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PUBLISHER’S NOTE

I am very glad to place in the hands of the readers the
valuable work of Dr. (Miss) Kamala Jain which embodies
the result of her thesis ‘The Concept of Paficasila in Indian
Thought’, approved for the Ph. D. Degree by the Delhi
University.

Ours is the age which saw the tremendous growth of scien-
tific knowledge and discoveries. Science has done a great
_service to mankind by providing amenities of pleasant living
and man has become the master of nature. But it is only one
sided picture. Bertrand Russel, the eminent philosopher, com-
ments ‘Man is showing some thing of thedefects of slave-turned-
master. A new moral outlook is called for in which submission
1o the powers of nature is replaced by respect for what is best
in man’. It is where this respect is lacking that scientific
technique is dangerous. Science has saved mankind from
‘many miseries and uncertainties of the primitive past but it
has landed man in new and gnawing fears and uncertainties.
Science is responsible for the discovery of modern atomic
weapons of warfare. It has destroyed many superstitions, but
has also uprooted the spiritual and moral values of our society.
We know much about the atom but not about the values
needed for meaningful and peaceful life. We are living in a
state of chaos. Our life is full of excitements, fears and value-
- conflicts. Today, what is needed for mankind is peace, mental
as well as environmental; this can only be achieved through
the practice of Non-violence, the first and the foremost £7la
of Indian Ethics. In our age Mahatma Gandhi applied the
priciple of non-violence in the field of politics and he not
only acheived freedom for India through it but also gave a
new vision to the politicians of the world. Pt. Jawaharlal
Nehru also brought India repute by introducing the idea of
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PaRcasila for international peace. Thus the concept of Paiicasila
has played an important role in the history of human civili-
zation, modern as well as ancient,

The term Paficasila originally belongs to Buddhism but
it is retained in some way or the other in different systems
of Indian thought also. This doctrine of Paficasila is the pivot
of Indian ethics and religions. In Jainism these Paficasilas
are accepted in the form of five Mahavratas and in Hinduism
they are known as five Yarnas.

When I came to know from Pt. Dalsukhbhai Malvania
that Dr, (Miss) Kamala Jain of Delhi had written a thesis
on this important topic of Paficasila I approached her and got
the manuscript for publication. I am very much indebted
to her for this kindness.

I must express my gratitude to Mr. Kranti Kumar Jain
and some others for offiring a grant for this publication, with-
out which the publication of this work would not have been
possible.

I also thank Dr. R. K. Mathur, who has gone through
the press copy and gave valuable suggestions about its lingui-
stic presentation, and Dr. Harihar Singh for seeing it through
the press. Lastly, I thank Shri Vinay Shankar Pandya of
Ratna Printing works, Varanasi, for their prompt and kind
cooperation in printing the book.

I would fail in my duty If I do not thank Shri Gulab
Chandji, Vice-President and Shri B. N. Jain, Secretary of
Shri Sohanlal Jain Vidya Prasarak Samiti, who have been very
instrumental in this publication.

Dr. Sagarmal jJain
Director
P. V. Research Institute

Varanasi—5



FOREWORD

The concept of Paficafila in Indian Thought by Dr. (Miss)
Kamala Jain is an important contribution in the field of ethi-
cal philosophy. I have hardly come across any single treatise
dealing with this concept comprehensively and making a
comparative study of the relevant materials in Buddhist and
Jaina literature. I, therefore, congratulate the author for her
systematic study of the five {flas and wvratas, the basics of
Buddhism and Jainism respectively.

In Buddhism s#la (right conduct) is the first step towards
attaining the nibbgna, In fact, a Buddhist is one who has
taken the five {7las and tri-farapas (three refuges, viz. Buddha,
Dhamma and Sangha). And it is through this §7la (right con-
duct) that the mind obtains concentration (samadhi) which
leads to wisdom (praj#id) in the form of moksa, call it nibbana
if you are a Theravadin and bodki, if you are a Mahayanist.
The author rightly remarks that the spiritual happiness
flowing from good conduct is the final goal of life and nothing
is superior to it (p. 4). However, I do not agree with the
author that “in Sramanical thought emphasis is laid on
individualistic happiness’’ (p.5). In Mahayana Buddhism,
on the contrary, the main thrust of ideology is towards
universal welfare. Also we see that even in present times
Buddhist monks and Jaina munis have been dedicating their
life towards various social activities and building religious and
social institutions.

As regards the first fila it may be noted that the word
ahitzsi is not very much in vogue in Buddhism. The Buddhist
synonymous term is aquikimsg. But is must be admitted that
Jainism has far surpassed Buddhism in the conception of
the ideal of non-violence in its various aspects. It may also
be noted, as the author has rightly pointed out, that absti-
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nence from the use of intoxicants is not among the five uvraias
in Jainism (p. 208). However, it seems the Jainas practise it
more than the Buddhists. It may be that Jaina Masters
did not think it necessary to include it in the five fundamental
principles for its obviousness as serious transgression.

In my opinion the book is a significant contribution to
the understanding of ethical system of two major Sramanic

traditions of India. I am sure it will be well-received by the
scholarly world.

N. H. Samtani
Head, Department of Pali and
Buddhist Studies,
Banaras Hindu University, Varanasi.



PREFACE

The advancement of science with all its characteristics and
weaknesses and its constructive and destructive forces has
made the problem of human behaviour and human relation-
ships increasingly important. A deeper scrutiny and under-
standing of the people, their civilization and especially of their
moral and spiritual achievements ‘has become a fundamental
necessity. And, therefore, a wider vision of the universe and
a clearer insight into the fundamentals of ethics and religion
are needed. Hence the main aim of the present undertaking is
to study the basic principles of morality in various systems of
Indian Philosophy, which contribute to the resolution of cer-
tain problems related to human conduct. This, therefore, is a
brief study of the entire Indian ethics.

The title of this work is ‘The Concept of Paficasila in
Indian Thought’. ‘Sila’ which stands for ‘morality’ or ‘good
conduct® is technically a Buddhist term, but it is existent in
some form or the other in most systems of Indian Phil osophy.
In the present attempt the subject has been restricted to
‘Paficasila’® because it has been ardently upheld that the
essence of Sila lies mainly in Paficasila—the five basic tenets
of morality, and the entire moral code is based on these
principles. It should be menticned, however, that this
Paificasila has nothing to do with the Paficasila of the Bandung
Conference.

To attempt a discussion of these five principles of morality
in all the works of Indian Philosophy from the Rgveda down
to the philosophical works of Buddhism and Jainism will be
a very stupendous task, because the subject is extremely
extensive. The present study, therefore, further limits its
scope by concentrating only on the sramanical currents of
thought— Buddhism and Jainism, where these principles occur
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in their fullest maturity, and which lay stress on individualistic
spiritual happiness. The Brahmanical trend of thought, it is
upheld positively, does accept them and emphasizes them
from a socialistic point of view; but the emphasis on them,
in this trend, has secondary, implicit and indirect importance,
Accordingly, in the present work the Brahmanical systems are
just touched upon and given secondary importance only to
provide a background to the Sramanical trend. Still the
system like Patafijala-Yoga which is almost Sramagical in
many respects is discussed at some length,

In the field of Buddhism the writer has depended more on
the Theravada canons than the Mahayana texts, though occa-
sionally they have been referred to.

With these limitations the present work in its six main
chapters deals with the five basic principles of morality for -
the monks as well as for the laity. The first chapter deals
with the meaning, aim and the basis of éila or morality and
also with certain other allied problems, Chapters second,
third, fourth, fifth and sixth deal with the five principles,
viz. non-violence, non-stealing, celibacy (partial or complete),
truthfulness, and abstinence from intoxication and non-
possession respectively. These principles have been presented
here in the order in which Buddhism itself presents them in its
canonical literature,

Having no bias towards or against any system, the study
attempts an impartial and objective presentation of facts.

As far as possible, oriental terms have been translated into
English. But there are some oriental terms which cannot be
translated into English accurately. In such caSes as these
oriental terms have been retained for the sake of precision and
clarity.

I express my thanks to our Ex-Head of the Department of
Buddhist Studies, Dr. V. V. Gokhale, for encouraging me to
choose this subject. I am thankful to my advisor Dr. B.
Jinananda, Reader in this department, for giving me all possi-
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ble help. I am deerly indebted to Dr. I. C, Shastri, Ex-Head
of the Department of Sanskrit, Institute of Post-Graduate
Studies, University of Delhi, who has been extremely generous
to me from the day I joined this University as a Ph, D. student
till today. It would not be an exaggeration to say that the
achievement of this design would have been extremely difficult
without his kind and sincere help.

I express my heart-felt gratitude to such eminent scholars
of Ahmedabad as Prof. Dalsukhbhai Malvania who has been
kind encugh to go through the entire work and give me
valuable suggestions, the Late Pt. Sukhalalji for his priceless
suggestions and discussions, and the Late Pt. Bechardas Doshi
with whom even leisure time discussions proved fruitful. I am
also thankful to eminent scholars like Prof. N. Dutt and Prof,
S. Dutt whom I could not get a chance to see personally, but
their works have helped me in studying the subject systema-~
tically. I would be failing to fulfil my duties if I do not
acknowledge the profound help I received from libraries and

' other educational institutions, specially I must mention of
Shri Mahavir Jaina Public Library which was at my disposal
for all Jaina literature.

I am very grateful to Dr. Sagarmal Jain, Director, Parshva-
nath Vidyashram Research Institute, Varanasi, who took
keen interest in brining out the book. I also express my thanks
to my brother Shri Kranti Kumar Jain, Shri B. N, Jain and
Shri Gulab Chandji Jain, without whose help and inspiration
this work would not bave seen the light of the day.

I also owe a great deal to all my friends and companions
who helped me in one way or the other in producing this
work.

Delhi Kamala Jain
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CHAPTER 1

S$iLLA AND ITS ALLIED PROBLEMS

Meaning of Sila

The term ‘Sila’ literally means nature, character or beha-
viour. As an adjective, it means good disposition, good
character, good conduct, morality or virtue, more precisely
speaking, this is what is meant by the term °‘su$ila’; however,
even without the prefix ‘su’, “sila’ conventionally means good
conduct or morality. In Indian ethics this is also denoted
by the term ‘caritra’ or more technically by ‘caritra’ as is used
in Jainism. Sila, caritra, morality, good conduct, etc., are all
synonyms. Sila or morality can be defined as the conduct
based on a distinction between right and wrong or good and
. bad. Conduct is the general behaviour or character of a
person; the term ‘good’ which is connected with German ‘gut’
means valuable; a thing is generally said to be good when it
is valuable or serviceable for some end or ideal one has in
view. ‘It should be carefully observed however that the
- term good is also used with reference to conduct (perhaps
more frequently) to signify not something which is a means
to an end but something which is itself taken as an end, thus
- the supreme good or ‘summum bonum’ means the supreme
end at which we aim.”’?

Morzlity or good conduct seems to be the distinguishing
feature of humanity; it is the moral nature of man which
distinguishes him from animals. Animals also satisfy their
basic instincts and other allied wants, struggle for their exist-
ence, try to overcome obstacles by all means available to them

1. A Manual of Ethics—J. S. Mackenzie, p. 2.
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but they lack a feeling of moral sense.? They do have feel-
ings which are generally called good, for example, feelings of
love, sympathy, etc., but not a moral sense, Their behaviour
of love or hatred can be called only an instinctual or impul-
sive behaviour. It can also be said that animzls do not have
an explicit moral sense. This is something which is an im-
portant, rather the supreme aspect of man’s nature. It can-
not be claimed, however, that psychology and ethics or
conduct-actual and conduct-ideal are two contradictory
things. The latter cannot be completely independent of the
former. Actually “Every ethical system involves a psychology
of conduct, and depends for its developments upon its idea of
‘what conduct actually is.*’2
that explicit moral sense is the distinguishing feature of

However, it is not wrong tu say

humanity.

Aim of Morality

To speak from a psychological viewpoint, the aim of good
.conduct is happiness and riddance from misery or sorrow.
“It is dangerous to make sweeping statements about the huge
mass of Indian literature, but I think that most Buddhist and
Brahmanic systems assume that morality is merely a means
-of obtaining happiness.”’® At the outset this may appear to
be a controversial statement, both for the Indian religious
exponents and for the Western ethicians. In the West itis
only a class of ethical thinkers called hedonists who believe
that the aim of good conduct is happiness alone, Among
Indian religious exponents also, the aim of good conduct is
not always directly described as happiness. It is sometimes

—_—

1. ugrfEnEdgTs, SwErdas gy
guf fg JumatrR fJRd, ad0 A agfadamn |
—Mahszbha., Santiparva, 294. 29.
2.  The Philosophy of J. S. Mill—C. Douglas, p. 251.
8. Hinduism and Buddhism—Charles Eliot, vol. I, pp.
XXVI.
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explained in more negative terms as absence of suffering while
sometimes in positive manner as happiness, Anand or Sukha,
Therefore, a classification of the term happiness and its various
implications is required in the very beginning. Happiness
can be defined more correctly as that which is equivalent to
extinction or removal of suffering or rather to a favourable
experience as compared with an unfavourable experience » It
is, however, not correct to categorize it either as a purely

negative or a purely positive concept.

Types of Happiness

In the first place happiness is broadly classified into two
types (i) mundane happiness and (ii) spiritual happiness; or
{i) bhautika sukha and (ii) adhyatmika sukha; or (i) ‘abhy-
udaya’ and (ii) ‘niéreyasa’. Mundane happiness or bhautika
sukha refers to mundane achievements, physical felicity in
life, temporary removal of suffering, which may not last long
or which is just evanescent or transient. Fulfilment of eco-
nomic necessities, comforts and luxuries in the economic sense
is the achievement of what is called ‘bhautika sukha’ or
mundane happiness. In pre-Upanisadic literature, it has been
the goal of good conduct. And the concept of heaven in
Indian literature, though it presupposes the idea of rebirth,
can be regarded only as based on the conception of mundane
happiness.

Spiritual happiness, on the other hand, refers to the per-
manent removal of suffering of all kinds. It is not a transient
or evanescent achievement. In all scholastic systems of Indian
philosophy, it is considered to be the aim of morality, Here,
one is more concerned with the means to the end than with the
end alone, Ifthe means are proper, the end would certainly
be proper and attainable; more emphasis is thus laid on duties
than on rights and the right performance of duties would
automatically be followed by rights. It suggests, therefore,
that effort is to be directed to the performance of duties than
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to the exercise of rights. This spiritual happiness flowing
from good conduct is the final goal of life, and nothing is
superior to it. This is the state of Nirvana, Moksa, or
deliverance,

Carvaka materialists in India lay stress on mundane
happiness alone.}  According to them there is nothing like
spiritual happiness and no life beyond this life, For them
the supreme target is to make this life a success in terms of
physical achievements. All supramundane conceptions of
happiness are unreal according to Carvakas. But this is the
sole exception among all the systems of Indian philosophy.?
Otherwise, all the systems, orthodox or heterodox, lay stress
on spiritual happiness-——Nirvana or Moksa. However much
Indian philosophers may differ in - their philosophical view-
peints, their ontological, theological or epistemological con-
ceptions, they agree to a great extent in their ethical concepts.
In spite of this uniformity it can be noticed that certain
misconceptions have arisen. It is often urged against Indian
Philosophy that it is non-ethical in character, there is practi-
cally no ethical philosophy within the frontiers of Hindu
thinking.”” The charge, however, cannot be sustained. Attem-
pts to fill the whole of life with the power of spirit are
common. Next to the category of reality, that of Dharma,
is the most important concept of Indian thought, so far as
the actual ethical content is concerned, Buddhism, Jainism
and Hinduism are not inferior to others. Ethical perfection
is the first step towards divine knowledge,’8

Another classification which can be made to clarify the
position is that of (i) individualistic happiness and (ii) social-

1. grEssiaq §@ stasaTied Jeani=,
W TE geq qALETHT I |
—Sarva Daréana Samgraha—Madhvacarya, 1.5

2. Carvakas in a way include early Mimimsakas who do
believe in life after death but do not believe in Moksa
as such.

3. Indian Philosophy—S. Radhakrishnan, vol. I, p, 52.
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istic happiness. In Western terminology it can to some extent
be compared with egoistic happiness or universalistic
happiness. We cannot, however, place the two types of
happiness, as the aim of good conduct, in strict watertight
compartments. Both individualistic and socialistic happiness
are inter-related and interdependent. Still there is an obvious
clue for this difference in Indian thought. In the Brahmani-
cal system the ideal of socialistic happiness is apparent while
in Sramanical thought emphasis is laid on individualistic

happiness.

The exponents of individualistic happiness believe that the
individual should try to seek his own happiness, rather than
the happiness of all or a selected few. The logic behind this
is that if everybody will seek his own happiness, the happiness
of all or a selected few would automatically follow. In prin-
ciple, this is somewhat similar to Egoistic Hedonism. There
has been a well-known school of ethicians of this type, whose
chief exponents in the West are Hobbes and Gassendi.?

The aim of individualistic happiness may at first sight
appear as mere selfishness on the part of the individual who
seeks his own happiness, which presents rather a repulsive
character to moral consciousness and also seems against
morality. But if the concept of individualistic happiness is
combined with the concept of spiritual happiness, one can see
that this is something quite feasible and acceptable. The
concept of Nirviana is only based on individualistic happiness.
As it is sometimes said ‘paramartha’ has its origin in ‘swartha’. -
Even in the West such a prominent writer as Sidgwick has
recognised it as an inevitable element in the complete system
of Ethics. “The reason why this should seem so is evident
enough. It is clear that the end which we aim at must be
some end that should give us satisfaction. Why we persue an
end—the answer is, it satisfies our nature.” This is the ultimate
answer wherein lies the element of individualistic happiness.

