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Eoitor—in-Chief s Note

I am happy to bring forth before the scholars, researchers, readers and lovers
of Buddhism, this 133" Volume No. 1 of the Mahabodhi Journal. 1 would like
to thank our learned contributors for their continuing effort and support for this Journal.
There are altogether nine articles, one Book Review, one obituary and Notes and News
in the end. This volume has been dedicated in honour of Prof. Sanghasen Singh, who had
been an active Life Member of the Maha Bodhi Society of India and one of the members
of Advisory Committee of The Maha Bodhi Journal for long time. He has dedicated his
whole life in the field of Pali and Buddhist Studies and in the promotion of the teachings of
the Buddha. He also devoted his life to the cause of the weaker and the marginalized people
in the society.

I hope that the present volume of the Journal will be appreciated by the scholars and
lovers of the Buddhism across the world.

Bhavatu Sabba Marngalam

Ven. P. Seewalee Thero
General Secretary,
Maha Bodhi Society of India,
4A, Bankim Chatterji Street,
Kolkata-700073 (W.B.)






Editors Note

We are glad to place in the hands of the scholars, students, researchers, and lovers of Buddhism
the 133rd Volume No. 1 of The Mahabodhi Journal. The articles of this volume are containing the
aspects of Buddhist studies. There are altogether nine articles, one Book Review and one obituary.
The volume begins with a research paper By Prof. Mahesh Deokar on ‘Buddhism and Democracy’.
In this article, an attempt is made to identify the principles of Democracy. The author concludes
that the Buddha through his conduct and teachings impressed upon his followers the democratic
principles of liberty, equality, and fraternity. He applied these principles to create a model of ideal
society, religion, and polity. The Buddhist Sangha followed this model even after the passing away
of its master. It showed the world that democracy can be successful, if it is practiced in its letter and
spirit. As long as the Sangha practiced democracy with utmost sincerity, it remained a powerful force
of social and religious reform.

The second paper has been presented on the topic ‘4 Note on Buddhist Education’ by Prof.
Pradeep Gokhale. He says that education system should not bifurcate between moral education and
professional education. It should be implied by the concept of right livelihood (samyak djiva), one
of the limbs in the noble eight-fold path. This also suggests that today the Buddhist education should
be more laity-oriented than it was before. Buddhist educational system, like any traditional religious
educational system has to come to terms with science.

Prof. Dilip Kumar Mohanta in his research paper on ‘Buddhist Logic and its Development
has tried to show the historical development of epistemic logic as developed by the Buddhist
philosophers and their relevance for our time. This development of logic differs because of difference
in ontological presuppositions. Accordingly, there is difference among philosophers of the same
school in broad sense.

Venerable Dr. Brenda Huong X. Ly (Bhikkhuni Thong Niem) presents a picture of the knowledge
related to the Nikayas in her paper on ‘Progressive Development of Knowledge (Paniid) in The
Concept of Emptiness (Suniiatd) in Nikaya.’ Concepts of susifiatd in Pali literature are presented
in simple and concise language at the level of learning and contemplation. However, it would very
difficult to attain knowledge from practice as one needs to practice insightful meditation (vipassana)

in order to gain the true knowledge from experience and penetration.

Md. Ashikuzzaman Khan Kiron attempts to search a concept Lalan Philosophy on the World
Philosophy and says that the philosophy propagated by Lalan is undoubtedly comparable to world
philosophy. He tried to establish his philosophy through his songs. His songs are not only songs,
but also his thoughts, which are found in harmony with the thoughts of the great philosophers of the
world.

Venerable Thailafru Mog investigates to study the influence of Saddha in his article and
concludes that Saddha plays a crucial role in both personal and social development, contributing
to the promotion of peace in society. It serves as a guide for cultivating wholesomeness, acting as
a fundamental influence in the birth of virtuous actions. Any mental action devoid of saddha lacks
the potential for wholesomeness. Consequently, saddha significantly impacts the wholesome mental
factors of individuals.



‘An Analysis of Dharmakirti s Refutation to the Mind-Body Relations with A Special Reference to
the Commentaries of Tibetan Scholars’ by Ms. Tenzin Minkyi attempts to throw light on commentarial
differences among scholars and she has presented an analytical study on Dharmakirti’s refutation to
the opponent’s view of the mind-body relation. The main concept of refuting these relations is to
prove the possibility of attaining a compassionate mind if one accustoms its homogenous causes for
many lives.

