.IV.376, 390 etc.100

J.IV.379.101

J.IV.390-401.102

ca‡ÇÈla-sadiso (J.II.6).103

J.III. 27-30. See also, Vin.IV.203.104

The DharmasÊtras ascribe the origin of untouchability to the intermixture of castes (R.S. Sharma, Op. Cit.1990:105

144).

Modern Review, Calcutta, December 1923: 712-13. But this appears to have been a post-Moriyan phenomenon.106

B.R. Ambedkar, The Untouchable (Who are They? And Why They became Untouchables?), New Delhi: 1948: Ch.107

X. This may have swelled the ranks of the untouchables in later times, but cannot be taken as an explanation of their origin as
there is nothing which may imply that beef-eating was prohibited in the brÈhma‡ical society during this period (R.S. Sharma,
Op. Cit 1990: 144).

of corpses,  execution,  whipping and cutting off the limbs of the criminals,  coffin-making and grave-95 96 97

digging.  The ca‡ÇÈlas were also sometimes engaged for street sweeping.98 99

 Due to the contempt with which they were regarded, the ca‡ÇÈlas were kept out of the society at
large. As a result, they were made to live in settlements (ca‡ÇÈlagÈma) which were earmarked for the
purposes and located outside towns (bahinagare).  It appears to have been mandated by the brÈhma‡ical100

society that whenever they entered a village or a town, either for begging or to do their professional work,
they had to be distinguished from the others in terms of their appearance. We learn from a JÈtaka that the
ca‡ÇÈla possessed a pair of coloured garments in order to distinguish him from the rest of the population,
a girdle, a ragged robe and an earthen bowl.  In the CittasambhÊta JÈtaka,  we are told how two ca‡ÇÈla101 102

brothers dressed as brÈhma‡as go to TakkasilÈ to study under a teacher. Later, one of them burns his mouth
with hot-rice, forgets himself, cries in his own ca‡ÇÈla-language (ca‡ÇÈlabhÈsÈya) upon which their
disguise is detected. According to the story, they were driven out immediately and then they entered a
forest to become ascetics. It may be remarked here that this distinction in their speech was probably not
in their language as a whole, but in certain words and expressions, for, being excluded from the rest of the
population, they must have preserved some traits of their original language. Sometimes the term ca‡ÇÈla
is used in the PÈli literature as a term of contempt. Thus, when a jackal makes a proposal of marriage to
a young lioness, the latter says that the jackal is regarded as the lowest and the most wretched among the
four-footed animals and is similar to a ca‡ÇÈla.  The lioness felt so insulted at the jackal’s proposal that103

she decided to kill herself. However, there is an instance in which a departure from the normal is
mentioned. In the Chavaka JÈtaka,  a king, on being pleased with the behaviour of a ca‡ÇÈla, appoints104

him as the lord protector of the city.

 The origin of untouchability has sometimes been explained variously through the intermixture of
castes,  as a result of the total isolation and loss of tradition of Buddhist communities,  beef-eaters being105 106

condemned as untouchables,  the psyche of revulsion leading to untouchability being borrowed from the107
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na lÈbhÏ annassa vatthassa yÈnassa (M.III.169-70; A.II.85).112
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Dravidians,  or the theoretical impurity of certain occupations.  Most of the mixed castes were nothing108 109

more than backward tribes, who were annexed to the four original and recognized va‡‡as by giving them
a wholly arbitrary genesis.  It seems that the inhabitants of tribal settlements en masse were condemned110

to the position of untouchables by the brÈhma‡as. The ranks of such people later appear to have been
swelled by those who were kicked out of the caste system due to serious violations of caste laws laid down
by the brÈhma‡as. Thus, perhaps the most important reason for the origin of untouchability was the cultural
lag of the aboriginal tribes, who were mainly hunters and fowlers, in contrast to the members of the
brÈhma‡ical society, who possessed the knowledge of metals and agriculture,  and were developing urban111

life. The low material culture and the resultant woeful situation of these tribes is recounted in the PÈli texts
as ša life of vagrancy, want and penury, scarcely getting food and drink for the stomachs or clothes to their
backs.›  This would suggest that these despised castes had a very precarious living, and were in far worse112

condition than the suddas some of whom as dÈsas and kammakÈras  enjoyed at least some security of
livelihood. As pointed out by R.S. Sharma, during the post-Vedic period, the upper va‡‡as, who tended
to be hereditary in their positions and functions, gradually withdrew from the work of primary production
and developed a contempt not only for manual work but also extended it to those who practised it.113

Against the background of a very low material culture of the aborigines, the increasing contempt for manual
work, combined with primitive ideas of taboo and impurity associated with certain materials, produced the
unique social phenomenon of untouchability. This was particularly true of the work of the ca‡ÇÈlas who
dealt with corpses, with which were linked primitive ideas of impurity and horror. Consequently, it was
felt necessary to avoid contact with such persons. In later times, the idea of untouchability was extended
not only to the nisÈdas and pukkusas but also to the leather workers and weavers.114

 Though some members of the third caste i.e. vessas had become financially quite well-off, but in
the brÈhma‡ical order they were just above the suddas and hence a low caste. Interestingly, the feminine
of vessa is vesÏ, vesiyÈ or vessÏ which may be translated as ša woman of low caste, a harlot or a
prostitute.›  115

Though the Buddha is never known to have taught the excellence of caste system, yet his theory
of kamma is seen as the most effective rationalisation of caste system. Buddhist tradition conceived cycles
of birth and rebirth in individual terms and once the cycle was so conceived, one's present position in a low
caste was justified by virtue of the deeds in a previous existence and a higher one was promised if one
performed the set obligations properly. Further more, nowhere do we come across a statement which is
against the division of society into castes. As pointed out by Romila Thapar the Buddha made a distinction
between the caste as the frame of the socioeconomic structure, which he accepted, and the notion of the
relative purity inherent in the upper castes, which he rejected. Untruth entails rebirth in the lowest of116
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NÏcakulesu nibbattidÈyikÈ (J.I.106).117
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brÈma‡akulÈ gahapatikulÈ pabbajito.120
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SBE.XIII.230.126
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castes.  In the Sa£gha the adoption of a new name by the bhikkhu was symbolic not merely of a new birth117

in the Sa£gha but also of a removal from his caste and status. But unfortunately, the value attached to
upper caste birth and the privileges that went with upper caste birth does not appear to have been
completely extinguished from the minds of the members of the Sa£gha. The fact that upper castes may
have swamped the Sa£gha completely is hinted at by an incident related in the Tittira JÈtaka.  Once when118

the Buddha put a question to the bhikkhus as to šwho deserves to have the best quarters, the best water,
the best food?› He received a reply from some: šHe who was a khattiya before he became initiated,›  and119

from others: šHe who was a brÈhma‡a or a gahapati.›  Thus, in the consciousness of the great majority120

of the bhikkhus, the caste distinction had value.  The Buddha also appears to have been extremely careful121

not to antagonise the established order and its guardians. For example, he disallowed the entry into his
Sa£gha of all those who were in the royal service,  debtors,  slaves  and sons without the permission122 123 124

of their parents.  These were some of the questions which a person seeking ordination into the Buddhist125

Sa£gha was asked:126

šAre you a freeman?› 

šHave you no debts? › 

šAre you not in the royal service?› 

šHave your parents given their permission?›  

If the answer to any of these questions was in the negative, then that person was denied entry into Buddhist
community. 

The ambiguous use of the word ‘brÈhma‡a’ also appears to have led to some negative implications.
There is no doubt that the Buddha was critical of the brÈhma‡as as far as their pretentiousness as a caste
was concerned. However, PÈli literature holds the word ‘brÈhma‡a’ in high esteem implying a person of
high moral character and insight. The very choice of this word as a title of honour, must have actually
afforded a fresh strength to the veneration which the word inspired. Rhys Davids, in fact, goes on to say
that šthe very means they (Buddhists) adopted to lend weight to their doctrine of emancipation became a
weapon to be used against them.›  It is perhaps because of such ambiguities that some scholars have gone127

to the extent of saying that š[t]here was in fact nothing substantial in the Buddhist clerical order which
could ruin the entire caste system›  and that the Buddha was not a champion of the cause of lower classes,128
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despite the fact that the Buddhist theory acknowledged the equal right of all males to be received in the
Sa£gha.  In other words, it has been alleged that a marked leaning to aristocracy (of all the three129

varieties, birth, brain and bullion) lingered in ancient Buddhism as an inheritance from the past.  M.130

Weber, too agreed with such a view and pointed out that as the members of the Sa£gha were predominantly
recruited from the great noble families, the rich ‘burghers’, and the brÈhma‡as who were distinguished
representatives of a ‘cultured laity’, Buddhism had no tie with any social movement and as a whole was
the product not of the underprivileged but of a very clearly privileged strata.  In a similar vein, R. Fick131

stated that the development of caste was in no way broken or even retarded by Buddhism because its
doctrine did not aim at a transformation of social conditions and it was taken for granted that they were
unchangeable.  C. Eliot too did not see the Buddha as a social reformer and pointed out that although the132

Buddha denied the superiority of the brÈhma‡as, he did not preach against caste, partly because it existed
only in rudimentary form at that time.  C. Bouglè also argued that though it cannot be denied that šthe133

Buddhist community worked to undermine the brÈhma‡a’s clientele and the conflict of interests in
undeniable,›  the Buddhists were far from šreconstructing the edifice of Hindu society according to new134

plans; if they worked at replacing the roof, they never gave a thought to changing the foundations.›  R.S.135

Sharma too echoes similar views and agrees that only occasionally the Buddhist texts show some lurking
sympathy for the lower orders  and that early Buddhism could not have crusaded against the upper castes,136

as they constituted the interest of its patrons.137

Undeniably lower castes, especially the suddas had a very low representation in the Sa£gha. An
analysis of the background of various tharas and therÏs mentioned in the TheragÈthÈ and TherÏgÈthÈ
showed that about 91% of them were dvijÈs (twice born, i.e., the upper three castes) and only 9% came
from the sudda background.  One has only to go through the PÈli canonical literature to see how strong138

in numbers were the brÈhma‡a followers of the Buddha who had rejected the claim of their brÈhma‡ahood
by birth in theory, but followed mostly in practice. It has been shown that well over 40% of the leading
bhikkhus and bhikkhu‡Ïs taken together belonged to the brÈhma‡a caste.  It has been pointed out that the139

Buddha used the va‡‡a-jÈti terminology of his times in his reference to existing society and only tended
to rank the khattiyas higher than the brÈhma‡as. He ridiculed Brahma‡ical pretensions to ritual purity and
social eminence and insisted that a person be judged by his individual virtue rather than his familial, class
or social origins, which was precisely the demand of the new urban social classes who felt closer to
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Buddhism than the traditional Brahma‡ical sacrifice-dominated Vedic cults.140

Of the 2426 men and women mentioned in the PÈli Vinaya and Sutta Pi—akas, the castes of 1371
persons could be determined and the following table speaks for itself. 141

Caste Frequency %

Khattiya

BrÈhma‡a

Vessa

Sudda & Untouchable

706

400

155

110

51.50

29.18

08.02

11.30

Table 1: Caste background of various persons 

These trends are not particular to any one text. They appear to be true of all the texts used here. The
following table shows the text-wise break-up and point towards the high-caste affiliation of Buddhism.142

    

Text Khattiya % BrÈh-

ma‡a

% Vessa % Low 

Caste

%

Vin.

A

D

M

S

38

42

33

33

37

38.24

30.88

38.82

27.05

31.09

43

63

40

63

61

42.16

46.32

47.05

51.64

51.26

11

24

03

06

09

10.78

17.65

10.59

 4.92

 9.56

09

07

09

14

12

08.82

05.15

10.59

11.48

10.08

Table 2: Text-wise Caste Background of Various Persons

The appeal of the Buddha’s doctrine primarily to men and women of urban background is
unmistakable. Most of the sermons recorded in the NikÈyas were delivered in large cities like SÈvatthÏ,
RÈjagaha and KosambÏ. Of the 547 bodhisattas, 315 were born as human beings, out of which 223
(84.47%) were born in urban centres in the families of kings, their ministers or business magnates. The
Buddha is said to have spent most of his Rainy Retreats at the Jetavana, whose price, we are told, was equal
to gold coins spread over its entire surface. It is revealing that as many as 71% of the bhikkhus and
bhikkhu‡Ïs listed in the TheragÈthÈ and the TherÏgÈthÈ  came from urban areas and nearly 86% came from
big cities like SÈvatthÏ, RÈjagaha, Kapilvatthu and VesÈlÏ. Of the other cities, 6 belonged to SÈketa, 5 each
to KosambÏ, BÈrÈ‡asÏ, and UjjenÏ, 4 to CampÈ, 3 to PÈ—aliputta, 2 to Bharukaccha and one to SuppÈraka.143
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KhattiyÈ brÈhma‡a vessÈ suddÈ ca‡ÇÈlapukkusÈ147

   Sabbe va soratÈ dantÈ sabbe va parinibbutÈ (J.IV.303). 

That the members of the lower orders actually got into the Sa£gha is indicated by quite a few instances. MÈta×ga,148

the son of a ca‡ÇÈla, is said to have attained infinite bliss, which many khattiyas and brÈhma‡as could not attain (Sn.vv. 137
and 138). A monk is described as a former hawk-trainer (DPPN.I.174.) and two ca‡ÇÈlas as adopting the homeless state
(J.IV.390-401). Nearly a dozen suddas and ca‡ÇÈlas are mentioned in the PÈli Tipi—aka who reached positions of seniority within
the Sa£gha (K.T.S. Sarao, Op Cit.: Appendix.4).

DB.I.102.149

DB.I.102.150

DB.I.104.151

DB.I.107.152

D.I.226-230.153

Buddhism clearly prescribes that the Buddhas can only be born in khattiya or brÈhma‡a families and not
in any other caste.  And the one born of the womb of a slave, can never be a Bodhisatta.  144 145

D.P. Chattopadhyaya, taking a balanced view, argued 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 his opinion, Buddhism was destined to become for various reasons the šbiggest
socio-religious movement in Indian history.› He believed that the Buddha’s attitude to injustice of the caste
system and his attacks upon brÈhma‡ic rituals were significant reasons for its appeal to the people.
However, Chattopadhyaya also argues that the Buddha created an illusion of liberty, equality, and fraternity
by modelling his Sa£gha on the tribal values, whereas in reality these values were being trampled upon
in the world outside the Sa£gha.146

Though the all-pervading influence of caste system had in fact affected Buddhist way of thinking,
yet it cannot be denied that the Buddha threw the doors of his Sa£gha open to the lowliest of the low who
could achieve the bliss of the nibbÈna.  Buddhism made no distinction in the imparting of knowledge.147 148

As pointed out by Rhys Davids, the advantages or disadvantages arising from birth, occupation, and social
status were completely irrelevant when it came to recruitment into the Sa£gha, the only organ of the
society over which the Buddha had complete control.  He supports his argument by citing examples of149

VinayÈcariya UpÈli (barber), Sunita (pukkusa), SÈti (fisherman), SubhÈ (daughter of a smith), and Pu‡‡È
and Pu‡‡ikÈ (slave girls).  However, outside the Sa£gha, argues Rhys Davids, the Buddha tried to150

influence public opinion by a šconstant inculcation of reasonable views.› He cites the example of the
}magandha Sutta of the Sutta-NipÈta, where the Buddha points out that defilement does not come from
eating this or that, prepared and given by this or that person, but from evil action, speech and thought.151

Actually, Rhys Davids was of the opinion that had the views of the Buddha won the day, the evolution of
social gradation and distinctions would have developed differently and the caste system would never have
been built up.  152

The Buddha argued that just as the king or the owner of the royal domain should not appropriate
all revenues to himself, so also a brÈhma‡a or a sama‡a should not monopolize all knowledge to
himself. In the Buddhist view anybody could be a teacher irrespective of his caste and it is said that a153
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Khattiya brÈhma‡a vessÈ suddÈ ca‡ÇÈla pukkusÈ 154

                 yasmÈ dhamma£ vijÈneyya so hi tassa naruttamo.(J.IV.205).

Vin.II.182; Bu.I.61.155

J.IV.200ff.156

Vin.III.184-85; IV.80, 177.157

teacher is always to be respected, be he a sudda, a ca‡ÇÈla or a pukkusa.  In fact, when the SÈkyan youths154

and their employee and barber UpÈli approached the Buddha together for ordination, the Buddha is said to
have ordained UpÈli before the SÈkyan youths, so that their pride of birth and caste may be humbled.  It155

is typical of the Buddhist attitude that in a JÈtaka story a brÈhma‡a loses the charm learnt from a ca‡ÇÈla
because of denying his teacher out of shame.  A Buddhist monk or a nun never made any distinction156

between people while begging for food and could approach any householder for a meal, or could eat at his
house when invited by him.  Thus, it cannot be denied that Buddhism left lasting impact on the social157

organization in India.



APPENDIX: 1

BUDDHIST CHRONOLOGY

----------------------------------------------------------------------------------------------
BB/AB BC ELDERS P}•ALIPUTTA KINGS R}JAGAHA KINGS COUNCILS

---------------------------------------------------------------------------------------------------------------------------------------------------------------------------------

80 477 The Buddha is born

75 472 Bimbis~ra is born

60 457 Bimbis~ra’s accession

45 442 Bimbis~ra’s conversion

44 441 Up~li is born

02 399 So‡aka is born

08 405 D~saka is born Aj~tasattu’s accession

-- 397 The Buddha dies & Up~li First

 becomes Vinaya P~mokkha

13 384 So‡aka joins the Sa£gha

18 379 Siggava is born

24 373 Siggava joins the Sa£gha Udaya/ Ud~yi’s accession

30 367 Up~li dies & D~saka becomes

Vinaya P~mokkha

40 357 Anuruddha/Mu‡Ça's accession

48 349 N~gad~saka’s accession Susun~ga’s accession

52 345 K~Ä~soka as governor

56 341 D~saka dies & So‡aka 

becomes Vinaya P~mokkha

58 339 Ten Brothers’ accession

62 335 K~Ä~soka takes over as king Second

64 333 So‡aka dies & Siggava 

becomes Vinaya P~mokkha

80 317 Candagutta’s accession End of Ten Brothers’ rule

94 303 Siggava dies

104 293 Bindus~ra’s accession

120 268 Asoka’s accession

132 265 Asoka’s coronation



APPENDIX: 2

FREQUENCY OF URBAN SETTLEMENTS IN

THE P¶LI VINAYA AND SUTTA PI•AKA

S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv Vv

1 AggaÄapura N P 4 - - - - - - - - - - - - -

2 }§akamand~/} Äka N R 1 2 - - - - - - - - - - - -

3 } Äav§ N 38 - 5 4 2 7 4 - - - - - - -

4 Allakappa - - - 5 - - - - - - - 1 - - -

5 Amaravat§/Amara N - - - - - - - - - - 2 - - -

6 Ambaravat§/Ambara-Ambaravatiya N 1 1 - - - - - - - - - - - -

7 Andhapura N - - - - - - 1 - - - - - - -

8 Anupama/Anopama/Anoma N R 2 2 - - - - 1 6 - 1 3 - - -

9 Anupiya/Anãpiya/Anopiya/Anupiy~ Ni N 3 2 - - - - 2 - - - - 1 - -

10 }pa‡a/}pana Ni 3 - 7 1 - 5 - - - - - - - -

11 Ari——ha/Ari——hapura N P - - - - - - 5 - 1 - - - - -

12 Aru‡apura/Aru‡avat§ N R 1 - 2 - - - - - - 1 1 - - -

13 Asita‡jana N R - - - - - - 2 - - - - - - -

14 Assapura Ni - - 2 - - - 3 - - - - - - -

15 A—~n~—~ N - 1 - - - - - - - - - - - -

16 A——haka/A——hakanagara N - - 3 - 4 - - - - - - - - -

17 } tum~ Ni 6 2 - - - - - - - - - - - -

18 Ayojjh~ N R - - - 2 - - 1 - - - - - - -

19 Bandhumat§ N R - 12 - - - - - - - - 3 - - -

20 B~r~‡as§ P N R 35 3 14 20 5 - 712 1 1 2 2 - 2 4

21 Bhaddhav~tika/Bhaddavat§ Ni 1 - - - - - 3 - - - - - - -

22 Bhaddiya N 22 - - 1 1 - 1 - - - - - - -

23 Bh§maratha/Bh§mara——ha N - - - - - - - - - - 1 - - -

24 Bharukaccha/Bharunagara Pt N 2 - - - - - 14 - - - - - - -
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S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv Vv

25 Bhoganagara/Bhogag~managara G Gn N - 3 - - 1 2 1 - - - - - - -

26 BrahmavaÇÇhana N - - - - - - - - 1 - 1 - - -

27 C~lik~ N - - - 1 - - - - - - - - - -

28 Camp~/Camp~m~lin§/Camp~nagara N R 12 17 1 1 6 - 4 - 1 - 2 - - -

29 Candavat§/Candav~r§ R - - - - - - - - 1 1 - - - -

30 C~tum~ - 12 - - - - - - - - - - - - -

31 Daddara/Daddarapura N - - - - - - 1 - - - - - - -

32 Da‡Çaka N 3 - - - - - - - - - - - - -

33 Da‡Çakappa Ni - - - - 2 - - - - - - - - -

34 Dantapura N R - 1 - - - - 12 - - - - - - -

35 Desaka Ni - - - 3 - - 1 - - - - - - -

36 Devadaha Ni - - 1 2 - - 1 - - - - - - -

37 Dha¤¤avat§ N - - - - - - - - - - 1 - - -

38 Dv~ravat§/Dw~rka N - - - - - - 6 - - 1 1 - 5 -

39 Erakaccha N - - - - - - - 1 - - - - 1 -

40 Gambh §ra Pt - - - - - - 1 - - - - - - -

41 Gay~ Ni 3 - 4 2 1 1 - 4 - - - 1 - 1

42 Gonaddha N - - - - - 1 - - - - - - - -

43 Haliddavasana Ni - - 1 3 - - - - - - - - - -

44 Ham6 savat§ N - - - - - - - - - 1 1 - - -

45 Hatthipura/Hatthig~ma/Hastin§pura G N P - 1 - 1 5 - 1 - - - - - 3 -

46 Indapatta/Indapattha/Indapattana N P R - - - - - - 26 - 2 - 1 - - -

47 Janogha N - 1 - - - - - - - - - - - -

48 Jetuttara/Jetuttarapura N P R - - - - - - 22 - 2 - - - - -

49 Kaja‡gal~/Kaja‡gala N 1 - 1 - 12 - 6 - - - - - - -

50 Kakkarapatta Ni - - - - 1 - - - - - - - - -

51 K~Äacamp~ N - - - - - - 6 - - - - - - -



FREQUENCY OF URBAN SETTLEMENTS

S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv

Vv

52 K~ma‡d6~ N - - - 1 - - - - - - - - - -

53 Kam m ~sadam m a/Kam m ~ssadham m a Ni - 2 3 2 2 - 2 - - - - - - -

54 Kampilla/Kampilla/Kampilliya N P R - - - - - - 16 - 1 - - - - -

55 Ka‡‡akujja N 6 - - - - - - - - - - - - -

56 Kapilavatthu/Kapilanagara N R 15 7 23 15 13 2 30 - - - 10 1 - 1

57 Kapivanta/Kasivanta N - 1 - - - - - - - - - - - -

58 K~rambiya Pt - - - - - - 3 - - - - - - -

59 K~s§/K~sik~ Ni N P R 2 - - - - - - - 1 - 1 - - 1

60 K~v §ra Pt - - - - - - 1 - - - - - - -

61 Keka R - - - - - - 1 - - - - - - -

62 Kekaka/Kekaya N R - - - - - - 2 - - - - - - -

63 Kesaputta Ni - - - - 1 - - - - - - - - -

64 Ketumati R - 1 - - - - - - - - - - - -

65 Khema/Khemavat§/Khemapura N P R - 1 - - - - - - - - 2 - - -

66 Khomadussa Ni - - - 4 - - - - - - - - - -

67 Kimbil~/Kimil~ N - 2 - 2 4 - 2 - - - - - 1 1

68 K §—~giri/Ki—~giri Ni 25 - 3 - - - - - - - - - - -

69 Kok~li N - - - - - - 1 - - - - - - -

70 KoÄiyanagara N - - - - - - 5 - - - - - - -

71 Kosala N - - - - - - 1 - - - - - - -

72 Kosamb § N R 50 2 9 14 8 1 21 - - - - 2 - -

73 Kukku—a N R - - - - - - - - - 1 - - - -

74 Kumbhavat§ N - - - - - - 1 - - - - - - -

75 Ku‡Çiya/Ku‡Çi N - - 1 - - - - - - - - - 1 -

76 Kuraghara/Kusaghara/Kulaghara Ni - - - 3 1 - - - - - 1 1 - -

77 Kus~vat§ N R - 16 - 2 - - 13 - 1 - - - - -
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S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv Vv

78 Kusin~r~/Kusin~ra N R 9 28 1 1 2 1 3 - - - 1 2 - -

79 Kusin~—~ N - 1 - - - - - - - - - - - -

80 Lambacã Äaka Ni - - - - - - 2 - - - - - - -

81 Macchik~sa‡Ça Ni 3 - - 9 - - - - - - - - - -

82 Madhur~/Uttara Madhur~ N R - - 5 - 4 - 3 - - - - - - -

83 M~hissat§ N R - 1 - - - 1 - - - - - - - -

84 Makkaraka—a - - - - 2 - - - - - - - - - -

85 Mant~vat§ N R - - - - - - - 1 - - - - - -

86 Mekhala N - - - - - - - - - - 3 - - -

87 Mithil~ N P R - 1 12 - - - 91 3 1 - 1 - - -

88 Molin§ N - - - - - - 2 - - - - - - -

89 Nagara N P R - - - - - - 3 - - - - - - -

90 N~gapura P - - - - - - - - - - 1 - - -

91 NaÄakap~na Ni - - - - 3 - - - - - - - - -

92 N~land~ N 1 9 5 8 - - - - - - - - - 1

93 Na×garaka/Nagaraka Ni - - 4 - - - - - - - - - - -

94 N~—apuriy~/N~—apariy~ N - 1 - - - - - - - - - - - -

95 Navanvatiya N - 1 - - - - - - - - - - - -

96 Pa‡kaÇh~ Ni - - - - 1 - - - - - - - - -

97 Pa‡‡akata N - - - - - - - - - - - - 1 4

98 Parakusin~—~ N - 1 - - - - - - - - - - - -

99 Parakusitan~—~ N - 1 - - - - - - - - - - - -

100 P~rileyya/P~rileyyaka N 6 - - 3 - - 2 - - - - 1 - -

101 P~—aliputta/P~—alig~ma G N Pb R 22 9 4 4 3 - - 3 - - 13 6 1 1

102 Pati——h~na N R - - - - - 1 5 - - - - 1 - -

103 Potali/Pota/Potaka/Potana N R - 1 - - - - 2 - - - - - - -

104 P~v~ N R 17 16 4 2 1 1 - - - - 1 3 - -



FREQUENCY OF URBAN SETTLEMENTS

S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv

Vv

105 Pay~gatittha/Pay~gapati——h~na - 1 - - - - - - - - - - - - -

106 Pipphalivana - - 1 - - - - - - - - - - - -

107 Pupphavat§ N - - - - - - - - 1 - - - - -

108 R~jagaha/Giribbaja N R 264 31 40 99 26 4 85 2 - - - 9 2 4

109 R~mag~ma G R - 1 - 1 - - - - - - 1 - - -

110 Ramma/Rammavat§ N - - - - - - - - - - 1 - - 1

111 Re‡uvat§ N R - - - - - - - - - 1 - - 1 -

112 Roruva/Ruruka/Roruk~ N R - 1 - - - - 1 - - - - - - -

113 S~dhuka Ni - - - 1 - - - - - - - - - -

114 S~gala/S~kala N R 2 - - - - - 7 - - 2 - - - -

115 Sahaj~ti/Sahaj~ta Ni 5 - - 1 3 - - - - - - - - -

116 Sajjanela Ni - - - - 1 - - - - - - - - 1

117 S~keta N R P 19 2 6 9 1 3 12 2 - - - - - -

118 Sakkhara/Sakkara Ni - - - 1 - - 3 - - - - - - -

119 SakuÄa N R - - - - - - 1 - - - - - - -

120 Sam6 kassa N 6 - - - - - 8 - - - - - - -

121 S~pãga/S~p~giy~ Ni - - - - 1 - - - - - - - - -

122 Sara‡a N - - - - - - - - - - 2 - - -

123 S~vatth§ N R 364 9 141 569 67 10 199 1 - - - 15 1 1

124 Sen~nigama/Sen~n §nigama Ni 1 - 1 5 1 - - - - - - - - -

125 Setaka‡‡ika Ni 1 - - - - - - - - - - - - -

126 Setavya/Setavy~/Setabbya Ni - 10 - - 2 1 - - - - - - - -

127 S §hapura N - - - - - - 1 - - - - - - -

128 Silavat§ N - - - 2 - - - - - - - - - -

129 Sir§savatthu N - - - - - - 1 - - - - - - -

130 Sobhana/Sobhita N 2 - - - - - - - - 1 1 - - -
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S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv Vv

131 Sobha N - 1 - - - - - - - - - - - -

132 Sobhavat§ N R - 1 - - - - - - - - 1 - - -

133 Soreyya N 3 - - - - - - - - - - - - -

134 Sotthivat§ N R - - - - - - 1 - - - - - - -

135 Suddassana N - - - - - - 3 - - - 3 - - -

136 Sudhamma N - - - - - - - - - - 1 - - -

137 Sudha¤¤a/Sudha¤¤avat§ N - - - - - - - - - - 2 - - -

138 Sumanrgala N - - - - - - - - - - 2 - - -

139 Sum6 sum~ragiri/Sum6 sum~ragira N P 4 - 3 2 4 - 2 1 - 1 - 1 - -

140 Supp~ra/Supp~raka Pt N - - - - - - - - - 2 - - - -

141 Surundhana/Surundha N - - - - - - 2 - - - - - - -

142 Takkar~ N - - - - - - - - - 1 - - - -

143 Takkasil~ N R 8 - - - - - 139 - - - - - - -

144 T~vatim6 sa N - - - - - - 1 - - - - - - -

145 Thullako——hita Ni R - - 11 - - - - - - - - - - -

146 Thã‡a/Thãna G N 1 - - - - - 2 - - - - 1 - -

147 Tidasa N - - - - - - - - - - 1 - - -

148 Udumbara - 5 - - - - - 3 - - - - - - -

149 Uggapura Ni P - - 1 - - - - - - - - - - -

150 Ujjen§ N R 2 - 7 - - 1 7 1 - - - - - -

151 Uju¤¤~/Ujju¤¤~ Ni - 1 3 - - - - - - - - - - -

152 Ukka——h~ N - 3 4 1 2 - 3 - - - - - - -

153 Ukk~cel~/UkkaveÄ~ Ni - - 2 2 - - - - - - - - - -

154 UÄumpa/MeduÄumpa Ni - - 4 - - - 2 - - - - - - -

155 Upak~r§ N - - - - - - 6 - - - - - - -

156 Uruvel~ GN 6 2 2 8 3 - - - - - - 6 1 -

157 Uruvelakappa Ni - - - 4 2 - - - - - - - - -
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S. # Urban Centre Type Vin D M S A Sn J Tg Cp Ap Bu Ud Pv

Vv

158 Uttara Ni N - - - 1 - - - - - - 1 - - -

159 Uttarakuru P - 1 - - - - - - - - - - - -

160 Uttarapa‡c~la N - - - - - - 7 - - - - - - -

161 Vajir~ N - - - - - - - - - - 1 - - -

162 Vanasa/Vamsa N - - - - - 1 - - - - - - - -

163 Vara‡~ N - - - - 1 - - - - - - - - -

164 VebhaÄi×ga/Vehali×ga/Vekali×ga Gni - - 4 2 - - - - - - - - - -

165 Vedis~ N - - - - - 1 - - - - - - - -

166 VeÄuka‡Ça/VeÄuka‡—ak§ N - - - - 4 - - - - - - - - -

167 Ven~gapura/Ven~hapura G N P - - 5 - 3 - - - - - - - - -

168 Vera¤j~/Vera¤ja/Vera¤ji Ni 22 - 1 - 5 - - - - 1 - - - -

169 Ves~l§ N Pt P R 108 36 18 30 30 1 16 - - - 1 2 1 -

170 Ve—had §pa G R - 1 - - - - - - - - 1 - - -

171 Vettavat§ N - - - - - - 1 - - - - - - -

172 Vis~‡~ R - 1 - - - - 1 - - - - - - -

173 Yavamajjhaka Ni - - - - - - 5 - - - - - - -

Abbreviations used in the appendix

G        G~ma Gn G~managara
Gni      G~manigama N Nagara
Ni        Nigama Pb Pu—abhedana£ 
Pt        Pattanag~ma R R~jadh~n§
Th       Therag~th~ & Ther§g~th~
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APPENDIX: 3

DEVADATTA IN THE J¶TAKAS

S.# J~taka # Remarks on Devadatta

1 1 A foolish merchant.
2 3 A foolish hawker.
3 10 Obtained the power of self-destruction.
4 11 A fake ascetic.
5 12 A bad leader.
6 21 A plotter.
7 26 Ill-mannered and bad-principled.
8 57 A plotter.
9 58 A plotter.
10 72 An ungrateful person.
11 110 A pretender.
12 111 A pretender
13 112 A pretender
14 113 A big liar.
15 122 Utterly jealous of the Buddha and plotted against him.
16 131 An ungrateful person.
17 139 Full of failures and shortcomings.
18 141 A low and mean creature.
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S.# J~taka # Remarks on Devadatta
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19. 142 A plotter.
20. 143 A pretender.
21. 150 A base and wicked person.
22. 160 A pretender.
23. 168 A plotter.
24. 174 Treacherous and ungrateful.
25. 184 A bad character.
26. 193 A criminal.
27. 194 A wicked and criminal person.
28. 204 A pretender.
29. 206 A plotter.
30. 208 A plotter and disloyal friend.
31. 209 A fowler.
32. 210 A pretender.
33. 220 A plotter and a killer.
34. 221 A pretender and a killer.
35. 222 Cruel, tyrannical, harsh, baneful and anti-Buddha.
36. 224 Lacking in truth, wisdom, self-control and piety.
37. 231 Disobedient pupil.
38. 240 Unjust and cruel.
39. 241 Mischievous and plotter.
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S.# J~taka # Remarks on Devadatta
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40. 243 Heretical and bad in profession.
41. 277 A false ascetic.
42. 294 Employs wrong means of livelihood.
43. 295 Employs wrong means of employment.
44. 308 Ungrateful.
45. 313 Wicked and cruel.
46. 326 A liar, schism-creator and a wicked person.
47. 329 A plotter.
48. 335 A pretender.
49. 342 A plotter.
50. 350 A pretender.
51. 353 A harsh and cruel man.
52. 357 Harsh, cruel, violent and roguish.
53. 358 A plotter and a killer.
54. 364 A pretender.
55. 367 An evil-minded person.
56. 389 A plotter.
57. 397 A bad companion.
58. 404 A mischievous person.
59. 407 A plotter.
60. 416 A plotter.