1. History of Ethics—H. Sidgwick, pp. 163-70.
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But seeking of physical or mundane happiness with egoistic
viewpoint would certainly mean selfishness, The reason is
simple enough, that the relationship between the means for
satisfaction of material wants and the end (i. e. material
happiness) is not a co-ordinated one; since the means are
limited, and the wants are unlimited. Therefore, individua-
listic happiness as combined with materialistic happiness
cannot be regarded as the aim of morality. Yet, as mentioned
above, egoistic happiness in relation with spiritual happiness is
quite feasible and acceptable, because that means working and
striving for one’s own liberation, that does not clash with
others’ wants and their means; whether one works for others’
liberation or helps others in attaining liberation is a different
question.

Socialistic happiness simply means striving for the ha-
ppiness of others in and through society in general; this
can be compared to Universalistic Hedonism, i. e. to
seek the happiness of all. ‘“Greatest happiness for the
greatest number’’ is the ideal as John Stuart Mill has
said. One need not go into the implications and
controversies of this statement. The present purpose, however,
is only to show that to some ethicians socialistic happiness is
the main aim, Here socialistic happiness means both happi-
ness for society and in society or in other words giving
respect to social values in general. The main objective is to
pursue social values to enhance social happiness. Apart from
this, even the aim of material happiness adjoined to social
happiness stands on higher footing than egoistic material
happiness. The only thing is that the seeker, after such happi-
ness, is unaware of the highest good or spiritual happiness
which is everlasting and perpetual.

Basis of Morality

The classification of individualistic and socialistic happi-
ness is relevant to drawing the distinction between the bases of
morality in the two major trends of Indian thought. This
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difference indicates the real contrast between the two promi-
nent cultures of India, Brahmanical and Sramanical. By
Brahmanical culture is meant not only the Brahmanas, but
all ritualistic Vedic literature, where renunciation or asceticism
is not the main theme. Similarly by Sramanical culture is
meant not only Jaina and Buddhist systems (though they
undoubtedly occupy the main position) but all those schools
of thought which lay stress on renunciation and asceticism,
even if they later on merged into Vedic or orthodox
trend.

The Brahmanical‘ system, ever since the time of the Rgveda,
held society or social well-being as the basis of the fundamen-
tal ingredient of morality. The social setup is the central
pivot around which the whole Vedic literature is clustered.
Society is the whole for which the individuals, the parts, are
supposed to work; itis the whole which is important, the
parts are important but only secondarily. The institutions
of asrama (stages of life) and the varna (caste system) stand
“for the orderly progress of society whose individuals have
high socio-ethical morale. Though varna system does appear
in Rgveda, prominent scholars believe it to be a later devel-
opment while the asrama system is not at all existent in
Rgveda. However, the life of the householder is most respec-
ted, and it is the common feature of both Rgvedic and Upani-

" sadic literature. Even in the asrama system sanyasa or
renunciation has been introduced, yet it is not as significant
as the householder’s life. Only those rituals were held in
prominence which were valuable for the people in soci-
ety,

Thus with social happiness as the basis of morality certain
standards of valuation of actions were evolved. These stand-
ards in the main are two, (i) the authority of the scriptures
and (ii) tradition. The authority of the scriptures is sometimes
understood as the sole criterion to justify or reject an action,
that is an action is good, only if it is recommended in the
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Vedas or the scriptures, otherwise not.? Yajfias or sacrifices
are the most important recommendation of the Vedas, and
for that certain important basic principles were overiooked;
as it is said, “Vaidiki himsa himsa na bhavati’ (i." e. violence
committed in Yajiias etc. is not violence). About this principle,
two views are upheld : (1) that there is no himsa* at all in per-
forming such rituals and (2) that though there is himsi,? the
good that one acquires in yajfias is more than the violence in-

volved in yajfias., Thus, whatever is inscribed in the scriptures,
is regarded as supremely good.

Another standard which has evolved in this culture is
tradition, and it is regarded as the criterion of judgement of
an action. An action is good because it is traditionally
accepted. This standard implies a motive of changelessness
and stability in the general conduct of the individuals, so that
the society is stable and orderly. Though this standard does
not appeal much to human reason, most ethical thinkers opine
that rational morality is much more well-founded than tradi-
tional morality; it has its own utility in developing a compre-
hensive and broad outlook on the varying nature of morality.
Certain geographical and other conditions may also bring
about certain norms which are traditionally accepted as
morally good. A study of some of the tribes in India would
reveal interesting facts about the acceptance of certain norins,

1. (i) <wareseisafad: \—Mimamsa Satras, 1. 1. 2,
(i) FAsfgSr gdgeH |—Manu. 2.6.
2. a=fafiar g fear S a9 g '
—Primafacie view of Mimamsakas as given
in Syadvadamafijari, Karika 11.
3. weged fy e T TR R
qroaRqiEar graatigRTorEnTe |

—Samkhyatatvakaumudi, Karika 2.
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which may be regarded completely as immoral if conven-
tion or tradition is not taken as the criterion of judgement
of those norms.

In contrast to social happiness, individualistic happiness
furnishes the basis of good conduct in non-Brahmanical or
éramamcal systems, specially Jaina, Buddhist or Yoga. Srama-
nical culture puts society on a secondary level, Society has
its existence only for individuals and not the individuals for
society. The result of this emphasis on personal enlighten-
ment or individualismm was so strong thateven non-Sramanical

systems could not remain un-influenced by it,

The basis of conduct in Buddhism is personal salvation or
enlightenment. Even Buddha and Buddhist scriptures are
revered as is indicated in the three saranas(in Buddha, Dhamma
and Samgha) not just to revere Buddha or Buddhist scriptures,
but in fact to revere one’s own self which deserves enlighten-
ment (atta-dipa), and to take refuge in one’s own self (atta-
darana). And “‘this autonomic principle and personal basis
of Buddhist morality was indeed a new departure, in the
history of Indian religion, and laid the foundation for univer-
sal religion of Buddhism.’’? The idea that Buddhism made a
new departure in Indian thought, however, is not quite correct,
because even prior to Buddha, Parsvanatha had made trem-
endous contribution to this kind of thought as Prof. Herman
Jacobi and Dr, D.D, Kosambi have pointed out. However, the
moot point here is that the stress on individualistic happiness
in Buddhism is not because its advocate was Buddha, but
because it is the perfect path to reach Nibbana. ““It is a purely
egoistical impulse, but what more natural than that one who "
suddenly finds himself in a burning house should seek first of
all to save himself.”’? Thus “In Buddhism morality rightly
rests upon individualism and altruism becomes only applied

1. E.R.E., vol. 5, p. 448.
2. Buddhist Essays—Paul Dhalke, Transl, Silacara, p. 130.
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individualism. No more solid basis can be found in this world
for the love of one’s own neighbour than the love of one’s
ownself.”” Personal enlightenment is thus the main theme
of Buddhism. Now, though individualism is the starting point
in Buddhism, it does not however confine itself to individua-
lism but extends itself to altruism as well, that is to the well-
being of others. The culmination point of this development
is seen in Digha Nikaya where Buddha is said to have declared:
“I could not attain Parinirvana, so long as all my disciples,
upasakas, monks, vinayadharas etc. would not establish
themselves on the right path or in other words would not free
themselves from the entanglement of wrong ideas and
notions,”’?

The Jaina basis of conduct is likewise individualistic. Each
. individual should prepare himself for his own salvation; this
requires mental, vocal and physical purification. The theory of
karman depicts that one is fully responsible for one’s own
deeds and their results. Society is relegated to secondary
status. But the altruistic motive is also visible in the basic
standard of valuation, that is ‘equality’ or ‘samata’. It is the
basic principle on which Mahavira’s message of non-violence is
based. Jainism, in its religion, philosophy and ethics, advo-
cates samata. The daily rite of ‘Samayika’ is grounded on
this basic standard of equality, which is needed to be introdu-
ced in one’s own practice. It is said a ‘$ramana’® becomes a
real sramana only through samata’.® All one’s feelings of
disequilibrium or inequality must vanish for one to become

fully virtuous.

. Essence of Buddhism—P. L. Narasu, p. 83.

2. 7 amd wifew aftfrsafoenta, g & feg @ @Ewr
wfeeafra faa<r faear Garer sgegan awaadfrageracte-
qar  grErfEefegsT  sguEEfea L . gurtfegtfed
grH 2gegaifa | — Digh., vol. 11, p. 82

3. guame guuY &€ |— Uttara. 25 32,
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By the term ‘samata’ is meant something more than mere
equality; it also means harmony or Samvada. This principle
of equality or harmony is applicable to this universe of unity
in diversity. In this sense it is seen that the principle of
‘samata’ of Jaina thought is an improvement upon Kant’s
maxim, ““Act only on that maxim which thou can’t at the
same time universalize.”’ Here, Immanual Kant has grounded
his view purely on the principle of equality, and ignores the

principle of harmony which gives consideration to the element
of diversity in nature.

It is thus noted that Brahmanical trend is depicted
in socialistic happiness, while Sramanical thought empha-
sizes individualistic happiness. Yet, as is seen the
exponents of individualistic happiness, namely Buddha.
or Mahavira, who thought of renunciation and passivity
(nivrtti’ as the best and perhaps the only means to spiri-
tual happiness or salvation, cannot be understood as purely
individualistic. The desire to communicate the idea of personal
salvation or spiritual happiness to others is proof of the fact
that $ramar_1ical culture does have a socialistic or universalistic
aspect. Besides, the ‘bodhisattva’ of Buddhism and ‘tirthankara’

of Jainism are clear examples of the combination of individu-
alistic and socialistic happiness.

Now the standards of valuation of right and wrong action,
which have been discussed in the Brahmanical basis of morality,
are not only pertinent to these Brahmanical systems, but hold
equally good in Sramanical systems of Buddhism and Jainism.
Whenever a controversy arises with regard to judgement of
an action as right or wrong, the scriptures both in Jaina and
Buddhist .systems are resorted to. Even Buddha had said
himself, ‘after my death my teachings will be the guide of my
disciples’.

The Nature of the Aim of Morality

The second classification of individualistic and socialistic
happiness has been furnished as the basis of morality. The:
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first classification is important from the point of view of the
aim of morality. Though most Indian ethicians believe in
the ultimate aim as Nirvana or Moksa, they differ in the con-
-ception of the nature of Nirvana. Therefore, it is relevant
to our purpose to discuss the nature of Nirvana in various
systems of Indian thought and also a stage of thought prior
to the agé when the concept of Nirvina or Moksa did not
-exist.

To start with, the Aryans of Rgveda worshipped nature,
.defining different aspects of nature as fire, wind, rain, etc., and
held supernatural beings at their control.? Religion and mo-
rality at that time was confined to the worship of these gods.2
Naturally the idea of salvation or Moksa was totally absent.
Deities were worshipped for material prosperity and for the
.avoidence of physical calamities.

In the period of Brahmanas, the institute of sacrifice or
yajiia came into practice. Yajilas were performed for material
-gains, such as kingdom, victory in war, birth of a son, attain-
. ment of heaven after death, etc. Though the idea of heaven,
i.e. happiness in the next life, was introduced, yet the concept
-of Moksa or liberation is not found.

The idea of immortality or spiritual happiness is found in
Upanisads for the first time in Vedic culture. Emancipation
-or Mukti means in Upanisads the state of infiniteness thata
man attains,® when he knows his own self, Brahman. Trans-
migration of the soul is meant only for those who are ignorant;
after the removal of ignorance (Avidya) the individual merges
into the Brahman. Existence, knowledge and bliss are descri-

1. History of Sanskrit Literature—A. A. Macdonell,
pp. 116-17.

2. 1Ibid., pp. 31-33.
3. He who beholds the loftiest and deepest, for him the
fetters of the heart break asunder; for him all doubts

are solved, and his work becomes nothingness.
~—Philosophy of Upanisads—Deussen, p. 252.
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bed as three essentials of Brahman,i.e. Saccidananda. Existence
means absence of vulnerability or external effect, knowledge
is absence of ignorance and bliss means absence of misery,
Emancipation, they say, is not a new achievement, a product,.
an effect or result of an action, but it always exists as the truth
of our nature, “‘thus true knowledge of the self does not lead
to emancipation, but is emancipation itself. It is the realiza-
tion of our own nature.”? In this positive manner it is a state
of pure intelligence, pure being and pure blessedness in
Upanisads. .

Later on we have scholastic period. So far as the early
Mimamsakas are concerned, they do not believe in ultimate
bliss. They mainly follow the Brahmargas and hold that
prosperity in this life and in the next is thesole aim of
Dharma. The defintion of Dharma is confined to action;
the performance of Vedic rituals is accumulation of Dharma.
The highest good is thus not a Nivrtti or cessation of activity
but the realization of happiness which flows from pravrui
or active participation in the duties, namely the rituals and
the social duties. Hence self-realization which is ascribed to:
this state is the enjoyment of heavenly bliss.2 However, later
on, the conception of Moksa is introduced. Xumarila
Bhatta’s view is explained in Sastradipika of Parthasarathi
Misra where Moksa is explained as ‘“‘Prapamca sambandhavi-
laya,”8 i.e. dissolution of the individual’s connections with
the empirical, “Kumarila considered the self to be merely
the potency of knowledge (jiiana sakti). Cognition of things
were generated by the activity of the manas and the other senses.

1. History of Indian Philosophy—S. N. Dasgupta, vol. I,
p- 58. ‘

2. TG0 9 TR gaESAfaRean | .
—Mimamsa Siitras, 4.3.13,
3. 9 99 TeamTE: aEAT goefhen @e g adeyae-
fqoa: |1—Sastradipika, Moksavada.
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At the time of salvation there being none of the senses nor
the manas, the self remains in pure existence as the potency
-of kunowledge without any actual expression or manifesta-
tion.”* Prabhakara also does not differ much on this point.
However, for the early Mimamsakas, conception of libera-
tion is nothing; the Carvaka conception of liberation can also
be put in this category of Mimamsakas, though not exactly
identical, for it does not admit of transmigration of the soul.
For them Moksa is absolute autonomy in this life, or death,
.and that is bliss.2

The system of Vedanta bases its concept of Moksa entirely
-on Upanisads. According to it the preconditions of salvation
are three, i. e. understanding the meaning. of Upanisads
correctly (sravana), strengthening the conviction by arguments
as stated by the Upanisads (manana), and meditating upon
them or the processes of concentration (nididhyisana). With
these preconditions one tries to realize the truth as one. The
state of this realization is the same as conceived in the Upani-
sads, i.e. merger of individual soul into the universalsoul. In
Vedanta salvation is dawn of the right knowledge; Brahman
alone is the true reality. Vedanta does not totally repudiate the
Mimamsa view of action, but it points out that this is meant
for ordinary people and the final goal, as the Upanisads in-
dicate, is the attainment of the highest knowledge. The
mukti state is thus that of pure sat (existence), pure citta
(knowledge) and pure Ananda (bliss), which shines forth in its

unique glory and every thing else is simply nothing but an
illusion.

The Naiyayikas, in common with most other systems of
Indian Philosophy, believed that the world is full of suffering
and that the small bits of pleasure only serve to intensify the

1. History of Indian Philosophy—3S. N. Dasgupta, vol.
1, p. 402.

2. 3greal A | —Sarva Darsana Samgraha, 1.10.
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force of sorrow. Gautama proposes ‘n’sreyasa’ as the object
of knowledge. According to him the realization of the aim
takes place in the following order.l At first knowledge
removes wrong notions (Mithyzjfiana); at the removal of
mithydjiiana, the pollutions (dosas) like attachment, hatred,
etc,, are removed; with the removal of attachment and hatred,
activities (pravrttis) cease. When activities stop, birth stops.
And the stoppage of birth brings an end to misery or suffering.
That is the stage of salvation in which self is divested of all
its qualities (consciousness, feeling, willing, etc.) and remains
in its own inert state. The state of Mukti according to Nyaya
is neither a state of pure knowledge, nor of bliss, but a state
of perfect qualitylessness in which the self remains in its pure
existence. ‘It is a negative state of absolute painlessness that
is sometimes spoken of as being a state of absolute happiness,
though really speaking this state of Mukti can never be a state
of happiness. It is a passive state of self in original and
natural purity.’’? The Nyaya contention is that happiness
‘has to be renounced as being inseparable from suffering, and
as there is no experience of suffering, in the highest state of
freedom from pain, there is no experierce of any transcenden-
tal felicity or satisfaction in the positive sense. It can only
be called a state of felicity in the negative sense. In this way
Nyaya repudiates the view of all those opponents who hold
that Moksa is a state of infinite happiness or pleasure.

Vaibesika school of thought believes both in abhyudaya
and nisreyas (proserity and liberation). Kanada says that
-dharma is not only a means of liberation, but also of prosperity.
Liberation, according to him, is a state of complete freedom
from all connections with all special qualities and the self

1. gEsFangfa: AnfearaEEn, STAaIEaETa I
A9[T: | —Nyaya Satras, 1.21.

2. History of Indian Philosophy—S. N. Dasgupta, vol. I,
p. 366.
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subsists like the sky, free from all conditions and attributes.
This state of freedom cannot be regarded as one of pleasure
or supreme bliss in the positive sense. It is only an extinction
of all kinds of pain in the negative sense as Naiyayikas hold.

The Samkhyakarika suggests that everybody is suffering
from three types of miseries, viz. adhibhautika, adhidaivika
and adhyatmika, i.e. natural, supernatural and mental or
spiritual. Man earnestly desires to get rid of them. The
mundane means are insufficient as by such means miseries
cannot be overcome positively and finally. A person thus is
inclined to seek some higher means to remove them absolutely.
Kapila proposes that ‘Purusa’ (soul) is put into bondage by
the association of Prakrti (matter). Salvation means the
break of this association of purusa with prakrti, which is
termed as Kaivalya (purity). In the state of Kaivalya purusa
remains in pure consciousness, i. e. an objectless consciousness,
which is tantamount to absence of discriminative knowledge,
because the modification or evolute of prakrti (Buddhi) is no
longer there. And thus Purusa stands like a ‘mirror’ that has
nothing to reflect. But unlike Vedanta conception Purusa has
its separate existence; it does not merge into supreme
Brahman.