Dr. Anil Kumar Tiwari in his interesting research paper on Identifying Persons: A Dialectic
in the Atmavadapratisedha suggests that the Buddhist understanding of a person as a ‘convenient
designator’ provides significant insight into the contemporary debate on the continued existence of
a person.

The next paper ‘Majjhima-magga and Nibbanic Consciousness: A Historical Sketch of the
Buddha's Wandering for Enlightenment’ presents information regarding the stages of Nibbana. Dr.
Anand Singh summarises that an Arahanta is a person who has eliminated all the unwholesome
roots and after that, he will not take any rebirth in any world. It is a stage of final consciousness
or Nibbana and after attainment of it, the five aggregates will continue to function with the help of
physical vitality. But once the Araharnta dies and with the disintegration of his physical body, the five
aggregates will cease to function and it will end all traces of existence in the phenomenal world and
thus total release from the misery of sarsara. Hence, removal of all sensual desires is essential for
a seeker to progress on the path to nibbana.

Last article is the ‘Book Review’ done by Prof. Sanghasen Singh, a well-known scholar of
Buddhist Studies. Prof. Singh has reviewed the book ‘Dictionary of Early Buddhist Monastic Terms’
by Prof. C S Upasak. There is Obituary in honour of Prof. Sanghasen Singh who had been active life
member and well-wisher of Maha Bodhi Society of India. He had been also member of the Editorial
Advisory Board of the Mahabodhi Journal for so many years. In the end, there is Notes and News of
the activities of Maha Bodhi Society of India.

I would to put record my sincere gratitude and thanks to Venerable P Seewali Thero, General
Secretary, Maha Bodhi Society of India for his inspiration and encouragement as well as reposing his
trust on me in bringing out and continuing this Mahabodhi Journal. 1 sincerely appreciate the efforts
of the scholars for their contributions to this Volume. Without their active support and cooperation,
this volume would not have been published. I also put on record my gratitude to esteemed Board of
Editors as well as members of the Editorial Advisory Board for their cooperation. Thanks, are also
due to Shri Hari Talukadar and Shri Avijit Karmakar of Rohini Nandan, Kolkata for printing this
volume neatly and beautifully.

Prof. Bimalendra Kumar
ICCR Chair of Buddhist Studies,
Lumbini Buddhist University, Lumbini, Nepal.

and

Chairman, Maha Bodhi International
Publication & Media Committee,
Maha Bodhi Society of India,
Kolkata-700073 (W.B.).
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Buddhism and Democracy
Mahesh A. Deokar*

A question may be asked whether democracy is a modern phenomenon, which India
has adopted from the west, particularly from the French revolution. Was there a concept of
democracy in ancient India? If yes, then what was the form of that democracy? Were there
democratic institutions and practices prevalent in this part of the world? Let us explore the
Pali and Sanskrit Buddhist literature to find out answers to these questions in the following
pages.

The proposed article will try to bring forth the golden chapter of Indian democracy. It
will demonstrate how the modern democratic values were embedded in Buddha’s teachings,
and how they were given a sacred status. It will also throw light on the Buddhist Sangha as
an ideal socialist democratic institution and its democratic praxis. The article will be divided
into the following sections: 1. Introduction, 2. Political scenario in the sixth century India,
3. The Buddha as a champion of democratic way of life, 4. Democratic values embedded
in Buddhism, 5. Sangha as a democratic institute, and 6. Democratic praxis in the Sangha.

Introduction

The core of democracy is the democratic principles of liberty, equality, and fraternity,
which guide democratic institutions and praxis. As far as political democracy is concerned,
legislature, executive council and judiciary are its institutions whereas election, collective
decision-making and governance are its praxis." Democracy however, is not simply a
mode of governance based on majority rule. It is “primarily a mode of associated living,
of conjoined communicated experience™ (Ambedkar 2010: 57). Ambedkar argued that
the principles of liberty, equality, and fraternity are essential for an ideal society, an ideal
democracy, and an ideal religion (Gokhale 2022: 19).