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

S.# J~taka # Remarks on Devadatta

4

61. 422 A liar.
62. 438 Shameless, base and wicked.
63. 445 Ungrateful and treacherous.
64. 448 A plotter.
65. 452 A pretender.
66. 457 A plotter.
67. 466 Foolish and ruthless.
68. 471 A pretender.
69. 472 A plotter.
70. 474 A deserter and schism-creator.
71. 482 Ungrateful.
72. 492 A sham ascetic.
73. 500 A pretender.
74. 503 Cruel and nasty.
75. 505 A plotter.
76. 506 A cruel man.
77. 508 A pretender.
78. 514 A wicked man.
79. 516 Ungrateful, treacherous and a plotter.
80. 517 A pretender.
81. 518 A liar.
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82. 530 A plotter and a murderer.
83. 533 A plotter.
84. 542 A wicked man attempting human sacrifice.
85. 543 Dishonest and sinful.
86. 544 Heretical.
87. 546 A pretender.
88. 547 A wicked person.
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APPENDIX: 4

J¶TAKA DATA ON THE BODHISATTAS

J. # Form Place of Birth Profession/ Family Background Caste

1 Man City Merchant Vessa
2. Man City Merchant Vessa
3. Man NK Merchant Vessa
4. Man City Treasurer Vessa
5. Man City King’s valuer Vessa
6. Man City Prince Khattiya
7. Man City Prince Khattiya
8. Man City King’s adviser and Courtier Br~hma‡a
9. 1.Man City King  Khattiya

2.Man City Ming Khattiya
10. Man NK  Rich br~hma‡a        Br~hma‡a
11. Stag NA NA NA
12. Deer NA NA NA
13. Fairy NA NA NA
14. Man City King Khattiya
15. Deer NA NA NA
16. Stag NA NA NA
17. Man NK Hermit NK
18. Tree-fairy NA NA NA
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19. Tree-fairy NA NA NA
20. Monkey NA NA NA
21. Antelope NA NA NA
22. Dog NA NA NA
23. Sindh Horse NA NA NA
24. Horse NA NA NA
25. Man City King’s minister Br~hma‡a
26. Man City King’s minister Br~hma‡a
27. Man City King’s minister Br~hma‡a
28. Bull NA NA NA
29. Bull NA NA NA
30. Ox NA NA NA
31. 1.Man City Prince Khattiya

2.Sakka NA NA NA
32. Mallard NA NA NA
33. Quail NA NA NA
34. Man City King’s priest Br~hma‡a
35. Quail NA NA NA
36. Bird NA NA NA
37. Partridge NA NA NA
38. Tree-sprite NA NA NA
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39. Man NK Squire Br~hma‡a
40. Man City Lord High Treasure Vessa
41. Man City Famous teacher BrÈhma‡a
42. Pigeon NA NA NA
43. Man NK Of a rich family NK
44. Man NK Trader Vessa
45. Man City Lord high treasure Vessa
46. Man NK NK NK
47. Man City Treasurer of BÈrÈ‡asÏ Vessa
48. Man Village NK NK
49. Man City NK NK
50. Man City Prince Khattiya
51. Man City Prince Khattiya
52. Man City King Khattiya
53. Man City Treasurer of BÈrÈ‡asÏ Vessa
54. Man City Rich merchant Vessa
55. Man City Prince Khattiya
56. Man Village Farmer Vessa
57. Monkey NA NA NA
58. Monkey NA NA NA
59. Man Village Drummer Low
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60. Man Village A conch blower Low
61. Man City Famed teacher BrÈhma‡a
62. Man City Prince Khattiya
63. Man NK Anchorite NK
64. Man NK Famous teacher BrÈhma‡a
65. Man NK Famous teacher BrÈhma‡a
66. Man NK Rich family BrÈhma‡a
67. Man City King Khattiya
68. Man (3000 births) NK Recluse NK
69. Man NK Doctor’s son NK
70. Man City Gardner Low
71. Man NK Famed teacher BrÈhma‡a
72. Elephant NA NA NA
73. Man NK Hermit BrÈhma‡a
74. Fairy NA NA NA
75. Fish NA NA NA
76. Man NK Householder turned recluse BrÈhma‡a
77. Man NK Householder turned recluse BrÈhma‡a
78. Man City Barber Low
79. Man NK Trader Vessa
80. Man City Bowman BrÈhma‡a
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81. Man NK Householder turned recluse BrÈhma‡a
82. Sakka NA NA NA
83. Man City Treasure of BÈrÈ‡asÏ Vessa
84. Man City Lord Treasurer Vessa
85. Man City Caravan leader Vessa
86. Man City King’s chaplain BrÈhma‡a
87. Man NK Householder turned recluse BrÈhma‡a
88. Ox NA NA NA
89. Man City Trader Vessa
90. Man City Rich merchant Vessa
91. Man NK Rich family NK
92. Man City King’s minister NK
93. Man City Rich merchant Vessa
94. Man NK Recluse NK
95. Man City King Khattiya
96. Man City Prince Khattiya
97. Man City World famous teacher BrÈhma‡a
98. Man City Merchant’s son Vessa
99. (a). Man NK Householder turned recluse BrÈhma‡a

(b).MahÈ-BrahmÈ NA NA NA
100. Man City Prince Khattiya
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101. 1.Man NK Householder turned recluse BrÈhma‡a
(b).MahÈ-BrahmÈ NA NA NA

102. Tree-sprite NA NA NA
103. Man City Rich merchant Vessa
104. Divinity NA NA NA
105. Tree-sprite NA NA NA
106. Man NK Rich man turned ascetic BrÈhma‡a
107. Man City King’s courtier BrÈhma‡a
108. Man City King’s courtier BrÈhma‡a
109. Tree-sprite NA NA NA
110. Man City Rich man’s son Vessa
111. Man City Rich man’s son Vessa
112. Man City Rich man’s son Vessa
113. Tree-sprite NA NA NA
114. Fish NA NA NA
115. Bird NA NA NA
116. Man NK Acrobat’s son Low
117. Man NK Householder turned recluse BrÈhma‡a
118. Quail NA NA NA
119. Man NK Teacher BrÈhma‡a
120. Man City Chaplain’s son BrÈhma‡a
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121. Sprite NA NA NA
122. Elephant NA NA NA
123. Man NK Rich brÈhma‡a’s son BrÈhma‡a
124. Man NK Householder turned recluse BrÈhma‡a
125. Man City Rich treasurer Vessa
126. Man City Prince Khattiya
127. Man City Treasurer of BÈrÈ‡asÏ Vessa
128. Rat NA NA NA
129. Rat NA NA NA
130. Man NK Distinguished family BrÈhma‡a
131. Man City King’s treasurer Vessa
132. Man City Prince Khattiya
133. Bird NA NA NA
134. (a). Man NK Householder turned recluse BrÈhma‡a

(b).MahÈ-BrahmÈ NA NA NA
135. (a). Man NK Householder turned recluse BrÈhma‡a

(b).MahÈ-BrahmÈ NA NA NA
136. (a). Man NK Householder BrÈhma‡a

(b).Golden Mallard NA NA NA
137. Man Village Stone-cutter Low
138. Lizard NA NA NA
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139. Tree-sprite NA NA NA
140. Crow NA NA NA
141. Iguana NA NA NA
142. Jackal NA NA NA
143. Lion NA NA NA
144. Man NK Recluse BrÈhma‡a
145. Parrot NA NA NA
146. Sea-sprite NA NA NA
147. Air-sprite NA NA NA
148. Jackal NA NA NA
149. Man NK Householder turned recluse BrÈhma‡a
150. Man NK Rich family BrÈhma‡a
151. Man City Prince Khattiya
152. Lion NA NA NA
153. Lion NA NA NA
154. Man NK Recluse NK
155. Man City Lawyer’s son BrÈhma‡a
156. Man City Prince Khattiya
157. Lion NA NA NA
158. Man City King’s adviser BrÈhma‡a
159. Peacock NA NA NA
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160. Man City Prince Khattiya
161. Man NK Leader of anchorites BrÈhma‡a
162. Man NK Ascetic BrÈhma‡a
163. Man City Son of king’s chaplain BrÈhma‡a
164. Vulture NA NA NA
165. Man Village Ascetic BrÈhma‡a
166. Man NK Ascetic BrÈhma‡a
167. Man Village Hermit BrÈhma‡a
168. Quail NA NA NA
169. Man NK Teacher BrÈhma‡a
170. Man City Prince turned ascetic Khattiya
171. Man City Rich family Vessa
172. Lion NA NA NA
173. Man Village Hermit BrÈhma‡a
174. Man Village Householder BrÈhma‡a
175. Man NK Sages’ leader BrÈhma‡a
176. Man City King’s adviser BrÈhma‡a
177. Monkey NA NA NA
178. Man Village Potter’s son Low
179. Man NK Poor Low
180. Man NK Ascetics’ Leader BrÈhma‡a
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181. Man City Prince Khattiya
182. Man City Son of an elephant trainer Low
183. Man City King’s adviser BrÈhma‡a
184. Man City King’s adviser BrÈhma‡a
185. Man NK Son of a brÈhma‡a magnifico BrÈhma‡a
186. Man City King’s adviser BrÈhma‡a
187. Tree-sprite NA NA NA
188. Lion NA NA NA
189. Man Village Farmer Vessa
190. Tree-sprite NA NA NA
191. Man City Prince Khattiya
192. Man City Prince turned ascetic Khattiya
193. Man City Prince Khattiya
194. Man Village Householder’s son NK
195. Man City Courtier’s son NK
196. Horse NA NA NA
197. Man NK Hermits’ chief BrÈhma‡a
198. Parrot NA NA NA
199. Man Village Householder NK
200. Man NK Famed teacher BrÈhma‡a
201. Man NK Wage earner’s son NK
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202. Sakka NA NA NA
203. Man City Sages’ teacher BrÈhma‡a
204. Marsh crow NA NA NA
205. Tree-sprite NA NA NA
206. Antelope NA NA NA
207. Man NK Ascetic NK
208. Monkey NA NA NA
209. Tree-sprite NA NA NA
210. Wood-pecker NA NA NA
211. Man Village Farmer’s son BrÈhma‡a
212. Man NK A beggar Low
213. Man NK Monks’ teacher BrÈhma‡a
214. Man City Chaplain’s son BrÈhma‡a
215. Man City King’s adviser BrÈhma‡a
216. Man City King’s chaplain BrÈhma‡a
217. Tree-sprite NA NA NA
218. Man City King’s lord justice BrÈhma‡a
219. Monkey NA NA NA
220. Man City King’s chaplain BrÈhma‡a
221. Elephant NA NA NA
222. Monkey NA NA NA
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223. Man City Son of king’s courtier NK
224. JÈtaka not enough for data.
225. Man City King Khattiya
226. Man City King’s courtier NK
227. Tree-sprite NA NA NA
228. Sakka NA NA NA
229. Man City King Khattiya
230. Man City King Khattiya
231. Man NK Elephant trainer’s son Low
232. Man City Rich family Vessa
233. Man City King Khattiya
234. Man NK Ascetic NK
235. Man City Mendicant BrÈhma‡a
236. Fish NA NA NA
237. Man (3000 births) NK Ascetic BrÈhma‡a
238. Man City Rich merchant’s son Vessa
239. Frog NA NA NA
240. Man City Prince Khattiya
241. Man City King’s chaplain BrÈhma‡a
242. Man NK Rich man’s son NK
243. Man City Musician’s son NK
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244. Man NK Ascetic BrÈhma‡a
245. Man NK Ascetic leader BrÈhma‡a
246. Man NK Ascetic BrÈhma‡a
247. Man City King’s adviser BrÈhma‡a
248. Man City King Khattiya
249. Man Village Landowner’s son Vessa
250. Man NK Hermit BrÈhma‡a
251. Man City A very rich brÈhma‡a BrÈhma‡a
252. Man City Teacher BrÈhma‡a
253. Man NK A very rich brÈhma‡a BrÈhma‡a
254. Man City Trader’s son Vessa
255. Parrot NA NA NA
256. Man City Big merchant’s son Vessa
257. Man City Prince Khattiya
258. Man City Prince Khattiya
259. Man City Ascetic BrÈhma‡a
260. Man City Prince Khattiya
261. Man City Rich merchant’s son Vessa
262. Man City Prince Khattiya
263. Man City Prince Khattiya
264. Sakka NA NA NA
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265. Man Village Forester’s son Low
266. Singh Horse NA NA NA
267. Elephant NA NA NA
268. Man City Wiseman BrÈhma‡a
269. Man City Prince Khattiya
270. Goose NA NA NA
271. Man NK Of a good family NK
272. Tree-sprite NA NA NA
273. Man NK Hermit NK
274. Pigeon NA NA NA
275. Pigeon NA NA NA
276. Man City Prince Khattiya
277. Pigeon NA NA NA
278. Buffalo NA NA NA
279. Man Village Robber NK
280. Man City Householder NK
281. Man City Ascetic BrÈhma‡a
282. Man City Prince Khattiya
283. Tree-sprite NA NA NA
284. Man NK Recluse BrÈhma‡a
285. Man NK Hermit BrÈhma‡a
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286. Ox NA NA NA
287. Man NK Teacher BrÈhma‡a
288. Man Village Landed proprietor’s son Vessa
289. Man City Prince Khattiya
290. Man City Chaplain BrÈhma‡a
291. (a). Man City Rich merchant’s son Vessa

(b).Sakka NA NA NA
292. Crow NA NA NA
293. Man NK Ascetic BrÈhma‡a
294. Tree-sprite NA NA NA
295. Tree-sprite NA NA NA
296. Tree-sprite NA NA NA
297. Sprite NA NA NA
298. Tree-sprite NA NA NA
299. Man Village Ascetic BrÈhma‡a
300. Sakka NA NA NA
301. Man NK Hermit NK
302. Man City King Khattiya
303. Man City King Khattiya
304. Snake NA NA NA
305. Man NK Householder BrÈhma‡a
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306. Man City King’s minister BrÈhma‡a
307. Tree-sprite NA NA NA
308. Woodpecker NA NA NA
309. Man NK Outcast Ca‡ÇÈla
310. Man City Priest BrÈhma‡a
311. Tree-sprite NA NA NA
312. Man City Hermit BrÈhma‡a
313. Man City Preacher BrÈhma‡a
314. Man Village Ascetic BrÈhma‡a
315. Man City Rich merchant’s son Vessa
316. Hare NA NA NA
317. Man City Rich merchant’s son Vessa
318. Man Village A robber NK
319. Man NK Ascetic BrÈhma‡a
320. Man City Minister & Councillor BrÈhma‡a
321. Si×gila bird NA NA NA
322. Lion NA NA NA
323. Man City Ascetic BrÈhma‡a
324. Man City Wise merchant Vessa
325. Lizard NA NA NA
326. Sakka NA NA NA
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327. Man City King Khattiya
328. Man NK Ascetic BrÈhma‡a
329. Parrot NA NA NA
330. Man City King’s family priest BrÈhma‡a
331. Man City King’s wise minister BrÈhma‡a
332. Man City King’s lord justice BrÈhma‡a
333. Man City King’s minister BrÈhma‡a
334. Man NK Ascetic BrÈhma‡a
335. Lion NA NA NA
336. Man City King’s minister NK
337. Man NK Ascetic BrÈhma‡a
338. Man City Famous teacher BrÈhma‡a
339. Peacock NA NA NA
340. Man City Great merchant Vessa
341. Man NK Ascetic BrÈhma‡a
342. Monkey NA NA NA
343. Man City King Khattiya
344. Sakka NA NA NA
345. Man City Wise councillor NK
346. Man NK Teacher BrÈhma‡a
347. Man City King Khattiya
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348. Man NK Ascetic BrÈhma‡a
349. Man City King Khattiya
350. Man City Rich man’s son Vessa
351. Man City King Khattiya
352. Man Village Landowner Vessa
353. Man City Famous teacher BrÈhma‡a
354. Man Village Householder BrÈhma‡a
355. Man City King Khattiya
356. Man NK Chief disciple BrÈhma‡a
357. Elephant NA NA NA
358. Man City Prince Khattiya
359. Stag NA NA NA
360. Garuda NA NA NA
361. Tree-god NA NA NA
362. Man NK Ascetic BrÈhma‡a
363. Man City Merchant Vessa
364. Man City Rich man’s son Vessa
365. Man City Corn merchant Vessa
366. Man City Merchant Vessa
367. Man Village Householder’s son NK
368. Man Village Proprietor’s son Vessa
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369. Divinity NA NA NA
370. Golden Goose NA NA NA
371. Man City Prince Khattiya
372. Sakka NA NA NA
373. Man City Famous teacher BrÈhma‡a
374. Sakka NA NA NA
375. Pigeon NA NA NA
376. Man NK Ascetic BrÈhma‡a
377. Man City King’s priest BrÈhma‡a
378. Man City King Khattiya
379. Golden Goose NA NA NA
380. Man Village Ascetic BrÈhma‡a
381. Vulture NA NA NA
382. Man City Merchant Vessa
383. Cock NA NA NA
384. Bird NA NA NA
385. Deer NA NA NA
386. Sakka NA NA NA
387. Man Village Smith Low
388. Wild sow NA NA NA
389. Man Village Farmer BrÈhma‡a
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390. Man City Merchant Vessa
391. Sakka NA NA NA
392. Man Village Ascetic BrÈhma‡a
393. Sakka NA NA NA
394. Quail NA NA NA
395. Pigeon NA NA NA
396. Man City Wise minister & councillor BrÈhma‡a
397. Lion NA NA NA
398. Man NK Labourer NK
399. Vulture NA NA NA
400. Tree-sprite NA NA NA
401. Man City King’s councillor BrÈhma‡a
402. Man City Minister BrÈhma‡a
403. Man Village Ascetic BrÈhma‡a
404. Monkey NA NA NA
405. Man NK Disciple NK
406. Man City King Khattiya
407. Monkey NA NA NA
408. Man City Potter’s son Low
409. Man City King’s minister NK
410. Sakka NA NA NA
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411. Man City King BrÈhma‡a
412. Tree-sprite NA NA NA
413. Man City King’s priest BrÈhma‡a
414. Man NK Ascetic BrÈhma‡a
415. (a). Man NK Labourer Low

(b). Man City King Khattiya
416. Man City King Khattiya
417. Sakka NA NA NA
418. Man City Ascetic BrÈhma‡a
419. Deity NA NA NA
420. Man City King Khattiya
421. (a). Man City Labourer Low

(b). Man City King Khattiya
422. Man City Priest BrÈhma‡a
423. Man City King’s priest’s son BrÈhma‡a
424. Man City King Khattiya
425. Man City Vessa Khattiya
426. Man Village Wealthy family NK
427. Vulture NA NA NA
428. Man City Prince Khattiya
429. Parrot NA NA NA
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430. Parrot NA NA NA
431. Man Village Rich BrÈhma‡a’s son BrÈhma‡a
432. Man City King BrÈhma‡a
433. Man City King’s son’s priest BrÈhma‡a
434. Goose NA NA NA
435. Man NK Ascetic BrÈhma‡a
436. Man NK Ascetic NK
437. Divinity NA NA NA
438. Partridge NA NA NA
439. Sakka NA NA NA
440. Man City Ascetic BrÈhma‡a
441. Details not available.
442. Man City Householder BrÈhma‡a
443. Man City Ascetic BrÈhma‡a
444. Man NK Ascetic NK
445. Man Village Poor woman’s son NK
446. Man Village Of a poor family NK
447. Man Village Householder BrÈhma‡a
448. Fowl NA NA NA
449. (a). Man NK Wealthy BrÈhma‡a BrÈhma‡a

(b). Divinity NA NA NA
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450. (a). Man City Rich merchant’s son Vessa
(b). Sakka NA NA NA

451. Goose NA NA NA
452. Man City Rich man’s son Vessa
453. Man City Rich man’s son BrÈhma‡a
454. Man City Prince Khattiya
455. Elephant NA NA NA
456. Man City King Khattiya
457. Divinity NA NA NA
458. (a). Man City King Khattiya

(b). Sakka NA NA NA
459. Man City King Khattiya
460. Man City Prince Khattiya
461. Man City Prince Khattiya
462. Man City Adviser to king BrÈhma‡a
463. Man City Master mariner’s son NK
464. (a). Bird NA NA NA

(b). Man City Prince Khattiya
(c). Man City Goldsmith Low
(d). Man  City Householder BrÈhma‡a
(e). Man City Householder BrÈhma‡a
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(f). Man City King Khattiya
465. Sakka NA NA NA
466. Man City Wise carpenter Low
467. Man City Wise youth NK
468. Man City King Khattiya
469. Sakka NA NA NA
470. Sakka NA NA NA
471. Man City Rich man’s son Vessa
472. Man City Prince Khattiya
473. Man City Wise courtier BrÈhma‡a
474. Man Village Sage Ca‡ÇÈla
475. Deity NA NA NA
476. Goose NA NA NA
477. Man NK Rich man turned ascetic BrÈhma‡a
478. Man Village Householder BrÈhma‡a
479. Man City Courtier NK
480. Man City BrÈhma‡a magnate BrÈhma‡a
481. Man NK Pupil BrÈhma‡a
482. Deer NA NA NA
483. Stag NA NA NA
484. Parrot NA NA NA
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485. Fairy NA NA NA
486. Lion NA NA NA
487. Man City Chaplain BrÈhma‡a
488. Man City Rich man turned ascetic BrÈhma‡a
489. Sakka NA NA NA
490. Man NK Of great brÈhma‡a family BrÈhma‡a
491. Peacock NA NA NA
492. Tree-sprite NA NA NA
493. Man City Caravan leader Vessa
494. Man City King Khattiya
495. Man City King’s adviser BrÈhma‡a
496. Man NK Ascetic NK
497. Man City Wise man Ca‡ÇÈla
498. Man Village Wise man Ca‡ÇÈla
499. Man City King Khattiya
500. Man City Rich man’s son Vessa
501. Stag NA NA NA
502. Wild goose NA NA NA
503. Parrot NA NA NA
504. Man City King Khattiya
505. Man City Prince Khattiya
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506. Serpent NA NA NA
507. Man City Prince Khattiya
508. Man City Rich man’s son Vessa
509. (a). Divinity NA NA NA

(b). Man City Ascetic BrÈhma‡a
510. Man City Prince turned ascetic Khattiya
511. Man City King turned ascetic Khattiya
512. Sakka NA NA NA
513. Man City Prince Khattiya
514. Elephant NA NA NA
515. Man NK Wise householder BrÈhma‡a
516. Monkey NA NA NA
517. Man City Rich man’s son Vessa
518. Garuda NA NA NA
519. Man City King turned recluse Khattiya
520. Divinity NA NA NA
521. Parrot NA NA NA
522. Man City King’s priest’s son BrÈhma‡a
523. Man NK Ascetic BrÈhma‡a
524. (a). Man City Prince Khattiya

(b). NÈga NA NA NA
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525. Man City Prince Khattiya
526. Man NK Wealthy family BrÈhma‡a
527. Man City Prince Khattiya
528. Man City Son of a brÈhma‡a magnate BrÈhma‡a
529. Man City Prince Khattiya
530. Man City King’s priest’s son BrÈhma‡a
531. Man City Prince Khattiya
532. Man City Son of a brÈhma‡a magnate BrÈhma‡a
533. Goose NA NA NA
534. Goose NA NA NA
535. Sakka NA NA NA
536. (a). Bird NA NA NA

(b). Man City Prince Khattiya
(c). Man City Goldsmith Low
(d). Man  City Householder BrÈhma‡a
(e). Man City Householder BrÈhma‡a
(f). Man City King Khattiya

537. Man City King Khattiya
538. Man City Prince turned ascetic Khattiya
539. Man City King Khattiya
540. Man Village Hunter chief’s grandson Low
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541. Man City King Khattiya
542. Man City King Khattiya
543. NÈga NA NA NA
544. BrahmÈ NA NA NA
545. Man City King’s minister BrÈhma‡a
546. Man City Rich man’s son Vessa
547. Man City Prince Khattiya

Key: NA= Not Applicable;   NK= Not Known.
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APPENDIX : 5a

MALE PERSONALITIES MENTIONED IN

THE P¶LI V INA Y A  AND SUT T A  PI• A K A

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

Abbha¤janadÈyaka Thera - - - - - - - - - - - -  * - - - -

Abhaya (a) Kh Urban VesÈlÏ - * - - - - - - - - - - - -

Abhaya (b) - - - - - - - - - - - - - * - - -

Abhaya/Va—a£sakiya Thera Br Urban SÈvatthÏ - - * - * - - - - - - - - -

AbhayarÈjakumÈra Kh Urban RÈjagaha * - - * * - - * - * - - - -

Abhaya Kh Urban VesÈlÏ - * - - - - - - - - - - - -

AbhibhÊ Br - - - * * - * - * - - * * - - -

AbhibhÊta/CitakanibbÈpaka Thera Kh Urban Ve—hadipa - - * - * - - * - * - - - -

Accuta (a) - - - - - - * - - - - - - - - - -

Accuta (b) - Urban - - - - - - - * - - - * - - -

Accuta (c) - - - - - - - - - * - - - - - - -

AccutagÈmabyÈmaka - - - - - - * - - - - - - - - - -
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Acela-Kassapa Br - - - * - * - - - - - - - - - -

Aciravata Br - - - - - * - - - - - - - - - -

¶dÈsamukha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AÇÇhacandiya Thera - - - - - - - - - - - - * - - - -

AÇÇhamÈsaka - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AddhuvasÏla - - - - - - - - - * - - - - - - -

ÈdhÈradÈyaka Thera - - - - - - - - - - - - * - - - -

Adhicchattiya Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Adhimutta Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Adhopupphiya Thera - - - - - - - - - - - - * - - - -

Èdiccabandhu - - - - - - - - * - - - - - - - -

Ègantuka Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

Aggapupphiya Thera - - - - - - - - - - - - * - - - -

Aggidatta Br Urban KhemavatÏ - - * - - - * - - - * - - -

Aggideva Low Urban Asita¤jana - - - - - - * - - - - - - -

Aggika-BhÈradvÈja Br Urban RÈjagaha - - - - * - - - - - - - - -

Aggika-BhÈradvÈja Br Urban RÈjagaha - - - - * * - - - - - - - -
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Aggisama Kh Urban - - - - - - - - - - * - - - -