Yoga system is not different from Samkhya as far as the
nature of the ideal of liberation is concerned. Its main
contribution lies in the eight-fold path consisting of yama,
niyama, etc. As the basic conditions to liberation, yamas are
connected with the discipline of apparent conduct. Niyamas
are connected with the discipline of mind and body and in
this sense they are more personal. Yoga system is more
emphatic on the means of liberation than the Samkhya.

Among the heterodox systems, Jainism also believes in the
‘theory of karman’, but karman is responsible for the muudane
life only. Mundane happiness as well as miseries are the
results of karman. They signify not only the bodily activities
but also mental and vocal activities. Liberation is never
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caused by karman; it always means stoppage (samvara) of the
flow of karma as well as consumption (ksaya) or nirjara of
already accumulated karman. Karman in Jainism are of two
kinds—dravya karma and bhidva karma. The dravya-karma
is composed of the particles of matter, while the bhava-
karma (spiritual impure modifications) is absorbed in
the soul substance, Liberation for the Jainas is the stoppage
or consumption of karmic particles, which may also be
understood as a negative state. But this is only a partial inter-
pretation; the state of the liberated one in Jainism has been
quite positively described. The liberated soul has-an indepen-~
dent individual existence;he is possessed of four infinites, viz.(i)
ananta jiina(infinite knowledge), (ii) ananta darsana (infinite
perception), (iii) ananta sukha(infinite happiness), (iv) ananta
virya (infinite power). In the emancipated stage the changes

that a soul goes through are homogeneous. This is called
svariipa-ramana that means the soul wanders within its own

qualities. However, the approach to this positive stage, in the

sense of stoppage and consumption of karmic particles, may
be termed as negative.

The essence of the Buddhist concept of deliverance, like
most systems of Indian Philosophy, is the same as the removal
of suffering. ¢Nibbana’ means extinction of ignorance or
desire, *“To the Pali etymologist the main stress is to root vr
(to cover) and not to va (to blow). Therefore, Nibbana means
extinguishing (of fire) by other means of extinction than by
blowing, - i. e, going out of fire or lamp.””* Buddhism also
proposes that all existence is misery;? we cannot free ourselves
from misery so long as existence is there, and the root of
misery lies in desire or ‘tanha’. “Logically the highest know-
ledge for the Buddhist is nothing but the keenest, most pene-
trating recognition of this sorrow and highest bliss nothing

1. Pali English Dictionary—Davids & Stede, p. 198.

2, o3 " g‘aftcﬂ' %Dhammapada, Maggavagga, 6.
9 : :
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but freedom from this sorrow.””! In this way the highest good
or ‘summum bonum® of Buddhism is nothing but sorrowless-
ness. It is further remarked, ‘““only when a man succeeds in
detecting for himself the taint of sorrow and the traunsiency in
the joys of beyond, and renouncing, turns away from them,
.only then does he catch a glimpse of Nibbana.”? So far it
appears that the ¢ideal® is purely negative, but this assumption
is only partial, because in the same Pali texts it is said that
‘Nibbiana is the best and deepest happiness.? The best way to
understand it is neither as a purely negative state nor as a
purely positive state as Prof. S. N. Dasguptat* and Haridas
Bhattacarya® point out, The former has explicitly declared,
“‘The stage at which all worldly experiences have ceased can
hardly be described either as positive or negative.” He further
points out, “Any one who seeks to discuss whether Nibbana
is either positive and eternal or a mere state of non-existence
.or annihilation, takes a view which has been discarded in
Buddhism as heretical.”’® However, the standing place from
which one may reach out to Nibbana is virtue or sila as
Nagasena replied to King Milinda when the latter posed this
.question to the former.” The state of Nibbana is automati-
cally achievable by adopting the right means of Sila, Samadhi
and Prajia.

1. Buddhist Essays—Paul Dahlke, Transl. Silacara, p. 84.
2. 1Ibid., p. 85. ‘

3. fAss™ 9¥d §§....—Dhammapada, Sukhavagga, 8.

4. History of Indian Philosophy, vol. I, p. 109.

5. The Cultural Heritage of India, vol. II, p. 22,

6. History of Indian Philosophy—S. N. Dasgupta, vol. I,

p. 109.
7. wex AvAe, fHeamem gfafg@ewy avg@g o G
wETaS o 4o afagfeger o o gramafeast fAsae

gfegsata o —Milindapafiha, p. 320.
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Three ways : Action, Knowledge and Devotion

The question of the means of attaining this ultimate aim
of liberation immediately follows. Different systems of
thought have stressed different aspects of the means. These
means are mainly two, i.e. karma marga and jiaua
marga. By karmas, in the beginning, was meant only the
Vedic sacrifices in yajfias; sacrifice was supposed to be the
highest aim. In the period of Rgveda and Brahmanas, as has
been seen, there was no conception of spiritual, transcendental
happiness; material happiness was the sole target of Vedic
Aryans, which was achievable by yajias. Mimamsakas are
the representatives of this karma-marga because the highest
aim for early Mimamsakas is nothing more than material
happiness.

On the actual texts of Upanisads, the Vedantins based
their thought. They are the representatives of jiana-marga.
For them the highest end of liberation is attainable through
perfect knowledge?! and not through yajfias.

There is also a third Path called bhakti-marga, which
declares that love or devotion to God leads to liberation.
Devotion to the supreme being is the starting point for the
devotional school, but devotion to all those or any one of them
who have been accepted as having attained liberation became
the usual practice. This is how personal devotion came into
practice and it is successful only when the devotee is able to
please his god; and pleasing of god or gods thus gained supre-
macyv. All acts of Krishna, even if they are of a very trivial
nature, are supernaturally valuable and the devotees try to

1. (i) coeral @ S1IET ITTYT ATEAFHATL JT F4 |
vasgm Fshraeafer qar swagey’ § ATt |
—Mundako. 1.2.7.
(ii) 2fad afemen 3f g ow ag Farfady asfra o Sama = 1

T HAD gIAE... T GO AT ARATATRTEAS
—Mundako. 1.1.4-5.
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identify themselves with him in all possible ways in order to
please him, P. C. Nahar in his ‘Epitome of Jainism’ has
remarked that Ballabhis find the supreme end in sporting
with Krishna.l B, G. Tilak points out that according to
Bhagavadgita? both jfiana and karma margas are the privi-
leges of a select few, but as far bhakti is concerned, it is
open to all. Thus, these three are the main ways of attaining
the ultimate goal of liberation in Brahmanical systems. In
Jaina and Buddhist systems also the means of attaining
liberation can be called a combination of knowledge and
action, having of course different meanings (In Jainism and
Buddhism conduct or ciaritra or éila can be assimilated to
karma). Not only this, the third path of bhakti is also intro-
duced in Jainism and Buddhism.

Explicit code of conduct

With the arousal of Buddhism and Jainism and their stress
on certain abstract principles of morality as distinguished -
from a principle like yajfia, later Hinduism started professing
asceticism and Sramanic ideals. The belief in the supremacy
of yajiias started decaying, ‘himsa’ in all fields of life was
condemned, either for sacrifices or for other purposes. The
Yoga system, whose full faith lies in Yoga as a means to
salvation, can be called as the pioneer of this ascetic Hinduism,
As has been already pointed out, yoga pioneers were not
Brahmanical in the beginning but belonged to Sramanical
culture; 3they embraced the Vedic faith afterwards and -are
thus distinct from Jaina and Buddhists.

1. FOUE FEEISIH Jremaad |
As quoted in Epitome of Jainism—P. C. Nahar.
Gita Rahasya—B. G. Tilak, p. 436-37.

N

3. Five types of sramar}as ¢ Nirgrantha, Sakya, Parivra~
_jakas, Tapas, Ajivakas. Out of them Parivrajakas
belong to this category.—Pinda., gatha 445.
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The Yoga Siitras of Patafijali which are however, later than
those of Buddha and Mahavira are based on individualistic
happiness. According to it, personal salvation is possible only
through eight-fold means of yoga. By yoga is meant concentra-
tion which restricts the fluctuations and activities of the mind
{cittavrttis). The stages of mind stuff are restlessness (ksipta),
infatuation (mudha), distraction (viksipta), singleness in intent
or concentration (ekdgra) and inactivity(nirodha). Of these the
first three have nothing to do with yoga, but the last two are
the qualities of yoga, which means concentration on the right
objects and distraction from the wrong ones. When the mind
stops fluctuations completely or is freed from these stages of
of mind the self attains self-expression.! In other words it is
liberation. For this Patafijali mentions the eight aids (yogan-
gas) of yoga. These are abstentions (yama), observances
{niyama), postures (asana;, regulation of the breath (prana-
yama), withdrawal of senses (pratyahara), fixed attention
(dharana), contemplation (dbyana), and concentration (sama-
dhi).? Out of these, itis said, the first five are indirect
aids and the last three are the direct ones. This shows that
the first five refer to the actualization of these aids to the
exterior actions and that the last three predominate spiritual
advancement. However, the actualization of the first five aids
does not take place without a mental effort on one’s own part
and the last three are helped by the first five.

Yamas (abstentions) are the first aid in yoga. Placing
of Yamas in the first and foremost place in the eight aids itself
reveals its importance. Itis Yama which can be assimilated
with the Buddhist Silas and Jaina Vratas. They are the five
abstentions of non-injury, truth, abstinence from theft, conti-

1. TEAETEARTATEY g q933: Fae99 |—Pat. Yoga, 2.25.
2. FUFAARTEASTETH ST T AT ATagre s M |

—Ibid. 2.29.
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nence, and abstinence from avariciousness.! It has been held
by yoga thinkers that with the help of yamas, gross impurities
of ordinary minds are removed; it thus constitutes the first
stepping stone of spiritual progress. Non-injury is given such
a high rank that it is regarded as the root of all other yamas,
namely truth, non-stealing, etc. 1t is here that the chief
principle of ‘yajiia’ disappears with the gaining of strength of
yamas, specially non-violence. The credit of this rooting out
of yajfias, however, goes not only to Pataifijali, but also to
Samkhya? and Bhagavata cults; to Kapila, all such rites were
impure. In fact, non-violence is held not to be only the root
of other yamas but also the niyamas or observances of cleanli-
ness (§auca), contentment (santosa), penance (tapa), study
tsvadhyaya) and devotion to Iévara (Isvara pranidhana).®
The vamas and niyamas are closely connected. Both yamas
and niyamas pertain to the social and outer life of the indivi-
dual as well as the ‘personal and inner life. Both of them
furnish the positive and negative principles. The essence of
the means of liberation rests on these yoganagas only and
depicts the importance of the yoga practices as understood by
Patafijali. The means for the removal of hindrances in the
observance of yamas and niyamas is, therefore, the same as
what is called the pratipaksa bhavana or cultivation of the
opposites. At the same time they also reveal that they reflect
a good combination of the three margas of karma, jfiana
and bhakti, and nothing seems to have been denounced. The
outstanding feature is that the individualistic or personal sal-
vation is held in prominence, when yoga is considered to be a
means.

1. afeamaasgdagr=aTfogr aat | —Pat. Yoga, 2.30.
2. geaEefEs: @ whglesatamms: ...
—Samkhya Karika, 2.

3. =AY EregEsgEorawte Faan )
—Pat. Yoga, 2.32.
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A detailed account of these yamas and their allied niyamas
will be given in the subsequent chapters.

Jainism

In Jaina system the means to liberation are enumerated as
four. These are jiiana, daréana, caritra and tapas! (knowle-
dge, faith, conduct and asceticism). These four means to
liberation can roughly be assimilated to Patafijala-yoga as a
means in so far as the end of liberation is concerned. This
four-fold scheme of means is reduced to a threefold scheme?
by Umasvati in Tattvarthasiitra, where tapas are included in
caritra. The prefix ‘samyak’ or ‘right’ is also his contri-
bution. Right faith, right knowledge and right conduct are
the three means of liberation according to him,

Right faith is the starting point; with it begins all spiritual
endeavour, No spiritual enhancement is possible without the
basic element of right faith; its existence is not quite concrete
and apprehensible, nor does it correspond to any external
‘action. It is only the inner attitude of faith towards the esse-
nce of ultimate reality (tattvartha). The ultimate reality, ac-
cording to Jainas, is constituted of the seven tattvas® (which
are sometimes enumerated as nine and sometimes reduced to
five). A belief or faith in this existence of reality is ‘samyak-
darsana.’

Right knowledge can be said to be the application of right
faith. But they areso close to each other that one cannot
exist without the other, and therefore it is held that they exist

1. A = €9v 99 afd 9 a4t qgr | —Uttara. 28.2,3.
2. SEEEREaaETteAT Jegant | —Tattva., L1,
3. SrarsaTEEEEEa ST | —Ibid. 1.4,

4. geaTdAE™ geaeaay | —Ibid. 1.2,
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side by side, or they are just the two sides of the same coin.?
However, with regard to the acquisition of right faith and right
knowledge and their order, Jaina thinkers are not unanimous.
One group of thinkers—the ‘yugpadvadins’—uphold that faith
and knowledge are acquired simultaneously,the other group of
thinkers—‘karmavadins’—believe that acquisition takes place
in sequence, and the third school of thinkers—the ‘abhedavi-
dins’—point out that actually there is a complete non-differe-
nce between the two, i. e. darsana and jiiana.? Even with this
difference of thought one can at least conclude that removal
of wrong ideas or wrong faith immediately impresses upon
someone the acceptance of right things as they are and this is
nothing but right knowledge.

The third constituent ‘samyak caritra’ or right conduct
in the threefold scheme does not pronounce its co-existence
with right faith and right knowledge, but its absence means
deterrence of all spiritual growth. In other words, liberation
is impossible without right conduct. What this actually means
is that right conduct cannot exist without right faith and right
knowledge. Yet, the last two (i.e. right faith and right
knowledge) can have their existence without the first.

Now, caritra is a very comprehensive term and has exten-
sive implications, Its conception is not so abstract as that of
right faith, Caritra literally means partial or complete
removal of riga and dvesa (attachment and hatred) which are
the non-natural qualities of the soul or atman (vibhava), and
an establishment (partial or complete) in svabhava (essential
qualities) which is grounded in samabhava or the ultimate
principle of samaia or equality. On the basis of karma theory
of Jainas, caritra® may be defined as a mode of abstention

1. oW J30 T gauy Saw:  wagestand afag: semwsEi-
sufsrag °  —Sarvarthasiddhi, 1.1. )

2. Information supplied by Pt. Sukhlalji.

3. Abhidhana Rajendra Kosa, vol. III, pp. 1141-42.
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{virati-parindma) caused by destruction (ksaya), or suppress-
ion (upasama) or destruction-cum-suppression (ksayopsama)
of the caritra mohaniya karman, i. e, karman of infatuation
pertaining to caritra. In this way the acquisition of caritra
takes place in three stages, that is (i) suppression (upasama),
(ii) partial suppression and partial destruction (ksayopasama),
and (iii) complete destruction (ksaya). Caritra as understood
in this sense includes all stages of caritra from céritra starting
as a base and caritra in the stage of liberation, that is ksayika
caritra [comprising all the fourteen stages of spiritual
development (gunasthanas)]? in which caritra actually begins
with the fifth stage and ends up in the fourteenth. The stage
in which caritra is introduced, that is the fifth stage of spiri-
tual development, is called desa-virati séravaka gunasthana.
It is the stage where partial adoption of the vows takes place
and which culminates in the fourteenth stage of spiritual
development. Jaina texts reveal that it is because of the
lack of completion of caritra that even in the thirteenth stage
of spiritual development which is called the sayogin (one with
“yoga) kevalin gunansthanas, one is unable to attain complete
salvation which is attained in the fourteenth stage, called
ayogin (one without yogas) kevalin gunasthana. Here, the
suffix ‘kevalin® (perfect in knowledge) is common to both
the stages—thirteenth and fourteenth, but the difference in
the two stages is that in the former yoga is present while in
the latter yoga is eliminated. By f‘yoga’ is meant in Jaina
system, as distinguished from Paitaiijala Sitras, activities of
mind, speech and body,? which hinder spiritual growth.
Though &t the thirteenth stage these activities are in a very
nominal and subdued form, yet they are detrimental to the
attainment of final liberation or the fourteenth stage. The
fourteenth stage for such a person, however, is not in any way
uncertain; he, who is already an omniscient, is sure to reach it,
but for a short dQuration or ‘sthiti®, these yoga activities hinder

1. For detail—Gunasthanakramaroha.

2. fafagd g quorst & agr—rrura‘rq EETI asrqsﬁq | —Sthan.3.




26 The Concept of Paiicasila in Indian Thought

the attainment of final goal or the fourteenth stage. Here,
therefore, lies the importance of caritra in spiritual develop-

ment.

Fivefold Division of Céritral :

The Sthandnga divides caritra into five types; they are
mainly connected with the conduct of monks. But they also
refer to the stages of spiritual development, lower or higher.

(V) Samayika caritra : Samayika is the implementation
or practice of samata, i.e. equilibrium of mind, free from
distractions of attachment (riga) or hatred (dvesa) or a state
of passivity for violent acts and activity for non-viclent acts.
In other words, it is equanimity in behaviour to all beings.
This caritra is the foundation of the conduct of a2 monk. He,
therefore, adopts it for the whole life and practises the advan-
ced stages of caritra in the form of physical and mental
penance. The laity adopts it for a limited period, generally
for 48 minutes known as ‘muhirta’. The householder absta-
ins from all sinful activities and devotes his time to prayer
and meditation; during this period he becomes just like a monk
as far as abstinence from sinful activities is concerned. In
the case of a monk it is for the whole life known as ‘yavatka-
thika’, and in that of the laity, samayika is known as ‘itvara-
kalika’ (for a limited period). Even before the fuller and
final ordination, the samayika of the monk is incomplete or
‘itvarakalika’ because once again he has to take up the vow for
the whole life.