Among the modern scholars, Acharya Dharmanand Kosambi and Dr. B. R. Ambedkar
are the two prominent figures, who tried to trace the roots of modern democracy in
Buddhism. Both of them believed that Buddhism carries in it the spirit of social and political
democracy. It is reflected in the life and teachings of the Buddha, and has percolated in the
functioning of the Buddhist order (Sangha). In 1910, in his letter to the Marathi newspaper
Kesari, Kosambi traces the roots of democracy in the North-Indian republics at the time of

*Head, Department of Pali and Buddhist Studies, Savitribai Phule Pune University, Pune, Maharastra.
'For an overview of the history of the concept of democracy, cf. an article ‘Buddhism and Democracy’ by Lewis
R. Lancaster, published in the Hsi Lai Journal of Humanistic Buddhism, vol. V, 2004, pp. 14-19.

Cf. Annihilation of Caste, an article originally prepared as a presidential address for the 1936 annual conference
of the Jat-Pat-Todak Mandal of Lahore.
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the Buddha and those of socialist principle of collective ownership in the Buddhist Sangha
(Kosambi, Meera 2010: 312-315). Ambedkar in his 1954 speech on the All India Radio
said “[p]ositively my social philosophy may be said to be enshrined in three words - liberty,
equality and fraternity. Let no one, however say that I have borrowed my philosophy from
the French Revolution. I have not. My philosophy has roots in religion and not in political
science. [ have derived them from the teachings of my master, the Buddha” (Ambedkar
2003: 503).

In order to get a proper perspective on this issue, let us look at the background on which
Buddhism flourished.

Political scenario in the sixth century India

As per the Pali literary records Buddhism appeared on the Indian scene in the sixth
century BCE. It was the period of transition in the Indian society in terms of politics,
economics and religious thoughts. On the political front smaller republics of northern
India were getting absorbed in to newly emerging empires. In the economic field the
hunting, gathering and pastoral economy was changing in to an agrarian and commercial
economy. With the growth in trade and commerce there emerged new cities giving rise to
urbanization. If we look at the religious scenario, the Vedic religion of bloody sacrifices and
social order based on the hierarchical varna system was being challenged by the Upanisadic
and Sramanic teachers.

The Pali and the Sanskrit Buddhist literature provides us ample information about
Indian polity at the time of the Buddha. It tells us about the existence of sixteen sovereign
regions (mahdjanapada) of Anga, Magadha, Kasi, Kosala, Vajji, Malla, Cedi, Vamsa, Kuru,
Paficala, Maccha, Surasena, Assaka, Avanti, Gandhara, and Kamboja (Cf. A1V p. 252, and
LV pp. 20-23). Since these are always mentioned in plural, in all probability they were
oligarchies governed by a group of elites. These elites were called king (raja), whereas,
their president was called the great king (maharaja) (Kosambi 1989: 30). It seems that by
the time of the Buddha except the small republic states of Vajjis of Vaisali, Mallas of Pava
and Mallas of Kusinara, all other republics gradually got absorbed in to the newly emerging
monarchies of Magadha and Kosala. The Buddha himself was born in the Sakyan republic
of Kapilavastu. However, it is not included in the list of the sixteen janapadas mentioned
above. This shows that by that time Kapilavastu was already under the dominion of the
Kosala kingdom.

Kosambi in his book ‘Bhagavan Buddha’, (1989: 47 ff.) observes that the luxurious
lifestyle of the oligarchs (ganaraja) and increasing dominance of Brahmins in politics seem
to be primarily responsible for the downfall of the republics. The rule of these oligarchs was
tyrannizing for the common people. They did not have any control over such rulers. It is
not at all surprising that people harassed by oligarchs preferred autocracy over oligarchy.
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Since Brahmins could enjoy important positions in the monarchies, they became its strong
supporters. The fact that there is no reference to the small republics in Brahmanical texts
suggests that Brahmins were not in favour of such republics. Besides this, the monarchs were
great patrons of sacrifices. They bestowed gifts and lands upon Brahmins who performed
sacrifices. Thus, with mutual support monarchy and priesthood attained supremacy in the
society.