Aggisikha Kh Urban - - - - - - - - - - * - - - -

Aggivessa Br Urban - - * - * - - - - - - - - - -

Ahi£ssaka BhÈradvÈja Br - - - - - - * - - - - - - - - -

AhipÈraka - Urban Ari——hapura - - - - - - * - - - - - - -

Ajacca - - - - - - - - - * - - - - - - -

AjapÈla Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AjÈtasattu Kh Urban RÈjagaha * * * * * - * - - - * - - -

AjelaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

AjinadÈyaka - - - - - - - - - - - - * - - - -

Ajina Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Ajita (a) - - - * - - - - - - - - - - - - -

Ajita (b) - - - - * - - - - - - - - - - - -

Ajita (c) Kh Urban VesÈlÏ - - * - - - - - - - - - - -

Ajita (d) Br - - - - - - - - * - - - * - - -

Ajita (e) - - - - - - - - - - - - - * - - -

Ajita-Kesakambalin - - - * * * * * - * - - - - - - -
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Ajita-MÈnava Br Urban SÈvatthÏ - - - - - * - * - * - - - -

Ajjuka - Urban VesÈlÏ * - - - - - - - - - - - - -

Ajjuna (a) - - - - - - - - - - - - * - - - -

Ajjuna (b) - - - - - - - - - - - - * - - - -

Ajjuna (c) - - - - - - - - - * - - - - - * -

Ajjuna (d) Kh Urban Kekaka - - - - - - * - - - - - - -

Ajjuna (e) Kh Urban Hatthipura - - - - - - * - - - - - - -

Ajjuna (e) Low Urban Asita¤jana - - - - - - * - - - - - - -

Ajjuna Thera - Urban SÈvatthÏ - - - - - - - * - * - - - -

ÈkÈsagotta - Urban RÈjagaha * - - - - - - - - - - - - -

ÈkÈsukkhipiya Thera - - - - - - - - - - - - * - - - -

Akitti/Akatti Br Urban BÈrÈ‡asÏ - - - - - - * - * - - - - -

Akkantasa¤¤aka Thera - - - - - - - - - - - - * - - - -

Akkosaka-BhÈradvÈja Br Urban RÈjagaha - - - - * - - - - - - - - -

AlambÈyana Br - - - - - - - - - - - - * - - -

ÈalamabanadÈyaka Thera - - - - - - - - - - - - * - - - -

AÄÈra/ÈÄÈra Vessa Urban MithilÈ - - - - - - * - - - - - - -
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ÈÄÈra KÈlÈma - - - * - * * - - - - - - - - - -

AlÈta/AlÈtaka - Urban MithilÈ - - - - - - * - - - - - - -

ÈÄavaka - - - - - - - - - * - - - - - - -

ÈÄavi-Gotama Thera - - - - - - - - * - - - - - - - -

Alinacitta Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Alinasattu Kh Urban Kampilla - - - - - - * - * - - - - -

ÈluvadÈyaka Thera - - - - - - - - - - - - * - - - -

Èmagandha Br - - - - - - - * - - - - - - - -

Èma‡ÇaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Ambapi‡Çiya - - - - - - - - - - - - * - - - -

Ambapi‡Çiya Thera - - - - - - - - - - - - * - - - -

Ambasakkhara Kh Urban VesÈlÏ - - - - - - - - - - - - * -

AmbÈ—akiya Thera - - - - - - - - - - - - * - - - -

Ambatillhaka - - - * - - - - - - - - - - - - -

Amba——ha Kh Urban - - - - - - - * - - - - - - -

Amba——ha-MÈnava Low - - - - * - - - * - - - - - - -

AmbayÈgadÈyaka Thera (a) - - - - - - - - - - - - * - - - -
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AmbayÈgadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Amita - - - - - - - - - - - - * - - - -

AmittabhÈ Kh Urban -- - - - - - - - - - * - - - -

Amoraphaliya Thera - - - - - - - - - - - - * - - - -

Ènanda (a) Kh Urban - * * * * * * * * - - - - - -

Ènanda (b) Kh Urban Ha£savatÏ - - - - - - * - - - * - - -

Ènanda (c) - - - - - - - - - - - - * - - - -

Ènanda (d) Kh Urban Uttara - - - - - - * - - - - - - -

Ènanda (e) Kh Urban Anoma - - - - - - - - - - * - - -

Ènanda (f) Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

ÈnandakumÈra Low - - - - - - - - * - - - - - - -

AnantajÈlÏ Kh Urban - - - - - - - - - - * - - - -

AnÈsava - - - - - - * - - - - - * - - - -

AnÈthapi‡Çika Vessa Urban SÈvatthÏ * * - * * - * - - - - - - -

Andhakave‡hu Low Urban Asita¤jana - - - - - - * - - - - - - -

A×ga (a) Kh Urban - - - - - - - - - - - * - - -

A×ga (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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A×ga (c) Kh Urban CampÈ - - - - - - * - - - - - - -

A×gaka Br - - - - * - - - - - - - - - - -

A×ga‡ika-BhÈradvÈja Br Urban Ukka——hÈ - - - - - - - * - - - - - -

A×gati Kh Urban MithilÈ - - - - - - * - - - - - - -

A×girasa (a) - - - * * * * * - - - - - - - - -

A×girasa (b) - - - - - - - - - * - - - - - - -

A×girasa (Asayha) Vessa Urban Bheruva - - - - - - - - - - - - * -

A×girasa-Gotama - - - - - - - - - * - - - - - - -

A×gulimÈla Br Urban SÈvatthÏ * - - * - - * * * - - - - -

AnÏgha - - - - - - - - - - - - - - - - -

Anikaratta/Anikadatta Kh Urban VÈra‡avatÏ - - - - - - - * - * - - - -

A‡i-Ma‡Çavya Br Urban KsoambÏ - - - - - - * - - - - - - -

AnitthigandhakumÈra (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AnitthigandhakumÈra (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AnitthigandhakumÈra (c) Kh Urban SÈvatthÏ - - - - - - * - - - - - - -

AnitthigandhakumÈra (d) Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -

Anivatta-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -
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A¤jana Kh Urban Devadaha - - - - - - - - - * - - - -

A¤jana-vaniya Thera Kh Urban VesÈlÏ - - - - - - - * - * - - - -

A¤jasa Kh Urban - - - - - - - - - - * - - - -

A×kolaka-pupphiya Thera - - - - - - - - - - * - * - - - -

A×kolaka Thera - - - - - - - - - - - - * - - - -

A×kura Low Urban Asita¤jana - - - - - - * - - - - - * -

AnnabhÈra (a) - - - - - - - - - - - - - - - - -

AnnabhÈra (b) - Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -

Annasa£sÈvaka Thera - - - - - - - - - - - - * - - - -

A¤¤Ètta-Ko‡Ça¤¤a Thera Br Rural Do‡avatthu * * - - * - * * - - - - - -

Anoma Kh Urban - - - - - - - - - - * - - - -

Anoma/Asoka - - - - - - - - - * - - - * - - -

Anoma/Anuma - - - - - - - - - * - - - * - - -

AnomadassÏ Buddha Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

Antalikkhacara Kh Urban - - - - - - - - - - * - - - -

AnugÈra - - - - - - * - - - - - - - - - -

Anukeva——a Low Urban MithilÈ - - - - - - * - - - - - - -
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AnulepadÈyaka - - - - - - - - - - - - * - - - -

AnulomadÈyaka Thera Br - - - - - - - - - - - * - - - -

Anupama (a) Kh Urban Mekhala - - - - - - - - - - * - - -

Anupama (b) Kh Urban VebhÈra - - - - - - - - - - * - - -

AnurÈdha - - - - - - - * - * - - - - - - -

Aunurdha Thera (a) Kh Urban Kapilavatthu * * * * * - * * - * * - * -

Anurudha Thera (b) - - - - - - - - - - - - * - - - -

Anurudha Thera (c) - - - - - - - - - - - - * - - - -

Anurudha Thera (d) - - - - - - - - - * - - - * - - -

Anusa£sÈvaka Thera - - - - - - - - - - - - * - - - -

Anusissa - - - - - - - - - * - - - - - - -

Apacara/Upacara Kh Urban SotthivatÏ - - - - - - * - - - - - - -

ApadÈniya Thera - - - - - - - - - - - - * - - - -

AparÈjita (a) - - - - - - * - - - - - - - - - -

AparÈjita (b) Kh - - - - - - - - - - - * - - - -

Apassena Kh - - - - - - - - - - - * - - - -

ApilÈpiya Kh - - - - - - - - - - - * - - - -
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Aputtaka/Ègantaka Vessa Urban SÈvatthÏ - - - - * - * - - - - - - -

Araka Br - - - * - - - - * - - - - - - -

ÈrakkhadÈyaka Thera (a) - - - - - - - - - - - - * - - - -

ÈrakkhadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

ÈrÈmada‡Ça Br Urban Vara‡È - * - - - - - - - - - - - -

Ara‡adÏpiya Thera - - - - - - - - - - - - * - - - -

Ara‡emi Br - - - * - - - - - - - - - - - -

Arindama (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Arindama (b) Kh Urban Uttara - - - - - - - - - - * - - -

Arindama (c) Kh Urban - - - - - - - - - - * - - - -

Arindama (d) Kh Urban Ha£savatÏ - - - - - - - - - * - - - -

Ari——ha (a) Low - - * - - * * - - - - - - - - -

Ari——ha (b) - - - - - * - - - - - - - - - - -

Ari——ha (c) Kh Urban - - * - - - - * - - - - - - -

Ari——hajanaka Kh Urban MithilÈ - - - - - - * - - - - - - -

Ariya - - - - - - * - - - - - - - - - -

Èrohanta - Urban SÈvatthÏ * - - - - - - - - - - - - -
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Aru‡a Kh Urban Aru‡vatÏ - - - - - - - - - - * - - -

Aru‡apÈla Kh Urban - - - - - - - - - - * - - - -

Aru‡avÈ Kh Urban Aru‡avatÏ - - - - * - * - - * - - - -

Asadisa Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Asama Kh Urban CampÈ - - - - - - * - - - * - - -

Asanabodhiya Thera - - - - - - - - - - - - * - - - -

Èsanatthavika Thera - - - - - - - - - - - - * - - - -

Èsanupa——hÈyaka Thera - - - - - - - - - - - - * - - - -

Asibandhakaputta - - - - - - - * - - - - - - - - -

Asita (a) - - - - - - * - - - - - - - - - -

Asita (b) Low - - - - - - - - - - - - - - - -

Asita/Ka‡hasiri Br Urban UjjenÏ - - - - - * * - - - - - - -

Asita Devala - - - - - - * - - * - - - - - - -

Asoka (a) - Rural ¥atikÈ - - - - * - - - - - - - - -

Asoka (b) - - - - - - * - - * * - * - - - -

AsokapÊjaka Thera - - - - - - - - - - - - * - - - -

Assaji (a) - Urban SÈvatthÏ * - - * * - - - - - - - - -
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Assaji (b) - - - - - - - - - * - - - - - - -

Assaji Thera - - - * - - * * - * - - - - - - -

Assaka/Aru‡a Kh Urban - - - - - - - * - - - - - - -

Assaka Kh Urban Potali - - - - - - * - - - - - - -

AssalÈyana Br Urban SÈvatthÏ - - - * - - - - - * - - - -

AssapÈla Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AssÈroha - Rural - - - - - * - - - - - - - - -

Asubhakammika Tissa Thera - - - - - - - - - * - - - - - - -

Atideva Br Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Atimuttaka/Adhimuttaka - - - - - - - - - - - - * - - - -

Atipa‡Çita Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AtthadassÏ Buddha Kh Urban Sobhana - - - - - - * - - - * - - -

A——haka (a) Br - - * * * * - - - - - - - - - -

A——haka (b) Kh Urban - - - - - - - * - - - - - - -

A——haka (c) Kh Urban - - - - - - - * - - - - - - -

A——haka (d) Kh Urban KumbhavatÏ - - - - - - * - - - - - - -

A——haka (e) - - - - - - * - - - - - * - - - -
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A——haka (e) - - - - - - * - - - - - - - - - -

Atthasandassaka thera - - - - - - - - - - * - * - - - -

A——hisena Br Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Atula (a) Kh Urban - - - - - - - * - - - * - - -

Atula (b) Kh Urban Aru‡avatÏ - - - - - - - - - - * - - -

Atuliya Kh - - - - - - - - - - - * - - - -

Ètuma Thera Vessa Urban SÈvatthÏ - - - - - - - * - * - - - -

Ava‡—aphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Avanti Kh Urban UjjenÏ - - - - - - * - - - - - - -

Avantiputta Kh Urban MadhurÈ - - - * - - - - - - - - - -

AvÈriyÈpitÈ - - - - - - - - - * - - - - - - -

Ava—aphaliya Thera (a) - - - - - - - - - - - - * - - - -

Ava—aphaliya Thera (b) - - - - - - - - - - - - * - - - -

Èveyya Kh Urban - - - - - - - - - - * - - - -

Èvopupphiya Thera - - - - - - - - - - - - * - - - -

ÈyÈgadÈyaka Thera - - - - - - - - - - - - * - - - -

Ayoghara Kh Urban BÈrÈ‡asÏ - - - - - - * - * - - - - -
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ÈyÊra - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

AvyÈdhika Thera - - - - - - - - - - - - * - - - -

BÈhiya - - - - * - - * - - - - - - - - -

BÈhiya-DÈrucÏriya Br Urban BhÈrukaccha - * - - - - - - * * - * - -

BahudhÏti Br Rural - - - - - * - - - - - - - - -

BÈhuna - - - - * - - - - - - - - - - - -

Bahuputta/Bahuputtaka Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Baka Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Bakkula Br Urban KosambÏ - * - * - - - - - * - - - -

Baladeva Low Urban Asita¤jana - - - - - - * - - - - - - -

BÈlaka Low - - - - - - - - * - - - - - - -

BalarÈma Low Urban Asita¤jana - - - - - - * - - - - - - -

BandhujÏvaka Thera - - - - - - - - - - - - * - - - -

Bandhula Kh Urban KusinÈrÈ - - - - - - * - - - - - - -

BandhumÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

BandhumÈ Buddha - - - - - - * - - - - - * - - - -

Bandhura Thera Vessa Rural SilÈvatÏ - - - - - - - * - - - - - -
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BÈvarÏ Br Urban SÈvatthÏ - - - - - * - - - - - - - -

Bela——ha-KaccÈna Br - - * - - - * - - - - - - - - -

Bela——hÈnika/Bela——hakÈni Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Bela——hasÏsa Thera Br Urban SÈvatthÏ * - - - - - - * - * - - - -

Bhadda (a) - Rural ‡atikÈ - - * - - - - - - - - - - -

Bhadda (b) - - - - - - - - - * - - - * - - -

Bhaddaji Thera Vessa Urban Bhaddiya - * - - - - * * - * - - - -

Bhaddasena Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

BhaddÈli Thera - - - - - - * - - - - - * - - - -

Bhadda Thera (a) Vessa Urban SÈvatthÏ - - - - * - - - - - - - - -

Bhadda Thera (b) Vessa Urban SÈvatthÏ - - - - - - - * - - - - - -

Bhaddiya (a) Kh - - * * - - - - - - - - - - - -

Bhaddiya (b) Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Bhaddiya Thera (a) Kh Urban Kapilavatthu * * - - - - * * - * - - - -

Bhaddiya Thera (b) - - - - - - - * - - - - - - - - -

Bhadragaka - Urban Uruvelakappa - - - - * - - - - - - - - -

BhadrakÈra Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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BhadrÈvuddha - - - - - - - - * - - - - - - - -

BhagÏrasa Kh Urban - - - - - - - * - - - - - - -

Bhaggava Low Urban RÈjagaha - - - * * - * - - - - - - -

Bhaggavagotta Low - - - - * - - - - - - - - - - -

BhaggavÏ Low Urban RÈjagaha - - - - - - * - - - - - - -

Bhagu Kh - - * * * * - - * - - - - - - -

Bhagu Thera Kh Urban Kapilavatthu * - - * - - * * - * - - - -

BhÈjanadÈyaka Thera - - - - - - - - - - - - * - - - -

BhallÈtakadÈyaka Thera - - Low - - - - - - - - - * - - - -

BhallÈ—iya Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Bhallika/Bhalliya/Bhalluka Vessa Rural PokkharavatÏ * * - - - - * * - - - - - -

Bhallika/Bhalluka - - - - - - - - - - - - - * - - -

Bha‡Ça/Bha‡Çu Thera - - - - - - - * - - - - - - - - -

Bha‡Çuka‡‡a Low - - - - - - - - * - - - - - - -

BhÈradvÈja (a) Br - - - * * * - * - - - - - - - -

BhÈradvÈja (b) Br Urban KammÈssadhamma - - - * - - - - - - - - - -

BhÈradvÈja (c) Br Urban RÈjagaha - - - - * - - - - - - - - -
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BhÈradvÈja (d) Low - - - - - - - - * - - - * - - -

BhÈradvÈja Buddha - - - - - - - - - - - - - - - - -

BhÈradvÈja Thera Br Urban RÈjagaha - - - - * - - - - - - - - -

Bhara‡ÇukÈlÈma - - - - * - - - - - - - - - - - -

Bharata (a) Kh Urban Roruva - - * - - - * - - - - - - -

Bharata (b) - - - - - - - - - * - - - - - - -

Bharata (c) Low - - - - - - - - * - - - - - - -

BharatakumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Bharu Kh URban Bharukaccha - - - - - - * - - - - - - -

Bhavanimmita Kh Urban - - - - - - - - - - * - - - -

BhÈvase——hÏ Vessa Urban SÈketa - - - - - - * - - - - - - -

BhÈvitatta Br Urban Sumana - - - - - - * - - - * - - -

BhÈvitatta Buddha - - - - - - * - - - - - - - - - -

BhayasÏva Buddha - - - - - - * - - - - - - - - - -

BhikkhadÈyaka Thera - - - - - - - - - - - - * - - - -

BhikkhÈdÈyaka Thera - Urban RÈjagaha - - - - - - - - - - - - - *

BhÏma Br - - - - - - - - - - - * - - - -
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BhÏmasena (a) Low - - - - - - - - * - - - - - - -

BhÏmasena (b) Kh Urban Indapatta - - - - - - * - - - - - - -

BhÏmaratha (a) Kh Urban - - - - - - - * - - - - - - -

BhÏmaratha (b) Kh Urban BhÏmaratha - - - - - - - - - - * - - -

BhÏmaratha (c) Kh Urban - - - - - - - - - - * - - - -

Bhisa Kh Urban - - - - - - - - - - * - - - -

BhisadÈyaka Thera - - - - - - - - - - - - * - - - -

BhisÈluvadÈyaka Thera - - - - - - - - - - - - * - - - -

BhisamuÄÈladÈyaka Thera - - - - - - - - - - - - * - - - -

BhÏya/Bhiyyasa Kh Urban - - - * - - - * - - - * - - -

Bhiyya - - - - - - - - - - - - - * - - -

Bhoja (a) Br - - - - - - - - * - - - - - - -

Bhoja (b) - - - - - - - - - * - - - - - - -

BhojanadÈyaka Thera - - - - - - - - - - - - * - - - -

Bhojanasuddhika Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Bhojaputta - - - - - - - * - - - - - - - - -

BhÊmija Thera Kh Urban RÈjagaha - - - * - - - - - - - - - -
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Bhummajaka - Urban SÈvatthÏ * - - - - - - - - - - - - -

BhÊmiya Kh Urban - - - - - - - - - - * - - - -

BhÊridatta - - - - - - - - - * - * - - - - -

BhÊripa¤¤a Kh Urban - - - - - - - - - - * - - - -

BhÊta Thera Br Urban SÈketa - - - - - - - * - * - - - -

BÏjaka (a) - Rural KalandakagÈma * - - - - - - - - - - - - -

BÏjaka (b) Low Urban MithilÈ - - - - - - * - - - - - - -

BiÄÈlidÈyaka Thera (a) - - - - - - - - - - - - * - - - -

BiÄÈlikÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Bila×gika-BhÈrdvÈja Br Urban RÈjagaha - - - - * - - - - - - - - -

BiÄÈrikosiya Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Billaphaliya Thera - - - - - - - - - - - - * - - - -

BimbijÈliya Thera - - - - - - - - - - - - * - - - -

BimbisÈra Kh Urban RÈjagaha * - * * - * * * - - - - - -

Bodhi Br - - - - - - - - * - - - - - - -

Bodhighariya Thera - - - - - - - - - * - - - - - - -

BodhikumÈra - - - - - - - - - * - - - - - - -
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BodhirÈjakumÈra Kh Urban KosambÏ * - - * - - - - - - - - - -

Bodhisi¤caka Thera - - - - - - - - - - - - * - - - -

Bodhiupa——hÈyaka Thera - - - - - - - - - - - - * - - - -

Bodhivandaka Thera - - - - - - - - - - - - * - - - -

Brahmadatta (a) Kh Urban BÈrÈ‡asÏ * - - - - - - - - - - - - -

Brahmadatta (b) Kh Urban Potana - - * - - - - - - - - - - -

Brahmadatta (c) - - - - - * - - - - - - - - - - -

Brahmadatta (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Brahmadatta (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Brahmadatta-KumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Brahmadatta Thera Kh Urban SÈvatthÏ - - - - - - * - - - - - - -

Brahmadeva (a) - - - - - - - - - * - - - * - - -

Brahmadeva (b) Kh Urban Ha£savatÏ - - - - - - - - - - * - - -

Brahmadeva Thera Br Urban RÈjagaha - - - - * - - - - - - - - -

BrahmÈli Thera Br - - - - - - - - - * - - - - - -

BrahmÈyu Br Urban MithilÈ - - - * - - - - - - - - - -

Buddha Kh Urban - - - - - - - - - - * - - - -
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Buddhadeva - - - - - - - - - * - - - - - - -

Buddhamitta Thera - - - - - - - - - * - - - - - - -

Buddharakkhita Thera - - - * - - - - - - - - - - - - -

Buddhasa¤¤aka - - - - - - - - - - - - * - - - -

Buddhasa¤¤aka Thera (a) - - - - - - - - - - - - * - - - -

Buddhasa¤¤aka Thera (b) - - - - - - - - - - - - * - - - -

Buddhija/Buddhiya - - - - - * - - - * - - - * - - -

Buddhupa——hÈka Thera - - - - - - - - - - - - * - - - -

Buddhupa——hÈyaka Thera - - - - - - - - - - - - * - - - -

Cakkhulola-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - * - - - -

CakkhupÈla Thera Vessa Urban SÈvatthÏ - - - - - - - * - - - - - -

CÈla Thera Br - - - * - - - - * - - - - - - -

Campaka Kh Urban - - - - - - - - - - - * - - -

Campakapupphiya Thera - - - - - - - - - - - - * - - - -

Ca‡Ça (a) Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Ca‡Ça (b) - - - - - - - - - - - - - * - - -

Ca‡Ça (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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CandÈbha Kh Urban - - - - - - - - - - * - - - -

Candadeva Low Urban Asita¤jana - - - - - - * - - - - - - -

CandakumÈra/Candiya/Candaka Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

CandakumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

CandanamÈliya Thera Br Urban VesÈlÏ - - - - - - - * - * - - - -

Candanamitta - - - - - - - - - * - - - * - - -

CandanapÊjaka Thera Kh Urban - - - - - - - - - - * - - - -

Candatittha Kh Urban - - - - - - - - - - * - - - -

Candupama/Candasama Kh Urban - - - - - - - - - - * - - - -

Candana×galika - Urban SÈvatthÏ - - - - * - - - - - - - - -

Candapaduma Br Urban UjjenÏ - - - - - - - - - * - - - -

Ca‡Çappajjota Kh urban UjjenÏ * - - * - - * - - - - - - -

CandikÈputta - - - - * - - - - - - - - - - - -

Ca×kamadÈyaka Thera - - - - - - - - - - - - * - - - -

CÈnura - - - - - - - - - * - - - - - - -

Ca×go—akiya Thera - - - - - - - - - - - - * - - - -

Ca×kolapupphiya Thera - - - - - - - - - - - - * - - - -
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CÈtumÈsika-Brahmadatta (a) Kh Urban BÈrÈ‡asÏ - - - - - * - - - * - - - -

Cetaka - - - - - * - - - - - - - - - - -

Cetta (a) Kh Urban SÈvatthÏ - - - - - - * - - - - - - -

Cetta (b) Br - - - - - - - - * - - - - - - -

ChaÄa×ga Br Urban Ha£savatÏ - - - - - - - - - * - - - -

ChaÄa×ga-kumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

ChambhÏ Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Channa (a) - - - - * - - - - - - - - - - - -

Channa (b) Low - - - - - * * - - - - - - - - -

Channa (c) - Urban Kapilavatthu * - * - - - * * - * - - - -

ChattadÈyaka Thera - - - - - - - - - - - - * - - - -

ChattapÈ‡Ï (a) - Urban SÈvatthÏ * - - - - - * - - - - - - -

ChattapÈ‡Ï (b) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ci‡‡amÈla Kh Urban - - - - - - - - - - * - - - -

Cirappa Kh Urban - - - - - - - - - - * - - - -

CiravÈsÏ - Urban Uruvelakappa - - - - * - - - - - - - - -

CitakapÊjaka Thera (a) - - - - - - - - - - - - * - - - -
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CitakapÊjaka Thera (b) - - - - - - - - - - - - * - - - -

CitakapÊjaka Thera (c) - - - - - - - - - - - - * - - - -

CitakapÊjaka Thera (d) - - - - - - - - - - - - * - - - -

Citta (a) Low Urban UjjenÏ - - - - - - * - - - - - - -

Citta (b) - - - - - - - - - - - - - * - - -

Citta (c) Kh - - - - - - - - * - - - - - - -

Citta-gahapati - Urban MacchikÈsa‡Ça * * - - * - * - - - - - - -

Citta Hatthirohaputta Low Urban SÈvatthÏ - * * - - - * - - - - - - -

Cittaka Thera Br Urban RÈjagaha - - - - - - - * - * - - - -

CÊlÈbhaya - - - * - - - - - - - - - - - - -

CÊlacunda Br Rural NÈÄaka - - - * - - - - - - - - - -

CÊladeva - - - * - - - - - - - - - - - - -

CÊla-Gavaccha Thera Br Urban KosambÏ - - - - - - - * - * - - - -

CÊla-JÈlÏ - - - - - - * - - - - - - - - - -

CÊlaka Thera Br Urban RÈjagaha - - - - - - - * - - - - - -

CÊlanÈga - - - * - - - - - - - - - - - - -

CÊÄapanthaka Vessa Urban RÈjagaha * * - - - - - * - * - * - -
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CÊla‡Ï-Brahmadatta Kh Urban Kampilla - - - - - - * - - - - - * -

CÊlasubhaddÈ Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

Culla-AnÈthapi‡Çika - Urban SÈvatthÏ - - - - - - * - - - - - - -

Culla-Dhanuggaha Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Culla-Dhanuggaha/Culla-Dhanupa——Èka Br - - - - - - - - * - - - - - - -

Culla-KÈÄinga Kh Urban Dentapura - - - - - - * - - - - - - -

Cullakase——hi Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Cullapi‡ÇapÈtika-Tissa - Urban RÈjagaha - - - - - - * - - - - - - -

Cunda (a) Low URban PÈvÈ - * * - - - - - - - - * - -

Cunda (b) Kh Urban RÈjagaha - * - - - - - - - - - - - -

Dabba-Mallaputta Kh Urban KusinÈrÈ * * - - - - * * - * - * - -

Dabbasena Kh Urban SÈvatthÏ - - - - - - * - * - - - - -

Dabbila Buddha - - - - - - * - - - - - - - - - -

DaÈhadhamma Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

DaÄhanemi Kh Urban - - - * - - - - - - - - - - -

DaÄhika - Urban SÈgala * - - - - - - - - - - - - -

Damatha Kh Urban - - - - - - - - - - * - - - -
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Da‡ÇadÈyaka Thera - - - - - - - - - - - - * - - - -

Da‡ÇakÏ Kh Urban KumbhavatÏ - - - * - - * - - - - - - -

Da‡ÇapÈ‡Ï Kh Urban Kapilavatthu - - - * - - - - - - - - - -

Da‡Çasena Kh Urban - - - - - - - - - - * - - - -

DarÏmukkha Buddha Kh Urban RÈjagaha - - - - - - * - - - - - - -

DÈrupattaka - - - - - * - - - - - - - - - - -

DÈsaka Thera (a) Low Urban SÈvatthÏ - - - - * - - * - - - - - -

DÈsaka Thera (b) Br Urban VesÈlÏ * - - - - - - - - - - - - -

Dasakittiya Thera - - - - - - - - - - - - * - - - -

Dasama - Urban A——hakanagara - * - * - - - - - - - - - -

Dasaratha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

DesapÊjaka Thera - - - - - - - - - - - - * - - - -

Deva/Sudeva Br - - - - - - - - * - - - * - - -

DevabhÊti Kh Urban - - - - - - - - - - * - - - -

Devadatta Godhiputta Kh Urban Kapilavatthu * * * * * - * - - * - * - -

Devagajjita Kh Urban - - - - - - - - - - - * - - -

Devaganadha Kh Urban - - - - - - - - - - - * - - -
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Devahita Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Devala (a) Kh URban Ha£savatÏ - - - - - - - - - - * - * -

Devala (b) - - - - - - - - - - - - * - - - -

Devapa Kh Urban - - - - - - - - - - - * - - -

Devasabha Thera (a) Kh Urban - - - - - - - - * - * - - - -

Devasabha Thera (b) Kh Urban Kapilavatthu - - - - - - - * - * - - - -

Devinda - URban MithilÈ - - - - - - * - - - - - - -

Devuttara Kh Urban - - - - - - - - - - * - - - -

Dhaja Br Urban Kapilavatthu - - - - - - * - - - - - - -

DhajadÈyaka Thera (a) - - - - - - - - - - - - * - - - -

DhajadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Dhamma (a) - - - - - - - - - * - - - * - - -

Dhamma (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Dhammacakkika Thera - - - - - - - - - * - - - - - - -

DhammadassÏ Buddha Kh Urban Sara‡a - - - - - - * - - - * - - -

Dhammadinna - - - - - - - * - - - - - - - - -

Dhammagutta Thera - - - - - - - - - * - - - - - - -
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DhammantarÏ - - - - - - - - - * - - - - - - -

DhammapÈla Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

DhammapÈla-kumÈra (a) Br Urban Indapatta - - - - - - * - - - - - - -

DhammapÈla-kumÈra (b) Br Rural DhammapÈla - - - - - - * - - - - - - -

DhammapÈla Thera Br - - - - - - - - - * - * - - - -

DhammapÈlita Thera - - - * - - - - - - - - - - - - -

DhammarÊci Thera - Urban SÈvatthÏ - - - - - - - - - * - - - -

Dhammasava‡iya Thera - - - - - - - - - - - - * - - - -

Dhammasava-pitÈ Br - - - - - - - - - - * - - - - -

Dhammasava Thera Br - - - - - - - - - - * - - - - -

Dhammasena (a) Br Urban Ka‡‡akujja - - - - - - * - - - * - - -

Dhammasena (b) - Urban Mekhala - - - - - - * - - - * - - -

Dhammika - Urban SÈvatthÏ - - - - - - * - - - - - - -

Dhammika Thera Br - - - - - - - - - * - - - - - -

DhÈna¤jani Br Urban RÈjagaha - - * - - - - - - - - - - -

Dhana¤jaya (a) Kh Urban Indapatta - * - - - - - * - - - - - -

Dhana¤jaya (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Dhana¤jaya (c) Vessa Urban Bhaddiya - - - - - - * - - - - - - -