This leads one to the discussion of certain precepts in which
only the explicit form of samayika caritra can be seen. These
vows or precepts are a kind of or the manifest form of this
samavyika caritra, provided they are preconditioned by right
faith. These primary vows are the same as non-violence,
truth, non-stealing, celibacy or continence and non-avaricious-

1. Sthan. 52, 428; Abhidhana Rajendra Kosa, vol. III,
p. 1142; Tatwva. 9.18.
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ness. These vows cannot, however, be called pure caritra,
because they also carry with them certain pollutions; they
can only be called incomplete partial caritra, or caritra in so
far as they make a person free from attachment and hatred
(raga and dvesa), and non-caritra in so far as they are
polluted.

These vows or precepts mainly take two forms in Jaina
system in accordance with the mental and spiritual maturity
of the individuals. The higher course meant for the monks
is called the mahavrata where no room is given for the
smallest kind of violence, untruth, etc., and it is taken for the
whole life. The monk by adopting the higher course tries his
best to give up all attachment and hatred. The lower course
meant for the general householder called the ‘anuvrata’ or
desa-virati (partial abstentions) enjoins him to abstain from
major (not minor or that which is unavoidable) violence,
untruth, etc. The householder stands on a lower spiritual
platform than the monks, The observance of these anuvratas
is also a branch of simayika caritra because it is presupple-
mented by right attitude, and alsc an endeavour for the
establishment in samata.

Not only this, even in these separate codes of monks and the
laity differences in practices are noticed, which can be attribu-
ed to the differences in social set up and other circumstances
and also differences in the mental and spiritual maturity of
different persons. The account of sarva-virati and desa-virati
(mahavrata and anuvrata) thus can be discussed under the
head of samayika caritra. Detailed accounts of all these vratas
or vows will be discussed in the subsequent chapters. So far
as the samayika caritra is concerned, it is the first and most
important in the fivefold scheme of samyak-caritra.

(2) Chedopasthapana caritra: When the novice proves true,
within a certain period of initiation, called laghu diksa (parti-
al initiation) usually, he is promoted to the next step called
badidiksa (full initiation). This promotion is called chedo-
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pathapana caritra, when he adopts complete ascetic life. The
term ‘chedopasthiapana’ literally means making an end of the
previous qualities (cheda) and establishing in the order anew
{upasthapana).

It is also interpreted as a kind of punishment, for when a
monk commits some grievous offence he is given this punish-
ment by the samngha. This punishment may take any of the
following forms-—sometimes his period of initiation is cut parti-
ally or fully, and renewal of his initiation takes place so that
seniorty in the samgha is affected. This concept of punishment
is called chedopasthapana caritra. This is called saticara-
chedopasthapana caritra, i.e. establishment in the order after
committing certain transgressions, but the former one, that of
badidiksa is called niraticira-chedopasthapana caritra because

here he commits no transgression before getting established in
the order or samgha.

(3) Parihara Vifuddhi Caritra: After having reached a
certain standard of firmness in keeping up the mahavratas a
monk can step into the next stage of discipline called the
parihdara-visuddhi-caritra; in this the monk undergoes certain
practices requiring a high degree of self-control and firmness.
This prescribes certain rituals and performing of certain auste-
rities in obedience to a self-elected preceptor or guru. At
this stage he is so much devoted to his observances that he
would not even take care of his own body even in case of severe
sickness. In this form of caritra the yogic practices or tapas

are more predominant. But it also demands supernormal
physical strength

(4) S#ksma Samparaya Caritra : As the name indicates, in
this caritra, there is almost complete annihilation of the four
passions or samparayas or kasayas.! They remain only ina
very subtle (siksma) form. In this state passion remains only

1. Four Kasayas (anger, conceit, crookedness and greed—
N, |, FAT, Ir7 )—S than, 4.249.
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in the form of lobha’ (convetousness or greed). This caritra
actually depicts the tenth stage of spiritual development known.
as siksma samparaya gunasthana. Itis further pointed out that
this caritra is of two types: (i) one achieved at the time of
spiritual progress called visuddhimana, (ii) another achieved
at the time of spiritual regress called samklisyamana.

(5) Yathakhyata Caritra : This is the final stage of caritra.
when the individual has no arousal of passions even of a subtle
kind. Passions or kasayas are completely destroyed., Now-
the twelth stage of spiritual development is achieved; it is
called ksina (destruction) mohaniya (passions) gunasthana.

At this stage no question of transgression in any of the
vows remains and the stage viewed as strict jinakalpi con-
duct, i. e. completely in accordance with the monastic dis-
cipline, In this sense yathakhyata-caritra can be of two-
types—one enjoyed by the kevalin in his liberated stage and:
the other enjoyed by the jinakalpi monk who is still in.
bondage but sure to become a kevalin,

Out of these five caritras, the last three can no more be
attained by the monks of the present age, as these require su-
pernormal strength of both mind and body. Actually speaking,
they do not indicate any code of conduct. On the other hand,
they are the actual achievements of the monks after establi--
shing in finer and finer samayika caritra. Hence the general
term ‘caritra’ really indicates only samayika caritra which.
means real adoption of right conduct. Therefore, it is sama--
yika caritra which is the basis of all discussions about the-
vratas. Mahavratas and anuvratas can be called caritra only
in the sense of samayika caritra. However, this fivefold classi-
fication is important because it highlights the squence of’
spiritual development.

Buddhism :
Buddhism also promulgates a threefold scheme like Jainism-
called the siksatraya as a means for cessation of suffering,

1. Abhidhana Rijendra Kosa, vol. 3, p. 1142; Sthan. 4.428.
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{Dukkha-Nirodha) or Nirvana. This threefold scheme contains
the whole of Buddhist doctrine for spiritual upliftment. These
siksas are (1) dila siksa, (2) samadhisiksa and (3) prajiasiksa.
The three combined constitute the path of purity. The root
of ‘dukha’ or suffering lies in desire or ‘tanha’ according to
Buddhism, in Jainism it is ‘moha’ or infatuation; when
this ‘tanha® or attachment is rooted out, spiritual purity’
becomes manifest. In this context two gathas from Samyutta
Nikaya can be quoted. When a deva said to Buddha, “Tangle
within, tangle without, in the toils entangled is the race of
sentient things, hence would I ask thee Gautama of this : who
is’t can from this tangle disembroil ?>* By tangle is meant
here the net of craving or desire. The reply given by Buddha
to this question is, ‘ ‘the man discreet, on virtue planted firm,
in intellect and intuition trained the monk ardent and discri-
minant, it is he may from this tangle disembroil.>’? This
meaningful reply given by Buddha indicates the relevance
and decisive importance of sila, samadhi and prajda for the
removal of embroilment of tanha or desire and for the attain-

ment of Nirviana.

The importance of this had not been overlooked by later
thinkers too. These two verses of Samyutta Nikaya were
given to Buddhaghosa to test his knowledge, and Buddhaghosa
beyond the expectations of his enquirers gave a superb presen-
tation of his knowledge in his famous work ‘Visuddhimagga’.
There he deals independently with each of the threefold
teachings of Buddha. This threefold scheme is in fact an
abridged version of the eightfold path {Astangika-Marga)

1. st siet afg ser, s sfear 99T
& & sgw georfa, @ 5¥ fases o & ?
—Samyutta., vol. I, p. 14,

2. @ affge 97 qess, G99 9= =T WEd
ety foaey Brag, @ g9 fered &€ )
—Ibid,, vol. I, p. 14.
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discussed under the fourth noble truth of Buddha that there
is a path leading to the cessation of suffering (Dukkha-
Nirudha).

Sila in general, as has been already seen, meansvirtue, good
conduct, morality or physical discipline, which mainly refers
to the five precepts of pandtipata-veramani, adinnadana-vera-
mani, kamamicchacira-veramani, musavada-veramani, and
suramereyamajja-pamadatthana-veramani which are ' also
discussed in Jaina system and Patafijala Yogasttras and
yamas respectively. Thus, discipline or morality forms the
first part of Buddha’s doctrine.

By samzdhi is meant the mental discipline or purification
of citta (mind) througn concentration or meditational pract-
ices. These meditational practices form the core of
Buddhism. According to Buddhists, purity is more mental
than physical, and in Buddhist ethics emphasis has been laid
more on mental than on physical discipline,® even though
physical discipline or 4ilas cannot be purely physical without
being mental. Lastly, prajiia, the final stage, is attained as
the end of all sila and samadhi, the ultimate knowledge of
truth. It is in the third constituent of ‘prajiia’ that Buddhism
offered its own solution to the riddle of the universe. These
are the threefold teachings of Buddha as a path to liberation,
the glory of which has been sung in verse after verse and in
passage after passage in Nikayas and Dhammapada.

The Jaina doctrine of the path to liberation or Moksa
called “triratna’ (or the three jewels for liberation) has already
been discussed. The first constituent of the Buddhist doctrine,
i. . %ila’, can well be assimilated to the last constituent of
Jaina doctrine, i.e. caritra. This in fact is the closest

1. TItisstated in Majjhima (Part I, p. 292) that ascetic
practices do not even lead to kayabhavana (physical
discipline) not to spezk of cittabhavana {mental
discipline).
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resemblance between the two systems. The conception of
caritra in Jainism, however, is even broader than Buddhist
‘sila’ because it includes also in itself the Buddhist samadhi
technically called ‘dhyana’ in Jainism.* On the other hand,
the Buddhists being more emphatic on concentration or
samadhi put it separately. However, in one system itis put
in the first place and in the other, in the last place. There is
no logical basis for this difference in order, but this difference
becomes meaningless when it is held that in both the systems
all the three coustituents are taken together,and none in isola-
tion constitutes the path to liberation. Another similarity
can be discerned in jdana of Jainas and the ‘prajia’ of
Buddhists. Jdana in its final stage and prajia also in its
climax are the points of culmination according to both the
systems, for both of them it is the state of Nirvana or just the
verge of Nirvana. Prajiia is the true knowledge of truth, and
in this sense only ‘kevalajfiana’ of Jainas can be understood,
and not ‘samyak-jiana’ which is just the starting point in
spiritual development. Though in the Buddhist prajiia also,
two stages may be noted, one depicting the beginning of dis-
criminative knowledge as ‘samamaditthi’ and the other, final
knowledge of truth as propounded in Buddhism. In
Jainism ‘jizana’ starts with samyak jiana and ends in kevala-
jiana. In Jainism it is right faith or attitude (which can also
be compared with ‘sammaditthi’ of Buddhism), while in
Buddhism it is samadhi or concentration. Buddhism, as has
been said, lays emphasis on concetration or mental discipline
as essential to inner purity. It isheld that sin or bad conduct
is made to flow out by sila and kamadhatu or desire or tanha
by samadhi. And wrong views are eradicated only with
prajiia. This gross comparison tends to show that in both the
systems almost the same factors are treated as the path to

1. There are four dhyanas according to Jaina scriptures;
the dhyanas which are comparable to Buddhist sama-
dhi, are the last two, i. e. dharma and $ukla dhyanas.

-—Aupa. 30.
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liberation. However, there are also certain differences at
least in the degree of emphasis on different aspects which need
not be mentioned here at this point, but at the same time they

should not be ignored by a compromising attitude so that
~ the individualities of each system fall to the ground.

The subject with which one is at present concerned is
conception of sila in Buddhism. Practically sila includes
the whole code of moral laws that are prescribed for
Buddhist monks and nuns and laymen. The code of conduct
of the monks and nuns is clearly and distinctly prescribed in
what is called Patimokkha. Patimokkha is the accepted code
of moral duties of monks and nuns, and declaration of non-
transgression of any of the rules contained in it on the fort-
nightly Uposatha days is regarded as sufficient for making
the monks morally pure. This Patimokkha code is an abridged
version of Vinaya for the convenience of monks for the fort-
nightly recitation of the rules. It is divided into two parts,
one meant for the monks and the other meant for the nuns,
called Bhikkhu-Patimokkha and Bhikkhuni-Patimokkha
Tespectively. And each code contains more than 225 rules,?

‘Sila’ does not mean only the Pattimokkha rules, as is
pointed out in the Visuddhimagga. There ‘%ila® is explained
in four ways : volition is virtue, mental properties are
virtue, restraint is virtue and non-transgression is virtue.?
At first, virtue is defined as volition, 1. e. virtue implies
freedom of choice, free will or a determining power. Then
virtue is defined as mental properties indicating that virtue
is not only physical but it is also mental. Virtue as restraint
means control on the outburst of passions. Lastly, virtue is
_fefined as non-transgression, that is, abiding by the rules of

1. For monks are prescribed 227 rules while for the nuns
the number of rules is 311 according to Theravadins.

2. frdefa?Soar €9 =afes @9 d9Q @9 a&@famay
e 7 —Vis. magga, part I, chap. I, p. 7.
3 .
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a general code of conduct made by the samgha either for the
maintenance of Samgha or for the individual morality, and
non-indulgence in any deliberate trespassing of these rules is
expected. This shows that sila is both internal and external,

and mental and physical; besides, it is not only negative but
positive as well.

Sila in fact consists of right speech, right action and right
livelihood  (sammavaci, sammakammana, sammajiva).
Refraining from speaking falsehood, malacious words, harsh
and frivolous talk is right speech. Right action means refrai-
ning from killing, stealing and misconduct. Right livelihood
means refraining from earning livelihood by improper means,
i. e. arts and crafts of laymen, astronomical forecasts, intex
pretation of dreams, use of magical powers, etc. These in
other words can be split up in five precepts or ‘pancasila’ of
monks, nuns, and lay-people and also unordained novices. In
Digha Nikaya silas have been enumerated as three, thatis
small, medium and great (ctla, majjhima and maha) in
relation to those of lay-people, unordained novices, and monks
and nuns. This is where a discussion of all the five, eight or
ten precepts of monks, nuns and lay people is found.

The five precepts are expected from every lay devotee of
Buddhism. But the more faithful among the laymen, however,
observe three more precepts, They thus observe the atthasilas
{eight silas). The remaining three are : (1) vikala bhojana-
veramani—not to take meals at odd times, (2) nacchagita
vadita vikusadassana veramani—not to indulge in dances,
music, etc., (3) malla-gandha-vilepana-veramani—not to use
scents, perfumes, etc,; these are secondary precepts for the
lay people. They are usually observed on the Uposatha days
such as the eighth and the fourteenth of each fortnight and
the full moon day and the moonless day. But these five and
eight silas are called by Buddhaghosa as gahatthasilas; the
strehgth of the silas observed is dependent on the mind,
speech and action. A Bhikkhu observes the above mentioned
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eight precepts compulsorily and wholeheartedly, and instead
of kimamicchacara-veramani, his precept is calied abrahma-
carya-veramani, i.e. complete celibacy, and together with
these he has to observe two more precepts which are (1)
uccasayanamahiasayana veramani, i. e. not to use very high and
comfortable beds and (2) jatartparajata patiggahana-vera-
mani, i. e. not to accept and possess gold and silver and ‘money.
Thus these precepts of the monks and nuns called dasasilas
are meant exclusively for monks and nuns.? “The so called
ten silas are found in Khuddakapatha under the name of dasa-
sikkhapadas, are of late origin and served as memorial
verses for the use of novices. Strictly speaking they should
not be called dasa-silas—the eightfold sila or eight pledges
which are recommended to the Buddhist layman are Sikka-
padas which in the canon however do not occur under the
name of sila nor sikkhapada but as attanga sammannagata
Uposatha—the fast day with its eight constituents. They are
discussed in detail in Anguttara Nikaya with a poetical

setting.” %

In the Visuddhimagga Buddhaghosa has described éila in
various ways, which has been discussed in various other scrip-
tures like Digha-Nikaya and Vibhanga. In his fourth tetrad
he divided sila in four kinds : (1) Patimokkha-samvarasila
(observance of the rules laid down in Patimokkha code), (2)
Indriya samvara-sila (i. e. virtue as restraint of sense organs),
(3) Ajiva parisuddhi-sila (virtue with regard to proper liveli-
hood and abstention from improper and wrong livelihood as

has been shown in Brahmajala Sutta of Digha Nikaya, (4}
Paccayasannissuta sila—virtue connected with the requisites

of the monks or nuns. This fourfold classification is sugges-
tive of all the five, eight and ten éilas of monks and nuns. In
this sense, it is a very important and comprehensive classifica-
tion. However, it stresses only the silas of monks and not those

1. Khu. Patha-—Dasa Sikkhapadas. ‘
2. Pali English Dictionary-—Dayvids & Stede, p. 172.
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of the laity ; though the third type, i. e. ajiva~parisuddhi sila
may be understood to have reference to the ajiva of both of
the monks as well as the laity., The laity should not earn
their livelihcod by improper means nor should the monks beg
the alms by wrong means. The monks should resortonly
to those practices which are prescribed for them and should
not try to attract the laity by wrong use of the powers that
they might possess, or just by pretending to have some powers-
which they do not have.

This a general introduction to Silas, which are not limited
to the monks or nuns only but are applicable to the laity
as well. But the minutest details of silas of monks and nuns
show that Buddhism is more emphatic on the life of the
monks and nuns and that it is really an ascetic system which
highlights renunciation of the world. But the asceticism is of
a moderate type; no faith in self-mortification is shown by the
Buddhist monks, though dhutanga practices! were discussed,
they have been retained by them. But Buddha himself did
not pay much heed to them, nor were they regarded as part
of morality or sila. “In the four Nikiayas and also in the
Vinaya there is no mention of the term ‘dhutanga’, not
to speak of its inclusion in the list of &ilas. Some of the
‘dhutanga’® practices such as sapadanacari, pindapitiko, pams-
ukuliko etc. are mentioned incidentally in the Nikayas and
the Vinaya, but it is also stated that Buddha himself did not
practise them in his own life, while some of his disciples
did.”’2 This indifference to dhutangas, therefore, confirms
the fact that Buddha stressed the real import of silas which
is essentially visible in Paficasilas and not only the outward
rigor in asceticism.