From the Buddhist texts it becomes quite clear that at the time of the Buddha sramanic
culture had started gaining popularity in the society. Sramanas had deep respect for the
republics, which did not favour the culture of sacrifices. However, they were so busy with
their own spiritual progress that they had no time and will to improve the deteriorating
condition of the republics (Kosambi 1989: 48). In Pali discourses like Mahasudassanasutta
and Cakkavattisutta of the Dighanikaya (nos. 17 and 26) we rather find the glorification of
the Wheel turning monarch (Cakkavattin). Such a monarch is however, distinguished from
the Brahmanic model of kingship. The Brahmanic king performs many sacrifices and takes
care only of the Brahmins. The cakravartin king of the Buddhists is however, diligent in
making everyone happy by ruling over them righteously. He establishes peace in the kingdom
and advices the subjects to observe the five moral precepts. The Buddha praised such a
cakravartin king and was himself called Dharmacakravartin by his followers. Similarly, in
two later texts ascribed to a famous Buddhist philosopher Nagarjuna, namely, Suhrllekha
(Letter to a Friend) and Ratnavali (A Garland of Jewels), an advice has been given to kings
about ruling the state following the Buddhist moral values without asking them to accept
the democratic polity. Here, the emphasis is rather on the overall welfare of the subjects and
the righteous mode of governance, but not on the type of government.> The same attitude
can be observed throughout Buddhist literature, especially in the Pali chronicles which are
full of praise for righteous kings and censure for the unrighteous ones. Despite these facts,
it is quite clear that the Buddha certainly had great respect for the republics. He however,
could not do much to save the republics from losing their sovereignty. One can get a fair
idea of his love for the republics and the democratic way of life from his discourses and the
constitution of his monastic order.

The Buddha as a champion of democratic way of life

When one looks at Buddha’s personality, one can clearly see that he was an embodiment
of the democratic values of liberty, equality, and fraternity. As pointed out by Ambedkar in

*In this connection Garfield (2016: 271), rightly observes: Buddhism has nothing to say about the appropriate
form of government. Nagarjuna’s letters are addressed to king. But in these letters we find neither a conservative
royalist defense of monarchy nor a revolutionary tract calling for a democratic order. Nagarjuna is silent about
these matters, focusing instead on the goods the state must deliver: hospitals, roadside resthouses, good water
supply, care for animals, schools, and so on. Buddhism emerges in these texts as a theory about the good, silent
about procedures, except for the general implicit proviso that only procedures capable of facilitating the pursuit
of that good are legitimate.”
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his magnum opus The Buddha and His Dhamma, (1957: 215-217), unlike in the other theist
religions “[t]he Buddha claimed no place for Himself in His Own Dhamma.” Nor did he
avail any special privileges as the head of the religion. In this way he did not raise himself
above other members of the Sangha. He thereby ensured equality of status and feeling of
brotherhood among them.

Another important fact pointed out by Ambedkar about him is that “[t]he Buddha did
not claim any Divinity for Himself or for His Dhamma. It was discovered by man for man.
It was not a Revelation” (Ambedkar 1957: 221-222). Hence, the Buddha did not demand
absolute surrender to him from his disciples. Nor did he consider his teachings to be infallible
or beyond logical scrutiny. In this way the Buddha did not encourage authoritarianism of
any sort.

According to an incidence reported in the Vinayapitaka, Mahavagga of the Pali canon,
(Vin. I pp. 20-21 and Horner 2007: 28) when the number of the enlightened monks (arahats)
in the Sangha reached sixty, the Buddha told them that they were equal to him with respect
to their mental purity, and hence should go to different places to teach the doctrine just like
him. Later, he also allowed them to ordain new monks in to the Sangha (Vin I 21-22 and
Horner 2007: 28-29). When the time passed on, he delegated all his powers to the Sangha
making it a self-reliant body. Through this the Buddha could inculcate in his Sangha the
ideas of federalism and fraternity.

The Buddha admonished his disciples not to give importance to him as an individual,
i.e., his material body (ripakaya). He rather advised them to give prominence to his
teachings, i.e., the dhamma-body (dhammakaya). In the Vakkalisutta of the Samyuttanikaya
the Buddha said to the monk Vakkali “Enough, Vakkali! Why do you want to see this
foul body? One who sees the Dhamma sees me; one who sees me sees the Dhamma. For
in seeing the Dhamma, Vakkali, one sees me; and in seeing me, one sees the Dhamma™
(Bodhi 2000: 939). Such an advice is quite significant from the point of democracy, in
which democratic values are of paramount importance, and not the individual. Ambedkar in
his speech given in the Constitution Assembly cautioned the members against the danger of
hero worship, which is the greatest enemy of democracy. In his opinion “[t]his caution is far
more necessary in the case of India than in the case of any other country, for in India, Bhakti
or what may be called the path of devotion or hero-worship, plays a part in its politics
unequalled in magnitude by the part it plays in the politics of any other country in the
world. Bhakti in religion may be a road to the salvation of the soul. But in politics, bhakti or
hero-worship is a sure road to degradation and to eventual dictatorship” (Ambedkar 1994:
1215-1216).