Dhana¤jaya (d) - - - - - - - - - - - * - * - - -

DhanantevÈsÏ Low - - - - - - - - * - - - - - - -

DhanapÈla Vessa Urban Erakacha - - - - - - - - - - - - * -

Dhani——ha Kh Urban - - - - - - - - - - * - - - -

Dhaniya/Dhanika Vessa Rural Dhammaka‡Ça - - - - - * - - - - - - - -

Dhaniya/NaÄamÈliya Thera Low Urban RÈjagaha * - - - - - - * - * - - - -

Dhanuggaha-Tissa - - - - - - - - - * - - - - - - -

Dhanusekha/DhanusekhavÈ Low Urban Kampilla - - - - - - * - - - - - - -

Dhara‡Ïruha Kh Urban - - - - - - - - - - * - - - -

Dhatara——ha (a) Kh Urban CampÈ - - * - - - - - - - - - - -

Dhatara——ha (b) - Urban BÈrÈ‡asÏ - - * - - - - - - - - - - -

Dhatara——ha (c) Kh Urban - - - * - - - * - - - - - - -

DhÈtupÊjaka Thera - - - - - - - - - - - - * - - - -

Dhotaka - - - - - - - - * - - - - - - - -

DhÊmakÈri Br Rural - - - - - - - * - - - - - - -

DhÊmaketu Kh Urban - - - - - - - - - - * - - - -
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DhÊpadÈyaka Thera - - - - - - - - - - - - * - - - -

Dibbacacakkhu - - - - - - - - - * - - - - - - -

DÏgha - - - * - - - - - - - - - - - - -

DÏghajÈnu Kh Urban Kakkarapatta - * - - - - - - - - - - - -

DÏgha-KÈrÈya‡a - Urban SÈvatthÏ - - - * - - * - - - - - - -

DÏghanakha Br - - - - - * - - - * - - - - - -

DÏghapi——hi - - - - - - - - - * - - - - - - -

DÏghasumana - - - * - - - - - - - - - - - - -

DÏghatapassin - - - - - - * - - - - - - - - - -

DÏghÈvu (a) Kh Urban SÈvatthÏ * - - - - - * - - - - - - -

DÏghÈvu (b) - Urban RÈjagaha - - - - * - - - - - - - - -

DÏghÈvu (c) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

DÏghÈvu-kumÈra    Kh Urban MithilÈ - - - - - - * - - - - - - -

DÏghÏti - Urban SÈvatthÏ * - - - - - * - - - - - - -

DÏpa - - - * - - - - - - - - - - - - -

DipadÈdhipati Kh Urban - - - - - - - - - - * - - - -

Dipankara Buddha Kh Urban BÈrÈ‡asÏ - - - - - - * - - * * - - -
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DÏpayana Br Urban KosambÏ - - - - - - * - - - - - - -

Disampati Kh Urban BÈrÈ‡asÏ - - * - - - - - - - - - - -

Do‡a Br - - - * * - - - - - - - - - - -

Dudipa Kh Urban - - - - - - - * - - - - - - -

Dujipa/DudÏpa Kh Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

DukkhamÊla Buddha - - - - - - * - - - - - - - - - -

DukÊla/DukÊlaka - Rural - - - - - - - - - - * - - - -

DumasÈra Kh Urban - - - - - - - - - - * - - - -

Dummukha (a) Kh - - - - - * - - - - - - - - - -

Dummukha (b) Kh Urban Kampilla - - - - - - * - - - - - - -

DussadÈyaka Thera Kh - - - - - - - - - - - * - - - -

Dussalakkha‡a Br Urban RÈjagaha - - - - - - * - - - - - - -

Du——ha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Du——ha-kumÈra (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Du——ha-kumÈra (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Duyyodhana - Urban RÈjagaha - - - - * - - - - - - - - -

DvebhÈra/VebhÈra Kh Urban - - - - - - - - - - * - - - -
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Dverataniya Thera - - - - - - - - - - - - * - - - -

Ekacampakapupphiya Thera - - - - - - - - - - - - * - - - -

EkacÈriya Thera - - - - - - - - - - - - * - - - -

Ekachattiya Thera - - - - - - - - - - - - * - - - -

Ekacintita Thera (a) - - - - - - - - - - - - * - - - -

Ekacintita Thera (b) Kh Urban - - - - - - - - - - * - - - -

Ekada£saniya Thera - - - - - - - - - - - - * - - - -

Ekadhammasava‡iya Thera (a) Vessa Urban SetavyÈ - - - - - - - * - * - - - -

Ekadhammasava‡iya Thera (b) - - - - - - - - - - - - * - - - -

EkadÏpiya Thera (a) - - - - - - - - - - - - * - - - -

EkadÏpiya Thera (b) - - - - - - - - - - - - * - - - -

EkadussadÈyaka Thera Low Urban Ha£savatÏ - - - - - - - - - * - - - -

Ekajjha Kh Urban - - - - - - - - - - * - - - -

Eka¤jalika Thera (a) - - - - - - - - - - - - * - - - -

Eka¤jalika Thera (b) Kh Urban - - - - - - - - - - * - - - -

Eka¤jalika Thera (a) - - - - - - - - - - - - * - - - -

Eka¤jalika Thera (b) - - - - - - - - - - - - * - - - -
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Ekapadumiya Thera - - - - - - - - - - - - * - - - -

Ekapu‡ÇrÏka Thera - - - - - - - - - - - - * - - - -

EkapattadÈyaka Thera Low Urban Ha£savatÏ - - - - - - - - - * - - - -

Ekaphusita Kh Urban - - - - - - - - - - * - - - -

EkamanadÈriya Thera - - - - - - - - - - - - * - - - -

EkÈpassita Kh Urban - - - - - - - - - - * - - - -

Ekapupphiya Thera - - - - - - - - - - - - * - - - -

Ekaputtika-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -

EkarÈja    Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

EkÈsanadÈyaka Thera (a) - - - - - - - - - - - - * - - - -

EkÈsanadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Ekasa×khiya Thera - - - - - - - - - - - - * - - - -

Ekasa¤¤aka Thera (a) - - - - - - - - - - - - * - - - -

EkÈsa¤¤aka Thera (b) - - - - - - - - - - - - * - - - -

Ekassara Thera Kh Urban - - - - - - - - - - * - - - -

Ekavajjaka-Brahmadatta Kh Urban - - - - - - * - - - - - - - -

Ekavandiya Thera - - - - - - - - - * - - - - - - -
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EkavihÈriya Thera - - - - - - - - - * - - - - - - -

EkuddÈna/EkuddÈniya Thera Br Urban SÈvatthÏ * - - - - - - * - - - - - -

EÄakamÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

EÄeyya Kh Urban - - * - - - - - - - - - - - -

Eraka Thera - Urban SÈvatthÏ - - - - - - - * - * - - - -

EsukÈrÏ (a) Br - - - - - * - - - - - - - - - -

EsukÈrÏ (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Gagga (a) - - - * - - - - - - - - - - - - -

Gagga (b) Br Urban SÈvatthÏ - - - * - - - - - - - - - -

Gagga (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GahavaratÏriya/GavaharatÏriya Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

GÈma‡Ï Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GÈma‡i-Ca‡Ça Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ga‡aka-MoggailÈna Br Urban SÈvatthÏ - - - * - - - - - - - - - -

Ga‡Ça Low Urban SÈvatthÏ - - - - - - * - - - - - - -

Gandhabba Low Urban - - * - - - - - - - - - - - -

GandhapÊjaka Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -
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GandhÈra - - - - - - * - - - - - - - - - -

GandhathÊpiya Thera - - - - - - - - - - - - * - - - -

GandhodakadÈyaka Thera - - - - - - - - - - - - * - - - -

Gandhodakiya Thera - - - - - - - - - - - - * - - - -

Ga‡gamÈla Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ga×gÈtÏriya Thera - Urban RÈjagaha - - - - - - - * - * - - - -

Ga‡—hipupphiya Thera Low Urban SÈvatthÏ - - - - - - - * - * - - - -

Gatasa¤¤aka Thera (a) - - - - - - - - - - - - * - - - -

Gatasa¤¤aka Thera (b) - - - - - - - - - - - - * - - - -

Gatipacchedana Kh Urban - - - - - - - - - - * - - - -

Gavampati Vessa Urban BÈrÈ‡asÏ * - * - * - - * - - - - - -

GavesÏ - - - - * - - - - - - - - - - - -

GayÈ-kassapa Br - - * - - - - - - * - * - - - -

GhatakumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ghatema‡ÇadÈyaka Thera - - - - - - - - - - - - * - - - -

Ghatapa‡Çita Low Urban Asita¤jana - - - - - * * - - - - - - -

Gha—Èya Kh Urban Kapilavatthu - - - * - - - - - - - - - -
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Gha—ÏkÈra Low - - - - - - - - * - - - - - - -

Ghosasa¤¤aka Thera Low - - - - - - - - - - - * - - - -

Ghosita/Ghosaka Vessa Urban KosambÏ - - - - * - - - - - - - - -

Gho—amukha Br Urban PÈ—aliputta - - - * - - - - - - - - - -

Giridanta Low - - - - - - - - * - - - - - - -

GiridÈsa Vessa Urban UjjenÏ - - - - - - - * - - - - - -

GirimÈnanda Thera Br Urban RÈjagaha - * - - - - - * - * - - - -

GirinelapÊjaka Thera - - - - - - - - - - - - * - - - -

Godatta Thera Vessa - - - - - - * - - * - - - - - -

Godha Thera Kh - - - - - - * - - - - - - - - -

Godhika Thera Kh Urban PÈvÈ - - - - * - - * - * - - - -

GoÄakÈÄa - - - - - - - - - * - - - - - - -

Gopaka Kh Urban - - - - - - - - - - * - - - -

Gopaka Thera - - - * - - - - - - - - - - - - -

Gopaka MoggallÈna Br Urban RÈjagaha - - - * - - - * - - - - - -

Gorimanda - Urban MithilÈ - - - - - - * - - - - - - -

GosÈla Thera - - - - - - - - - - * - * - - - -
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GosÏsanikkhapa Thera - - - - - - - - - - - - * - - - -

Gotama Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Gotama Thera (a) Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Gotama Thera (b) Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Gotama Thera (c) Kh - - - - - - - - - * - * - - - -

Govinda Br Urban - - - * - - - - - - - - - - -

GulissÈni - - - - - - * - - - - - - - - - -

Gu‡a Br - - - - - - - - * - - - - - - -

Gutijjita - - - - - - * - - - - - - - - - -

Guttila Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

HÈliddakÈni/HÈlidikÈni - - - - - - - * - - - - - - - - -

HÈrika Low Urban RÈjagaha * - - - * - - - - - - - - -

HÈrita Thera (a) Br Urban SÈvatthÏ - - - - - - - * - - - - - -

HÈrita Thera (b) Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Harittaca-kumÈra Br - - - - - - - - * - - - - - - -

HÈsajanaka Thera - - - - - - - - - - - - * - - - -

Hatthaka Kh - - * - - - - - - - - - - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

38

Hatthaka ¶Äavaka Kh Urban ÈÄavÏ - * - - * - - - - * - - - -

HatthÈroha - Rural - - - - - * - - - - - - - - -

HatthÈrohaputa Thera Low Urban SÈvatthÏ - - - - - - - * - - - - - -

HatthidÈyaka Thera - - - - - - - - - - - - * - - - -

HatthipÈla (a) Br - - - * - - - - - - - - - - - -

HatthipÈla (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Hemaka - - - - - - - - * - - - * - - - -

Hera¤¤akÈni Thera - Urban SÈvatthÏ - - - - - - - * - - - - - -

Hi×ga Buddha - - - - - - * - - - - - - - - - -

Hi×gÊ Buddha - - - - - - * - - - - - - - - - -

Huhu×ka Br - - * - - - - - - - - - - - - -

IcchÈna×galaka - Rural IcchÈna×gala - - - - - - - - - - - * - -

IndasamÈnagotta Br - - - - - - - - * - - - - - - -

Illisa Vessa Urban RÈjagaha - - - - - - * - - - - - - -

Isibhatta Thera - - - * - - - - - - - - - - - - -

IsidÈsa Thera - - - * - - - - - - - - - - - - -

Isidinna Thera Vessa - - - - - - - - - * - - - - - -
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IsimuggadÈyaka  Thera - - - - - - - - - - - - * - - - -

Isisi×ga - - - - - - - - - * - - - - - - -

Isidatta - Urban SÈvatthÏ - * * * - - - - - - - - - -

Isidatta Thera - Rural VaÇÇhagÈma - - - * - - * - - - - - - -

JagatidÈyaka Thera - - - - - - - - - - - - * - - - -

JagatikÈraka Thera - - - - - - - - - - - - * - - - -

JÈli (a) Kh Urban Jetuttara - - - - - - * - * - - - - -

JÈli (b) - - - - - - * - - - - - - - - - -

JÈlina - - - - - - * - - - - - - - - - -

JÈliya - - - - - * - - - - - - - - - - -

Jambugamika Thera - Urban CampÈ - - - - - - - - - * - - - -

Jambuka Thera - Urban RÈjagaha - - - - - - - - - * - - - -

JambukhÈdaka Br Rural NÈlaka - - - - * - - - - - - - - -

Jambuphaliya Thera - - - - - - - - - - - - * - - - -

Janaka (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Janaka (b) Kh Urban MithilÈ - - - - - - * - - - - - - -

Janasandha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Janasandha/Dasaratha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Janasandha/Saccasandha Kh Urban Anoma - - - - - - * - - - * - - -

JÈ‡usso‡Ï Br Rural IcchÈna×gala - * * * * * - - - - - - - -

Januttama Kh Urban - - - - - - - - - - * - - - -

JarÈ Low - - - - - - - - * - - - - - - -

Ja—È-BhÈradvÈja Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Ja—iÄa/Ja—ika Kh Urban - - - - - - - * - - - - - - -

JÈtimanta Br Urban VettavatÏ - - - - - - * - - - - - - -

JÈtipÊjaka Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

JÈtipupphiya Thera - - - - - - - - - - - - * - - - -

Jatuka‡‡Ï/Jatuka‡‡ika Kh Urban Ha£savatÏ - - - - - * - - - * - - - -

Javaha£saka Thera Low - - - - - - - - - - - * - - - -

Jayadissa Kh Urban Kampilla - - - - - - * - - - - - - -

Jayampati Kh Urban KusinÈrÈ - - - - - - * - - - - - - -

Jayasena (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Jayasena (b) Kh Urban - - - - - - - - - - - * - - -

Jayasena (c) Kh Urban RÈjagaha - - - * - - - - - - - - - -
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JetakumÈra Kh Urban SÈvatthÏ * - - - - - - - - - - - - -

Jenta Thera - Rural Jenta - - - - - - - * - * - - - -

Jeta - - - - - - * - - - - - - - - - -

Jinadatta - - - - - - - - - - * - - - - - -

Jita - - - - - - * - - - - - - - - - -

Jitamitta/Vijjitamitta Br - - - - - - - - * - - - - - - -

JÏvaka-KomÈrabhacca Low Urban RÈjagaha * * - * * - * - - - - - - -

JotidÈsa Thera Br Rural PÈdiyattha - - - - - - - * - * - - - -

Jotika - Urban RÈjagaha - - - - * - - - - - - - - -

JotipÈla (a) Br Urban Vehali×ga - - - * - - * - - * * - - -

JotipÈla (b) Br Urban BÈrÈ‡asÏ - * * - - - - - - - - - - -

JotipÈla (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Jotirasa Kh Urban - - - - - - - - - - * - - - -

Jotiya Kh Urban - - - - - - - - - - * - - - -

JÊjaka Br Rural Dunnivi——ha - - - - - - * - - - - - - -

Ju‡ha (a) - Urban SÈvatthÏ - - - - * - * - - - - - - -

Ju‡ha (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Jutindhara (a) Kh Urban - - - - - - - - - - * - - - -

Jitindhara (b) Kh Urban - - - - - - - - - - * - - - -

KaccÈnagotta - - - - - - - * - - - - - - - - -

KaccÈyana Thera - - - - - - - - - - - - * - - - -

KedalÏphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Kadamapupphiya Thera - - - - - - - - - - - - * - - - -

KÈka Low Urban UjjenÏ * - - - - - - - - - - - - -

Kakka—a - - - - * - - - - - - - - - - - -

KakkÈrupÊjaka Thera - - - - - - - - - - - - * - - - -

KakkÈrupupphiya Thera - - - - - - - - - - - - * - - - -

Kakudha/Kakka—a - Rural NÈdikÈ - - * - * - - - - - - - - -

Kakudha (a) Kh Urban KoÄiyanagara * - - - - - - - - - - - - -

Kakudha (b) - Urban KoÄiyanagara * - - - - - - - - - - - - -

Kakudha (c) - - - - - - - - - - - - * - - - -

Kakusandha Buddha Br Urban KhemavatÏ * - * * * - * * - - - - - -

KÈÄa (a) - Urban SÈvatthÏ - - - - - - * - - - - - - -

KÈÄa (b) - - - - - - * - - - - - - - - - -
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KalÈbu Kh Urban BarÈ‡asÏ - - - - - - * - - - - - - -

KÈÄadevala - Urban Kapilavatthu - - - - - - * - - - - - - -

KÈÄahatthi - Urban BarÈ‡asÏ - - - - - - * - - - - - - -

KÈlaka Vessa Urban SÈketa - * - - - - - - - - - - - -

KÈÄaka - Urban BarÈ‡asÏ - - - - - - * - - - - - - -

KÈÄakhemaka/Khemaka Kh Urban Kapilavatthu - - - * - - - - - * - - - -

Kala‡Çuka Low Urban BarÈ‡asÏ - - - - - - * - - - - - - -

KalambadÈyaka Thera - - - - - - - - - - - - * - - - -

KÈlÈrajanaka Kh Urban MithilÈ - - - * - - - - - - - - - -

KalÈrakkhattiya Kh - - - - - - * - - - - - - - - -

KaÄÈramatthuka - Urban VesÈlÏ - - * - - - - - - - - - - -

KÈÄasena Kh Urban SÈketa - - - - - - * - - - - - - -

KÈÄasumana - - - * - - - - - - - - - - - - -

Kalimbha/Kalimma - - - - * - - - - - - - - - - - -

KÈli×ga Kh Urban Dantapura - - - - - - * - - - - - - -

KÈli×ga-BhÈradvÈja Br Urban Dantapura - - - - - - * - - - - - - -

KÈÄudÈyÏ/UdÈyÏ - Urban Kapilavatthu - * - - * - * * - * - - - -
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KalyÈ‡aka Kh Urban - - - - - - - * - - - - - - -

KÈmabhÊ - - - - - - - * - - - - - - - - -

KÈmanÏta Br - - - - - - - - * - - - - - - -

Ka£sa/MahÈka£sa Kh Urban Asita¤jana - - - - - - * - - - - - - -

Ka£sa BÈrÈ‡asiggaha Kh Urban BarÈ‡asÏ - - - - - - * - - - - - - -

Ka£sassa Kh Urban BarÈ‡asÏ - - - - - - * - - - - - - -

Ka‡averapupphiya Thera - - - - - - - - - - - - * - - - -

Ka¤canaveÄa Kh Urban Sudha¤¤avatÏ - - - - - - - - - - * - - -

KandalÏpupphiya Thera - - - - - - - - - - - - * - - - -

Ka‡ÇarÈyana Br - - - * - - - - - - - - - - - -

Ka‡Çari Kh Urban BarÈ‡asÏ - - - - - - * - - - - - - -

Ka‡ha (a) - - - - - - * - - - - - - - - - -

Ka‡ha (b) Kh Urban SÈvatthÏ - - - - - - * - - - - - - -

Ka‡ha (c) Low Urban Kapilavatthu - - * - - - - - - - - - - -

Ka‡hadinna Thera Br Urban RÈjagaha - - - - - - - * - * - - - -

Ka‡hadÏpÈyana Br Urban KosambÏ - - - - - - * - - - - - - -

Ka‡ha VÈsudeva Low Urban Asita¤jana - - - - - - * - - - - - - -
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Ka×khÈ-Revata Thera - Urban SÈvatthÏ - * - * - - - * - * - * - -

Ka‡—aka/Ka‡Çaka - - - * - - - - - - - - - - - - -

KÈpa—hika/KÈpa—ika Br - - - - - * - - - - - - - - - -

Kapila (a) Br Urban SotthivatÏ - - - - - - * - - - - - - -

Kapila (b) Br Urban SÈgala - - - - - - - - - * - - - -

Kapila (c) - Rural - * - - - - - - - - - - - - -

Kapi——hhaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Kappa - - - - - - - - * - - - - - - - -

KappakumÈra Br - - - - - - * - * - - - - - - -

Kappa/Kapparukkhiya Thera Br - - - - - - * - - * - * - - - -

Kappa—akura Thera - Urban SÈvatthÏ - - - - - - - * - * - - - -

Kappa Thera - Urban - - - - - * - - - - - - - - -

Kappitaka Thera - Rural - * - - - - - - - - - - - * -

KÈra‡apÈlÏ Br Urban VesÈlÏ - * - - - - - - - - - - - -

Kara‡Çu/Kara‡Çaka Kh Urban Dantapura - - - - - - * - - - - - - -

KÈra‡Çiya Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Kara‡ÏyavimÈna - Urban SÈvatthÏ - - - - - - - - - - - - - *
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KasÏ-BhÈradvÈja Br Rural EkanÈÄÈ - - - - * * - - - - - - - -

kassapa (a) Br - - * * * * - - - - - - - - - -

Kassapa (b) - - - - * - * - - - - - - - - - -

Kassapa (c) - Urban UruvelÈ - * - - - - - - - - - - - -

Kassapa (d) - - - - - - * * - - - - - - - - -

Kassapa (e) Br - - * * * * - - * - - - - - - -

Kassapa (f) Br - - - - - - - - * - - - - - - -

Kassapa (g) Br - - - - - - - - * - - - - - - -

Kassapa (h) Br - - - - - - - - * - - - - - - -

Kassapa Buddha Br Urban BÈrÈ‡asÏ * * * * * * * - - - * - - -

Kassapa Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Kassapagotta (a) Br Rural VÈsabhagÈma * - - - - - - - - - - - - -

Kassapagotta (b) Br Urban Pa×kadhÈ - * - - - - - - - - - - - -

Kassapagotta (c) Br - - - - - - * - - - - - - - - -

KasumÈriphaliya Thera Br Rural PÈdiyattha - - - - - - - * - * - - - -

Ka—Èhaka Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ka—amorakatissaka - - - * - - - * - - - - - - - - -
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Ka—issabha - Rural NÈdikÈ - - * - * - - - - - - - - -

Katissaha - - - - - - - - - - - - - * - - -

Ka—issaha Thera - - - - * - - * - - - - - - - - -

KÈ—iyÈna Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Ka——hvÈhana Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KÈvinda - Urban MithilÈ - - - - - - * - - - - - - -

KekarÈjÈ Kh Urban Ketaka - - - - - - * - - - - - - -

Keniya/Ke‡iya Br Urban ¶pa‡a * - - * - * - - - * - - - -

Kesarapupphiya Thera - - - - - - - - - - - - * - - - -

Kesava/Kesi - - - - - - - * - * - - - - - - -

Kesi Low - - - * - - - - - - - - - - - -

KetumÈ - - - - - * - - - - - - - - - - -

KetumbarÈga - - - - - - * - - - - - * - - - -

kevaddha/Keva——a Vessa Urban NÈlandÈ - - * - - - - - - - - - - -

Keva——a Br Urban Kampilla - - - - - - * - - - - - - -

KhajjakadÈyaka Thera - - - - - - - - - - - - * - - - -

Kha‡Ça Kh Urban BÈrÈ‡asÏ - - * - - - * - - * * - - -
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Kha‡Çadeva - - - - - - - * - - - - - - - - -

Kha‡ÇahÈla Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Kha‡Çaphulliya Thera - - - - - - - - - - - - * - - - -

Kha‡Çasumana Kh Urban PÈvÈ - - - - - - - * - * - - - -

Kha‡ÇadevÏputta - - - * - - - - - - - - - - - - -

Khema (a) Kh - - - - * - - - * - - - * - - -

Khema (b) - - - * - - - - - - - - - - - - -

Khema/Khemaka (a) - - - - * - - * - - - - - - - - -

Khema/Khemaka (b) Low - - - - - - - - * - - - - - - -

Khema×kara Kh Urban KhemavatÏ - - * - - - - - - - * - - -

Khema×kara Thera - - - - - * - - - * - - - * - - -

Khitaka Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

KhomadÈyaka Thera - - - - - - - - - - - - * - - - -

Khuddaka-Tissa Thera - - - - - - - - - * - - - - - - -

Khujjasobhita Thera - - - * - - - - - - - - - - - - -

KikÏ Kh Urban BÈrÈ‡asÏ - - * * - - * - - * - - - -

KikÏ-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -
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Kila¤jadÈyaka Thera - - - - - - - - - - - - * - - - -

Kimbila/Kimila Kh Urban Kapilavatthu * * - * * - * * - * - - - -

Ki£sukapÊjaka Thera - - - - - - - - - - - - * - - - -

Ki£sukapupphiya Thera Br Urban BÈrÈ‡asÏ - - - - - - - * - * - - - -

Kirapatika - - - * - - - - - - - - - - - - -

KisalayapÊjaka Thera - - - - - - - - - - - - * - - - -

Kisasa×kicca - - - - * - * - - - - - - - - - -

Kisa-Vaccha/Vaccha-Kisa - - - - - - - - - * - - - - - - -

Kitava Kh Urban RÈjagaha - - - - - - - - - - - - * -

KitavÈsa Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KokÈlika/KokÈliya (a) Br - - * - - - - - * - - - - - - -

KokÈlika/KokÈliya (b) Vessa Rural KokÈli - * - - * - * - - - - - - -

KomÈyaputta Br - - - - - - - - * - - - - - - -

Ko‡Ègamana Buddha Br Urban SobhavatÏ - - * - * - * - - - * - - -

Ko¤ca Kh Urban MantavatÏ - - - - - - - * - - - - - -

Ko‡Ça¤¤a Buddha Br Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Korakalamba/Korakalambaka Br Urban SotthivatÏ - - - - - - * - - - - - - -
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Korakkhattiya/korakhatta Kh - - - - * - - - * - - - - - - -

Kora‡Çapupphiya Thera (a) Vessa Urban RÈjagaha - - - - - - - * - * - - - -

Kora‡Çapupphiya Thera (b) Low - - - - - - - - - - - * - - - -

Kosambika/Kosambaka Kh Urban KosambÏ - - - - - - * - - - - - - -

Kosika - - - - - - - - - - - - * - - - -

Kosiya Thera Br - - - - - - - - - * - - - - - -

KosiyÈyana Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Kosumbaphaliya Thera - - - - - - - - - - - - * - - - -

Ko—umbaariya Thera - - - - - - - - - - - - * - - - -

KuddÈtaka Pa‡Çita Low Urban BÈrÈ‡asÏ - * - - - - * - - - - - - -

Kulavaddhana Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Kulla Thera Vessa Urban SÈvatthÏ - - - - - - - * - - - - - -

KumÈra-Kassapa - Urban - * * - - - - * - - * - - - -

KummÈsadÈyaka Thera Br Urban RÈjagaha - - - - - - - * - * - - - -

KumudadÈyaka Thera Br Urban Bharukaccha - - - - - - - * - * - - - -

KumudamÈliya Thera (a) - - - - - - - - - - - - * - - - -

KumudamÈliya Thera (b) - - - - - - - - - - - - * - - - -
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Ku‡ÇadhÈna Br Urban SÈvatthÏ - * - * - - - * - * - - - -

Ku‡Çaka-kumÈra KhantivÈdÏ Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ku‡Çala/KuÄaku‡Çala Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Ku‡Çaliya - - - - - - - * - - - - - - - - -

Ku‡ÇinagarÏya Thera Low Urban VesÈlÏ - - - - - - - - - - - - * -

Ku¤jara - - - - - - - - - - - - - * - - -

Kure¤jiyaphaladÈyaka Thera Vessa Urban Kapilavatthu - - - - - - - * - * - - - -

Kusa Kh Urban KusinÈrÈ - - - - - - * - - - - - - -

Kusa——akadÈyaka Thera Br - - - - - - - - - * - * - - - -

KÊ—adanta Br Rural KhÈnumata - - * - - - * - - - - - - -

Ku—ajapupphiya Thera - - - - - - - - - - - - * - - - -

Ku—idÈyaka Thera - - - - - - - - - - - - * - - - -

Ku—idhÊpaka Thera - - - - - - - - - - * - * - - - -

Ku—ivihÈrÏ Thera (a) Kh - - - - - - - - - - - * - - - -

Ku—ivihÈrÏ Thera (b) - - - - - - - - - - * - * - - - -

Ku—umbiyaputta-Tissa Thera - Urban SÈvatthÏ - - - - - - * - - - - - - -

Lakkha‡a (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

52

Lakkha‡a (b) Br - - - - - - - - * - - - - - - -

Lakkha‡a Thera - - - * - - - * - - - - - - - - -

Laku‡—aka-Bhaddiya Thera - Urban SÈvatthÏ - * - - * - - * - * - * - -

LÈÄudÈyÏ Thera - - - * * - * - - * - - - - - - -

Lasu‡adÈyaka Thera - - - - - - - - - - - - * - - - -

Lohicca (a) Br Urban Makkaraka—a - - - - * - - - - - - - - -

Lohicca (b) Br Rural SÈlÈvatikÈ - - * - - - - - - - - - - -

Lohitaka - Urban SÈvatthÏ * - - - - - - - - - - - - -

Lomaha£sa Buddha - - - - - - * - - - - - - - - - -

Lomasaka×giya Thera Kh Urban Kapilavatthu - - - * - - - * - * - - - -

Lomasakassapa - - - - - - - - - * - - - - - - -

Losaka-Tissa Thera Low Rural - - - - - - - * - - - - - - -

Maccharikosiya Vessa Urban Sakkhara - - - - - - * - - - - - - -

Maddava Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MadhudÈyaka Thera - - - - - - - - - - - - * - - - -

Madhuma£sadÈyaka Thera Low Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

Madhupi‡Çika Thera - - - - - - - - - - - - * - - - -
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MÈgandiya Br Urban Kam m Èsadam m a - - - * * - - - - - - - - -