1. Dhutanganiddesa—Vis. magga. )
2. Early Monastic Buddhism—N. Dutta, p. 206.



CHAPTER II
NON-VIOLENCE

The principle of non-violence or ‘ahimsa’ is the first among
‘paficasilas’ of Buddhism, ‘paficavratas’ of Jainism and ‘pafica-
yamas’ of Patafijala-yoga system, the slight difference, as one
can see, in nomenclature of this principle in each system is
due to the difference in the languages used in their scriptures.
But the term ‘ahimsi’ is the most popular among all. Ttis
existent all over in Patafijala-yoga system, Jaina and Buddhist
scriptures. Non-violence has been stressed by religious ex-
ponents, social reformers and political leaders, and above all
it has been accepted as important from the point of view of
one’s ownself. Thus it is religiously, ethically, socially, politi-
cally and psychologically important and necessary. However,
it is closely associated with the very human psychological
‘make up. The instinct of love, sympathy or ‘karupa’
furnishes the basis of ‘ahimsa’. The object of love may
differ from person to person; for one the field of love may be
his ownself while for the other the object of love may be the
whole universe. In fact, love should be differenciated from .
attachment. Love in the highest sense is unselfish, while
attachment is directed by selfishness which is variously termed
as raga, trisna or moha in Indian Philosophy. Unselfish love
can be accepted as the basis of non-violence and morality.
The universality of it is seen in the fact that there isnot a
_ single person in the world in whom the whole mental consti-
tution is filled not with love, but only with the opposite of
love, i. e. hatred or in other wqrds ‘himsa’ or violence.

One does at the same time behold that the opposite of love,
i. e. hatred, ‘himsa’ or violence, constitutes the other aspect
of human personality. Inlife in general there exists a rela-
tionship between ‘himsa’ and ‘ahimsa’. In a rougher mathe-
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matical form €‘ahimsa® and ‘himsa’ act as numerator and
denominator to each other; there is a correlation between the
two, i.e. ‘ahimsa and himsa®. But a good life or moral life rather
would indicate the side of ‘ahimsa’, i. e. of love; sympathy or
‘karuna®’ is more important than the side of ‘himsa?, i. e. of
hatred and violence. Ahimsa is essential for an individual as
a member of a family, as a member of the society, as a member
of a nation and as a member of the whole universe.

The term ‘ahimsa’® has its origin in ‘himsa’; ‘hisi’ is its root,
which means killing or destroying or hurting a living being.
And the opposite of it is ‘ahimsad’, i. e. non-killing, non-
destroying or non-injury.l  Since ‘ahimsa’ is a negative term
it may be taken literally as purely negative in character, that
is only what ‘himsa’ is not; and it can be inferred from this
that ‘ahimsa’ simply means non-killing, non-injury or non-
destruction of living beings, and the positive side of it by way
of protecting a living being, helping a living being and loving
a living being is not connected with the moral principle of
‘ahimsa’, and therefore it has no value in itself. But this
should be borne in mind that this positive aspect of ‘ahimsa’
by way of loving each other, helping each other or sympathi-
zing with others, is an indispensable aspect of ‘ahimsa’®>. 1tis
only in this sense that it is an indicator of the active life of

the individual.

Activity is the essential factor of all individuals, or of all
the souls in bondage; no soul in bondage can live without
activity. Absence of activity for such individuals means life-
lessness. The passive state and the very pursual of morality
cannot go together. This passive state is indicated by the
purely negative aspect of “ahimsa’. Only don’ts without do’s
cannot give a complete explanation 3 thus the meaning of
ahimsa should not be understood in the verbal sense only. In
its real semse it is both positive and negative. “Ahimsa is

1. fean fe@r sfggr—Vacaspatyam, vol. I., p. 582.
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non-hate or absence of hatred that is in positive sense sympa-
thy or love’ (Schopenhauer). Absence of hatred promotes love,
which is the source of unification of different individuals.
“Further it is a fact of common experience that hatred retards
the common development of both the mind and the body of
the individual, while love makes them bloom forth in their
natural splendour in the lover.’’* And to this culture of hatred
there is no antidote except the practice of love., According to
Bosanquet, ““In the purity of love and will with the supreme
good you are not only saved, but you are free or strong.>’2

Some may hold that hatred can be quenched by applying
it to the object of hatred, or by taking due revenge. But this
is wrong, for hatred like all other passions grows by feeding
upon the victims. Some Buddhist texts also point out the same,
‘“Hatred does not cease by hatred at any time, but it ceases
by love only, it is its nature.”’® The same idea is depicted in
the pratipaksa bhavana theory of Patafijali, which stresses the
cultivation of the opposites of ill thoughts whenever swayed

by them.t Hatred is right only in the sense of hatred towards
the wrong. ‘

Viewed in this light of the practice of love the principle
of ‘ahimsa’ should and would become a working principle of
life. This principle of life in its truest sense is higher than
the teachings of philosophy and the austere practices of
religion. This at first may appear paradoxical—that is
how can one try to change psychology into ethics? Or,
in other words, how an °‘is’ can be converted into> a
‘should be’ ? If love or ahimsa constitutes our psychology

1. Buddha Mimansa—Maitreya, Appendix, p. 70.
2. Ibid.

3. afg 3= Jufy ga=ira g,
AT o grafrg g@ aeEy gaeaay |
—Dhammapada, Yamakvagga, 5.

4. fagsame sfguerareay 1—Pat.  Yoga, 2.33.
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itself, how is it made the basic ethical principle or how will a
fact of life become a law of life ? But this should be made clear
that a rationalized psychological aspect of one’s behaviour
alone would make the best moral principle or the law of life.

Therefore, ahimsa is incomplete without the positive count-
erpart based on love, though its negative aspect is equally
significant from many standpoints; and there are certain
reasons also as to why this moral principle has a negative
nomenclature. Firstly, from the point of view of the
highest goal of liberation, the term is more appropriate since
it is indicative of that inactive state (inactive only in relation
to material or mundane activity) which symbolizes moksa.
The term like ahimsa is more fitting to express this achievable
end. But as a means to this end, as has been seen, it is both
negative and positive, Secondly, this term also indicates the
circumstantial factors in which it came first in use. In the
days in which ahimsa came first into use, ‘himsa’ or violence
had become a habit of life, himnsa was prevalent in all walks
of life. Even in the field of religion, as has been told, it
occupied a place in yajiias, The use of the term ahimsi as
non-killing, non-injury therefore stressed the importance of
the abstention from certain actions and practices which are
harmful and condemnable. This reflects the revolutionary
zeal and a sort of ‘visvaprema’ in the religious exponents of
those days, who tried to guide the people to avoid violence
with a positive effort. It is therefore inconceivable that the
positive aspect is irrelevant or meaningless as against negative
aspect, from the point of view of religious or moral or spiri-
tual upliftment, or, that this aspect is non-existent in the
scriptures. Though in gramagical systems the negative as-
pect is more emphatically and explicitly discussed, the positive
side is not ignored, as will be seen subsequently. In the
Jaina scriptures it is found that there are about sixty names?!
attributed to ahimsa which indicate both positive and negative
aspects of ahimsa.

1. Prasna., Samvaradvara, 1.21.
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With this basic concept of non-violence, both as positive
and negative, it will be a systematic attempt to trace out its
development from Rgvedic times down to the time of Buddha
and Mahizvira, where the concept is found to be most flouri-
shing. One is not however properly equipped to have a
scientific approach to pre-Vedic period, so it is difficult to deal
with that period and to trace out the origin or root of this
principle during that period. ‘

It is not proper to say that ‘non-violence’ exists in Rgveda
in the form it exists in the Upanisadic and Sramagical systems.
It is neither given the place of the hightest moral principle
nor is its field of application so wide as is found in later times.
But it cannot at the same time be assuimed that even in an
implicit form this moral principle does not exist. In the
Rgveda morality as such is only a family and social ‘matter.
“Truth, right conduct, kindliness, loyality to one’s neighbour
and comrade,,..were counted as high virtues. Fraud, malignant
speech, lying, violence to defenceless, and adultery were
regarded as grave crimes.””? But supremacy of the vyajfas is
the theme of the Rgveda; yajfia was performed to please the
gods in order to fulfil the material needs which can be catego-

rized only in the efforts for social welfare. The highest duty
of men was towards the gods which was fulfilled only by the
performance of yajfias. But there is also a proclamation for
their duties towards men; ““kindness to all is enjoined; hospi-
tality is reckoned a great virtue.’’? Herein one can detect the
germ of the positive aspect of ahimsa, i. e. compassion or love,
but only in a disguised form. No proper promulgation of love
or compassion for lower creations is found in the Rgveda. On
the other hand, the daily life of the Vedic people was full of
what is called the opposite of ahimsa or love or sympathy (at
least for the lower creations). “The Vedic Indians were a
nation of meat-eaters, nor need we believe that they merely

1. Rgveda and Vedic Religion—Clayton, p. 14.
2. Indian Philosophy—S. Radhakrishnan, vol. I, p. 110.
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ate meat on the occasion of ‘sacrifice’. The ox, the sheep and
the goat were normal food eaten by men and offered to their
gods. Horse-flesh was probably eaten only at the time of
‘horse-sacrifices’ and not so much as ordinary food. There is
no inconsistency between the eating of flesh and the growing
sanctity of the cow, which bears already in the Rgveda the
epithet ‘aghnya’ (not to be killed).”’* Even the recognition of
the sanctity of the cow indicates not any spiritual values
attached to it but the social and material benefit derived from
the cow. All this tends to show the difference between the
basis of morality in the Rgvedic period on the one hand, and
that in the post-Brahmanical period on the other.

The age of the Brahmanas cannot be very distinctively
differentiated from the age of the Rgveda in most of its
features. The Brahmanas give a detailed account of the
sacrificial rites, The chief of these Brahmanas are Satapatha
and Aitareya. Though the emphasis was laid on sacrifice as
is done in the Rgveda, yet one of the most salient features of
the Brahmanas is high moral sense and exalted sentiment.
And they discuss the duties of men towards men very empha-
tically. <Side by side with its insistence on outer there was
also emphasis on inner purity, truth, godliness, honour of
parents, kindness to animals, love of man, abstinence from
theft, murder and adultery were inculcated as the essentials
of good life.”’? All this ‘kindness to animals’, ‘love of men’,
abstinence from murder, indicate the very same concept of
ahimsa if only with a social background ¢‘the passage ‘vatra
va asdyai khanatah kruti kurvanti apaghnanti santi apah
éantya samayati’ enjoins that when the earth is dug itis
injured and water is used for shoothing it. All this shows that
there is beneath the layer of himsa demanded by the Vedic
sacrifice, the residium of ahimsa. The sacrifice as remarked
above was a vehicle of happiness in the eyes of Vedic people.

1. Cambridge History of India, vol. I, p. 91,
2. Indian Philosophy—S. Radhakrishnan, vol. I, p. 132.



Non-Violence 43

At the same time it cannot be forgotten that there was in the
Vedic community a section of people whom the idea of killing
a victim even in the sacrifice was absolutely repugnant.’’!
However, there did not occur much change in the food habits
etc. of the people of those days, ‘“the food of the Indian
remains unaltered : the eating of meat is indeed here and
there censured as for instance, in a hymn of the Atharvaveda
where meat-eating is classed with the drinking of sura as a
sinful act. And meat might be avoided like other things by one
who was keeping a vow. But it was still the custom to slay a
great ox or goat for the entertainment of the guest, the doctr-
ine of ahimsa which forbids the doing of injury to any animal
was indeed only in embryo in this period, and was not fully
developed until the growth of the belief in transmigration
came to strengthen the philosophic tenets of Brahmanas as to
the unity of all existence,”?2

In the Upanisads the term ‘ahimsa’ as such is found to
bave occurred. It first finds expression in a mystical passage
in Chandogya Upanisad,® where the five ethical qualities,
one being ahimsa, are said to be equivalent to a part of the
sacrifice in which the whole life of man is made an epitome.
According to this Upanisad, Krishna was the disciple of
Ghora Angirasa. And Ghora Angirasa was the person who
taught Krishna of <‘atman-yajfia’. And this self-sacrifice
(atman-yajiia) does not need gifts to be given to the purohitas,
for non-violence, asceticism, liberality, truth, uprightness,
etc., are the gifts for this yajia. According to Prof. Kosambi
Ghora Angirasa was the twenty second Tirthankara of Jainas

1. Morals in Brahmanas—Dr. H. R. Karnik,
(The Journal of University of Bombay, Sept. 58).

2. Cambridge History of India, wvol.I, p. 123.

3. ¥ Iq gRlEMASauigaEEaRafata ar s afEom
—Chandogya, 3.17.4.
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.called Aristhanemi, who was followed by Parévanitha.?
“This is not exactly the same as Hebrew prophet’s ‘I will
‘have mercy and not sacrifice’, but it comes very near to it’’;?
thus it is clear that the Upanisads leave aside many of the
rituals and ceremonies of the Vedic and Brahmanic times,
they point out not only the outward consistency but also the
inwardness of morality and stress the importance of motive in
conduct and inner purity, So far as the positive aspect is
concerned, ‘in the Upanisads we are asked to root outour
pride, resentment and lust etc. and not the tender feelings
-of love, compassion and sympathy.’® However, the Upanisads
have gone even further by recommending love to the brute
«creations ot the world.4

In Brhadaranyaka Upanisad three cardinal virtues have
been enumerated. A parable is told that once upon a time,
.gods, men and demons all went to their common forefather
Prajapati, and asked him to communicate the knowledge
which he possessed. To the gods Prajapati communicated the
syllable ‘da’, to the men, he communicated the same syllable
‘da’. And also to the demons the same ‘da’. Then, he asked
-each of the three groups as to what they understood by this
syllable. The gods replied that they understood by it the
practice of self-control, men told that they understood charity,
.and the demons likewise said that they understood compassion.
Prajapati found each and every answer satisfactory, and he
then proclaimed that these three, self-control, charity and
.compassion were the cardinal virtues for different types of
people, according to the predominance of sattva, raja and
tama gunas® in different people. This thus reveals that
compassion is considered a significant virtue.

1. Bharatiya Samskriti Aur Ahimsa—D.D. Kosambi, p. v1.

2. E.R.E., vol. I, p. 231.

3. TIndian Philosophy—S. Radhakrishnan, vol. I, p. 215.

4. 1Ibid.

5. A Constructive Survey of Upanisadic Philosophy—R.D.
Ranade, p. 307. :
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Taittiriya Upanisad also points out certain virtues which
include compassion and non-violence.?

Manu, the first law-giver of Hindu society, has clearly and
specifically stated the duties of a man, as to how he should
behave. He has named these duties fsamasika dharma’ the
duties of man, in brief; these duties have been explicitly
siated as five among which ‘ahimsa’ tops the list.2 At other
place it is said, ‘““He who gives no creature willingly the pain
of confinement or death, but seeks the good of all, enjoys,.
bliss without end. Flesh cannot be obtained without injury
to animals, and the slaughter of animals obstructs the way to
heaven. Therefore, one should avoid the flesh....He who during
a hundred years annually performs the horse-sacrifice, and he
who entirely abstains from flesh, enjoys for their virtue an
equal reward.”*

- Here it is clear that violence and flesh-eating is denounced,.
but at the same time it can be seen that ‘yajfia’ is not denou-
nced, even horse-sacrifice is regarded as giving the same
reward as the abstention from eating flesh. This indicates
the continuance of ernphasis on material prosperity to be
attained in the next life or in heaven with the help of yajfa.
It is further said, ¢In eating flesh, in drinking intoxicating
drinks and in carnal intercourse, there is no sin, for such
enjoyments are natural, but abstention from them produces.
great reward.”’* This shows that the coaception of virtue in
two cultures is somewhat alike., The conception of vice,
however, differs; the difference could be attributed to the-
different bases of the two cultures. Mahabharata also empha-

[

. Tait. 1. 9,

2. wigamamed =ty Aug 1—Manu. 10.63.
3. Manava Dharma sastra, V. 46.48.53.56.
4. Ibid.
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sizes non-violence! as the greatest of all virtues. According
to it non-violence means abstention from violence not only
through body but also through mind and speech. Mental
wviolence should at the outset be abjured.?