*“alam Vakkali kim te imind pitikayena ditthena. yo kho Vakkali dhammam passati so mam passati. yo mam
passati so dhammam passati. dhammam hi Vakkali passanto mam passati mam passanto dhammam passati.”
(ST p. 120)
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In part Il (The Appointment of a Successor) of book VII The Wanderer's Last Journey
of The Buddha and His Dhamma, Ambedkar has brought forth Buddha’s wisdom in not
appointing a successor. In the traditional account found in the Mahaparinibbanasutta of the
Dighanikaya (no. 16), the Buddha tells Ananda that his disciples should not think that after
the passing away of the Buddha, the teaching is without the teacher. He assures Ananda
that after the death of the Tathagata, his teaching and discipline would be their teacher®
(Walshe 2012: 269-270). In this assurance Ambedkar saw Buddha’s love for democracy
and opposition to dictatorship. According to him, the Buddha believed that “[m]ajority
agreements is the way to settle the disputes and not the appointment of a successor” (1957:
548).

Kosambi (1989: 131) feels that because the Buddha did not appoint any successor to
him and laid the authority in the Sangha ruled by the moral code of discipline in the form
of the Vinaya rules, his Sangha could remain united and could function smoothly. In the
same context, in the twelfth chapter of his book Bhagavan Buddha, Kosambi (1989: 214)
clearly points out that the Buddha had no wish to become a leader of his Sanigha. He rather
wanted his disciples to be self-reliant and reliant on his teachings. Thus, the Buddha not
only championed the democratic values, but also lived them to the fullest.

Democratic values embedded in Buddhism

Ambedkar cherished democratic values as values of the modern world. He locates
the trinity of liberty, equality, and fraternity in the Buddha’s advice to Vajjis found in the
Mahaparinibbanasutta of the Dighanikaya. The Buddha asked Vajjis to assemble frequently
for discussing their problems, to be united, to take collective decisions, to abide by the
rules and regulations of the land, to respect women and elders, to revere holy men and
holy places of all faiths, and not to disturb religious practices of holy men (D II pp. 73-75
and Walshe 2012: 231-232). Ambedkar summarizes the said discourse saying “so long as
the Vajjins believe in democracy and practise democracy there is no danger to their State”
(1957: 408).°

Let us now examine Buddha’s teachings in order to locate the trinity of liberty, equality,
and fraternity and to understand their nature according to the Buddha.’

S“siyd kho pan’ Ananda tumhakam evam assa: “atitasatthukam pavacanam, n’ atthi no sattha” ti. na kho

pan’ etam Ananda evam datthabbam. yo vo Ananda maya dhammo ca vinayo ca desito paiifiatto, so vo mam’
accayena sattha.” (D 1l p. 154)

For understanding the relevance of the Buddha’s advice to Vajjis in the context of the modern democracy, cf.
the article ‘The Buddha’s Discourse on Defending Democracy: Seven Questions from The Canon for testing
The Health of a Nation’ by Jamyang Norbu, published in Tricycle Magazine, Winter 2020,

"For a detailed discussion on this topic from the point of view of Dr. Ambedkar cf. the article entitled ‘Trinity in
Buddhism: Dr. B. R. Ambedkar’s Perspective’ by Pradeep P. Gokhale, published in The Journal of Foundational
Research of the Department of Philosophy, Rajasthan University, Vol. xxx no. 1, January 2022, pp. 19-28.
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Liberty

Although the Buddha did not define liberty and did not spell out individual’s rights,
he did advocate freedom of different sorts. According to Gokhale (2022: 23), as far as
Buddhism is concerned, the concept of liberty can be understood in terms of freedom
of thinking, freedom of speech, freedom to choose one’s profession, freedom to acquire
property, and so on.

A. Freedom of thought

Although the Buddha taught morality, “the morality he prescribed was not based on
scriptural authority or divine commandment. It was based on free and rational thinking.
Hence in the Buddha’s thought human freedom and morality went together” (Gokhale
2022: 23). In the Kesamuttisutta, which is popularly known as the Kalamasutta (no. 3.65)
of the Anguttaranikaya the Buddha asked Kalamas to judge whether an action is good or
bad based on the intention with which it is performed, its appraisal by the wise, and its
impact on oneself and the society (A I pp. 189—-192 and Woodward 1979: 172—-175).