Maggadattika Thera - - - - - - - - - - - - * - - - -

MaggadÈyaka Thera - - - - - - - - - - - - * - - - -

Maggasa¤¤aka Thera - - - - - - - - - - - - * - - - -

MÈgha (a) - - - - - - - - - * - - - - - - -

MÈgha (b) - Urban RÈjagaha - - - - - * - - - - - - - -

Maghavapupphiya Thera - - - - - - - - - - - - * - - - -

MahÈcÊlanÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈdeva Thera - - Bhaggari - - - - - - * - - - - - - -

MahÈdhana (a) - Urban RÈjagaha - - - - - - - - - - - - * -

MahÈdhana (b) Kh Urban - - - - - - - - - - * - - - -

MahÈdhanaka Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈdhana-KumÈra Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈdundubhi Kh Urban - - - - - - - - * - * - - - -

MahÈgavaccha Thera Br Rural NÈÄaka - - - - - - - * - * - - - -

MahÈjÈli Buddha - - - - - - * - - - - - - - - - -

MahÈjanaka (a) Kh Urban MithilÈ - - - - - - * - - - - - - -
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MahÈjanaka (b) Kh Urban MithilÈ - - - - - - * - - - - - - -

Mahaka - - - * - - - - - - - - - - - - -

MahÈkÈÄa Thera Vessa Urban SetavyÈ - - - - - - - * - * - - - -

MahÈkÈli×ga Kh Urban Dantapura - - - - - - * - - - - - - -

MahÈ-KaccÈna Br Urban UjjenÏ * * - * * - * * - * - - - -

MahÈ-Ka¤cana Br - - - - - - - - * - - - - - - -

MahÈ-Kappina Thera Kh Urban Kukku—avatÏ * * - * * - * * - - - - - -

MahÈ-Kassapa Thera Br Rural MahÈtittha - * * * * - * * - * - - - -

Mahaka Thera - - - - - - - * - - - - - - - - -

MahÈ-Ko——hita Thera Br Urban SÈvatthÏ * * * * * - - * - * - - - -

MahÈli/O——haddha Kh Urban VesÈlÏ - * - - - - * - - * - - - -

MahÈ-MoggallÈna Thera Br Rural KolitagÈma * * - * * - - - * - - - - -

MahÈnÈga Thera (a) - - - - - - - - - * - - - - - - -

MahÈnÈga Thera (b) - - - - - - - - - * - - - - - - -

MahÈnÈma (a) Kh Urban Kapilabatthu * * * * * - * - - - - - - -

MahÈnÈma (b) Kh Urban VesÈlÏ - * - - * - - - - - - - - -

MahÈnÈma Thera - - - - - - - - - * - - - - - - -
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MahÈnela Kh Urban - - - - - - - - - - * - - - -

MahÈnidÈna Kh Urban - - - - - - - - - - * - - - -

MahÈnigghosa Kh Urban - - - - - - - - - - * - - - -

MahÈpaduma Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈpanÈda Kh Urban MithilÈ - - - - - - * - - - - - - -

MahÈpanthaka Thera Vessa Urban RÈjagaha - * - - - - * * - - - - - -

MahÈpi‡gala Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈpuÄina Kh Urban - - - - - - - - - - * - - - -

MahÈpatÈpe/MahÈpatÈpana Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈpatÈpa (a) Kh Urban - - - - - - - - - - * - - - -

MahÈpatÈpa (b) Kh Urban - - - - - - - - - - * - - - -

MahÈrakkhita Thera - - - - - - - - - * - - - - - - -

MahÈrÈma Kh Urban - - - - - - - - - - * - - - -

MahÈratha Kh Urban - - - - - - - - - - * - - - -

MahÈrohita Kh Urban - - - - - - - - - - * - - - -

MahÈruci Kh Urban - - - - - - - - - - * - - - -

MahÈsÈgara Kh Urban MadhurÈ - - - - - - * - - - - - - -
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MahÈsammata Kh - - - - - - - - * - - - - - - -

MahÈsa×gharakkhita - - - - - - - - - * - - - - - - -

MahÈsÏlava Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

MahÈsÏva Thera (a) - - - - - - - - - * - - - - - - -

MahÈsÏva Thera (b) - - - * - - - - - - - - - - - - -

MahÈsudassana Kh Urban KusinÈrÈ - - * - * - * - * - - - - -

MahÈtissa - - Bhaggari - - - - - - * - - - - - - -

MahÈvajjita Kh Urban - - - * - - - - - - - - - - -

MahÈva£saka-Tissa Thera - - - - - - - - - * - - - - - - -

Mahi£sÈsa Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Mahisamanta Kh Urban - - - - - - - - - - * - - - -

Mahosaddha Vessa Urban MithilÈ - - - - - - * - - - - - - -

Majjhantaka Thera - - - - - - - - - * - - - - - - -

Makkhali-GosÈla Low Rural Saravana * * * * - - * - - - - - - -

Malaya-MahÈdeva Thera - - - - - - - - - * - - - - - - -

Malitavambha Thera Br Urban Bharukaccha - - - - - - - * - * - - - -

Mallika Kh Urban SÈvatthÏ - - - - - - * - - - - - - -
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MÈlunkyÈputta Thera - Urban SÈvatthÏ - * - * * - - * - - - - - -

MÈluta Kh Urban - - - - - - - - - - * - - - -

MÈnacchidda Buddha - - - - - - * - - - - - - - - - -

MÈnadi‡‡a - Urban RÈjagaha - - - - * - - - - - - - - -

MÈnatthaddha/Janta Thera Br Urban SÈvatthÏ - - - * * - - * - - - - - -

MÈnatthaddha Buddha - - - - - - * - - - - - - - - - -

MÈ‡ava Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

Ma‡cadÈyaka Thera (a) Low - - - - - - - - - - - * - - - -

Ma‡cadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

MandÈravapÊjaka Thera - - - - - - - - - - - - * - - - -

Ma‡Çavya - - - - - - - - - * - - - - - - -

Ma‡Çissa - - - - - * - - - - - - - - - - -

Ma×gala (a) - - - - - - - - - * - - - - - - -

Ma×gala (b) Br - - - - - - - - - - - - - * - -

Ma×gala (c) - - - - - - - - - - - - - * - - -

Ma×gala (d) - - - - - - * - - - - - - - - - -

Ma×gala Buddha (a) Kh Urban Uttara - - - - - - * - - - - - - -
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Ma×gala Buddha (b) - - - - - - * - - - - - - - - - -

Ma‡icÊÄaka Br Urban RÈjagaha * - - - * - - - - - - - - -

Ma‡ipÊjaka Thera (a) - - - - - - - - - - - - * - - - -

Ma‡ipÊjaka Thera (b) - - - - - - - - - - - - * - - - -

Ma¤jarÏpÊjaka Thera - - - - - - - - - - - - * - - - -

Manoja Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Manomaya Buddha - - - - - - * - - - - - - - - - -

MantÏ Br - - - - - - - - * - - - - - - -

Mantidatta/Datta Thera - Urban SÈvatthÏ - - - - - - * - - - - - - -

MÈta×ga (a) Low Rural - - - - - - - * - - - - - - -

MÈta×ga (b) - Rural - - - - - - - - * * - - - - -

MÈta×ga Buddha - - - - - - * - - - - - - - - - -

MÈta×gaputta Thera - Rural - - - - - - - - * - * - - - -

Ma——aku‡Çali/Ma——haku‡Çali Br Urban SÈvatthÏ - - - - - - - - - - - - * -

M—ulu‡gaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

MedakathalikÈ Low - - - - - - * - - - - - - - - -

Medha×kara Buddha - - - - - - - - - * - - - * - - -
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Megha (a) - - - - - - - - - - - - * - - - -

Megha (b) Kh Urban - - - - - - - - - - * - - - -

Meghabba/Meghava Kh Urban - - - - - - - - - - * - - - -

Meghiya/Buddhasa¤¤aka Thera Kh Urban Kapilavatthu - * - - - - - * - * - * - -

MeÄajina Thera Kh Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -

Me‡Çaka - Urban Bhaddiya * * - - - - - - - - - - - -

Me‡Çasira/Me‡ÇasÏsa Thera Low Urban SÈketa - - - - - - - * - * - - - -

Me‡Çissara - - - - - - - - - * - - - - - - -

Methula - - - - - - * - - - - - - - - - -

MettagÊ Thera - - - - - - - - * - - - * - - - -

Mettaji Thera Br - - - - - - - - - * - * - - - -

Metteya Thera - - - - - - - - * - - - - - - - -

Mettiya Thera - - - * - - - - - - - - - - - - -

Miga Kh Urban - - - - - - - - - - * - - - -

MigajÈla Thera - Urban SÈvatthÏ - - - - * - - * - - - - - -

MigÈjina - - - - - - - - - * - - - - - - -

Migaketu Kh Urban - - - - - - - - - - * - - - -
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Migala‡Çika - - - * - - - - - - - - - - - - -

MigÈra Vessa Urban SÈvatthÏ - * - - * - - - - - - - - -

MigÈra Roha‡eyya Vessa Urban SÈvatthÏ * * - - - - - - - - - - - -

Migasira Thera Br - - - - - - - - - * - * - - - -

Mi‡java—a£sakiya Thera - - - - - - - - - - - - * - - - -

Mittagandhaka - - - - - - - - - * - - - - - - -

Mittavindaka Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Moggalla - Urban BÈrÈ‡asÏ - * - - - - - - - - - - - -

MogharÈja Thera Br - - - * - * * * - - - * - - - -

Moliya-Phagguna Thera - - - - - - * * - - - - - - - - -

MoliyasÏvaka - - - - * - - * - - - - - - - - -

Morahatthiya/Senaka Thera Br - - - - - - - - - * - - - - - -

Mucalinda/Mujalinda Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Mudita Thera Low - - - - - - - - - * - * - - - -

Mudusitala Kh Urban - - - - - - - - - - * - - - -

MÊgapakkha Br - - - * - - - - - - - - - - - -

Mujalinda Kh Urban - - - - - - - * - - - - - - -
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MunÈli Low - - - - - - - - - - - * - - - -

Mu‡Ça Kh Urban PÈ—aliputta - * - - - - - - - - - - - -

Muraja Kh Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

MÊsila - Urban UjjenÏ - - - - - - * - - - - - - -

MÊsila Thera - - - - - - - * - - - - - - - - -

Mu——hika - - - - - - - - - * - - - - - - -

Mu——hipÊjaka Thera - - - - - - - - - - - - * - - - -

Mu——hipupphiya Thera - - - - - - - - - - - - * - - - -

NadÏ-Kassapa Br - - * - - - - - - * - - - - - -

NÈga (a) - - - - - - - - - * - - - - - - -

NÈga (b) - - - - - - - - - - - - - * - - -

NÈgadatta Thera - - - - - - - * - - - - - - - - -

NÈgapupphiya Thera (a) - - - - - - - - - - - - * - - - -

NÈgapupphiya Thera (b) - - - - - - - - - - - - * - - - -

NÈgasamÈla Thera (a) Kh Urban Kapilavatthu - - - * - - * * - * - * - -

NÈgasamÈla Thera (b) - - - - - - - - - - - - * - - - -

NÈga Thera - - - * - - - - - - - - - - - - -
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Naggaji Kh Urban TakkasilÈ - - - - - - * - - - - - - -

NajjÊpama Thera Kh Urban - - - - - - - - - - * - - - -

NagakesarÏya Thera - - - - - - - - - - - - * - - - -

NÈgita Thera (a) Br - - - * * - - - * - - - - - - -

NÈgita Thera (b) Kh Urban Kapilavatthu - - - - - - - * - - - - - -

NakulapitÈ - Urban Su£sumÈragiri - * - - * - - - - - - - - -

NÈlaka - - - - - - - - - * - - - - - - -

NaÄaku—idÈyaka Thera Br Urban SÈvatthÏ - - - - - - - - - * - - - -

NÈÄija×gha Br - - - - - * - - - - - - - - - -

NÈlikeradÈyaka Thera Low Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

NaÄinakesariya Thera - - - - - - - - - - - - * - - - -

NÈÄikÏra/NÈÄikera Kh Urban Dantapura - - - - - - * - - - - - - -

¥È‡asa¤¤aka Thera - - - - - - - - - - - - * - - - -

¥È‡athavika Thera - - - - - - - - - - - - * - - - -

Nanda (a) - - - - - - - - - - - - * - - - -

Nanda (b) Kh Urban BÈrÈ‡asÏ - - - - - - - - - * - - * -

Nanda (c) - - - - - - - - - - - - * * - - -
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Nanda (d) Low - - - - - - - - * - - - - - - -

Nanda (e) Br Urban TakkasilÈ - - - - - - * - - - - - - -

Nanda-GopÈlaka Low Urban KosambÏ - - - - * - - - - - - - - -

Nandaka (a) Kh Urban VesÈlÏ * - - - * - - - - - - - - -

Nandaka (b) - Urban - - - - - - - - - - - - - * -

Nandaka Thera (a) Vessa Urban SÈvatthÏ - * - - - - - * - * - - - -

Nandaka Thera (b) - Urban CampÈ - - - - - - - * - * - - - -

Nanda-MÈ‡ava (a) - - - - - - - - * - - - - - - - -

Nanda-MÈ‡ava (b) Br Urban Ha£savatÏ - - - - - - - - - * - - - -

Nandasena - Rural - - - - - - - - - - - - - * -

Nanda Thera (a) Kh Urban Kapilavatthu * * - - - - * * - * - * - -

Nanda Thera (b) Low - - - - - - - - - - - * - - - -

Nanda-KumÈputta Thera - Urban VeÄuka‡Ça - - - - - - - * - - - - - -

Nanda-KumÈra Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Nanda-Vaccha - - - - * - * - - - - - - - - - -

Nandisena - Urban Potali - - - - - - * - - - - - - -

NandivaÇÇha - - - - - - - - - - - - - * - - -
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NandivisÈla - - - * - - - - - - - - - - - - -

Nandiya (a) - - - - - - * * * - - - - - - - -

Nandiya (b) Kh Urban Kapilavatthu - * - - * - - - - - - - - -

Nandiya (c) Kh Urban - - - - - - - - - - * - - - -

Nandiya Thera Kh Urban Kapilavatthu * - - - - - - * - * - - - -

Nanduttara - - - - - - - - - - - - - * - - -

NÈrada (a) - - - - - - - - - - - - - * - - -

NÈrada (b) Br - - - - - - - - - - - - * - - -

NÈrada (c) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

NÈrada (d) - - - - - - - - - * - - - - - - -

NÈrada (e) Kh Urban MithilÈ - - - - - - * - - - - - - -

NÈrada (f) Br - - - - - - - - * - - - - - - -

NÈrada (g) - - - - - - - - - * - - - - - - -

NÈrada Buddha Kh Urban Dha¤¤avatÏ - - - - - - * - - - * - - -

NÈrada Thera - - - - * - - * - - - - - - - - -

Naruttama Kh Urban - - - - - - - - - - * - - - -

NÈsamÈla Thera Kh Urban Kapilavatthu - - - * - - - - - - - - - -
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Na—akuvera Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Navakammika-BhÈradvÈja Br - - - - - - * - - - - - - - - -

NÈvindakÏ - - - - * - - - - - - - - - - - -

NehÈtakamuni Thera Br Urban RÈjagaha - - - - - - - * - - - - - -

NesÈda Br - - - - - - - - - - - * - - - -

Niga‡—ha-NÈthaputta Kh Urban VesÈlÏ * * * * * - * - - - - - - -

Niggu‡Çipupphiya Thera (a) - - - - - - - - - - - - * - - - -

Niggu‡Çipupphiya Thera (b) - - - - - - - - - - - - * - - - -

Nigrodha (a) - - - - - * - - - - - - - - - - -

Nigrodha (b) Vessa Urban RÈjagaha - - - - - - * - - - - - - -

Nigrodha (c) Kh Urban Kapilavatthu - - - - - - - * - - - - - -

Nigrodha-Kappa Thera - - - - - - - * * - * - - - - - -

Nigrodha Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Nika—a - Rural ‡atikÈ - - * - * - - - - - - - - -

Nika—a Thera - - - - * - - - - - - - - - - - -

NilavÈsÏ Thera - - - * - - - - - - - - - - - - -

NilÏya Low - - - - - - - - * - - - - - - -
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Nimi/Nemi Kh Urban MithilÈ - - - - - - * - * - - - - -

Nimi Buddha Kh Urban MithilÈ - - - - - - * - - - - - - -

Nimitta Kh Urban - - - - - - - - - - * - - - -

Nimittasa¤¤aka Thera - - - - - - - - - - - - * - - - -

NimittavyÈkara‡Ïya Thera - - - - - - - - - - - - * - - - -

Nirabbuda Kh Urban - - - - - - - - - - * - - - -

Nisabha (a) - - - - - - - - - * - - * * - - -

Nisabha (b) - - - - - - - - - - - - - * - - -

Nisabha Thera Kh Urban KoÄiyanagara - - - - - - - * - * - - - -

Nisse‡idÈyaka Thera - - - - - - - - - - - - * - - - -

NÏta Thera Br Urban SÈvatthÏ - - - - - - - * - * - - - -

NÏtha Buddha - - - - - - * - - - - - - - - - -

OkkÈka (a) Kh Urban Kapilavatthu - - * - - * - - - - - - - -

OkkÈka (b) Kh Urban KusinÈrÈ - - - - - - * - - - - - - -

Opavuhya Thera - - - - - - - - - - - - * - - - -

Pabbata - - - - - - - - - - - - * - - - -

PaccÈgamanÏya Thera - - - - - - - - - - - - * - - - -
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Pacca‡ÏkasÈta Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Paccaya Thera Kh Urban Rohi‡Ï - - - - - - - * - * - - - -

Pacetana Kh Urban - - * - - - - - - - - - - - -

PÈdalola-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -

PÈda¤jali Kh Urban - - - - - - - * - - - - - - -

PÈdapÈvara Kh Urban - - - - - - - - - - * - - - -

PÈdapÏ—iya Thera - - - - - - - - - - - - * - - - -

PÈdapÊjaka Thera (a) - - - - - - - - - - - - * - - - -

PÈdapÊjaka Thera (b) - - - - - - - - - - - - * - - - -

Padasa¤¤aka Thera - - - - - - - - - - - - * - - - -

Padavikkamana Thera - - - - - - - - - - - - * - - - -

Paduma (a) - - - - - - - - - - - - - * - - -

Paduma (b) Kh Urban Sara‡a - - - - - - * - - - * - - -

Paduma (c) Kh Urban - - - - - - - - - - * - - - -

Paduma (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Paduma (e) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Paduma Thera - - - - - - - - - - - - * - - - -
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Padumacchadaniya Thera - - - - - - - - - - - - * - - - -

PadumadhÈriya Thera - - - - - - - - - - - - * - - - -

Padumakesariya Thera - - - - - - - - - - - - * - - - -

PadumakÊ—ÈgÈriya Thera Low Rural - - - - - - - - - - * - - - -

PadumapÊjaka Thera (a) - - - - - - - - - - - - * - - - -

PadumapÊjaka Thera (b) - - - - - - - - - - - - * - - - -

Padumapupphiya Thera - - - - - - - - - - - - * - - - -

Padumissara Kh Urban - - - - - - - - - - * - - - -

Padumuttara Buddha (a) Kh Urban Ha£savatÏ - - - * * - * - - * - - - -

Padumuttara Buddha (b) - - - - - - * - - * - - - - - - -

PahÈrÈda - - - - - * - - - - - - - - - - -

Pahasambahula Kh Urban - - - - - - - - - - * - - - -

PajÈka Kh Urban - - - - - - - * - - - - - - -

Pajjuna Low Urban Asita¤jana - - - - - - * - * - - - - -

Pakkha Thera Kh Urban Devadaha - - - - - - - * - * - - - -

Pakudha-KaccÈyana Br - - * - * * * - * - - - - - - -

Pala×kadÈyaka Thera - - - - - - - - - - - - * - - - -
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PÈlita (a) Kh Urban Suma×gala - - - - - - * - - - * - - -

PÈlita (b) - - - - - - - - - * - - - * - - -

Pamatta Kh Urban - - - - - - - - - - * - - - -

Pamokkhara‡a Kh Urban - - - - - - - - - - * - - - -

Pa£sukÊlasa¤¤ika Thera Low - - - - - - - - - - - * - - - -

PanasaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Pa¤cadÏpika Thera - - - - - - - - - - - - * - - - -

Pa¤cahatthiya Thera (a) - - - - - - - - - - - - * - - - -

Pa¤cahatthiya Thera (b) - - - - - - - - - - - - * - - - -

Pa¤caka×ga Low Urban SÈvatthÏ - - - * * - - - - - - - - -

Pa¤cÈlaca‡Ça (a) - Urban - - - - - - - * - - - - - - -

Pa¤cÈlaca‡Ça (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pa¤cÈlaca‡Ça (c) Kh Urban Kampilla - - - - - - * - - - - - - -

Pa¤ca×guliya Thera - - - - - - - - - - - - * - - - -

Pa¤cavuddha-kumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pa‡Çaka - Rural - * - - - - - - - - - - - - -

Pa‡Çita Vessa Urban - - - - - - - * - - - - - - -
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Pa‡ÇitakumÈraka Kh Urban VesÈlÏ - * - - - - - - - - - - - -

Pa‡Çuka - Urban SÈvatthÏ * - - - - - * - - - - - - -

Pa‡Çuka‡‡a Low - - - - - - - - * - - - - - - -

Pa‡Çuputta Kh Urban Kapilavatthu - - - * - - - - - - - - - -

Pa×ga Buddha - - - - - - * - - - - - - - - - -

Pa‡‡adÈyaka Thera - - - - - - - - - - - - * - - - -

PÈpaka - - - - - - - - - - - - * - - - -

PÈpanivÈniya Thera - - - - - - - - - - - - * - - - -

Parantapa Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

PÈrÈpariya Thera Br Urban SÈvatthÏ - - - * - - - * - - - - - -

ParappasÈdaka Thera - - - - - - - - - - - - * - - - -

PÈrÈsariya (a) Br - - - - - * - - - - - - - - - -

PÈrÈsariya (b) Br Urban TakkasilÈ - - - - - - * - - - - - - -

PÈrÈsariya (c) Br Urban TakkasilÈ - - - - - - * - - - - - - -

PÈrÈsariya Thera Br Urban RÈjagaha - - - - - - - * - - - - - -

Paripu‡‡aka Thera Kh Urban Kapilavatthu - - - - - - - * - * - - - -

Pasenadi Kh Urban SÈvatthÏ * * * * * - * - - - - * - -
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PassÏ Buddha - - - - - - * - - - - - - - - - -

Passika Thera Br - - - - - - - - - * - * - - - -

Pa—ala Low Rural - - - - - - - * - - - - - - -

Pa—havidundubhi Kh Urban - - - - - - - - - - * - - - -

PÈ—ihÏrasa¤¤aka Thera - - - - - - - - - - - - * - - - -

PÈ—ika (a) - - - - - - * - - - - - - - - - -

PÈ—ika (b) - - - - - - - - - - * - * - - - -

PÈ—ikaputta - - - - - - * - - - - - - - - - -

Pa—ikolamba Low Rural - - - - - - - * - - - - - - -

Pa—isa×khÈra Kh Urban - - - - - - - - - - * - - - -

Pa——adÈyaka Thera - - - - - - - - - - - - * - - - -

PatthodanadÈyaka Thera - - - - - - - - - - - - * - - - -

Pattipupphiya Thera - - - - - - - - - - - - * - - - -

PÈvÈrika/PÈvÈriya Kh Urban - - - - - - - * - - - - - - -

PavattÈ Buddha - - - - - - * - - - - - - - - - -

Pavi——ha Thera Br - - - - - - - - - * - * - - - -

PÈyÈsadÈyaka Thera - Urban SetavyÈ- - - - - - - - - - * - - - -
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PÈyÈsi Kh Urban CampÈ - - * - - - - - - - - - - -

Pessa Low - - - - - * - - - - - - - - - -

Phagguna - - - - * - - * - - - - - - - - -

PhaladÈyaka Thera (a) - - - - - - - - - - - - * - - - -

PhaladÈyaka Thera (b) - - - - - - - - - - - - * - - - -

PhaladÈyaka Thera (c) - - - - - - - - - - - - * - - - -

PhaladÈyaka Thera (d) - - - - - - - - - - - - * - - - -

PhaladÈyaka Thera (e) - - - - - - - - - - - - * - - - -

Phalaga‡Ça - - - - - - - * - - - - - - - - -

PhalikasandÈna - - - * - - - - - - - - - - - - -

PhÈrusaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Phulla Kh Urban - - - - - - - - - - * - - - -

Phussa Buddha Kh Urban BÈrÈ‡asÏ - - - - - - - - - * * - - -

Phussadeva - - - - - - - - - * - - - * - - -

Phussadeva Thera (a) - - - * - - - - - - - - - - - - -

Phussadeva Thera (b) - - - - - - - - - * - - - - - - -

Pilinda-vaccha Br Urban SÈvatthÏ * * - - - - - - - - - * - -
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Piliya Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Piliyakkha Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pilotika - - - - - - * - - * - - - - - - -

Pi‡ÇapÈtika Thera - - - - - - - - - - - - * - - - -

Pi‡Çola - - - - - - * - - - - - - - - - -

Pi‡Çola-BhÈradvÈja Br Urban KosambÏ * * - - * - * * - * - - - -

Pi×gala (a) Low - - - - - - - - * - - - - - - -

Pi×gala (b) Kh Urban - - - - - - - - - - - - - * -

Pi×galakoccha Br Urban SÈvatthÏ - - - * - - - - - - - - - -

Pi×giya Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pi×giya-mÈ‡ava Br Urban SÈvatthÏ - - - - - * - - - - - - - -

Pi×giyÈnin Br Urban VesÈlÏ - * - - - - - - - - - - - -

Pi×guttara - Urban MithilÈ - - - - - - * - - - - - - -

PiyadassÏ Buddha (a) - - - - - * - - - - - - - - - - -

PiyadassÏ Buddha (b) - Urban Sudha¤¤avatÏ - - - - - - * - - - * - - -

Piyaka Vessa Urban PÈ—aliputta - * - - - - - - - - - - - -

PiyÈlaphaladÈyaka Thera Low - - - - - - - - - - - * - - - -
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PiyÈlapupphiya Thera Low - - - - - - - - - - - * - - - -

Piya¤jaha Thera Kh Urban VesÈlÏ - - - - - - - * - - - - - -

PokkharasÈdi Br Urban Ukka——hÈ - - * * - * - - - - - - - *

Polajanaka Kh Urban MithilÈ - - - - - - * - - - - - - -

PosÈla - - - - - - - - * - - - - - - - -

Potaliputta - - - - - - * - - - - - - - - - -

Potaliya - Urban Èpa‡a * * - * - - - - - - - - - -

Po——hadÈyaka Thera - - - - - - - - - - - - * - - - -

Po——hapÈda - - - - - * * - - * - - - - - - -

Po——hapÈda Thera Low Urban VesÈlÏ - - - - - - - - - - - - * -

Po——hila/Po—hila Thera - - - - - - - - - - * - - - - - -

Po——hika/Po——iya Vessa Urban RÈjagaha - - - - - - * - - - - - - -

Pubba×gamaniya Thera - - - - - - - - - - - - * - - - -

Pukussa (a) Kh Urban - - - * - - - - - - - - - - -

Pukussa (b) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pukussa (c) - Urban MithilÈ - - - - - - * - - - - - - -

PukkusÈti Kh Urban TakkasilÈ - - - * * - - - - * - - - -
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Pulinaca×kamiya Thera Low - - - - - - - - - - - * - - - -

PulinapÊjaka Thera (a) - - - - - - - - - - - - * - - - -

PulinapÊjaka Thera (b) - - - - - - - - - - - - * - - - -

PulinathÊpiya Thera - - - - - - - - - - - - * - - - -

PulinuppÈdaka Thera - - - - - - - - - - - - * - - - -

Punabbusaka - Urban SÈvatthÏ - - - * - - - - - - - - - -

Punabbasumitta Vessa - - - - - - - - * - - - * - - -

Pu‡‡a Vessa Urban RÈjagaha - * - - * * - - - - - - - -

Pu‡‡a/Pu‡‡aka Thera - Urban SuppÈraka - - - - - - - * - * - - - -

PunnÈgapupphiya Thera Low - - - - - - - - - - - * - - - -

Pu‡‡aka Kh Urban - - - - - - - * - - - - - - -

Pu‡‡aka Thera - - - - - - - - * - - - - - - - -

Pu‡‡a-Koliyaputta Kh - - - - - * - - - - - - - - - -

Pu¤¤avaddhava Kh Urban Sara‡a - - - - - - - - - - * - - -

Pu‡‡a-MantÈnÏputta Br Rural Donavatthu - * - * * - * - - * - - - -

Pu‡‡aji - - - * - - - - - - - - - - - - -

Pu‡‡iya - - - - * - - - - - - - - - - - -
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Puppha Thera - - - * - - - - - - - - - - - - -

Pupphaca×gotiya Thera - - - - - - - - - - - - * - - - -

Pupphachadaniya Thera Kh Urban - - - - - - - - - - * - - - -

Pupphachattiya Thera - - - - - - - - - - - - * - - - -

PupphadhÈraka - - - - - - - - - - - - * - - - -

PupphÈsaniya Thera - - - - - - - - - - - - * - - - -

PupphathÊpiya Thera - - - - - - - - - - - - * - - - -

Pupphita Kh Urban - - - - - - - - - - * - - - -

PurÈ‡a (a) - - - * - - - - - - - - - - - - -

PurÈ‡a (b) - Urban SÈvatthÏ - * - * * - - - - - - - - -

PÊra‡a-Kassapa Br - - * * * * * - - - - - - - - -

Puthujjana Kh Urban - - - - - - - * - - - - - - -

RÈdha Thera Br Urban RÈjagaha - * - - * - - * - * - - - -

RÈhula Thera Kh Urban Kapilavatthu * * - - * - * * - * - - - -

RÈjadatta Thera Vessa Urban SÈvatthÏ - - - - - - - - - * - - - -

Rakkhita Thera (a) Kh Urban MithilÈ - - - - - - - * - - - - - -

Rakkhita Thera (b) - - - - - - - - - * - - - - - - -



MALE PERSONALITIES

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

77

RÈma (a) Br - - - - * * - - * - - - - - - -

RÈma (b) Br - - - - - - - - * - - - - - - -

RÈma (c) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

RÈma (d) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Rama‡Ïyaku—ika Thera Kh Urban VesÈlÏ - - - - - - - * - - - - - -