After a brief sketch of the development and origin of
ahimsa from the Rgvedic period to the epic period, the
most developed state of ahimsa in recent Hinduism can be
traced out in the Patafijala-yoga-sitras. As has already been
seen, Patafijali’s period is much later than that of Buddha
or Mahavira, his time is supposed to be 4th or 5th century
.of our era,3 it cannot therefore be supposed that he remained
uninfluenced by the Buddhist and the Jaina thought. The
doctrine of ‘ahimsa’, as the first yama in eight yogangas
of Patafijali, has a close affinity to the Buddhist and the
Jaina conception of ahimsa. The ambiguous status occupied.
by this principle in Smrtis, Epics and the other Brahmanical
sources is made clear and distinct in Patafijali. For Patafijali
‘ahimsa’ is not subordinate to anything or even yajiias, but
everything else is subordinate to ‘ahimsa’. Ahimsa not only
means non-injury to all living beings, but also means abstin-
.ence from malice towards them in everyway and at all
times.4 And 2all other abstentions and observances are
rooted in it. Patafijali calls this abstinence the °‘mahavrata’.
The term ‘mahavrata’ also occurs in the Jaina system and is
ased for the complete vow of the monks and the nuns. Patafijali

1. sfzar gedvasd—Mahabha. 11. 13
2. FHOT G ¢ FAq fgar wigaawq,
ATHT T WAAT 99 qal @ Iqeaq
‘qF  HAHT HFAT ST ATATT FHOW |
—Mahabhi., Anusasanaparva, 176,3,

‘3. Yoga System of Patafjali—J. H. Woods, Introduction,
p- XIX.
4. qEATEAT qadr g7 gaqaE A taEtg: |
—Vyasa’s Comm. On Pat, Yoga, 2.30.
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also uses it in a somewhat similar semse of unconditional
and universally applicable vow of the yogin, which is complete
in the sense that it is unqualified by species, place, time or
urgent necessity,! i. e. it makes no room for any exception to
commit any act of violence under any circumstance. It is
not qualified in respect of species as for example a fisherman
can say, ‘I will not do injury to any one except catching fish’
or in respect of place as when one says, ‘I will not slay in
a holy place’, in respect of time as when one says, ‘I will
not slay on the fourteenth of the fortnight or on a day of
good omen’, or when one says in respect of exigency, ‘I will
slay only for the gods or the Brahmin’. Itis this vow which
is entitled ‘mahavrata’, having no conditions and qualifications.
Here one clearly sees that the slaughter of animals for the

yajiias or for any other purpose is condemned as in the
Sramar}ical systems.

Patafijali further pronounces the helping devices which
are auxiliary for the development of these yamas. He points
-out that if there are inhibitions by perverse considerations
(vitarka), there should be cultivation of the opposites (prati-
paksa bhavana). What actually it means is that whenever
in the mind of a person violence or other similar vices creep
in, as for instance, ‘I will kill him who hurts me’, he should
immediately cultivate the opposite of these. He should think:
‘Baked upon the pitiless coals of the round of rebirths, I take
my refuge in the rules of yoga by giving protection to every
living creature’.? Thinking in this way would be a fruitful
effort on one’s own part to destroy this mental conflict or a
tendency to kill. One cannot fight with this by a frontal
attack, that is by simply checking it; what one could do is to

1. srfqerrrsaaaTRateasT: GrEEtaT agEad |
-—Pat. Yoga, 2.31.
2. gy FEIEIANRY G=AAWA  #UT AOHINE: g9 qaraa-
IEI49 R H: |—Vyasa’s Comm. on Pit, Yoga, 2,33,




48 The Concept of Paficasila in Indian Thought

substitute for it the opposite of such a desire, by reflecting and
contemplating on the virtue and goodness of non-killing{or
love and compassion.

In the next siitra® Patafjjali tries to classify violence into
various types which, it is pointed out, are suppressed only by
‘pratipaksabhivana’. According to him himsi is not only
physically injuring someone; even asking someone to commit
an act of himsa and to apprové or appreciate such an act
committed by some one is also regarded as himsa. In this way
fundamentally himsa is of three types, krta, kirita and anu-
modita, i. e. doing oneself, making someone else to do, and
appreciating one who has done it. Now each of these three
types of himsa can be further divided into three sub-types on
the basis of the motive of himsa whether it is greed, anger or
infatuation. Even, each of these, (greed, anger, and infatu-
ation) is of three types, according to their intensity, i.e. mild,
moderate and vehement; thus himsa can be of twenty seven
varieties in all. Yet again, each of these twenty seven varie-
ties is sub-divided as gentle, moderate and extreme. These
are thus gently mild, moderately mild and extremely mild.
Similarly, gently moderate, moderately moderate, and keenly
moderate; likewise, gently keen, moderately keen and vehem-
ently keen. Hence in this manner himsa can be of one hundred
and eighty varieties.

This, however, is a moderate type of classification as Vyasa
points out. An extreme type of classification would proclaim
himsa of innumerable varieties, because of specifications
(niyama), options (vikalpa) and aggregations (samuccaya);
or because of the fact that there are innumerable varieties.
among those who breathe the breath of life.2

1. frosfgaea: somfargafar  StwResggdsr ggaearta-
qTAT 3 @AEG T 3fa Sfaaet Jraag |
—Pat. Yoga, 2.34.
2. grEfagafasey aysagaarRaEdr |
—Vyasa’s Comm. on Pat. Yoga, 2.34.
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Patafijali gives another saitra to throw light upon the impor-
tance of ahimsd ; it says that the yogin {who has established
himself in it acquires a supernatural power. The siitra says,
““As soon as one has established in the abstinence from injury,
his presence engenders a suspension of enmity.”’* What in fact
Patzijali tries to emphasize is that the effects of abstention
from injury not only pertain to the one who has established
himself in it, but also to all others who are in direct contact
with the yogin, because the yogin develops certain qualities
which lead to complete suspension of enmity between men and
men, or between animals and animals. Two animals who are
supposed to have a natural hostility towards or hatred for
each other can live in amity in the presence of such an exalted
yogin. In general psychological terms this is called ‘negative
adaptation’, i. e. an individual animal gets adapted to the
negative circumstances, but the comparison between the yoga
faith of Pataiijali and the modern psychology should not be
carried too far in this connection. However, a more rational
interpretation would be that the yogin works for his own sal-
vation, rather than for mutual co-existence of those who have
inborn enmity; nor do we see any logical cause and effect rela-
tionship between the presence of an exalted yogin established
in non-violence, and the loss of enmity among the different
individuals who come in contact with the yogin.

All this, undoubtedly, shows the importance given by
Patafijali to the principle of non-violence which is unique in
the history of the so-called Vedic systems. He also discusses
other four yamas which shall be dealt with in separate
chapters.

Non-violence in Jainism

.  Chronologically, ahimsa in Jainism should have been dis-
cussed before the yoga system of Patafijali. But, since Yoga

1. sfgamfoewt q@fadt §7@mm: 1—Pat. Yoga, 2.35.
4
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system has been included in Hinduism (though, as has been
said earlier, it is a branch of Sramanic cult also) it is thought
worthwhile to trace out the fuller development of Hinduism
from the Brahmanic to the ascetic Hinduism, from the highest
ideal of yajia to the ideal of non-violence, from concrete
ritualism to the abstract principles of morality.

The cult of non-violence has taken quite a new turn in
Jainism. Ahimsi in its extreme form can be noticed only in
Jainism, the entire Jaina religious and philosophical system
is founded on ahimsa. Naturally, in Jaina literature and
scriptures at various places the glory of this principle is sung?
and the opposite of it is condemned.? The essence of know-
ledge, itis said, lies in non-killing which is the supreme
principle said by the omniscients.3

The underlying principle of non-violence is the principle
of equality or ‘samata’; as has been pointed out, ‘samati’ is
the basis of all morality, philosophy and logic of Jaina
thought and prevails all over Jaina system. For this it is said,
“No living being loves suffering (dukkha) just as I donot;”’
thinking thus, one who does not indulge in violence, nor does
let others indulge in it, is a true monk (samana) or one who
establishes himself in samata.4 It is further stressed that all

1. fagafgds wamt ade fgaario |

qat wfag Frar a7 g i

— JAianarnava, 8. 49.

2. fgfa gz feda gfamma: |

fefia #v= o< fede g7 @@ 1 —Ibid, Chap. 8, 18.
3. ud g arfoon qr< o 7 fgag e |

gigar 94 =9 warasa faarforar 1 —Satrakr. 1.1.4.10.
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living beings, great or small, want to live, none wants to die;
therefore the nirgranthas totally abstain from violence.»

The Jaina view of samata is that no one is inferior or
superior, everybody has the potentiality to develop himself
and can achieve the highest goal. One’s behaviour should
be such that it does not retard the development of or injure
the physical, mental, or intellectual vitality or ‘pranas’ of
others. This is depicted in the daily prayer recited by the
monks and householders, ‘I have friendship with all and
enmity with none’.! Understood in this broad sense, the
principle of ‘samata’ or ‘ahimsa’ solves all of the Jaina meta-
physical, epistemological and ethical problems.

In Jaina scriptures, as has been seen, life of the individual
as such is most respected, and equal favour is given to all.
In the field of social ethics first of all a sympathetic attitude
for all men in general is seen, the so-called caste system did
not convince Mahavira, or his predecessor Parsvanatha. They
did not like that one class should dominate the other. Even
in the order of Mahavira there were monks from the so-called
‘sadra’ castes, and they were given the same honour and regard
as was given to those from the so-called higher castes. This
at the outset is the application of equality or ‘samata’ to
general behaviour of man towards man.

In the intellectual or the philosophical field too, Jainism

propounds the theory of ‘syadvada’ which means that every
judgement is relative, This theory, in brief, expresses the

view that every judgement reveals only one aspect of reality,
and therefore every judgement is relative and subject to certain
conditions. It is because one forgets this’ limitation and
regards his own judgements as unconditionally true, that he
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indulges in a number of quarrels and disagreements and thus
hurts the feelings of those who have a different view of reality.
Reality as depicted in ‘anekantavada’ has manifold aspects?
and all the aspects of reality are not revealed to imperfect
beings, so most of the judgements regarding reality given by
various thinkers and systems of thought are limited and con-
ditional, and, therefore, are only partial explanations of reality.
The amendment made by Jainas is that that every judgement
should be qualified by a term called ‘syat’ meaning thereby
relativity. This sympathetic attitude in intellectual fleld is
rightly understood by Prof. A. B. Dhruva as ‘intellectual
non-violence.’

Another important field of philosophy to which Jainas have
applied the principle of non-violence is the field of personal
effort in the spiritual life of the person. This expresses itself
in the theory of karman. This may at first appear as having
no relationship with the doctrine of ahimsa, but a thorough
study would reveal that it is only the theory of karman or
personal effort (as gods etc.) that can be derived from non-
violence or samata, and no other theory such as eternalism,
accidentalism, paturalism, etc., can be said to have origi-
nated from samata or non-violence.

The theory of karman or personal effort expresses that
-a man is himself responsible for his own spiritual advance-
ment, happiness or misery in this life or the next. The gods
or the demons do not assist or hinder in building the fate of
the individual, It is his own efforts or past deeds that make
his life happy or miserable, The curses or boons from demons
or gods or similar supernatural powers do not affect the spiri-
tual advancement of the person except his own deeds called
the karman, when these karman obstacles are removed by
one’s own effort lighter the soul becomes higher it reaches
in the spiritual field (karmans according to Jainas are mate-
rial substances covering the soul due to which it is in bondage).

1. seguAT® a€g | — Saddarsanasamuccaya, 55.
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These are thus the manifold aspects of the Jaina doctrines
.of which non-violence is the basis; moreover it is the root of
all other vratas of the Jaina ethics. No other ritual or vrata
. like veracity, non-stealing or celibacy is meaningful if it is in
«contradiction with non-violence.l l

Before passing to the actual vrata (vow) of non-violence,
it would be more systematic to deal with what violence actu-
ally is. For this purpose it is necessary to deal with the analy-
tical classiflcations of violence. Analysis and classification
is the speciality of the Jaina system which depicts the acute-
ness, accuracy and alertness of the Jaina thinkers in dealing
with the fundamental concepts regarding their own conduct
as well as of others. In one Jaina text himsa is classified into
one hundred and eight types? which are further classified into
four hundred and thirty two types,

To start with, hirhsa is classified according to various stages
of committal of an act of violence. These stages are three;
“firstly, ‘samrambha’, i. e. intention to commit an act of viole-
nce, secondly, ‘samarambha’, the stage of preparation for com-
mitting an act of violence. Lastly, ‘Grambha’, the stage of
actually commiting a preplanned act of violence. Each of
these three stages is divided into three types. These are: (i) to
commit an act of violence onself, (ii) to order somebody else
to do it, and (iii) to appreciate or approve an act of violence
done by someone else. Each of these nine types is further
divided in accordance with the three instruments of mind,
speech and body; these are twenty seven in all. These twenty
-seven varieties are sub-divided in accordance with the differe-
nces in the motives of the person; the motives are anger, con-
.ceit, crookedness and greed. In this way violence is divided
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in one hundred and eight types,® This classification is very
clear and comprehensive, it enables a person to make a proper
scrutiny of his own conduct, he can with such an analytical
method make out distinctly his own defect or failing and that
how far he himself is responsible in a particular act of violence
which may sometimes be caused by external factors. But the
classification is incomplete, since it does not refer to the degree
of intensity of the passions. When the degrees of intensity of
the motives are also taken into consideration, the types of
violence amount to four hundred and thirty two. There are
four degrees of intensity of motives.2 The first stage of inten-
sest passions of anger, conceit, crookedness and greed is called
anantanubandhi (i. e. obstructions in the right attitude). The
second stage of a little less intense motives is called apratya-
khyani (obstructions in the partial discipline of the house-hol-
der), the third stage is still less intense and is called pratyakhya-
navaraya (obstructions in the complete discipline of the monks),
and the last stageis the mildest of all called samjvalana
(obstructions in attainment of liberation).

In the first stage of ‘anantinubandhi’ these motives (or
anyone of them) are so overwhelming that a man loses his
alertness altogether and he does not even possess the right
attitude (or samyaktva) which is basic in spiritual enhance-
ment. At the stage of ‘apratyiakhyani’ his motives are a little
less intense but still he is not in a position to develop right
conduct, in spite of the fact that he has acquired right attitude.
At the third stage of ‘pratyakhyinavarana’® the passions are
milder, and he adopts, though only partially, the right conduct
which he lacks in the second stage, he adopts at this stage the
partial vows of the laity. At the last stage of ‘samjvalana’
the passions are in the mildest form, which are fleeting and
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evanescent; they are compared to a line drawn in water which
disappears at the very moment. This is the stage when the
individual adopts the complete vows of the monk. But since
the passions are still there, they obstruct the attainment of
liberation; these four stages are the abridged form of the
fourteen stages of spiritual development (gunasthanas).

This classification which divides ahimsa into four hundred
and thirty two types is an improvement upon the Patafijala
Yoga system because it also takes into account the first three
stages of samrambha, samirambha and arambha—the gradual
process of starting an act of violence. However, as far as
motives and intensity etc. are concerned the classification is
comprehensive enough even in Patafijala system.

This extensive classification pertains to the subjective
aspect of an act of violence, i. e. from the point of view of the
doer of an act of violence. It is not concerned with the object
(i. e. one upon whom violence is inflicted or in other words
" one who is killed). In this field too, Jaina thinkers have gone
reasonably deep. Another classification of violence which
pertains to the object i¢ also made in Jaina texts. Here
violence is divided into one and eighty varieties.® It is
pointed out that the living beings are of nine types, namely
air, water, fire, earth and vegetables, twossensed, three-
sensed, four-sensed, and five-sensed living beings, killing of
any one of these is an act of violence. Up to this point
this classification refers to the object involved in an act
of violence. However, the classification does not confine itself’
to the object only, it also throws light on the subject when.
in the next steps of the classification it makes a reference to the
killing of any of these nine types of living beings through the
three instruments of mind, speech and body, and in the three
ways, i. e, either killing them oneself or by asking another one
to kill or by appreciating and approving someone else who has

1. Dharmasamgrah, 2.25.
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already killed or decided to kill. In this manner this classi-
fication regards violence as of one and eighty varieties.

‘K-lling’ is an exhaustive term in the Jaina system that
means depriving some one of any of its vitalities (prana) which
are ten in number.? Among these ten vitalities, five vitalities
are of five senses, i. e. sense of sight, sense of hearing, sense of
smell, sense of taste and sense of touch; out of the rest three vi-
talities are of mind, speech and body; and the last two vitalities
are the vitality of breathing and the vitality of life. With refere-
nce to each one of these vitalities violence can be of ten types.
Even these vitalities are subdivided into two types, viz. dravya
and bhava (physical and psychical). Thus violence can be of
twenty types. This classification also refers both to the object
{one who is killed) and to the subject (one who kills). All the
living beings, however, do not possess all the vitalities, the
possession of the vitalities depend upon the physical and spiri-
tual growth of the individual, but a living being must possess
some of these vitalities (at least four of them).2 Here it
needs to be made clear as to why speech and the body are
independently added to the already enumerated five vitalities
of senses which also include the tongue or the sense of taste
and the sense of touch, which donot apparently differ from
speech and the body., The reason is that the vitality of taste
is actually different from the vitality of speech and the viole-
nce committed by taste is different from that done by speech.
Similarly, the vioclence committed by the sense of touch is to
be distinguished from that done by the body. Touch is a
special faculty of the body. Samkhya has clarified this point
by making a two-fold division of jdanendriyas and karmen-
driyas, Nevertheless the discussion on the vitalities refers to
the object (one who is killed). A critical analysis of the object
is made in the Jaina texts in connection with violence, but
the emaphasis is laid on the subject (the doer) in the act of

1. Sthan. 1.48.
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violence. The object (one who is killed) in making it a real
act of vicience is only secondarily important, the primary
thing is the subject and hisintention to commit an act of
violence. Umasviti also is emphatic on the intention of the
subject. He therefore defines violence as depriving of any of
the vitalities of living beings out of inadvertence or pramada.?
The term ‘pramida’ or inadvertence is of great significance
and also a very comprehensive term, because it refers to all
passions, attachment, intoxication, sleep or futile talks. Accor-
ding to Umasvati it is inadvertence which turns an appare-
ntly violent act into a real act of violence. Hence the
importance of the element of subject in the act of violence.