In the discourses like the Tevijjasutta (no. 13) of the Dighanikaya, the Buddha
questioned the infallibility of so-called religious texts and their teachers (D I pp. 238-239
and Walshe 2012: 188—189). In the Vimamsakasutta (no. 47) of the Majjhimanikaya and
the Kalamasutta of the Anguttaranikaya he rather encouraged the spirit of free enquiry
and questioning the authority of any sort. In the Vimamsakasutta the Buddha advised his
disciples “Bhikkhus, a bhikkhu who is an inquirer, not knowing how to gauge another’s
mind, should make an investigation of the Tathagata in order to find out whether or not
he is fully enlightened”® (Bodhi 2001: 415). Similarly, in the Kalamasutta the Buddha
said to Kalamas “Ye, Kalamas, you may well doubt, you may well waver. In a doubtful
matter wavering does arise” (Woodward 1979: 171). In another famous stanza the Buddha
asked his disciples not to accept his teaching out of their respect for him, but only after its
thorough scrutiny, just like a goldsmith, who accepts gold after examining it by hitting,
cutting and rubbing on the touchstone.'’ In other words, the Buddha gave his disciples
liberty of thought and expression, which are vital for a healthy democracy.

B. Freedom of speech

The greatest statement of the Buddha on freedom of speech can be found in the
Ambatthasutta (no. 3) of the Dighanikaya. While responding to the young Brahmin
Ambattha’s complain against the Sakyas of Kapilavastu about their talking freely in the
assembly, the Buddha said “But Ambattha, even the quail, that little bird, can talk as she likes

8“Vimamsakena bhikkhave bhikkhuna parassa cetopariyayam dajanantena Tathagate samannesana katabba
sammasambuddho va no va iti viniianaya ti.” M 1 p. 317)
®alam hi vo Kalama kankhitum alam vicikicchitum. kankhaniye va pana vo thane vicikiccha uppanna. (A1 p. 189)

Wtapac cchedac ca nikasat suvarnam iva panditaih | pariksya madvaco grahyam bhiksavo na tu gauravat
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in her own nest. Kapilavatthu is the Sakyans” home, Ambattha. They do not deserve censure
for such a trifle”!! (Walshe 2012: 114). This is in all probability the first known declaration
of the fundamental right to speech. It implies that according to the Buddha, every human
being, whether high or low, has equal right to expression. As mentioned above, in suttas like
the Vimamsakasutta and the Kalamasutta the Buddha has unequivocally accepted person’s
freedom to speech by rejecting authoritarianism, which is its greatest enemy.

C. Freedom of occupation and property

In the Esukarisutta (no. 96) of the Majjhimanikaya, the Buddha opposed caste-based
restriction on one’s right to choose occupation. He challenged the authority of the Brahmins
to determine and fix the privileges, duties, and occupations of the four varnas. He refuted
them saying:

(i) The people of all varpas have not given to Brahmins the right of fixing their privileges,
duties, and occupations.

(i1)) Moreover, imposing them unilaterally on people without their consent is improper and
unethical.

The Buddha further adds that it is proper to serve a person serving whom one acquires
welfare and moral virtue. To follow the noble dhamma is the duty of all (M II pp. 178-179
and Bodhi 2009: 786—787). Ambedkar interprets this as the Buddha’s injunction to refuse
those services, which make one bad and not good (Ambedkar 1957: 304).

Gokhale (2022: 25) suggests that the principle of right livelihood (samyak-ajiva)
prescribed by the Buddha is relevant to the right to choose one’s occupation. It implies
that one may choose one’s profession by applying moral criteria. According to the Buddha,
there is nothing wrong in becoming rich or in accumulating property provided that one
accumulates it by moral means. Although the monastics were not allowed to have the
private property, such a prohibition was not applicable to the house-holders.

In fact, one can find a number of discourses in the Pali canon such as the Dighajanusutta
(no. 8.54) of the Anguttaranikaya advising the house-holders how to earn the wealth and
how to use it rightfully. In this sutta (A IV 281-283), the Buddha identifies four ways that
lead to happiness and well-being in the present life. The first two, he says, are the wealth of
industry (utthanasampa