Rama‡ÏyavihÈrÏ Thera Vessa Urban RÈjagaha - - - - - - - * - - - - - -

RÈmaputta - - - - * - - - - - - - - - - - -

Ramma (a) - - - - - - - - - - - - - * - - -

Ramma (b) - - - - - - - - - - - - - * - - -

Ramma (c) - - - - - - - - - - - - - * - - -

Rammaka Br - - - - - * - - - - - - - - - -

Ra£sisa¤¤aka Thera (a) - - - - - - - - - - - - * - - - -

Ra£sisa¤¤aka Thera (b) - - - - - - - - - - - - * - - - -

Ratanapajjala/Ratanapattaka Kh Urban - - - - - - - - - - * - - - -

RattapÈ‡i Low - - - - - * - - - - - - - - - -

Ra——hapÈla - Urban Thullako——hita * * - * - - - - - - - - - -

Rattipupphiya Thera - - - - - - - - - - - - * - - - -
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Re‡u (a) Kh Urban BÈrÈ‡asÏ - - * - * - - - - - - - - -

Re‡u (b) Kh Urban Kampilla - - - - - - * - - - - - - -

Re‡upÊjaka Thera - - - - - - - - - - - - * - - - -

Revata - - - - - - - - - * - - - * - - -

Revata Buddha Kh Urban Sudha¤¤avatÏ - - - - - - * - - - * - - -

Revata Khadiravaniya Thera Br Rural Upatissa * * - * - - - * - * - - - -

Roha‡a Br - - - * - - - - - - - - - - - -

Rohi‡eyya - Urban Asita¤jana - - - - - - * - - - - - - -

Rohita Kh Urban - - - - - - - - - - * - - - -

Roja (a) Kh Urban KusinÈrÈ * - - - - - - - - - - - - -

Roja (b) Kh - - - - - - - - * - - - - - - -

Romasa Buddha (a) - - - - - - - - - - - - * - - - -

Romasa Buddha (b) Kh Urban - - - - - - - - - - * - - - -

Ruci Kh Urban - - - - - - - - - - * - - - -

Rucigatta Br Urban SobhavatÏ - - - - - - - - - * - - - -

Ruhaka Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SabbÈbhibhÊ Buddha - - - - - - * - - - - - - - - - -
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SabbadassÏ Br Urban Suma×gala - - - - - - * - - - * - - -

Sabbadatta Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SabbadÈyaka Thera - - - - - - - - - - - - * - - - -

Sabbagahana - - - - - - - - - - - - * - - - -

Sabbagandhiya Thera - - - - - - - - - - - - * - - - -

Sabbaka/Sappaka Br Urban SÈvatthÏ - - - - - - - * - - - - - -

SabbakÈma - - - - - - - - - * - - - * - - -

SabbakÈmin Kh Urban VesÈlÏ * - - - - - - * - - - - - -

Sabbakittika Thera - - - - - - - - - - - - * - - - -

Sabbamitta - - - - - * - - - * - - - * - - -

SabbaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

SabhÈsammata Kh Urban - - - - - - - - - - * - - - -

Sabbattha-abhivassÏ - - - - - - - - - - - - * - - - -

Sabbosadha Kh Urban - - - - - - - - - - * - - - -

Sabhiya Br - - - - - * * - - - - - - - - -

Sabhiya Thera Low Urban - - - - - - - - * - * - - - -

Sacakkhu Kh Urban - - - - - - - - - - * - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

80

Sacca - - - - - - * - - - - - - - - - -

Saccaka Br Urban VesÈlÏ - - - * - - * - - - - - - -

Saccasa¤¤aka Thera - - - - - - - - - - - - * - - - -

SÈdhina Kh Urban MithilÈ - - - - - - * - - - - - - -

SÈgara (a) - - - - - - - - - * - - - * - - -

SÈgara (b) Kh Urban Sobhana - - - - - - * - - - * - - -

SÈgara (c) Kh Urban - - - - - - - * - - - - - - -

SÈgara (d) Kh Urban MadhurÈ - - - - - - * - - - - - - -

SÈgata - - - - - - - - - - - - * * - - -

Sachadeva Kh Urban Indapatta - - - - - - * - - - - - - -

SahassÈra Kh Urban - - - - - - - - - - * - - - -

Sahassaratha (a) Kh Urban - - - - - - - - - - * - - - -

Sahassaratha (b) Kh Urban - - - - - - - - - - * - - - -

Sajjha - - - - * - - - - - - - - - - - -

SajjhadÈyaka Thera - - - - - - - - - - - - * - - - -

Sakacittaniya Thera Kh Urban - - - - - - - - - - * - - - -

SÈkha Vessa Urban RÈjagaha - - - - - - * - - - - - - -
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Saki£sammajjaka Thera - - - - - - - - - - - - * - - - -

Sakula Kh Urban SÈketa - - - - - - * - - - - - - -

SakuladÈyin - - - - * - * - - - - - - - - - -

SÈla Kh Urban CampÈ - - - - - - - - - - * - - -

SÈlakusumiya Thera - - - - - - - - - - - - * - - - -

SÈlaÄamÈliya Thera - - - - - - - - - - - - * - - - -

SÈlaÄama‡Çiya Thera - - - - - - - - - - - - * - - - -

SÈlaÄapupphadÈyaka Thera Vessa Urban Aru‡avatÏ - - - - - - - - - * - - - -

SÈlapupphadÈyaka Thera - - - - - - - - - - - - * - - - -

SÈlapupphiya Thera - - - - - - - - - - - - * - - - -

SÈÄha (a) Kh Urban VesÈlÏ * * - - - - - - - - - - - -

SÈÄha (b) - - - - - * - * - - - - - - - - -

SÈÄha (c) - - - * - - - - - - - - - - - - -

SÈÄha MigÈranattÈ Vessa Urban SÈvatthÏ * * - - - - - - - - - - - -

SÈgata Thera - - - * * - - - - * - - * - - - -

SÈlissara - - - - - - - - - * - - - - - - -

SÈma Kh Urban BÈrÈ‡asÏ - - - - - - * - * - - - - -
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SamÈdapaka Thera Vessa Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

Samala×kata Kh Urban - - - - - - - - - - * - - - -

Sama‡a - - - - - - - - - - - - - * - - -

Sama‡aguttaka - - - - - - - - - * - - - - - - -

Sama×aga - - - - - - - - - - - - - * - - -

SÈma¤¤kÈni Thera - - - - - - - - - - * - - - - - -

SÈma‡ÇakÈni - - - - * - - * - - - - - - - - -

Samantabhadda Kh Urban - - - - - - - - - - * - - - -

Samantacakkhu (a) Kh Urban - - - - - - - - - - * - - - -

Samantacakkhu (b) Kh Urban - - - - - - - - - - * - - - -

Samantacchadana Kh Urban - - - - - - - - - - * - - - -

Samantadhara‡a Kh Urban - - - - - - - - - - * - - - -

Samantagandha Kh Urban - - - - - - - - - - * - - - -

Samantanemi Kh Urban - - - - - - - - - - * - - - -

SamantapÈsÈdika (a) Kh Urban - - - - - - - - - - * - - - -

SamantapÈsÈdika (b) Kh Urban - - - - - - - - - - * - - - -

Samantavaru‡a Kh Urban - - - - - - - - - - * - - - -
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Samavattakkhandha - - - - - - - - - - - - - * - - -

Sambala (a) - - - - - - - - - * - - - * - - -

Sambala (b) - - - - - - - - - - - - - * - - -

Sambhava (a) - - - - - * - * - * - - - * - - -

Sambhava (b) - - - - - - - - - * - - - * - - -

Sambhava (c) - - - - - - - - - * - - - - - - -

Sambhava (d) Kh Urban Indapatta - - - - - - * - - - - - - -

SambhÊta Low Urban UjjenÏ - - - - - - * - - - - - - -

SambhÊta Thera (a) - - - * - - - - - - * - - - - - -

SambhÊta Thera (b) Br Urban RÈjagaha - - - - - - - * - - - - - -

Sambula-KaccÈna Thera Br - - - - - - - - - * - - - - - -

SÈmidatta Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Samidhi Thera - Urban RÈjagaha - * - * * - - * - - - - - -

Samitigutta Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Samudda (a) - - - - - - - - - * - - - - - - -

Samudda (b) - - - - - - - - - * - - - - - - -

Samogadha Kh Urban - - - - - - - - - - * - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

84

Samotthata Kh Urban - - - - - - - - - - * - - - -

SampasÈdaka Thera - - - - - - - - - - - - * - - - -

Samphusita Kh Urban - - - - - - - - - - * - - - -

Samuddadatta - - - * - - - - - - - - - - - - -

Samuddakappa Kh Urban - - - - - - - - - - * - - - -

Samuddhara Kh Urban - - - - - - - - - - * - - - -

Sa£vara (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sa£vara (b) - - - - - - - - - * - - - - - - -

Sa£vasita Kh Urban - - - - - - - - - - * - - - -

Sa£yama Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sandaka - - - - - - * - - - - - - - - - -

Sandha - - - - * - - - - - - - - - - - -

SandhÈna - Urban RÈjagaha - * * - * - - - - - - - - -

Sandhita Thera - - - - - - - - - - * - - - - - -

Sandho-KaccÈyano Br - - - - - - * - - - - - - - - -

Sa×gamaji Thera Vessa Urban BÈrÈ‡asÏ - - - - - - - - - - - - * -

Sa×gÈrava (a) Br Rural Ca‡Çalakappa - * - - - - - - - - - - - -
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Sa×gÈrava (b) Br Urban RÈjagaha - - - * - - - - - - - - - -

Sa×gharakkhita - Urban SÈvatthÏ * - * - - - - - - - - - - -

Sa×gharakkhita Thera - Urban SÈvatthÏ - - - - - - - * - - - - - -

Sa×ghupa——Èka Thera Low - - - - - - - - - - - * - - - -

Sa¤jaya (a) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sa¤jaya (b) Kh Urban Taggara - - - - - - - - * - * - - -

Sa¤jaya (c) Kh Urban Jetuttara - - - - - - * - - - - - - -

Sa¤jaya (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sa¤jaya-Bela——hiputta - - - * * - * - - - - - - - - - -

Sa¤jikÈputta Br - - * - - * - - - - - - - - - -

Sa¤jaya-ÈkÈsagotta Br - - - - * * * - - - - - - - - -

Sa¤jaya Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Sa¤jÏva (a) - - - - - * - - - * - - - * - - -

Sa¤jÏva (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sannaka - - - - - - - - - - - - - * - - -

Sa¤¤aka Thera - - - - - - - - - - - - * - - - -

Sa¤¤asÈmika Thera - - - - - - - - - - - - * - - - -
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SannibbÈpaka Kh Urban - - - - - - - - - - * - - - -

SannidhÈpaka Thera - - - - - - - - - - - - * - - - -

Santa Kh Urban Sucandaka - - - - - - * - - - * - - -

Sa×kha (a) - Urban BÈrÈ‡asÏ - - * - - - - - - - - - - -

Sa×kha (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sa×kha (c) Vessa Urban RÈjagaha - - - - - - * - - - - - - -

Sa×kha (d) Br Urban TakkasilÈ - - - - - - * - - - - - - -

Sa×kha (e) Br - - - - - - - - - - * - - - - -

Sa×kha (f) - - - - - - - - - - - * - - - - -

Sa×kicca Thera (a) Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Sa×kicca Thera (b) - - - - - - - - - * - - - - - - -

Santacitta Buddha - - - - - - * - - - - - - - - - -

Santati Br Urban SÈvatthÏ - - - - - * - - - - - - - -

Sa‡—hita Thera - - - - - - - - - - - - * - - - -

Santu——ha - Rural ¥ÈtikÈ - - * - * - - - - * - - - -

SÈnu Thera - Urban SÈvatthÏ - - - - * - - - - - - - - -

SaparivÈra Kh Urban - - - - - - - - - - * - - - -
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SaparivÈracchattadÈyaka Thera - - - - - - - - - - - - * - - - -

SaparivÈrasana Thera - - - - - - - - - - - - * - - - -

SapoarivÈriya Thera - - - - - - - - - - - - * - - - -

SappadÈsa Thera Br Urban Kapilavatthu - - - - - - - * - - - - - -

SappidÈyaka Thera (a) - - - - - - - - - - - - * - - - -

SappidÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Sarabha - - - - * - - - - - - - - - - - -

Sarabha×ga Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sarabha×ga Buddha - - - - - - * - - - - - - - - - -

SarakÈ‡Ï/Sara‡Èni Kh - - - - - - * - - - - - - - - -

Sara‡a (a) Kh Urban Mekhala - - - - - - * - - - * - - -

Sara‡a (b) - - - - - - - - - - - - - * - - -

Sara‡a (b) - - - - - - - - - * - - - * - - -

Sara‡a (a) Kh Urbanl Sara‡a - - - - - - - - - - * - - -

Sara‡Ègamaniya Thera - - - - - - - - - - - - * - - - -

Sara‡a×kara Buddha - - - - - - - - - * - - - * - - -

SÈriputta Thera Br Rural NÈlaka * * * * * * * * - - - * - -
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Saritacchadana Kh Urban - - - - - - - - - - * - - - -

Satacakkhu Kh Urban - - - - - - - - - - * - - - -

Satadhamma/Santadhamma - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Satapatta Kh Urban - - - - - - - - - - * - - - -

Satara£si Buddha (a) - - - - - - - - - - - - * - - - -

Satara£si Buddha (b) - - - - - - - - - - - - * - - - -

Satara£sika Thera - - - - - - - - - - - - * - - - -

SÈti Thera Low - - - - - * - - - - - - - - - -

SattabhÊ Kh Urban Dantapura - - * - - - - - - - - - - -

SattÈhapabbajita Thera - - - - - - - - - - - - * - - - -

Sattakadamabapupphiya Thera - - - - - - - - - - - - * - - - -

Sattapaduminiya Thera Br - - - - - - - - - - - * - - - -

Sattapa‡‡iya Thera - - - - - - - - - - - - * - - - -

SattapÈ—liya Thera - - - - - - - - - - - - * - - - -

SatthÈ - - - - - - * - - - - - - - - - -

Sattipa‡‡iya Thera - - - - - - - - - - - - * - - - -

Sattuka (a) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Sattuka (b) - - - - - - - - - - - - * - - - -

Sattuttama Kh Urban - - - - - - - - - - * - - - -

SÈvatthÏvihÈrÏ Thera - Urban VesÈlÏ - - - - - - - - - * - - - -

Savi——ha Thera - - - * * - - * - - - - - - - - -

Sayampabha Kh Urban - - - - - - - - - - * - - - -

Sayampa—ibhÈniya Thera - - - - - - - - - - - - * - - - -

SayanadÈyaka Thera (a) - - - - - - - - - - - - * - - - -

SayanadÈyaka Thera (b) - - - - - - - - - - - - * - - - -

Sayha (a) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sayha (b) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sayha Buddha - - - - - - * - - - - - - - - - -

Seggu Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

Sela Br - - - - - * - * - * - * - - - -

Sena (a) Br - - - - - - - - - - - * - - - -

Sena (b) Kh Urban Sobhana - - - - - - - - - - * - - -

Senaka (a) Br Urban MithilÈ - - - - - - * - - - - - - -

Senaka (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Senaka (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Senaka (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Senaka Thera Br - - - - - - - - - * - - - - - -

SenÈnÏ Vessa Urban SenÈnÏnigama - - - - - - * - - - - - - -

SenÈsandÈyaka Thera - - - - - - - - - - - - * - - - -

Seniya - - - - - - * - - - - - - - - - -

Sereyyaka Thera Br - - - - - - - - - - - * - - - -

Setaketu Br - - - - - - - - - - - * - - - -

Setuccha Kh Urban - - - - - - - - * - - - - - -

Seyyasaka - - - * - - - - - - - - - - - - -

SÏdÈrÏ Buddha - - - - - - * - - - - - - - - - -

Siddhattha Buddha Kh Urban VebhaÈra - - - - - - * - - - * - - -

SigÈla Vessa Urban RÈjagaha - * * - - - - * - * - - - -

SigÈlapitÈ Thera Vessa Urban SÈvatthÏ - - - - - - - * - - - - - -

SÏha (a) Kh Urban VesÈlÏ * * - - - - - - - - - - - -

SÏha (b) Br - - - * * - - - - - - - - - - -

SÏha (c) - - - - - - - - - - - - - * - - -
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SÏhÈsandÈyaka Thera (a) - - - - - - - - - - - - * - - - -

SÏhÈsandÈyaka Thera (b) - - - - - - - - - - - - * - - - -

SihÈsanavÏjaniya Thera - - - - - - - - - - - - * - - - -

SikhÈ-MoggallÈna Br - - - * - - - - - - - - - - - -

SikhÏ Buddha Kh Urban Aru‡avatÏ * - * - * - * - - - * - - -

SÏlava Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SÏlavÈ Thera Kh Urban RÈjagaha - - - - - - - * - - - - - -

SÏluccaya Kh Urban - - - - - - - - - - * - - - -

Sindhavasandana Kh Urban - - - - - - - - - - * - - - -

Si×gÈla Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Siri - - - - - - - - - - - - - * - - -

Siridhara Kh Urban - - - - - - - - - - * - - - -

Sirima‡Ça Thera Br Urban Su£sumÈragiri - - - - - - - * - - - - - -

SirimÈ Thera - Urban SÈvatthÏ - - - - - - - * - - - - - -

Sirimitta Thera Vessa Urban RÈjagaha - - - - - - - * - - - - - -

SirivaÇÇha (a) - Urban SÈvatthÏ - - - * - - - - - - - - - -

SirivaÇÇha (b) - Urban RÈjagaha - - - - * - - - - - - - - -
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SirivaÇÇha (c) - - - - - - - - - - - - - * - - -

SirivaÇÇha (d) Vessa Urban MithilÈ - - - - - - * - - - - - - -

SirivaÇÇha Thera - Urban RÈjagaha - - - - - - - * - - - - - -

SÏtÈluka-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -

SÏvaka - Urban Ari——hapura - - - - - - * - * - - - - -

SÏva Thera - - - * - - - - - - - - - - - - -

SÏvalÏ Thera Kh Urban Sajjanela - * - - - - * * - * - - - -

Sivi (a) Kh Urban Ari——hapura - - - - - - * - - - - - - -

Sivi (b) Kh Urban Jetuttara - - - - - - * - * - - - - -

Sivi (c) Low Urban DvÈravatÏ - - - - - - * - - - - - - -

Sivi (d) Kh Urban Ari——hapura - - - - - - * - - - - - - -

Sobha Kh Urban SobhavatÏ - - * - - - - - - - * - - -

Sobhita (a) - - - - - - - - - * - - - * - - -

Sobhita (b) Br - - - - - - - - - - - - * - - -

Sobhita Buddha (a) Kh Urban Sudhamma - - - - - - - - - - * - - -

Sobhita Buddha (b) - - - - - - * - - - - - - - - - -

Sobhita Thera (a) Br Urban SÈvatthÏ * * - - - - - * - - - - - -
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Sobhita Thera (b) - - - - - - - - - - - - * - - - -

Somadatta (a) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Somadatta (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Somadatta (c) Br Rural - - - - - - - * - - - - - - -

Somadeva (a) Kh Urban - - - - - - - - - - * - - - -

Somadeva (b) - - - - - - - - - - - - - * - - -

Somamitta Thera - - - - - - - - - - * - - - - - -

Somanassa (a) Kh Urban MithilÈ - - - - - - * - - - - - - -

Somanassa (b) Kh Urban Kampilla - - - - - - * - * - - - - -

Sona Br Urban BÈrÈ‡asÏ - - - - - - * - * - - - - -

So‡a - Urban RÈjagaha - - - - * - - - - - - - - -

So‡ada‡Ça Br Urban CampÈ - - * - - - - - - - - - - -

Sonaka Br Urban RÈjagaha - - - - - - * - - - - - - -

So‡akÈyana - - - - * - - - - - - - - - - - -

So‡aka Thera Vessa Urban BÈrÈ‡asÏ * - - - - - - - - - - - - -

So‡a-Ku—ika‡‡a/Kuraraghariya-So‡a - Urban Kuraraghara * * - - - - * * - * - * - -

So‡a-KoÄivisa Thera Vessa Urban CampÈ * * - - - - - - - - - - - -
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So‡a-Po—iriyaputta Thera Vessa Urban Kapilavatthu - - - - - - - * - - - - - -

So‡a Thera (a) Br Urban SÈvatthÏ * * - - - - - - - - - - - -

So‡a Thera (b) Kh Urban Anoma - - * - - - * - - - * - - -

So‡‡Èbha Kh Urban - - - - - - - - - - * - - - -

Sonuttara Low - - - - - - - - * - - - - - - -

SopÈka Thera (a) - Urban SÈvatthÏ - - - - - - - * - - - - - -

SopÈka Thera (b) Low - - - - - - - - - * - - - - - -

Sorata Buddha - - - - - - * - - - - - - - - - -

Sorreya-Revata - - - * - - - - - - - - - - - - -

Sotthika/So——hiya Vessa - - - - - - - - * - - - * - - -

Sotthisena Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sotthiya (a) Low - - - - - - - - * - - - - - - -

Sotthiya (b) Br Urban SÈvatthÏ - - - - - - - - - * - - - -

Sova‡‡akattarika Thera - - - - - - - - - - - - * - - - -

Sova‡‡aki×khaniya Thera - - - - - - - - - - - - * - - - -

SubÈhu Buddha - - - * - - * - - - - - - - - - -

SubÈhu Thera (a) Vessa Urban BÈrÈ‡asÏ * - - - - - - - - - - - - -
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SubÈhu Thera (b) Kh Urban PÈvÈ - - - - - - - * - - - - - -

Subbata Kh Urban - - - - - - - - - - * - - - -

Subha Buddha - - - - - - * - - - - - - - - - -

Subhadda (a) Low Rural ¶tumÈ * - * - - - - - - - - - - -

Subhadda (b) - - - - - - - - - - - - - * - - -

Subhadda (c) - - - - - - - - - * - - - * - - -

Subhadda (d) - Rural ¥ÈtikÈ - - * - * - - - - - - - - -

Subhadda Thera Br - - - - * - - - - - - * - - - -

Subha Todeyyaputta Br Rural TudigÈma - - * * - - - - - - - - - -

SubhÊta Thera - - - - - - - - - - * - - - - - -

SubhÊti/CÊlasugandha Thera Vessa Urban SÈvatthÏ - * - * - - - - - * - * - -

Succhavi Kh Urban - - - - - - - - - - * - - - -

SÊcidÈyaka Thera - - - - - - - - - - - - * - - - -

Sucintita Buddha - - - - - - - - - - - - * - - - -

Sucintita Thera (a) - - - - - - - - - - - - * - - - -

Sucintita Thera (b) - - - - - - - - - - - - * - - - -

Sucintita Thera (c) - - - - - - - - - - - - * - - - -
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Sucintita Thera (d) Kh Urban - - - - - - - - - - * - - - -

SuciparivÈra (a) Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SuciparivÈra (b) Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SucÏrata Br Urban Indapatta - - - - - - * - - - - - - -

Sudassana (a) Kh Urban SarabhavatÏ - - * - - - * - - - * - - -

Sudassana (b) Kh Urban RÈjagaha - - - - * - - - - - - - - -

Sudassana (c) Kh Urban - - - - - - - - - - * - - - -

Sudassana (d) - - - - - - - - - - - - * - - - -

Sudassana (e) Kh Urban - - - - - - - - - - * - - - -

Sudassana (f) Low Urban Ha£savatÏ - - - - - - - - - * - - - -

Sudassana Buddha - - - - - - * - - - - - * - - - -

Sudatta (a) - Rural ¥ÈdikÈ - * * - * - - - - - - - - -

Sudatta (b) Br - - - - - - - - * - - - - - - -

Sudatta (c) Kh Urban Mekhala - - - - - - * - - - * - - -

Sudatta (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Sudatta (e) - Urban Sudha¤¤avatÏ - - - - - - - - - - * - - -

Sudatta (f) - - - - - - - - - - - - - * - - -
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SudÈ—ha Buddha - - - - - - * - - - - - - - - - -

Sudatta Thera - Urban Veluka‡—aka - - - - - - - * - - - - - -

SudÈyaka Kh Urban - - - - - - - - - - * - - - -

Sudhamma Kh Urban Sudhamma - - - - - - - - - - * - - -

Sudhamma Thera - - - * - - - - - - - - - - - - -

Sudeva (a) Kh Urban Sudha¤¤avatÏ - - - - - - - - - - * - - -

Sudeva (b) - - - - - - - - - * - - - * - - -

Sudeva (c) - - - - - - - - - - - - - * - - -

SudhÈpi‡Çiya Thera - - - - - - - - - - - - * - - - -

Suddhika-BhÈradvÈja Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Suddhodana Kh Urban Kapilavatthu * - - - - - * - - - - - - -

Sudinna - Urban Sudha¤¤avatÏ - - - - - - * - - - - - - -

Sudinna Kalandakaputta - Rural KalandakagÈma * - - - - - - - - - - - - -

Sugandha Thera (a) - Urban SÈvatthÏ - - - - - - - * - - - - - -

Sugandha Thera (b) Kh - - - - - - - - - - - * - - - -

Sugandha Thera (c) Vessa Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

SujÈta (a) - - - - - - - * - - - - - - - - -
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SujÈta (b) Kh Urban Ha£savatÏ - - - - - - - - - * * - - -

SujÈta (c) Kh Urban - - - - - - - * - - - * - - -

SujÈta (d) Kh Urban - - - - - - - - - - * - - - -

SujÈta (e) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SujÈta (f) Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SujÈta (g) Kh Urban Polanagara - - - - - - - - - - - - - *

SujÈta Buddha Kh Urban Suma×gala - - - - - - * - - - * - - -

SujÈta Thera Br Urban BÈrÈ‡asÏ - - - - * - - - - - - - - -

Sujhemanta Thera Br Urban - - - - - - - - * - - - - - -

Suka—aveliya Thera Low - - - - - - - - - - - * - - - -

Sumana (a) - - - * * - - - - - - - - - - - -

Sumana (b) - - - - - - - - - * - - - * - - -

SumanÈ Buddha Kh Urban Mekhala - - - - - - * - - - - - - -

SumanadÈmadÈyaka Thera - - - - - - - - - - - - * - - - -

SumantÈlava‡—iya Thera - - - - - - - - - - - - * - - - -

Sumana Thera (a) - - - - * - - - - - - - - - - - -

Sumana Thera (b) Br - - - - - - - - - * - - - - - -
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Sumanavijaniya - - - - - - - - - - - - * - - - -

Suma×gala (a) - - - - - - - - - * - - - * - - -

Suma×gala (b) - - - - - - - - - - - - - * - - -

Suma×gala (c) Kh Urban - - - - - - - - - - * - - - -

Suma×gala (d) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Suma×gala Buddha - - - - - - * - - - - - - - - - -

Suma×gala Thera (a) - Rural - - - - - - - - * - - - - - -

Suma×gala Thera (b) Br - - - - - - - - - - - * - - - -

Sumbha Buddha - - - - - - * - - - - - - - - - -

Sumedha (a) Br Urban AmarÈvatÏ - - - - - - * - - - - - - -

Sumedha (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

Sumedha (c) Kh Urban Dha¤¤avatÏ - - - - - - * - - - - - - -

Sumedha (d) - - - - - - - - - - - - * - - - -

Sumedha (e) Kh Urban - - - - - - - - - - * - - - -

Sumedha (f) Kh Urban - - - - - - - - - - * - - - -

Sumedha Buddha Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

Sumeghaghara Kh Urban - - - - - - - - - - * - - - -
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Sumitta (a) - - - - - - - - - - - - - * - - -

Sumitta (b) Kh Urban Amara - - - - - - * - - - * - - -

Sumitta (c) Kh Urban - - - - - - - - - - * - - - -

Sumitta (d) - Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

SunÈga Br Rural NÈÄakagÈma - - - - - - - * - - - - - -

Sunakkhatta Kh Urban VesÈlÏ - - * * - - * - - - - - - -

SunÈma - Urban MithilÈ - - - - - - * - - - - - - -

Sunanda (a) Kh Urban - - - - - - - - - - * - - - -

Sunanda (b) Kh Urban Ha£savatÏ - - - - - - * - - - - - - -

Sunanda (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sunanda (d) - - - - - - - - - - - - * - - - -

Sunanda (e) Br - - - - - - - - - - - * - - - -

Sunanda (f) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sunanda (g) Low Urban Ari——hapura - - - - - - * - - - - - - -

Sunanda (h) Kh Urban - - - - - - - - - - - * - - -

Sundara - - - * - - - - - - - - - - - - -

Sundarasamudda Thera Vessa Urban RÈjagaha - - - - - - - * - - - - - -
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Sundarika-BhÈradvÈja Br Urban RÈjagaha - - - * * - - - - - - - - -

Sunela Kh Urban - - - - - - - - - - * - - - -

Sunetta (a) Br - - - * - - - - - - - - - - - -

Sunetta (b) - - - - - - - - - * - - - * - - -

Sunetta (c) Kh Urban Sudhamma - - - - - - * - - - * - - -

Sunetta Buddha - - - - - - - - - - - - - - - * -

SunÏdha/Sunidha - Urban RÈjagaha * - * - - - - - - - - * - -

Sunikkhama Kh Urban - - - - - - - - - - * - - - -

SunisÈvimÈnavatthu - Urban SÈvatthÏ - - - - - - - - - - - - - *

SunÏta Thera Low Urban RÈjagaha - - - - - - - * - - - - - -

Supajjalita Kh Urban - - - - - - - - - - * - - - -

SupÈricariya Thera Kh Urban - - - - - - - - - - * - - - -

Supati——hita Buddha - - - - - - * - - - - - - - - - -

Suppabuddha (a) - - - - - * - - - - - - - - - - -

Suppabuddha (b) Low Urban RÈjagaha - - - - - - - - - - - * - -

Suppabuddha (c) Kh Urban - - - - - - - - - - * - - - -

SuppÈraka - Urban Bharukaccha - - - - - - * - - - - - - -
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Suppasanna Kh Urban - - - - - - - - - - * - - - -

SuppatÏta Kh Urban Anoma - - * - * - * - - - * - - -

Suppati——hita Kh Urban - - - - - - - - - - * - - - -

Suppiya (a) - - - * - * - - - - - - - - - - -

Suppiya (b) - - - - - - - - - - - - - * - - -

Suppiya Thera Low Urban SÈvatthÏ - - - - - - - * - * - - - -

Supu—akapÊjaka Thera - - - - - - - - - - - - * - - - -

Sura Low - - - - - - - - * - - - - - - -

SÊra-Amba——ha Vessa Urban SÈvatthÏ - * - - - - - - - - - - - -

Surabhi Buddha - - - - - - - - - - - - - * - - -

SurÈdha Thera Br Urban RÈjagaha - - - - * - - * - - - - - -

Surakkhita Kh Urban Ka‡‡akujja - - - - - - * - - - - - - -

SurÈrÈgotta Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Suriyadeva Low Urban Asita¤jana - - - - - - * - - - - - - -

SuriyakumÈra (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SuriyakumÈra (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Suruci (a) Kh Urban MithilÈ - - - - - - * - - - - - - -
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Suruci (b) Br - - - - - - - - * - - - * - - -