With this clear and distinct concept of violence and its
different types, the actual precept, technically named as
‘panaivayao Veramanam’ meaning abstention from hurting
the vitalities of any living being, can be discussed, Apparen-
‘tly, the term reveals only the negative aspect of non-violence,
but that does not mean only a purely negative injunction
meant for the monks or for the laity. The positive aspect
of this precept can be significantly seen in various scriptures.
Sympathy, love, pity, etc;, are given then due place. . The
term used to signify this pity, sympathy for saving the lives
of the living creatures, is called abhayadina, i. e. giving
the gifts of fearlessness to living creatures.? Abhayadana
not only means avoidance of giving fear to someone but also
to free him from the fear of others.® Itis said at another
place that the hurting of living' beings is the hurting of one’s
own self, while feeling sympathy or pity for others is feeling
sympathy or pity for one’s ownself.# Further in the same
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text it is said, ‘‘Just as you yourself hate suffering, all living
being, in the whole universe hate suffering, and therefore one
should respect, love and sympathize with all the living
beings.””* Compassion, pity or sympathy is included in the
five characterestic signs of the very right attitude (Samyak-
darsana) which is ‘anukampa.’® Various examples of this
‘anukampa’ can be cited from various sources which depict
that it is not only abstention from violence but also the
positive attitude of love or sympathy, which is to be regarded
as equally moral and praiseworthy. Queen Dharani ate
favourable food out of love and compassion for the child in
the womb.® Another very significant example of pity and
compassion can be quoted which has been discussed in Jaina
Purana literature. There is a story about the previous birth
of the sixteenth Tirthankara Santinatha when he was King
Megharatha.® Once he was sitting in an assembly, all of a
sudden a pigeon came trembling with fear and sat in his
lap. In the meantime an eagle arrived and asked the king
to return him his pigeon which was supposed to be his food;
the king said, “The pigeon has taken refuge in me and I am
supposed to defend him.”” The eagle flared up and said,
“I am dying of hunger and you are depriving me of my food,
do not you know that this is immoral ?** The king kept
quiet for a moment; on the one hand there was a question of
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saving the life of a bird, and on the other, there was the
question of food for another. Then what he finally decided is
an example of extreme compassion. He asked the eagle to cut
some portion of his own body and thus satisfy his appetite.
What happened afterwards is irrelavent, nothing could mate-
rialize, because all that was done by some gods to test the king’s
love and compassion for the living beings. Interestingly enough,
the story with a slight difference is found in the Mahabharata
and also in the Buddhist literature. This evidently suggests that
in Jainism there is proper room for love and compassion—the
positive aspect of non-violence for saving the living beings.

The Mahavrata

In one of the twofold system of Jaina ethics, meant for
monks and nuns, the vow of non-violence is technically called
as ‘sabbao panaivayao veramanam’ which means complete
observance of the precept of non-violence ; in negative terms it
is complete (sabbao) abstention (veramanarn) from violence
of all types (major or minor)., The monks and nuns, since
they stand on a higher spiritual platform, can commit no act
of violence, mild, moderate or iritense, under any circumstan~-
ces. They are supposed to observe this vow through mind,
speech and body and not to kill with ill intentions, purposely
or inadvertently any of the ten vitalities of a living being,
movable or immovable (trasa or sthavara), and even of an
invisible (siksma) living being, not to speak of a visible
(badara) living being. They observe the vow themselves. They
should not ask anybody else to commit the slightest act of

violence; nor do they approve or appreciate such an act of
‘violence committed by some one else,? This in brief is des-
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cribed as the vow of non-violence of the monks. They abstzin
from violence through the three instruments (yoga) of mind,
speech and body and three ways of performance (karanas). It
is therefore said that in the mahavrata of the monks the
principle of samata culminates.*

The vow of the monks theoretically announces complete
abstention from all types of violence; therefore, whenever in
practice the vow is not fulfilled in complete rigidity, the Jaina
monks and nuns while reciting the daily prayers in mor-
nings and evenings acknowledge the sins or pollutions commit-
ted by them out of negligence. However, this acknowledge-
ment of pollutions in reciting the pratikramana sitra is
sufficient only for ordinary or minor pollutions but not for
major transgressions.

This daily prayer is called ‘pratikramana’, the special
text which the monks recite twice a day, and acknowledge the
pollution of the vow of non-violence committed by them in
the whole déty or night (by ‘pollution’ is meant committing
of any type of violence which is already enumerated as of
eighty-one types}.

The Five Bhivanis

The Jaina scriptures also discuss the five bhavanas or the
helping devices the monk should have for the perfect mainte-
nance of the vow of complete non-violence. These bhavanas are
not peculiar to the vow of non-violence only, but as shall be

seen subsequently, a group of five bhavanas is meant for each
of the other four vows. These bhavanas are auxiliary to the

1. foom fAEsQ, ffedm |garaE;
W T AUy, JAG oA 7
ooy 98 g¥a, ifgw a@ww agn)
gur  MEmIErg  Jgr  ATTEHTTe |
sforfersit 58 "og, aweig sfufemst o

FIEEEUFCAT q, FFOU O @8y |
—Uttara. 19.89, 90, 92.



Non-Violence 6F

main vows, they can therefore be called the helping devices.
These are : (1) iryasamiti, (2) manogupti, (3) vacanagupti, (4)
adananiksepanasamiti and (5) alokitapanabhojan.?

71) Iriyasamiti means that the monk or nun should be care-
ful about his sense of sight, because by being negligent to-
sight, there are chances of the killing of smaller or larger
living being. (2) By manogupti is meant that the monk should:
be careful and be able to control his mind, because uncont-
rolled mind can prove disastrous at any time. (3) Vacanagupti
means the carefulness of the monk about his way of speech; one-
is fully responsible for violence committed by harsh and frivo-.
lous talks and hurting others through one’s speech. (4) Adanani-
tksepandasamiti means a careful handling and use of the begging
bowls and other articles. Lastly, (5) alokitapanabhojana means
that the meals etc. should be taken by the monks in proper-
light where he can see the small insects or other small creatu-
res, which may suddenly fall or drop in the food obtained by
him in his begging rounds, because of darkness. These five
helping devices are thus meant for the well maintenance and.
preservation of the vow of non-violence of the monks.

So far, the vow of the monk presents only the negative side-
of non-violence, i.e. abstention from violence. But a fuller-
picture of the vow does not imply pure abstention or more
negation only. Though in the sense of liberated state it may.
mean so, yet the stage of acceptance of the vow by the monks
is not identical with the state of liberation or moksa and his
vow cannot simply mean pure negation. Acceptance of posi--
tive aspect of non-violence, therefore, in the manifestation of
love, sympathy, pity, compassion, etc., in the vow of the monk,.
is adequately seen and furnishes an important part of the-
monk’s non-violent life. Certain examples of the monk’s
ri::ositive side of non-violence are, therefore,needed to be quoted
here, ‘
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It is said that a monk should try to save himself and others?
by swimming through the river if faced with such a circum-
stance, though with extreme cautiousness so that he involves
in the least violence. A detailed description of swimming
method is given at another place which reveals how cautious a
monk should be in doing so.? He is permitted to swim under
such circumstances, though under ordinary circumstances he
‘would not even touch a drop of fresh cold water.

It is further said that to save animals and birds from being
killed by a hunter the monk should try to dissuade him from
‘hunting by showing him the light of dharma or righteousness.®
Not only this even Mahavira saved Gosila (positively) by
-directly using his supernatural power of extreme coldness and
equanimity called ‘Sitallesya® when the latter was attacked by
some one by what is called ‘Tejolesya’ or the supernatural
power of heat used in anger.4

‘Exceptions

This study of monk’s precept both as positive and nega-
tive leads to another important issue of utsarga and apavada
regarding the monk’s vow., The vow in general declares that
the monk does not indulge in any violence himself, nor does
he persuade others, nor does he appreciate such a violence.
‘This is ‘utsarga’ (general) in its proper form, or the principle
adopted by him in ordinary conditions. But the strictest
principle of the monk does make allowance for certain excep-
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tions or some digressions from normal course of conduct in
exceptional circumstances; the basis for this digression may
lie in any of the two things; either in the positive counterpart,
i, e. love, compassion, pity, etc., or in the protection of the
monastic discipline. This is called the ‘apavada’.® This
does not mean a transgression of the vow and thus no atone-
ment (or prayaécitta) is required for it.? Acarya Haribhadra
says that the code of conduct which is adopted in favourable
conditions is called ‘utsarga’ and the code of conduct ado-
pted under unfavourable or exceptional circumstances with
regard to the vow is called ‘apavada’.® The general or
‘utsarga’ is abstention in the negative sense whereas exception
or apavada is apparent violation of the vow, but the violation
is only for a good cause; smaller violence is committed just to
avoid greater violence; therefore, itis not the real violation
of the vow. Itis interesting to take a peep into the cases of
‘apavada’ which are elaborately discussed in various Jaina
sources. For example, it is said, if a nunis drowning, a
_monk can plunge into the river and can save the drowning
nun.? Here, apparently, the monk commits a twofold offence;
firstly, he is not supposed to touch a woman (which is not
permitted in the fourth mahavrata of celibacy); secondly,
he is not even supposed to touch the fresh cold water
(because immovable living beings of water are killed by
doing so0), but both of them are minor offences as compared
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with the duty of saving the life of the nun, which is rooted in
the positive aspect of non-violence.

It is also posited at another place that a monk can eat a
fresh mango fruit, which is prohibited under ordinary circum-
stances, if it helps in the cure of disease, or at the time when
he is starving. Under such conditions it is said that the vow
of non-violence is not violated.

Many more examples of exceptions with regard to the vow
of non-violence can be cited, which can show that stringent
rules of the Jaina monks could have been elastic as well, if a
real situation demanded that. However; undue resort to
these exceptions is not regarded as desirable, for it may create
laxity and laziness among the monks;nor is overrigidity in rules
to the extent of accepting death than resorting to the excep-
tions is rational and acceptable in the Jaina monastic code
of conduct. ‘““What is needed is the relative evaluation of
the circumstances under which one happens to be, and the
clearcut understanding of the acceptance or non-acceptance of
exceptions to a general rule.””2 Actually, the helping device
of manogupti should be the most important means to :mpose
a check upon oneself.

Transgressions, Atonemeants and punishments

So far the discussion pertained to the general precept of
monks’ non-violence or °‘non-violence as it should be.” The
following discussion will deal with the impurities or devia=-

tions in the monk’s vow of non-violence. Before directly
dealing with the transgressions of the vow as such it is
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important to discuss here the main atonements (praysécittas)for
all major and minor transgressions committed by monks, as’
available in the Jaina canonical literature. The texts of the
Jaina canon give the following ten prayascittas? for all trans-
gressions. These atonements are kept in the ascending order.
They begin with the simplest atonement for committing a very
mild transgression and proceed to the severer and severer aton-
ments for the graver and graver transgressions. These are as.
follows : N

(1) .Alocana—I1t is reporting of the transgression to the
teacher, Such a confession leads to mental purity of the trans-
" gressor, as it also gives him mental courage of confession,
which is a great virtue by itself.

(2) Pratikramana—condemnation of the transgression
committed.

(3) T adubhaya—confession together with condemnation.

(4) Viveka—giving up of transgressions like impure food
etc,

' (5) Vyutsarga—practising kayotsarga (temporary renun-
ciation of body).

(6) Tapas—penance in the form of fasting or taking a
particular kind of food.

(7) Cheda—shortening the period of ordination or senio-
rity in the Samgha.

(8) Mala-mahavrataropaga—reconsecration, When on
account of violation of the earlier accepted mahavratas,
they are accepted de-novo—that is called Maula-mahavrataro-
pana.

(9) Anvasthipya —temporary expulsion.

(10) Parascika—complete expulsion.

In the Tattvartha Umasvati? has eliminated the last atone-

ment. He recognises only the first nine. In the Digambara
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texts also this list of atonements is available but with slight
differences in the last two. The nineth prayascitta is called
there as ‘parihara’ as in the Tattvartha, and the last one is
Saddhana.l

This list of atonements shows that the Jaina code of con-
duct lays utmost emphasis on mental purity and courage of
the monks to admit the faults and on their further effortto
abstain from them completely or at least to minimise them.
The first four out of ten emphasise only the mental purity and
confession of the fault. Whatever be the reason for the com-
mittal of the transgression, the basic ingredient for its atone-
ment is the monk’s mental purity, confession and courage,
whether it is committed deliberately or otherwise, out of pride
.or carelessness, fear or hatred, he truly endeavours to report
it to his elder and has the courage to admit it.

The next two prayascittas, i, e, vyutsarga and tapas, though
primarily stress the mental purity, mean self assigned physical
atonement and development of the practice of mental concen-
tration and control over physical movements.

The last four prayascittas, i. e. cheda, mila mahavrata-
ropana, anavasthapya and paraficika, are major ones.  They
are more of the nature of punishments than mere atonements;
and in this sense they are very significant. The details of
these prayascittas are not available in the texts of the
<Angas’ (the basic Jaina canonicals),though in Buddhism they
are available in the main Vinaya texts; some of them, however,
as for example ‘anavasthapya’ and ‘paraficika’, are just hinted
at. But the information given is not complete; because
they do not give the actual process of bringing them into
application. The details regarding these prayascittas are
available only in the Chedasitras, where the reader is abun-
dantly informed about the actual processes of implementation
of these prayascittas.

1. Mula. 5.165.
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With this brief sketch of the various atonements discussion
on the actual transgression of the vow of non-violence follows.
The term ‘transgression’ is technically called ‘aticara’ which
simply means transgressions of the limits. But in Jaina termi-
nology it has also got a special connotation. According to
Jaina thinkers, transgression takes place in four different
stages, viz. ‘atikrama?®, ‘vyatikrama’, ‘aticara’ and ‘anicara’.!
By ‘atikrama’ is meant arousal of an intention to transgress
the vow; by ‘vyatikrama’ is meant a keen desire or prepared-
ness to transgress the vow. Aticira means complete prepara-
tion for transgression and an actualized partial transgression.
The last stage of andcdra means complete transgression, i. e.
fullest materialization of the intention to conumit the trans-
gression. Here, it is to be borne in mind that these prayascittas
do not restrict themselves to transgressions understood in the
sense of aticiras only. They pertain to all transgressions and
offences ranging from the mildest atikrama to the severest
anacara. The punishment however is inflicted upon the monk

according to the severity of the transgression or offence com-

mitted by him. Besides, the severity of punishment also de-
pends upon the position held by the transgressor—a monk in
the samgha, for example an Acarya would be liable to a seve-
rer punishment than an ordinary monk for the same offence
committed by both of them. The details of all these trans-
gressions and their corresponding puishments are preserved in
the Chedasitras, specially in Brhatkalpa and Nisitha.

A few instances of such transgressions are quoted below :
A monk who indulges in transgressions, pertaining to small
living beings or insects, or walks over wet ground or green
grass or wet mud, or crosses knee-deep water for purposes not
allowed by law, or crosses the river in a beat, is to perform a
punishment,? the fifth atonement (prayascitta) in the list of

1. Jaina Siddhanta Bola Samgrah, part I, p. 222; Pinda:;
Dharma Samgraha, Book 3. o
2. Jaina Monastic Jurisprudence—S. B. Deo, p. 62.



68 The Concept of Paficasila in Indian Thought

ten, Then it is said one who sits and sleeps over a place which
is full of living beings is given cheda punishment.

The severest offences with regard to this vow are, for exa-
mple, striking somebody with the fist, for which the monk is
to undergo anavasthapya atonement,® and a ‘crime’ for which
the ‘paraficika’ puishment is3 inflicted and the monk is excom-
municated (the ‘crime’ however is an ambiguous term but it
means violence of major kind).

This account, thus, throws some light on the stringent dis-
cipline (which could be related in really necessary conditions)
of the Jaina monk both as an individual and as a member of
the samgha and also on the social stratum to which he
belongs.

Ahimsanuvrata

The conception of ‘fanuvrata’ (or the smaller vow) of the
Jaina’s b’eﬁ_ts the common men or the householders. This con-
ception of ‘anuvrata’ of Jainism saves it from the charge that
it is purely an ascetic system meant only for monks and nuns.
Ahimsanuvrata is meant for laymen, it makes an allowance
for the mild violence unavoidable in the household life., Itis
in fact a path of less violence or partial non-violence, and is
technically called as ‘thalaopapaivaydo veramanam’.®# By
‘thilao’ is meant here major violence and ‘sabbao’ means all
types of violence. The householder’s vow stresses abstinence
from major types of violence. The householder clearly
enunciates that he abstains from injury to non-offensive two-
sensed, three-sensed, four-sensed, and fiveesensed movable
beings for the whole life, The intentional killing or hurting.

1. 1Ibid., p. 65.

2. Kalp. 4.3.

3. Ibid. 4.2.

4. 9gd Fu=d gerl gwEaEel e, q@ o g3k

Fefen asfefea duZfca dFoqt guor AT =AFETE..
—Upasaka. 1.13; Sra. Pratx. 1.
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of such living beings is actually denounced in the precept;
unintentional injury to these living beings and the killing of
offensive creatures when they prove offensive either to him-
self or to someone related to him is also not a violation of
the vow.? The difference between the ahimsamahavrata and
ahimsanuvrata thus lies in the fact that the monk abstains from
injury even to one-sensed sthavara living beings, while the ho-
usehoider does not, because he cannot, Further, it is pronounc-
ed that the householder abstains from intentional killing him-
self and does not order any body else to commit such a viole-
nce either through mind or speech or through body.? Here
again on the practical considerations, one more allowance is
made as compared with the vow of the mdnk, that is he is not
expected to abstain from the appreciation (or anumodana) of
any violence committed by someone else, though the avoida-~
dance of it is always good. This is the Svetambara version of
the vow of the laity, the Digambara version of the vow is not
much different. The Ratnakarandaséravakacira says,”“Refraining
from injuring living beings having two or more senses with
deliberate act of mind, speech and body in any of the three
ways krta, karita and manonata is called ahimsanuvrata.”$
The Digambaras, it depicts, also denounce appreclation of
any major violence. Though the relaxations in the anuvrata
as compared with mahavrata are admitedly acts of violence,
they are allowed to make life practically possible and easier.
This means that urgent necessity is the basis of violence even
for the laity and when they cross these said limits, they are
‘said to have transgressed the vow of non-violence. And these

1. @ g@< g 589 et a gawi g fa@a  dremion ar
Ffsaa o, srgssiEm |
—8&ra. Prati., Sravaka Sutra 1.
2. gfrg fafaler a1 w3f| 7 wredfa worar a@ET WHraEr |
—Upasaka. 1. 13; Sra. Prati, 1,
3. AFCITEAFCTATAINAAET TLEAT,

7 fgafea aoarg: sawamfrww fgerm o
—Ratnak, $ra 53.
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transgressions committed deliberately or negligently are to be
acknowledged by them while reciting the Sravaka-Pratikra-
manasiitra (just as there is the Pratikramanasiitra meant
for the monks there is also Pratikramanasiitra meant for
the laity) which they are supposed to recite daily or fortni-
ghtly, or at least once a year on the ‘samvatsari day’ to be
held in the month of Bhadrapada. This is the most sacred
day of the Jainas. Ifsome one does not recite the Pratikra-
manasitra on this day and does not acknowledge all the
transgressions committed by him throughout the year, he does
not deserve to be called a sravaka. Interestingly enough, in
the religion of Parsis a similar acknowledgement of sins is
found, though in contents it is somewhat different. Khoradeha
Avesta does contain such analogies. The Parsis also acknow-
ledge their offences and repent for them as they say, I repent
for the offence I have committed with the metal or sub-metal,
with the earth, or with the water etc....””> This prayer of
repentance is called ‘Patet Erani’.l Pollutions are inter-
preted there as the misuse of any living being or any object.