SurucikumÈra Kh Urban MithilÈ - - - - - - * - - - - - - -

SusÈrada Thera Br - - - - - - - - - * - - - - - -

SusÏma (a) - - - - - - - * - - - - - - - - -

SusÏma (b) Br Urban CampÈ - - - - - - * - - - * - - -

SusÏma (c) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SusÏma (d) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Susuddha Kh Urban - - - - - - - - - - * - - - -

Sutana - - - - - - - - - * - - - - - - -

Sutasoma (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Sutasoma (b) Kh Urban Indapatta - - - - - - * - - - - - - -

SutavÈ (a) - - - - * - - - - - - - - - - - -

SutavÈ (b) Kh Urban - - - - - - - - - - * - - - -

SutavÈ Buddha - - - - - - * - - - - - - - - - -

Suvaccha Br - - - - - - - - - - - * - - - -

Suva‡‡abimbohaniya Thera - - - - - - - - - - - - * - - - -

Suva‡‡asÈma Low Rural - - - - - - - * - - - - - - -
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SuyÈma Br - - - - - - - - * - - - - - - -

SuyÈma Thera Br Urban VesÈlÏ - - - - - - - * - - - - - -

SuyÈna Kh Urban - - - - - - - - - - * - - - -

Tadadhimutta Buddha - - - - - - * - - - - - - - - - -

TaggarasikhÏ Buddha - Rural - - - - * * - * - - - - * - -

TakkÈriya Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

TÈlaphaliya Thera Br - - - - - - - - - * - * - - - -

TÈlapu—a Low Urban RÈjagaha - - - - * - - * - - - - - -

TÈlava‡—adÈyaka Thera - - - - - - - - - - - - * - - - -

TamÈlapupphiya Thera - - - - - - - - - - - - * - - - -

Tamba Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Tambapupphiya Thera Br Urban RÈjagaha - - - - - - - * - * - - - -

Tamonuda Kh Urban - - - - - - - - - - * - - - -

Ta‡ha×kara Buddha - - - - - - - - - * - - - * - - -

TÈrukha Br - - - - * * - - - - - - - - - -

Tapassu - - - - - - - - - - - - - * - - -

Tapassu/Tapussa Vessa Urban Ukkala * * - - - - * - - - - - - -
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Tara‡iya Thera (a) - - - - - - - - - - - - * - - - -

Tara‡iya Thera (b) - - - - - - - - - - - - * - - - -

Tara‡iya Thera (c) - - - - - - - - - - - - * - - - -

Tara‡iya Thera (d) - - - - - - - - - - - - * - - - -

Tatha Buddha - - - - - - * - - - - - - - - - -

Tava‡‡ika/Tavaka‡‡ika - - - * * - - - - - - - - - - - -

TekicchakÈrÏ Thera Br Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -

TekuÄa Br - - * - - - - - - - - - - - - -

TelakÈni Thera Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Telamakkhiya Thera - - - - - - - - - - - - * - - - -

ThambÈropaka Thera Kh Urban - - - - - - - - - - * - - - -

Thera - - - - - - - * - - - - - - - - -

•hita¤jaliya Thera Low - - - - - - - - - - - * - - - -

ThÊpasikha/ThÊpasikhÈra Kh Urban - - - - - - - - - - * - - - -

Tika‡‡a Br - - - * - - - - - - - - - - - -

Tilamu——hidÈyaka Thera - - - - - - - - - - - - * - - - -

Timberuka - - - - - - - * - - - - - - - - -
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Timirapupphiya Thera (a) - - - - - - - - - - - - * - - - -

Timirapupphiya Thera (b) - - - - - - - - - - - - * - - - -

Ti‡amu——hidÈyaka Thera Low - - - * - - - - - * - * - - - -

Tira£siya Thera - - - - - - - - - - - - * - - - -

TirÏ—avaccha (a) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

TirÏ—avaccha (b) Vessa Urban Ari——hapura - - - - - - * - - - - - - -

TirÏ—avaccha (c) Br Urban UjjenÏ - - - - - - - - - * - - - -

Tissa (a) Br Urban BÈrÈ‡asÏ - - * - - - * - - - * - - -

Tissa (b) - - - - * * - - - * - - * - - - -

Tissa (c) Kh Urban - - - - - * - - * - * - - - -

Tissa (d) - - - - - - - - - * - - - * - - -

Tissa (e) - Urban SÈvatthÏ - - - - - * - - - - - - - -

Tissa (f) Kh Urban Roruva - - - - - - - * - * - - - -

Tissa (g) - - - - - - - - - - - - - * - - -

Tissa (h) - Urban - - - - - - - * - - - - - - -

Tissa Buddha Kh Urban Anoma - - - - - - * - - - * - - -

Tissadatta - - - * - - - - - - - - - - - - -
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Tissa-KumÈra Low Urban PÈ—aliputta - - - - - - - * - - - - - -

Tissa-Metteyya Thera (a) - - - - - - - - * - - - - - - - -

Tissa-Metteyya Thera (b) - - - - - - - - * - - - - - - - -

Tissa Thera Br Urban RÈjagaha - - - - - - - * - * - - - -

Ti-Campakapupphiya Thera - - - - - - - - - - - - * - - - -

Tika‡Çipupphiya Thera - - - - - - - - - - - - * - - - -

Ti-Ka‡ikÈrapupphiya Thera - - - - - - - - - - - - * - - - -

Tika‡‡ipupphiya Thera - - - - - - - - - - - - * - - - -

Tikhi‡amantÏ Low Urban Kampilla - - - - - - - * - - - - - -

Tikicchaka/TekicchakÈni Thera - Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

Tiki×kinipupphiya Thera - - - - - - - - - - - - * - - - -

Ti‡aku—idÈyaka Thera - - - - - - - - - - - - * - - - -

Ti‡asanthÈradÈyaka Thera - - - - - - - - - - - - * - - - -

Ti‡asanthÈraka Thera Kh Urban - - - - - - - - - - * - - - -

Ti‡asÊlaka Thera - - - - - - - - - - - - * - - - -

Ti‡asÊlakachÈdaniya Thera - - - - - - - - - - - - * - - - -

TindukadÈyaka Thera - - - - - - - - - - - - * - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

108

TindukaphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Ti-padumiya Thera - - - - - - - - - - - - * - - - -

Ti-pupphiya Thera Kh Urban - - - - - - - - - - * - - - -

Ti-sara‡ÈgÈmaniya Thera - Urban SÈvatthÏ - - - - - - - - - * - - - -

Ti-ukkÈdhÈriya Thera (a) - - - - - - - - - - - - * - - - -

Ti-ukkÈdhÈriya Thera (b) - - - - - - - - - - - - * - - - -

Ti-ukkÈdhÈriya Thera (c) - - - - - - - - - - - - * - - - -

Todeyya (a) Br Urban RÈjagaha - * * * * * - - - - - - - -

Todeyya (b) - - - - - - - - * - - - - - - - -

Tudu Vessa Rural KokÈli - * - - * - * - - - - - - -

Tu‡Çila - - - - - - - - - * - - - - - - -

Tu——ha - Rural ¥Ètika - - * - * - - - - - - - - -

TuvÈradÈyaka Thera - - - - - - - - - - - - * - - - -

Ubbhida/Ubbiddha Kh Urban - - - - - - - - - - * - - - -

Uccha×gamÈya - - - - - - * - - - - - - - - - -

Uccha×gapupphiya Thera Low Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

Ucchukha‡Çika Thera Low Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -
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UdakadÈyaka Thera - - - - - - - - - - - - * - - - -

UdakÈsanadÈyaka Thera - - - - - - - - - - - - * - - - -

UdapÈnadÈyaka Thera - - - - - - - - - - - - * - - - -

Udaya Br Urban SÈvatthÏ - - - - * - - - - - - - - -

Udaya/Udayana Kh Urban Ha£savatÏ - - - - - - * - - - * - - -

UdÈyibhadda/Udayabhadda Kh Urban RÈjagaha - - * - - - - - - - - - - -

Udayabhadda Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

UdÈyin Thera (a) Br Urban Kapilavatthu - * - * * - - * - - - - - -

UdÈyin Thera (b) - - - * - * - - - - - - - - - - -

UdÈyin Br - - - * - - - - - - - - - - - -

Uddaka-RÈmaputta Br - - * * * * * - * - - - - - - -

UddÈladÈyaka Thera - - - - - - - - - - - - * - - - -

UddÈlaka Low - - - - - - - - * - - - - - - -

UddÈlapupphiya Thera - - - - - - - - - - - - * - - - -

Udena (a Kh Urban KosambÏ * - - - * - * - - - - - - -

Udena (b) - - - * - - - - - - - - - - - - -

Udena (c) Kh Urban VehaÈra - - - - - - - - - - * - - -
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Udena Thera (a) - - - - - - * - - - - - * - - - -

Udena Thera (b) - - - - - - - - - * - - - * - - -

UdumbaraphaladÈyaka Thera - - - - - - - - - - - - * - - - -

Ugga (a) - Urban SÈvatthÏ - * - - - - - - - - - - - -

Ugga (b) - Urban - * - - - - - - - - - - - - -

Ugga (c) - Urban VesÈlÏ * - - - * - - - - - - - - -

Ugga (d) Vessa - - - - - - - - * - - - * - - -

Ugga (e) - Urban HatthigÈma * - - - * - - - - - - - - -

UggÈhamÈna Me‡ÇikÈputta Low Rural - - - - * - - - - - - - - - -

Uggasena Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Uggata (a) Kh Urban Suma×gala - - - - - - * - - - * - - -

Uggata (b) Kh Urban - - - - - - - - - - - * - - -

Uggata (c) Kh Urban - - - - - - - - - - * - - - -

UggatasarÏra Br - - * - - - - - - - - - - - - -

Ugga Thera Vessa Urban Ugga - - - - - - - * - - - - - -

Ujjaya (a) Br - - - * - - - - - - - - - - - -

Ujjaya (b) - - - - - - * - - - - - - - - - -
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Ujjaya (c) Br Urban RÈjagaha - - - - - - - * - - - - - -

UkkÈsatika Thera - - - - - - - - - - - - * - - - -

Ukkhepaka—avaccha Thera Br - - - - - - - - - - - * - - - -

Ukkhittapadumiya Thera Low Urban Ha£savatÏ - - - - - - - - - - * - - -

UÄÈra-vimÈna - Urban RÈjagaha - - - - - - - - - - - - - *

UÄu×kasaddaka - - - - - - - - - * - - - - - - -

UmmÈpupphiya Thera (a) - - - - - - - - - * - - - - - - -

UmmÈpupphiya Thera (b) - - - - - - - - - * - - - - - - -

U‡‡Èbha Br - - - - - - * - - - - - - - - -

UpacÈla Br Rural - - * - - - - - * - - - - - -

UpaÇÇhadussadÈyaka Thera - - - - - - - - - - - - * - - - -

UpÈgatabhÈsaniya Thera - - - - - - - - - - - - * - - - -

UpajjhÈya Low - - - - - - - - * - - - - - - -

Upajotiya Low - - - - - - - - * - - - - - - -

Upaka/KÈla - Rural NÈla * * - * * - * * - - - - - -

Upaka Ma‡ÇikÈputta Low Rural - - * - - - - - - - - - - - -

Upaka£sa Kh Urban Asita¤jana - - - - - - * - - - - - - -
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Upaka¤cana Br - - - - - - - - * - - - - - - -

UpÈli - Urban RÈjagaha * - - - - - - - - - - - - -

UpÈli Gahapati - Urban NÈlandÈ - - - * - - - - - - - - - -

UpÈli Thera (a) Low Urban Kapilavatthu * * - - * - * * - * - - - -

UpÈli Thera (b) Low Urban Kapilavatthu - - - - - - - - - * - - - -

Upananda (a) Kh - - * - - - - - - - - - - - - -

Upananda (b) Kh Urban - - - - - - - - - - * - - - -

Upananda (c) Kh - - - - - * - - - - - - - - - -

Upananda (d) - - - - - - * - - - - - - - - - -

Upananda Thera - Urban RÈjagaha * - - * - - * - - - - - - -

Upanemi - - - - - - * - - - - - - - - - -

UpanÏta - - - - - - * - - - - - - - - - -

Upari——ha - - - - - - * - - - - - - - - - -

Uparuci Kh Urban - - - - - - - - - - * - - - -

UpasÈbha - - - - - - * - - - - - - - - - -

UpasÈgara Low Urban MadhurÈ - - - - - - * - - - - - - -

UpasÈla Kh Urban CampÈ - - - - - - * - - - * - - -
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UpasÈÄha Br Urban RÈjagaha - - - - - - * - - - - - - -

Upasanta (a) - Urban NÈrivÈhana - - * - - - * - - - * - - -

Upasanta (b) - - - - - - - - - - - - * - - - -

Upasanta (c) Br Urban Sucandaka - - - - - - * - - - * - - -

Upasena Kh Urban Suma×gala - - - - - - - - - - * - - -

Upasena Va×gantaputta Br Rural NÈÄaka * * - * * - * * - * - * - -

UpasÏdarÏ - - - - - - * - - - - - - - - - -

UpasÏva - - - - - - - - - * - - * - - - -

Upatissa (a) - - - - - - * - - - - - * - - - -

Upatissa (b) - - - - - - - - - * - - - * - - -

Upa——hÈyaka Thera - - - - - - - - - - - - * - - - -

UpavÈ‡a Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

UpavÈ‡a Thera Br Urban SÈvatthÏ - * * - * - - - - * - - - -

Uposatha Kh Urban - - - - - - - * - - - - - - -

Uposatha-KumÈra Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Uppala - - - - - - * - - - - - - - - - -

UruveÄa - - - - - - - - - - - - - * - - -
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Uruvela-kassapa Br - - * * - - - - * * - - * - - -

Usabha (a) Kh Urban Kapilavatthu - - - - - - - * - * - - - -

Usabha (b) - - - - - - - - - - * - * - - - -

Usabha (c) - - - - - - * - - - - - - - - - -

Usabhakkhandha Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

UsÈnara/Usinnara Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

Utta Thera - - - - - - - - - * - - - - - - -

Uttara (a) - - - - - - * - - - - - - - - - -

Uttara (b) Kh Urban - - - - - - - - - - - * - - -

Uttara (c) Kh Urban Anoma - - * - - - * - - - * - - -

Uttara (d) - - - - - - - - - - - - - * - - -

Uttara (e) - - - - - - - - - * - - - * - - -

Uttara (f) Kh Urban Uttara - - - - - - * - - - * - - -

Uttara (g) - - - - - - - - - - - - - * - - -

Uttara (h) Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

Uttara-MÈ‡ava Br - - - - * * - - - - - - - - - -

UttarapÈla Br Urban SÈvatthÏ - - - - - - - * - * - - - -
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Uttara Thera (a) Br Urban SÈketa - * - - - - - * - * - - - -

Uttara Thera (b) - - - * - - - - - - - - - - - - -

Uttara Thera (c) Br Urban RÈjagaha - - - - - - - * - * - - - -

UttareyyadÈyaka Thera Br Urban Ha£savatÏ - - - - - - - - - * - - - -

Uttika/Uttiya ParibbÈjaka Br Urban SÈvatthÏ - * - - * - - * - * - - - -

Uttiya Thera (a) Kh Urban PÈvÈ - - - - - - - * - - - - - -

Uttiya Thera (b) Kh Urban Kapilavatthu - - - - - - - * - * - - - -

UtuÄhipupphiya Thera - - - - - - - - - - - - * - - - -

UvÈÄa/UpavÈla Thera - - - * - - - - - - - - - - - - -

Vaccha Br - - - - - - - - * - - - - - - -

Vacchagotta Br Urban RÈjagaha - * - * * - - * - - - - - -

Vacchanakha - - - - - - - - - * - - - - - - -

VacchapÈla Thera Br Urban RÈjagaha - - - - - - - * - - - - - -

VaÇÇha Kh - - * - - - - - - - - - - - - -

VaÇÇhamÈna Thera Kh Urban VesÈlÏ - - - - - - - * - - - - - -

VaÇÇha Thera - Urban Bharukaccha - - - - - - - * - - - - - -

Vajirasama Kh Urban - - - - - - - - - - * - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

116

Vajjiputta Thera (a) Kh Urban VesÈlÏ - * - - * - - - - - - - - -

Vajjiputta Thera (b) - Urban VesÈlÏ - - - - - - - * - - - - - -

Vajjita Thera Low Rural - - - - - - - - * - - - - - -

VajjiyamÈhita - Urban CampÈ - * - - - - - - - - - - - -

Vakkali Thera (a) - - - - - - - - - - - - * - - - -

Vakkali Thera (b) Br Urban SÈvatthÏ - * - - * * - * - * - - - -

Valliya Thera (a) Kh Urban PÈvÈ - - - - - - - * - - - - - -

Valliya Thera (b) Br Urban SÈvatthÏ - - - - - - - * - - - - - -

Valliya Thera (c) Br Urban VesÈlÏ - - - - - - - * - - - - - -

VÈmadeva - - - * - * - - - - - - - - - - -

VÈmaka - - - * * * * - - - - - - - - - -

Va×ganta Br Rural NÈlaka - - - - - - - - - * - - - -

Va×ka Kh Urban SÈvatthÏ - - - - - - * - - - - - - -

Vanakora‡Çiya Thera - - - - - - - - - - - - * - - - -

Vanavaccho Thera Br Urban Kapilavatthu - - - - - - - * - * - - - -

Va×gÏsa Thera Br - - - * - - * - - - - - - - - -

Va‡‡akÈraka Thera Low Urban Aru‡avati - - - - - - - - - * - - - -
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Vappa Kh Urban Kapilavatthu - * - - - - * * - - - - - -

Vappa Thera Br Urban Kapilavatthu * - - - - - - - - - - - - -

Varadhara - - - - * - * - - - - - - - - - -

VarakalyÈ‡a Kh Urban - - - - - - - * - - - - - - -

VaramandhÈtÈ Kh Urban - - - - - - - * - - - - - - -

Vara‡a Kh Urban - - - - - - - - - - * - - - -

VÈra‡a Br - - - - - - - - - * - - - - - -

Vararoja Kh Urban - - - - - - - * - - - - - - -

Varu‡a (a) - - - - - - - - - - - - - * - - -

Varu‡a (b) Kh Urban Sudha¤¤avatÏ - - - - - - * - - - * - - -

Varu‡a (c) - - - - - - - - - * - - - * - - -

Varu‡a (d) - - - - - - - - - * - - - * - - -

Varu‡a (e) Kh Urban - - - - - - - - - - * - - - -

Varu‡a (f) Br - - - - - - - - - - - * - - - -

Varu‡a (g) Kh Urban - - - - - - - - - - * - - - -

Varu‡a (h) Kh Urban - - - - - - - - - - * - - - -

Varu‡a (i) Kh Urban - - - - - - - - - - * - - - -
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Varu‡a (j) Kh Urban - - - - - - - - - - * - - - -

Varu‡a (k) Kh Urban - - - - - - - - - - * - - - -

Varu‡adeva Low Urban Asita¤jana - - - - - - * - - - - - - -

Vasabha - - - - - - - - - * - - - * - - -

VÈsabhagÈmika - Rural VÈsabhagÈma * - - - - - - - - - - - - -

Vasabha Thera Kh Urban VesÈlÏ - - - - - - - * - - - - - -

VasavattÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

VÈse——ha (a) - - - * * * * - - - - - - - - - -

VÈse——ha (b) - - - * - - - - - - - - - - - - -

VÈsa——ha (c) - - - - - - - - - * - - - * - - -

VÈse——ha (d) Br - - - - - * - - - - - - - - - -

VÈse——ha (e) Br - - - - - - - - * - - - - - - -

VÈse——ha (f) Br Urban A×guttarÈpa - - - - - - - - - * - - - -

VasidÈyaka Thera Low Rural TivarÈ - - - - - - - - - * - - - -

VassakÈra Br Urban RÈjagaha * * * * - - - - - - - * - -

VÈsula Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Vedeha (a) - Urban SÈvatthÏ - - - * - - - - - - - - - -
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Vedeha (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Vedeha (c) Kh Urban MithilÈ - - - - - - * - - - - - - -

VediyadÈsaka Thera - - - - - - - - - - - - * - - - -

Vejayanta Low Urban KusinÈrÈ - - * - * - - - - - - - - -

Vekhanassa - - - - - - * - - - - - - - - - -

VelÈma Br Urban BÈrÈ‡asÏ - * - - - - - - - - - - - -

VeÄuka‡—akiya - Urban VeÄuka‡Ça - * - - * - - - - - - - - -

VessabhÊ Buddha Kh Urban Anoma * - * - * - * - - - * - - -

VessÈmitta (a) - - - * * * * - - - - - - - - - -

VessÈmitta (b) Kh Urban - - - - - - - * - - - - - - -

Vessantara Kh Urban - - - - - - - * * - - - - - -

VibhÊsaka-Brahmadatta Kh Urban BÈrÈ‡asÏ - - - - - * - - - - - - - -

Victoli/Vicikoli - - - - - - - - - - - - - * - - -

Videha (a) Vessa - - - - - - - - - - - * - - - -

Videha (b) Kh Urban MithilÈ - - - - - - * - - - - - - -

Videha (c) Kh Urban MithilÈ - - - - - - * - - - - - - -

Vidhura (a) Br Urban Indapatta - - * - * - * - - - - - - -



ORIGIN AND NATURE OF ANCIENT INDIAN BUDDHISM

Name Caste Rural/ Settlement Vin A D M S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

120

Vidhura (b) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Vidhura (c) - - - - - * * * - * - - - * - - -

ViÇÊÇabha Low Urban SÈvatthÏ - - - * - - - - - - - - - -

VigatÈnanda Kh Urban - - - - - - - - - - * - - - -

VihatÈbhÈ Kh Urban - - - - - - - - - - * - - - -

VijamÈna Kh Urban - - - - - - - - - - * - - - -

Vijaya (a) - Urban MithilÈ - - - - - - * - - - - - - -

Vijaya (b) - - - - * - - - - - - - - - - - -

Vijaya Thera - Urban SÈvatthÏ - - - - - - - * - - - - - -

Vijita Buddha - - - - - - * - - - - - - - - - -

Vijitamitta Br - - - - - - - - - - - - * - - -

Vijitasena (a) Br Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

Vijitasena (b) Br Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

Vijitasena Thera Low - - - - - - - - - * - - - - - -

VijitÈvÏ (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

VijitÈvÏ (b) Kh Urban Arimanda - - - - - - * - - - * - - -

Vilokana Kh Urban - - - - - - - - - - * - - - -
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Vimala (a) - - - * - - - - - - - - - - - - -

Vimala (b) Kh Urban - - - - - - - - - - * - - - -

Vimala (c) Kh Urban - - - - - - - - - - * - - - -

Vimala Buddha - - - - - - * - - - - - - - - - -

Vimala-Ko‡da¤¤a Thera Kh Urban VesÈlÏ - - - - - - - * - - - - - -

Vinelapupphiya Thera - - - - - - - - - - - - * - - - -

VipassÏ Buddha Kh Urban BÈrÈ‡asÏ * - * * * - - - - - - - - -

Vipula Kh Urban Sudha¤¤avatÏÏ - - - - - * - - - - - - -

VipulÈbhÈsa Kh Urban - - - - - - - - - - * - - - -

Viraja Buddha - - - - - - * - - - - - - - - - -

Virapupphiya Thera - - - - - - - - - - - - * - - - -

VÏra Thera - Urban SÈvatthÏ - - - - - - - * - - - - - -

VirocamÈnÈ Thera - - - - - - - - - - - - * - - - -

VÏsÈkha (a) Vessa Urban RÈjagaha - - - * - - - - - - - - - -

VÏsÈkha (b) - - - - - - - - - - - - - * - - -

VÏsÈkha (c) - - - - - - - - - - - - - * - - -

VisÈkha  Pa¤cÈliputta Kh Urban - - * - - * - - * - * - - - -
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Visayha Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Vissasena Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

VÏtamÈla Kh Urban - - - - - - - - - - * - - - -

VÏtarÈga Buddha - - - - - * - - - - - - - - - - -

VÏthisammajjaka Thera - - - - - - - - - - - - * - - - -

Vi—i‡‡a - - - - - - - - - - - - - * - - -

YadatthÏya Kh Urban - - - - - - - - - - * - - - -

YagudÈyaka Thera - - - - - - - - - - - - * - - - -

YÈmahanu - - - - - - - - - * - - - - - - -

Yamaka (a) - - - - - - - * - - - - - - - - -

Yamaka (b) - Urban - - * - - - - - - - - - - - -

Yamataggi/YamatÈggi - - - * * * * - - * - - - - - - -

YameÄu Br - - * - - - - - - - - - - - - -

Ya¤¤adatta (a) Br Urban SobhavatÏ - - * - - - - - * - * - - -

Ya¤¤adatta (b) - - - - - - - - - * - - - - - - -

Yasadatta Thera Kh Urban - - - - - - - - * - - - - - -

Yasa KÈka‡Çakaputta Br - - * - - - - - - - - - - - - -
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YasapÈ‡i Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Yasa Thera - Urban BÈrÈ‡asÏ * - - - - - - * - * - - - -

Yasava - - - - - - - - - - - - - * - - -

Yasodhara Kh Urban - - - - - - - - - - * - - - -

Yasoja Thera Low Rural - * - - * - - - * - - - * - -

Yava Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

YavakalÈpiya Thera Kh Urban - - - - - - - - * - - - - - -

YodhÈjiva - Rural - - - - - * - - - - - - - - -

Yudha×jaya Kh Urban - - - - - - - - * - - - - - -

Yudhi——hila (a) Kh Urban Hatthipura - - - - - - * - - - - - - -

Yudhi——ila (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

YÊthikarapupphiya Thera (a) - - - - - - - - - - - - * - - - -

YÊthikarapupphiya Thera (b) - - - - - - - - - - - - * - - - -

Yuva¤jaya Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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KEY: šBr› and šKh› stand for šBrÈhma‡a› and šKhattiya›  respectively.  The sign of an asterisk (*)
means šthe name of the person is mentioned in that text› and the sign of a hyphen (-) means šthe name
of the person in not mentioned in that text.› As is clear from the title of this appendix, only those names
have been used which appear in the texts as mentioned against  them, though from time to time help of
other texts and commentaries has been taken to establish the caste and Rural/Urban background of the
individuals.
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APPENDIX : 5b

FEMALE PERSONALITIES MENTIONED IN

THE P¶LI V INA Y A  AND SUT T A  PI• A K A

Nae Caste Rural/ Settleent Vin A D S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

AbhayÈ/SattuppalaÈlikÈ TherÏ - Urban UjjenÏ - - - - - - - * - * - - - -

AbhayaÈtÈ/PaduavatÏ - Urban UjjenÏ - - - - - - - * - * - - - -

AbhibhÊ Br - - - * * - * - * - - * * - - -

AbhirÊpÈ-NandÈ TherÏ Kh Urban Kapilavatthu - - - - - - - * - * - - - -

AÇÇhakÈsÏ TherÏ - Urban BÈrÈ‡asÏ * - - - - - - * - * - - - -

AkhilÈ - - - - - - - - - - - - - * - - -

AloÈ - Urban BÈrÈ‡asÏ - - - - - - - - - - - - - *

AarÈ Vessa Urban ithilÈ - - - - - - - - - - - - - -

AarÈdevÏ Vessa Rural - - - - - - - * - - - - - - -

AbapÈlÏ Br Urban VesÈlÏ * - * - - - - * - * - - - -

AitÈ - - - - - - - - - * - - - * - - -

AittatÈpanÈ Br Rural Dunnivi——ha - - - - - - * - - - - - - -

A¤janÈ/A¤janadevÏ Low Urban Asita¤jana - - - - - - * - - * - - - -
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AnoÈ Kh Urban - - - - - - - * - - - * - - -

AnopaÈ - Urban SÈketa - - - - - - - * - - - - - -

AnujjÈ/AnojÈ Br Urban Indapatta - - - - - - * - - - - - - -

AnulÈ (a) - - - - - - - - - * - - - * - - -

AnulÈ (b) - - - - - - - - - - - - - * - - -

Aru‡avÈ Kh Urban Aru‡avatÏ - - - - * - * - - * - - - -

AsaÈ (a) Kh Urban Sara‡a - - - - - - - - - - * - - -

AsaÈ (b) - - - - - - - - - - - - - * - - -

¶sa¤kÈ - - - - - - - - - * - - - - - - -

AsokÈ (a) - Rural ¥atikÈ - - - - * - - - - - - - - -

AsokÈ (b) - - - - - - - - - * - - * * - - -

AvÈriyÈ - - - - - - - - - * - - - - - - -

AvÈriyÈpitÈ - - - - - - - - - * - - - - - - -

AvavÈdakÈ - Urban - - - - - - - * - - - - - - -

BahudhÏti Br Rural - - - - - * - - - - - - - - -

BandhuÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

BandhuatÏ Kh Urban BÈrÈ‡asÏ - - * - - - * - - - * - - -
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BÈvarÏ Br Urban SÈvatthÏ - - - - - * - - - - - - - -

BhaddÈ KapilÈnÏ TherÏ Br Urban SÈgala * * - - - - * * - * - - - -

BhaddÈ-Ku‡ÇalakesÈ - Urban RÈjagaha - * - - - - - * - * - - - -

BhadrÈ TherÏ Kh - - - - - - - - - * - - - - - -

BhaggavÏ Low Urban RÈjagaha - - - - - - * - - - - - - -

BherÏ - - - - - - - - - * - - - - - - -

BhesikÈ Low - - - - * - - - - - - - - - - -

BhikkhÈdÈyikÈ (a) - Urban adhurÈ - - - - - - - - - - - - - *

BhikkhÈdÈyikÈ (b) - Urban RÈjagaha - - - - - - - - - - - - - *

BhikkhudÈsikÈ/BhikkhadÈyikÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Bhikkhu‡Ï Kh Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

BibÈ - - - - - - - - - * - - - - - - -

BibÏ - - - - * - - - - - - - - - - - -

BojjhÈ - - - - * - - - - - - - - - - - -

CÈlÈ (a) - - - - - - - - - - - - - * - - -

CÈlÈ (b) - - - - - - - - - * - - - * - - -

CÈlÈ TherÏ Br Rural NÈlaka - * - - * - - * - - - - - -
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CapÈ/CapakÈ - - - - - - - - - * - - - * - - -

CandÈ/SucandÈ - Urban Sudha¤¤avatÏ - - - - - - * - - - * - - -

CandÈ (a) - - - - - - - - - * - - * * - - -

CandÈ (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

CandÈ (c) Kh Urban SÈgala - - - - - - * - - - - - - -

CandÈ (d) Kh Urban Kaiplla - - - - - - * - - - - - - -

CandÈdevÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

CandÈ TherÏ Br - - - - - - - - - * - - - - - -

CandavatÏ (a) Br Urban SÈvatthÏ - - - - - - - - - * - - - -

CandavatÏ (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ca‡ÇakÈlÏ - - - * - - - - - - - - - - - - -

Ca‡ÇÏ - - - - - - - - - - - - - * - - -

CÈpÈ/ChÈva TherÏ Low Rural Va¤kahÈra - - - - - - - * - - - - - -

Ca¤kÏ Br Rural OpsÈda - - * * - * - - - - - - - -

CetÈ Br Urban Indapatta - - - - - - * - - - - - - -

ChattapÈ‡Ï (a) - Urban SÈvatthÏ * - - - - - * - - - - - - -

ChattapÈ‡Ï (b) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Ci¤caÈ‡avikÈ Br - - - - - - - - * - - * - - - -

CittÈ (a) Br - - - - - - - - * - - - - - - -

CittÈ (b) - Urban RÈjagaha - - - - - - - * - - - - - -

CittÈ (c) - - - - - - - - - - - - - * - - -

CittÈ (d) - - - - - - - - - - - - - * - - -

CÊlasubhaddÈ Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

CullanandikÈ - - - - - - - - - * - - - - - - -

CundÏ Kh Urban RÈjagaha - * - - - - - - - - - - - -

DÈÈ - - - - - - - - - - - - - * - - -

DantikÈ TherÏ Br URban SÈvatthÏ - - - - - - - * - - - - - -

DevagabbhÈ Kh Urban Asita¤jana - - - - - - * - - - - - - -

DhaadinnÈ (a) - - - - - - - - - * - - - * - - -

DhaadinnÈ (b) - - - - - - - - - - - - - * - - -

DhaadinnÈ (c) Vessa Urban RÈjagaha - - - - - - - - - * - - - -

DhaÈ TherÏ - Urban SÈvatthÏ - - - - - - - * - - - - - -

DhÈna¤jÈnÏ Br Urban RÈjagaha - - - * * - - - - - - - - -

DhanapÈlÏ Low - - - - - - - - * - - - - - - -
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DhanavatÏ Br Urban BÈrÈ‡asÏ - - * - - - * - - - * - - -

DhÏrÈ TherÏ (a) Kh Urban Kapilavatthu - - - - - - - * - - - - - -

DhÏrÈ TherÏ (b) Kh Urban Kapillavatthu - - - - - - - * - - - - - -

DhÊkÈri Br Rural - - - - - - - * - - - - - - -

DÏghatÈlÈ - - - - - - - - - * - - - - - - -

DisÈ Low Urban - - - * - - - - - - - - - - -

Di——haa¤galikÈ (a) Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Di——haa¤galikÈ (b) - - - - - - - - - * - - - - - - -

Du——ha-kuÈrÏ Vessa Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Ekapi‡ÇadÈyikÈ TherÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

EkuposathikÈ TherÏ Low Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

GÈyikÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GodhÏ Kh Urban Kapilavatthu * - - - - - - - - - - - - -

GopÈlÈ Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GopÏ/GopÏkÈ Kh Urban Kapilavatthu - - * - - - - - - - - - - -

GotaÈ/GotaÏ (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GotaÈ/GotaÏ (b) - - - - - - - - - - - - - * - - -
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GuttÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

GuttÈ TherÏ Br Urban SÈvatthÏ - - - - - - - * - - - - - -

HatthÈ - - - - - - - - - - - - - * - - -

IndavarÏ - - - - - - - - - - - - - * - - -

IsidÈsÏ TherÏ Vessa Urban UjjenÏ - - - - - - - * - - - - - -

Ja—ilagÈhÏ - Urban Ja—ilagaha - * - - - - - - - - - - - -

JentÈ/JentÏ Kh Urban VesÈlÏ - - - - - - - * - - - - - -

JÏvÈ Kh Urban SÈvatthÏ - - - - - - - * - - - - - -

KaccÈnÏ - - - - - - - - - * - - - - - - -

Kaja¤galÈ - Urban Kaja¤gala - * - - - - - - - - - - - -

KÈkÈtÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KÈÄaka‡‡Ï - - - - - - - - - * - - - - - - -

KÈÄÏ (a) Low Urban SÈvatthÏ - - - * - - - - - - - - - -

KÈÄÏ (b) Low Urban SÈvatthÏ - - - - - - - * - - - - - -

KÈÄÏ (c) - Urban BarÈ‡asÏ - - - - - - * - - - - - - -

KÈÄigodhÈ Kh - - - * - - * - - * - - - - - -

KÈÄÏ KuraragharikÈ - Urban Kuraraghara - * - * - - - - - - - - - -
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KÈ‡È - - - * * - - - - * - - - - - - -

KÈ‡aÈtÈ - - - * * - - - - - - - - - - - -

Ka‡canadevÏ Br Urban BarÈ‡asÏ - - - - - - * - - - - - - -

Ka‡hÈjinÈ Kh Urban Ari——hpura - - - - - - * - - - - - - -

Ka‡—akÈ/Ka‡ÇakÈ - - - * - - - - - - - - - - - - -

KÈtiyÈnÏ/KaccÈnÏ - Urban Kuraraghara - * - - - - - - - - - - - -

KesakÈrÏ Br Urban ¶pa‡a - - - - - - - - - - - - - *

KesinÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KheÈ (a) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KheÈ (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KheÈ (c) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KheÈ TherÏ (a) Kh Urban SÈgala - * - - * - * * - - * - - -

KheÈ TherÏ (b) - - - - - - - - - * - - - * - - -

KhujjuttarÈ Low Urban KosabÏ - * - - * - * - - - - - - -

Ki‡‡arÈ/KinnarÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KisÈgotaÏ (a) Kh Urban Kapilavatthu - - - - - - * - - - - - - -

KisÈgotaÏ (b) - - - - - - - - - - - - - * - - -
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KisÈgotaÏ (c) - - - - - - - - - - - - - * - - -

KisÈgotaÏ TherÏ Vessa Urban SÈvatthÏ - * - - * - * * - * - - - -

KokilÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

KosiyÈyÈnÏ Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Kura¤gavÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

LakhuÈ - Rural - - - - - - - - - - - - - - *

LakkhÏ/Siri Kh Urban - - - - - - - * - - - - - - -

LatÈ - Urban SÈvatthÏ - - - - - - - - - - - - - *

LolÈ Br Urban VesÈlÏ - - - - - - * - - - - - - -

addarÊpÏ Kh Urban Kapilavatthu - - * - - - - - - - - - - -

addÏ Kh Urban SÈgala - - - - - - * - * - - - - -

adhurapÈcikÈ - Urban SÈvatthÏ - - - - - - * - - - - - - -

ahÈÈyÈ/ÈyÈ Kh Urban Devadaha - - * - - * * * - - * - - -

ahÈpajÈpatÏ GotaÏ Kh Urban Devadaha * * - * - - * - - * - - - -

ahÈsubhaddÈ (a) Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

ahÈsubhaddÈ (b) Kh Urban KusinÈrÈ - - * - * - - - - - - - - -

akhilÈ (a) - - - - - - - - - * - - - - - - -
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akhilÈ (b) - - - - - - - - - - - - - * - - -

allikÈ Kh Urban SÈvatthÏ * * * * * - * - - - - * - -

a‡ÇapadÈyikÈ TherÏ - - - - - - - - - - - - * - - - -

andhÈtÈ Kh Urban RÈjagaha - * - - - - * * - - - - - -

antÈnÏ (a) Br Urban RÈjagaha - * - - * - - - - - - - - -

antÈnÏ (b) Br Urban SÈvatthÏ - - - * - - - - - - - - - -

ekhaladÈyikÈ TherÏ - - - - - - - - - - - - * - - - -

ettÈ TherÏ Kh Urban Kapilavatthu - - - - - - - * - - - - - -

ettikÈ TherÏ Br Urban RÈjagaha - - - - - - - * - - - - - -

ettiyÈ - - - * - - - - - - - - - - - - -

igasÈlÈ - Urban RÈjagaha - * - - - - - - - - - - - -

ittÈ/etta TherÏ Kh Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -

uditÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

udulakkha‡È Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

udusitÈ Kh Urban - - - - - - - - - - * - - - -

ÊsikÈ Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

uttÈ - - - - * - - - - - - - - - - - -



FEALE PERSONALITIES

Nae Caste Rural/ Settleent Vin A D S Sn J Tg Cp Ap Bu Ud Pv Vv

Urban

11

uttÈ TherÏ (a) Br Urban SÈvatthÏ - - - - - - - * - * - - - -

uttÈ TherÏ (b) Br - - - - - - - - - * - - - - - -

NÈgau‡ÇÈ Low Urban Kapilavatthu - - - - - - * - - - - - - -

NÈgasaÈlÈ - - - - - - - - - * - * - * - - -

NakulÈ (a) - - - - - - - - - - - - * - - - -

NakulÈ (b) - - - - - - - - - * - - - - - - -

NakulaÈtÈ - Urban Su£suÈragiri - * - - * - - - - - - - - -

NaÄinikÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

NandÈ (a) Br - - * - - - - - - - - - - - - -

NandÈ (b) - - - - - * - * - - - - - - - - -

NandÈ (c) - Rural acalagÈa - - - - - - * - - - - - - -

NandÈ (d) - - - - - - - - - * - - - * - - -

NandÈ (e) - - - - - - - - - - - - - * - - -

NandÈ (f) - - - - - - - - - * - - - - - - -

NandÈ (g) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

NandÈdevÏ Kh Urban Kapilla - - - - - - * - - - - - - -

NandagopÈ Low Urban Asita¤jana - - - - - - * - - - - - - -
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NandarÈÈ - - - - - - - - - - - - - * - - -

NandÈ/RÊpanandÈ TherÏ Kh Urban Kapilavatthu - * - - - - - - - * - - - -

NandavatÏ Br - - * - - - - - - - - - - - - -

NanduttarÈ TherÏ Br Urban KaÈssadaa - - - - - - - * - - - - - -

NiddÈ - - - - - - - - - - - - - - - - *

OparakkhÏ Kh Urban BÈrÈ‡asÏ - - - - - - - - - * - - - -

PabhÈvatÏ Kh Urban SÈgala - - - - - - * - - - - - - -

PaduÈ (a) Vessa Urban Bhaddiya - * - - - - - - - - - - - -

PaduÈ (b) -    -    -       - - - - - - - - - - * - - -

PaduÈ (c) -    -    -       - - - - - - - - - - * - - -

PaduÈ (d) -    -    -       - - - - - - - - - - * - - -

PaduÈ (e) -    -    -       - - - - - - * - - - * - - -

PaduÈ (f) -    -    -       - - - - - - * - - - * - - -

PaduÈ (g) -    -    -       - - - - - - - - - - * - - -

Pa¤cadÏpadÈyikÈ TherÏ - - - - - - - - - - - - * - - - -

Pa¤cÈlaca‡ÇÏ Kh Urban Kapilla - - - - - - * - - - - - - -

Pa¤cÈlÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -
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Pa¤capÈpÈ - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

PÈrikÈ/PÈrÏ Low Rural - - - - - - - * - - - - - - -

Pa—ÈcÈnÈ Kh Urban Dantapura - - - - - - * - - - - - - -

Pa—ÈcÈnÈ TherÏ Kh Urban SÈvatthÏ - * - - - - * * - * - - - -

PÈyÈsi Kh Urban CapÈ - - - - - - - - - - * - - -

PhusatÏ Kh Urban SÈgala - - - - - - * - * - - - - -

Pi¤giyÈnÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

PokkharakkhÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pu‡‡È (a) Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

Pu‡‡È (b) Low Urban Ukka——hjÈ - - - * - - - - - - - - - -

Pu‡‡È TherÏ - Urban SÈvatthÏ - - - - - - - * - - - - - -

Pu‡‡È/Pu‡‡ikÈ TherÏ Low Urban SÈvatthÏ - - - - - - - * - - - - - -

Pu¤¤alakkha‡È Vessa Urban SÈvatthÏ - - - - - - * - - - - - - -

RÈdhÈ - - - - - - - - - - - - - * - - -

RÈhulaÈtÈ Kh Urban - * * - - - * - - - * - - - -

RajjuÈlÈ Low Urban GayÈ - - - - - - - - - - - - - *

RÈmÈ a) Br - - - - * * - - * - - - - - - -
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RÈmÈ b) Br - - - - - - - - * - - - - - - -

RÈmÈ a) Br - - - - - - - - - - - - * - - -

Rohi‡Ï Low Urban SÈvatthÏ - - - - - - * - - - - - - -

Rohi‡Ï TherÏ Br Urban VesÈlÏ - - - - - - - * - - * - - -

RucÏ (a) - - - - * - - - - - - - - - - - -

RucÏ (b) - - - - - - - - - - - - - * - - -

RucidevÏ - - - - - - - - - - - - - * - - -

RujÈ Kh Urban ithilÈ - - - - - - * - - - - - - -

SabbakÈÈ - - - - - - - - - - - - - * - - -

SaccÈ Kh Urban VesÈlÏ - - - - - - * - - - - - - -

SaddhÈ - Urban SÈvatthÏ * - - - - - - - - - - - - -

SakulÈ - - - - - - * - - - * - * - - - -

SakulÈ TherÏ Br Urban SÈvatthÏ - * - - - - - - - - - - - -

SÈlaÄapupphikÈ TherÏ - - - - - - - - - - - - * - - - -

SÈlavatÏ - Urban RÈjagaha * - - - - - - - - - - - - -

SÈliyÈ - - - - - - - - - - - - - * - - -

SÈmÈ (a) - - - - - - - - - * - - - * - - -
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SÈmÈ (b) - - - - - - - - - * - - - * - - -

SÈmÈ (c) - Urban - - - - - - - * - - - - - - -

Sama‡È/Saa‡Ï Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Sama‡aguttÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Sama¤agÏ Kh Urban Sudha¤¤avatÏ - - - - - - - - - - * - - -

SÈmÈ TherÏ (a) - Urban KosabÏ - - - - - - - * - - - - - -

SÈmÈ TherÏ (b) - Urban KosabÏ - - - - - - - * - - - - - -

SÈmÈvatÏ Vessa Urban BhaddavatÏ - * - - - - - - - - - - - -

SabulÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SauddÈ - - - - - - - - - * - - - * - - -

SauddajÈ Low Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SauddavijayÈ Kh Urban Roruva - - - - - - * - - - - - - -

Sa¤gadÈsÏ/Sa¤gadÈyikÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

Sa¤gÈ TherÏ - Urban Kapilavatthu - - - - - - - * - - - - - -

Sa¤kaanattÈ TherÏ - - - - - - - - - - - - * - - - -

SattuppalaÈlikÈ TherÏ - - - - - - - - - - - - * - - - -

SÈvatthi - - - - - - * - - - - - - - - - -
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SÈvatthÏdevÏ Kh Ur SÈvatthÏ - - - - - - * - - - - - - -

SelÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SelÈ TherÏ (a) Kh Urban ÈÄavÏ - - - - * - - * - * - - - -

SelÈ TherÏ (b) Vessa Urban SÈvatthÏ - - - - - - - - - * - - - -

SerinÏ - Urban Hatthinipura - - - - - - - - - - - - * -

SigÈlamÈtÈ TherÏ Vessa Urban RÈjagaha - * - - - - - * - * - - - -

SÏhÈ TherÏ Kh Urban VesÈlÏ - - - - - - - * - - - - - -

SilavatÏ Kh Urban KusinÈrÈ - - - - - - * - - - - - - -

SiriÈ (a) Low Urban RÈjagaha - * - - - - - - - - - - - -

SiriÈ (b) Kh Urban akhala - - - - - - * - - - * - - -

SiriÈ (c) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

SiriÈ (d) - - - - - - - - - - - - - * - - -

SiriÈ (e) Kh Urban BÈrÈ‡asÏ - - - - - - - - - - * - - -

SiriÈ (f) - - - - - - - - - - - - - * - - -

SiriÈ (g) - - - - - - - - - - - - - * - - -

SiriÈ (h) - - - - - - - - - - - - - * - - -

SiriÈ (i) - - - - - - - - - - - - - * - - -
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SirinandÈ - - - - - - - - - - - - * - - - -

SÏsupacÈlÈ TherÏ Br Rural NÈlaka - - - - * - - * - - - - - -

SÏtÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SoÈ - - - - * - * - - - - - - - - - -

SoÈ TherÏ Br Urban RÈjagaha * - - - * - - * - * - - - -

So‡È (a) - - - - - - - - - - - - - * - - -

So‡È (b) - - - - - - - - - * - - - * - - -

So‡adinnÈ - Urban NÈlandÈ - - - - - - - - - - - - - *

So‡akÈyaÈtÈ - - - - * - - - - - - - - - - - -

So‡È TherÏ - Urban SÈvatthÏ - * - - - - - * - - - - - -

SubhaddÈ (a) - - - - - - - - - * - - - * - - -

SubhaddÈ (b) - - - - - - - - - - - - - * - - -

SubhaddÈ (c) - - - - - - - - - - - - - * - - -

SubhaddÈ (d) Kh Urban SÈgala - - - - - - * - - - - - - -

Subha JÏvakabavanikÈ Br Urban RÈjagaha - - - - - - - * - - - - - -

SÊbhÈ KaÈradhÏtÈ Vessa Urban RÈjagaha - - - - - - - * - - - - - -

SucandÈ - Urban Sudha¤¤avatÏ - - - - - - - - - - * - - -
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SuciukhÏ - - - - - - - * - - - - - - - - -

SucittÈ - - - - - - - - - - - - - * - - -

SudassanÈ (a) - Urban Sobhana - - - - - - * - - - * - - -

SudassanÈ (b) - - - - - - - - - - - - - * - - -

SudattÈ    Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

SudhaÈ (a) - - - - - - - - - * - - - * - - -

SudhaÈ (b) Kh Urban Kapilla - - - - - - * - - - - - - -

SudhaÈ (c) Kh Urban BÈrÈ‡asÏ - - - - - - * - - * - - - -

SudhaÈ (d) Kh Urban Sudhaa - - - - - - - - - - * - - -

SuddhanÈ - - - * - - - - - - - - - - - - -

SuguttÈ - - - - - - - - - - - - - * - - -

SujÈ - - - - - - - * - - - - - - - - -

SujÈtÈ (a) - Urban SenÈnigaa - * * - - - * - - - - - - -

SujÈtÈ (b) - Rural ¥ÈtikÈ - - * - - - - - - - - - - -

SujÈtÈ (c) - - - - - - - - - * - - - * - - -

SujÈtÈ (d) Vessa Urban Bhaddiya - * - - - - * - - - - - - -

SujÈtÈ (e) - - - - - - - - - * - - - * - - -
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SujÈtÈ (f) Kh Urban Ha£savatÏ - - - - - - * - - - * - - -

SujÈtÈ (g) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SujÈtÈ (h) - Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SujÈtÈ TherÏ Vessa Urban SÈketa - - - - - - - * - - - - - -

SukkÈ TherÏ - Urban RÈjagaha - - - - * - * - - - * - - -

Sulakkha‡È Kh Urban Devadaha - - - - - - - - - * - - - -

SulasÈ - Urban BÈrÈ‡asÏ - - - - - - * - - - - - * -

SuanÈ (a) - - - - - - - - - * - - - * - - -

SuanÈ (b) - Urban ithilÈ - - - - - - * - - - - - - -

SuanÈ (c) - - - - - - - - - - - - - * - - -

SuanÈ (d) - - - - - - - - - - - - - * - - -

SuanÈ (e) - Urban Pa‡‡akata - - - - - - - - - - - - - *

SuanadevÏ Br Rural ahÈtittha - - - - - - - - - * - - - -

SuanÈrÈjakuÈrÏ Kh Urban SÈvatthÏ - * - - - - * - - - - - - -

SuanÈ TherÏ Kh Urban Kapilavatthu - - - - - - - * - - - - - -

Sua¤galaÈtÈ TherÏ Low Urban SÈvatthÏ - - - - - - - * - - - - - -

SuedhÈ TherÏ Kh Urban antÈvatÏ - - - - - - - * - * - - - -
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SuittÈ - - - - - - - - - - - - * - - - -

SundarÏ - - - - - - - - * - - - * - - - -

SundarÏ/SundarikÈ - - - - - - - - - - * - - * - * -

SundarÏnandÈ Br - - * - - - - - - - - - - - - -

SundarÏnandÈ TherÏ Kh Urban Kapilavatthu - * - - - - - * - - - - - -

SundarÏ TherÏ Br Urban BÈrÈ‡asÏ - - - - - - - * - - - - - -

SupabbÈ - Urban RÈjagaha * - - - - - - - - - - - - -

SuphassÈ Kh Urban VebhÈra - - - - - - * - - - - - - -

SuppavÈsÈ KoliyadhÏtÈ Kh Urban KoÄiyanagara - * - - - - * - - * - - - -

SuppiyÈ - Urban BÈrÈ‡asÏ * * - - - - - - - - - - - -

SurÈdhÈ - - - - - - - - - - - - - * - - -

SurÈÈ (a) - - - - - - - - - * - - - * - - -

SurÈÈ (b) - - - - - - - - - * - - - * - - -

SurÈÈ - - - - - - - - - - - - - * - - -

SussondÏ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

SutanÈ (a) - - - - * - - - - - - - - - - - -

SutanÈ (b) - - - - - - - - - - - - - * - - -
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SutanÈ/SutanÊ - - - - - - - - - - - - - * - - -

TalatÈdevÏ Kh Urban Kapilla - - - - - - * - - - - - - -

TherikÈ - Urban VesÈlÏ - - - - - - - * - - - - - -

ThullanandÈ Br - - * - - - * - * - - - - - - -

ThullatissÈ - - - - - - - * - - - - - - - - -

TissÈ (a) - - - - * - - - - - - - - - - - -

TissÈ (b) - - - - - - - - - * - - - * - - -

TissÈ (c) Kh Urban Kapilavatthu - - - - - - - * - - - - - -

TissÈ (d) - - - - - - - - - - * - - - - - -

TissÈ (e) - - - - - - - - - - - - - - - * -

TissÈyaÈtÈ - - - - * - - - - - - - - - - - -

Tikhi‡aantÏ Low Urban Kapilla - - - - - - * - - - - - - -

UbbarÏ (a) Kh Urban Potali - - - - - - * - - - - - - -

UbbarÏ (b) Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

UbbirÏ TherÏ Kh Urban SÈvatthÏ - - - - - - - * - - - - - -

UcchudÈyikÈ-ViÈna - Urban RÈjagaha - - - - - - - - - - - - - *

UdakadÈyikÈ TherÏ - - - - - - - - - - - - * - - - -
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UdayabhaddÈ/UdayÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

UdubarikÈ Kh Urban RÈjagaha - - * - - - - - - - - - - -

Uggaha e‡ÇkanattÈ Vessa Urban Bhaddiya - * - - - - - - - - - - - -

UpacÈlÈ (a) Br Rural - - - - - * - - * - - - - - -

UpacÈlÈ (b) - - - - - - - - - * - - - - - - -

UpacÈlÈ (c) - - - - - - - - - - - - - * - - -

UparÈÈ/SurÈdhÈ - - - - - - - - - * - - - * - - -

UpasaÈ TherÏ Kh Urban Kapilavatthu - - - - - - - * - - - - - -

Upase‡È - - - - - - - - - - - - - * - - -

Upase‡Ï Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

UposathÈ - Urban SÈketa - - - - - - - - - - - - - *

UppalÈ - - - - - - - - - - - - - * - - -

UppaladÈyaka TherÏ Kh Urban Aru‡avatÏ - - - - - - - - - * - - - -

Uppalava‡‡È TherÏ Vessa Urban SÈvatthÏ * * - * * - * * - * - - - -

UrucchadÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

UruveÄÈ - - - - - - - - - - - - - * - - -

UttaÈ TherÏ (a) Vessa Urban SÈvatthÏ - - - - - - - * - - - - - -
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UttaÈ TherÏ (b) Br - - - - - - - - - * - - - - - -

UttarÈ (a) Kh Urban Kapilavatthu - - - - - - - * - - - - - -

UttarÈ (b) - - - - - - - - - - * - - - - - -

UttarÈ (c) - Urban SÈvatthÏ - - - - - - - * - - - - - -

UttarÈ (d) - Urban Uttara - - - - - - * - - - * - - -

UttarÈ (e) - - - - - - - - - * - - - * - - -

UttarÈ (f) - - - - - - - - - - - - - * - - -

UttarÈ (g) Kh Urban CapÈ - - - - - - - - - - * - - -

UttaraÈtÈ - Urban KosabÏ - - - - - - - - - - - - - *

UttarÈ NandaÈtÈ Vessa Urban RÈjagaha - * - - - - - - - * - - - -

VaÇÇhaÈtÈ TherÏ - Urban Bharukaccha - - - - - - - * - - - - - -

VajirÈ TherÏ - - - - - - * * - - - - - - - - -

VajirÏ/VajirÈ/VajirakuÈrÏ Kh Urban RÈjagaha - - - * - - * - - - - - - -

VaÄiyÈ - - - - - - - - - - - - - * - - -

VÈsabhÈ/VÈsabhakkhattiyÈ Low Urban Kapilavatthu - - - * - - * - - - - - - -

VÈse——hÏ Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

VÈse——hÏ TherÏ - Urban VesÈlÏ - - - - - - - * - - - - - -
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VedehikÈ Kh Urban - - - - * - - - - - - - - - -

VelaikÈ/KhattiyÈnÏ Kh Urban KusinÈrÈ - - * - * - - - - - - - - -

VicittÈ - - - - - - - - - - - - - * - - -

VijayÈ TherÏ - Urban Rajagaha - * - - * - - * - - - * - -

VijitasenÈ - - - - - - - - - - - - - * - - -

VialÈ - - - - - - - - - - - - - * - - -

VipulÈ Kh Urban Sudha¤¤avatÏvatÏ - - - - - - * - - - * - - -

VÏrÈ TherÏ - - - - - - - * - - - - - - - - -

VÏsÈkhÈ (a) Vessa Urban Bhaddiya * * - - - - * - - - - - - *

VÏsÈkhÈ (b) Br - - - - * - - - * - - - * - - -

VÏsÈkhÈ (c) - - - - - - - - - - - - - * - - -

VisÈkhÈ TherÏ - - - - - - - - - - * - - - - - -

YasavÈ Kh Urban BÈrÈ‡asÏ - - - - - - * - - - * - - -

YasavatÏ (a) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

YasavatÏ (b) - - - - - - - - - - - - - * - - -

YasavatÏ (c) - - - - - - - - - - - - - * - - -

YasavatÏ (d) Kh Urban Anoa - - * - - - * - - - * - - -
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YasavatÏ (e) Br Urban BÈrÈ‡asÏ - - - - - - * - - - - - - -

YasavatÏ (f) - - - - - - - - - - - - * - - - -

YasodharÈ - - - - - - - - - - - - - * - - -

YassasÏ - - - - - - * - - - - - - - - - -

KEY: šBr› and šKh› stand for šBrÈha‡a› and šKhattiya›  respectively.  The sign of an asterisk (*) eans
"the nae of the person is entioned in that text› and the sign of a hyphen (-) eans šthe nae of the person in
not entioned in that text.› As is clear fro the title of this appendix, only those naes have been used which
appear in the texts as entioned against  the, though fro tie to tie help of other texts and coentaries has been
taken to establish the caste and Rural/Urban background of the individuals.
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Appendix: 6

FREQUENCY OF RURAL SETTLEMENTS IN

THE P¶LI V INA Y A  AND SUT T A  PI• A K A

S. #. Rural Settlements Vin D M S A Sn J Tg Cp Ap Bu Ud Pv         Vv

1 Ambag~ma 1 1 - - - - - - - - - - - -

2 Ambasa‡Ç~ - 1 - - - - - - - - - - - -

3 Ambatittha 1 - - - - - - - - - - - - -

4 Andhakavinda 5 - - 1 3 - - - - - - - - -

5 }r~mikag~ma/ 3 - - - - - - - - - - - - -

Pilindag~ma

6 Beluva/VeÄva - 4 3 4 5 - - - - - - - - -

7 Bha‡Çag~ma - 1 - - 3 - - - - - - - - -

8 Bhogag~ma - 1 - - - - - - - - - - - -

9 Ca‡Çalakappa - - 2 - 3 - - - - - - - - -

10 Codan~vatthu 2 - - - - - - - - - - - - -

11 Cunda——hila/ - - - - - - - - - - - - 1 -

Cundav §la

12 Dunnivi——ha - - - - - - 4 - - - - - - -

13 Ekan~l~ - - - 4 - 1 - - - - - - - -

14 Ekas~l~ - - 3 1 - - - - - - - - - -

15 GovaÇÇham~na - - - - - - 2 - - - - - - -

16 Hatthig~ma - 1 - - 5 - - - - - - - - -

17 Icch~na×gala/ - 1 3 2 8 3 - - - - - 2 - -

Icch~na×kala

18 I——hk~vat§ - - - - - - - - - - - - 2 -

19 Jambug~ma - 1 - - - - - - - - - - - -

20 Janag~ma/ - - - - 1 - - - - - - 1 - -

Jantug~ma
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21 Kalandaka 3 - - - - - - - - - - - - -

22 Kallav~la/ - - - - 1 - - - - - - - -

Kailav~lamutta

23 Kaly~‡ § - - - - - - 1 - - - - - - -

24 Kh~numata - 2 - - - - - - - - - - - -

25 Ko—ig~ma 3 2 - 1 - - 2 - - - - - - -

26 Macala - - - - - - 1 - - - - - - -

27 Mah~s~la/ 1 - - - - - 1 - - - - - -

Mah~s~l~

28 Manasaka—a - 1 - - - - - - - - - - - -

29 M~tul~ - 1 - - - - - - - - - - - -

30 Migapathaka - - - 1 - - - - - - - - - -

31 Nagaravinda - - 3 - - - - - - - - - - -

32 NaÄak~rag~ma - - 1 - - - - - - - - - - -

33 N~l~/N~$la/ - - - 1 - - 2 - - - - - - -

N~lakag~ma

34 ¥~dik~/N~dik~ 6 4 1 9 12 - - - - - - - - -

35 Ops~da - - 3 - - - - - - - - - - -

36 Pa×cas~l~ - - - 1 - - - - - - - - - -

37 Parileyya - - - - - - - - - - - 2 - -

38 P~—alig~ma 6 3 - - - - - - - - - 9 - -

39 Pubbajira/ - - 1 1 - - - - - - - - - -

Pubbavicira

40 R~mag~ma - 1 - 1 - - - - - - - 1 - -

41 S~l~/S~la - - 5 1 - - - - - - - - - -

42 S~lavat§/ - 1 - - - - - - - - - - - -

S~lavatik~

43 S~lindiya - - - - - - 2 - - - - - - -

44 S~mag~ma - - 2 - 1 - - - - - - - - -

45 Thã‡a 1 - - - - - 2 - - - - 1 - -

46 Uruvel~ 6 1 2 - - - - - - - - - - -
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47 Uttarak~ - 1 - - - - - - - - - - - -

48 Vasabha 1 - - - - - - - - - - - - -

49 Ve—hadipa - 1 - - - - - - - - 1 - - -
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