However, in the Sravaka Pratikramanasatra five types of
faults are mentioned for each of the five vows of the laity. About
ahimsanuvrata five faults are discussed which are also given
the same nomenclature of ‘aticaras’. What an aticara gener-
ally and specially means in Jaina terminology has been already
discussed, but the difference to be marked here is that in the
Sravaka Pratikramanasiitra ‘aticira’ has been used in its
special sense, i. e. the third stage of transgression, not in its
general sense of crossing certain limits. The five types of
transgressions discussed with regard to each of the vows are of
- a moderate kind, i. e. they do not indicate complete violation
of the vow of the laity which is indicated by ‘anacara’. They
are just worth knowing and not worth practising.?

1. The Teachings of Zoraster and the Parasi Religion—
S. A. Kapadia, p. 43.
2. IE g JOEAEEN IS gEEel 99 seaT
stTforereet ¥ gAEf@sT ¢ —Upasaka. 1.41.; $ra, Prati.
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The Five Aticiras

These five transgressions are : (1) bandha, (2) vadha, (3)
chaviccheda, (4) atibhara, (5) bhaktapanaviccheda.? By
bandha is meant binding the animals such as cows, buffaloes.
or even slaves with rope or with some such thing. (2) Vadha
does not refer to actual killing as is usually understood. It
refers to heavy punishments given by too much beating or
heavy corporal punishments, actual killing would amount to
an anacara and would no longer remain an aticira. What
actually will be the position of a- householder in the samgha
who has committed an anacara ? What type of punishment
should be inflicted upon him etc. ? These questions, in so far
as they concern the householders, have not been clearly discus-
sed in the Jaina texts, but in so far as they concern the monks,
they have been clearly discussed. For committing a complete
transgression the monk is accused of paraiicika, as has been
already discussed, but nothing has been clearly mentioned
about the position of the laity in the Jaina texts. <3) Chavic-
- cheda means piercing any of the limbs of the animals or of
men or women, but surgery done on the patient’s body by the
doctor does not come in this category at all, because the doctor
has a good motive, However, such an act when it is purpose-
less does no longer remain an aticira but changes into an
anacara. (4) Atibhara means overloading of animals or of the
labourers for personal benefit. (5) Bhaktapanaviccheda
means depriving the living beings of food and water and
thus trying with ill intentions to make them starve, but
depriving a patient of those things which are harmful to him
cannot be categorized in this aticara., The Digambara set of
these five types of aticaras is discussed with almost negligible
difference of terminology. According to the Ratnakarandasrava-
kicira, “Piercing, binding, causing pain, overloading and

1. & Star &g, a8, ofaseu, agWR, WaNO a8t | —Ibid.
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starving or not feeding at proper times are the five offences
appertaining to the vow of ahimsanuvrata.”?

As has been already said, these offences are worth knowing
but not worth practising, so the layman who wishes to observe
ahimsanuvrata should avoid them; if at certain times he could
not avoid them, he should acknowledge them and say a word
of repentance called “micchami dukkaram’ (I am giving up
this false self). This atonement is just of the second type of
atonement, out of the ten, which includes in itself some other
categories of prayaécittas as kayotsarga, or temporary renun-
ciation of the body etc. This indicates that according to Jaina
canons a householder should always remain alert for the
development of right conduct and should not be negligent,

The vow of the laity therefore does have the qualities of a
practicable principle and in this sense it is neither too rigid
nor too lenient. What in fact matters is the carefulness and
alertness on the part of the householder in doing any act in
his daily life. It does not mean a narrow attitude to life in

" general; for example, war is usually considered a prominent
example of violence, and also it is correct to some extent, but
even in that, the Jaina texts point out that what matters really
is the cause of fighting. The Jaina Puranas are full of the exam-
ples of wars, and they proclaim that many good householders
who accepted the anuvratas participated in these wars, but
they all fought for the right cause.? Whether the living being
survives or dies is not much significant, it is his activity with
carefulness and right attitude which matters.3

1. BrATHTNSTART AT sgEr=IL,
SATFTEATCN T 9 TSGR 951 —Ratnak. Sra. 54.
2. OREGIT-EEIE: L FAITAA,
qEat dread qeedr gieInEa |
Puranasarasamgraha—Damanandi.
3. w%E 9 fag 3 Sar simarareey fofssarfaaT
gagry ey av=y fgar Qv afggeq | —Pravacanasara,
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Non-violence in Buddhism

In the Buddhist ethics non«violen¢e or panatipataveramani
tops the list of Paficasilas that are called gahatthasilas (thoée
meant for the householders) and dasasilas or sikkhapadas that
are called bhikkhusilas by Buddhaghosa (those meant for the
monks and nuns). The importance of ahimsa, needless to say,
is significantly emphasized in the Buddhist scriptures, So far as
the theoretical presentation is concerned, one would hardly
be able to apprehend any difference in Jainism and Buddhism,
because they have the same approach to the burning problems
of life and also they revolted against one and the same trend.
But in practice, the difference becomes apparent because the
Buddhists were moderate in practical conduct while the Jainas
were stringent. Dhammapada proclaims that only those
attain happiness after death! or achieve the ultimate end of
Nibbzana who have established themselves in non-violence.?

The basis of non-violence, though not very explicitly
stated in the Buddhist scriptures as such, is something very
much akin to the Jaina ideal of ‘samata’, i. e. treating all
creatures lower or higher as equals which is obvious from the
very term ‘samana’ in Pali. In Pali sources, it is said, “Every
creature is afraid of punishment, death is the most formidable
thing for every living being. Taking oneself as personally
involved in the death of another creature, one should himself
abstain from killing or pounding badly any 'living creature,
nor should he inspire others for doing s0.>’8 On this basis it

1. geFwi garfs a1 qudq 7 fgafy,
IET gEHGTA! 959 A SHA §9 | —Dhammapada, 132,
2. sifgm®r 3 gaay 7= F@F das,
d afT w==9d o™ wF TvET 7 W™ 1 —Ibid, 225,
as4 qufe qveew g wafea A=y |
AT I FAT 7 gA2T T uraE | —Ibid. 129,
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is said again, “If you desire to do something pleasing to me,
and then desist from hunting for ever, the poor beasts of the
forest, being dull of intellect, are worthy of pity for this very
reason.” Not only in Buddhism but in all the Indian
religions man is regarded as solely akin to animals (though
man is highly evolved). Therefore compassion to ani-
mals is equally necessary. On the other hand, Christianity
regards man as the centre of creation as being set apart from
all other creations as God’s special favourite for whose sake
everything else was brought into existence. This laid the
foundation for placing the animals outside those on whom
sympathy can be bestowed. Buddhism on the other hand
promulgates, ““Let him not destroy or cause to be destroyed
any life at all or sanction the acts of those, who do so. Let
him refrain even from hurting any creature, both those that
are strong and those that tremble in the world.*’2

These are the few extracts which tend to show the import-
ance of non-violence, which is based on equality of all creat-
ures in Buddhism, not in the sense of mere abstinence from
injury but also in the sense of feeling of love for all living
creatures small or large. “‘Not only do we find in Buddhism
the concept of ahimsa as a mere negative or abortive principle
indicating the avoidance of the vain destruction of animal life
but it also regards that it is the duty of every Buddhist to care
for the well-being of all animals,”’8

In the feeling of love, as has been maintained earlier, lies
the positive aspect of non-violence. The reasons for this nega-
tive nomenclature have already been shown and the same
holds good in Buddhism also. A purely negative precept

1. sEafoyg arfyademmizar yagfafasafzasat
—Jatakamala, Maitribala Jataka, 60.
2. 99 F EO A ATAY, T IEISAT gAALIE |

gsag wayg fAury ave F urawr 4 = gata SiF |
—S. N. Dhammikasutta, 19.

3. Essence of Buddhism : P. L. Narasu, p. 52.
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is only one-sided and partial, its positive counterpart is natu-
ral and necessary. Moral values originate from the very
psychological make-up in which a predominent place is
occupied by ‘love’.

The feeling of love designated by various names such as
compassion, friendliness (karuna or metta) has been given
special favour in Buddhism. The Middle path theory of
Buddhism in this sense has made a more realistic approach to
life. For those who are in distress, as the first noble truth
peints out, compassion is needed to be cultivated. Thus the
positive aspect of non-violence in terms of compassion, symp-
athy, friendlliness occursin a very high degree in Buddhism,
even more specially in the Mahayana sect. Though in Jainism
too, as has already been shown, the positive aspectis seen
quite frequently, but its trend towards a little more rigorous
asceticism, in a way, deterred it from adopting the positive
aspect to the same extent as adopted in Mahayana Buddhism,
where it has remained not only an ethical principle, but also
the basis of even philosophical conceptions, and where the
concept of karuna or ‘mahakaruna’ surpasses all other philoso-
phical or ethical principles. Itis regarded as essential not
only for those who are in bondage but also for those who are
liberated. It is held that Bodhisattva would not consider
himself free and satisfied so long as a single soul remains in
bondage. Itis said that he would preach his doctrine or
‘dhamma’ again and again to all those who are still in
bondage, only out of compassion for them. “Long after
Buddha had passed away, in the theological evolutions of
Mabayanism, the conceptions namely of Mafijuséri and Avalo.
kitesvara—wisdom and compassion, were personified. And
Metteya or Maitreya—the future Buddha has been conceived
as one who will revive the spirit of loving kindness among
men.””! Not only in Mahidyana sect where it reaches its
climax, the positive aspect of non-violence can be clearly seen
even in the Theravada.

1. E.R.E., vol 8, p. 160.
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Asoka also emphasized not only non-injury to life of human
beings or animals but also direct loving humanity and other
lower creations. The Sacred Edict of Adoka says, ‘‘Every
where in the dominions of His Majesty King Priyadarsin and
likewise in the neighbouring realms...... every where on behalf
of His Majesty King Priyadarsin have two kinds of hospitals
been established, hospitals for the men and hospitals for the
beasts, healing herbs, medicinal for men, and medicinal for
the beasts, wherever they have imported and planted. On
‘the roads trees have been planted and wells have been dug for
the use of men and the beasts.’*!

Certain examples can be quoted from various Buddhist
scriptures, which tend to show the place occupied by the
positive side of non-violence, It is said, “‘Suffuse the the world
with friendliness, let all creatures both strong and weak
see nothing that will bode them harm and they will learn the
way of peace.””? It is further said “ifa man lives a hundred
‘years and engages the whole of his life and attention in
religious offerings to gods sacrificing elephants and horses
and other thing, all this is not equal to one act of love in
saving life.””3 The typical form of intense and self-srruender-
ing devotion is that of mother’s love, just as the type of
-overwhelming sorrow is that of a bereaved mother. It is
emphasized that such a type of love and compassion should
be developed with a boundless heart and mind for all the
creatlres of the world, great or small, upward and downward,
and thus one should try to disentangle oneself from ill-will
and enmity.* Goodwill and friendliness (avyipada., adosa

1. 2nd of the Fourteen Rock Edicts of Asoka.
2. §sS AT F&d qQUOTT &9 AT F FIST |

Hed WETFT qeaeg A1 Bfe araammEr
~ Culla. p. 198,

3. Chinese Dhammapada, as quoted by P, L. Narasu
—Essence of Buddhism, p. 51.
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or metta) express even more than the word love, the expan-

ded sentiment of amity to all living things,® which the
average man cherishes only for a personal friend or comrade.
The term ‘amity’ seems to be the substitute for Jaina
‘equality’ ‘“‘the cultivation of amity (caritas), pity, sympa-
thetic gladness, and equanimity formed a sort of sublimated
-or higher sila or code of moral.””? And as Majjhima Nikaya
points out, this higher sila or code of morals, (the essence
of which is that the rays of ourloving and sympathizing
thought would spread all over- the world), is far-reaching,.
and so beyond measure.3

The positive side of non-violence is the practice of
four ‘brahmaviharas’ which in fact is nothing but the
psychological analysis of non-violence (this starts with the
positive and “ends up with the negative). “The first three
of them forming a development of that ‘vibrating towards’
or compassion which is so essential an attitude in Buddhist
ethics.......Jt would be hard to find in ancient literature any
exordium so aglow with good will towards men as that of
the so-called Brahmavihiaras, i. e. Best disposition.””® These
brahmaviharas are four in number; in other words ‘ahimsa’
can be divided into four types, viz. metta, karuni, mudita
and uppekka. These are the four different mental stages
constituting the best purificatory devices for one’s.
ownself.

Buddhaghosa has discussed these ‘brahmaviharas’ among
the forty kammatthanas or the objects of samadhi or concen-
tration, in his second part of Visuddhimagga. In these:

AT AT A wrad spafean
IZ o = fafer = swmrard @< s@ud N
~—Khu, Patha, mettasuita, 7,8.
1. EER. E, v018p161
2. Ibid.
3. Majjhima, vol. I, p. 170.
4. E. R, E., vol. 4, p. 161.
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kammatthinas ten asubhas etc. are ranked first, and four
brahmaviharas are put in this list later, when the adept
(one who establishes in samadhi) has already acquired some
power of concentration. In this sense it is correct to a very
great extent that such abstract objects like friendliness
{metta), compassion (karuna) etc. are the objects of concen-
tration only when the adept is highly capable of meditation -
or samadhi, because in the beginning the adept needs some
.concrete objects like kasinas (such as water, earth, etc.),
to fix his mind. From this the conclusion can be drawn that
metta, karuni, etc., are the stages of samadhi which comes
mnext to sila or morality. But actually this is not so; the very
-observance of the moral precepts indicates a person’s mental
modifications of metta, karuna, etc. As has already been
‘hinted, these moral precepts are not externally imposed,
‘they are not commandments given by the Buddha and therefore
‘the observance of them only indicates one’s own inclination
towards what is good. Love, non-enmity and compassion
induce observance of moral precepts, specially non-violence.
They should, therefore, be called the psychological frame-
-work of the moral precept of non-violence.

For a clearer picture of these ‘brahmaviharas’ a little
-discussion is required as to what they actually are and what
they are not. Metta is friendliness in the positive and (adosa)
non-enmity in the negative terms. It simply means directing
love towards all living creatures. It helps one’s own self
because it minimises (adosa) hatred, it helps others on whom
it is bestowed because he gets something what he lacks.
‘But metta or friendliness is not rooted in raga or attachment,
‘which is not a help but a hindrance for the proper uplift-
ment. Raga too has similar characteristic signs in appearance
‘but it lacks the right knowledge (sammaditthi).

Karuna is aroused by seeing someone in distress. It means
-the identification of the person with him who is in distress. It
is the softening of the heart. The desire for violence auto-
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matically subsides in this stage, but here too a careful check
should be imposed lest karuna should change into éoka which
is again a hindrance for geuuine morality. ‘There is suffering’ is
the generative organ of the feeling of compassion or karuna
for all sattvas; this is called a sattvavalambana karuga. For
Sautrantika and Yogacara schools of Buddhism compassion
originates from the doctrine of momentariness; this may be
called dharmavalambana karuna. According to the extreme
Mahayanists or the Madhyamikas, Karuna is not different '
from ‘sanya’, which is a part of bodhi or Supreme knowledge.
Thus compassion is made supramundane by this school of
Buddhism. It does not remain only ethical but becomes meta-
physical too.

Later commentaries on the Mahiyana texts have emphasi-
zed karuni even more. Manorathanandi says that the only
way to free oneself from sullering is through the development
of karuna.? Dharmakirti has pointed out that karuni is an

evidence of Buddha and can be developed by practice.? Thus
* in the Buddhist Sanskrit literature compassion is as predomi-
nant as ‘bhakti’ in Bhagvata cult. Just as ‘bhakti’ is the means
of attaining liberation in Bhagvata cult so also karuna is the
essential means of Mahabodhi or liberation,

The third state is ‘mudita.” Mudita or goodwill does not
explicitly depict itself as a part of non-viotence like the previ-
ous two brahmaviharas. The symbol of ‘mudita’ is joy or
delight. Mudita is a feeling of disinterested love; when in
others certain virtues are seen, one does not feel envious of
other’s progress and virtues, It, therefore, shows an effort on
one’s part towards the maintenance of the happiness of others;

1. gEE 3@t qUETOTRAr Hrr |
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this indicates a non-violent attitude towards oneself as well as
towards others. The ill passion of hatred is naturally subsided

and soft heartedness becomes the prominent feature. However,
it isto bedistinguished from riga or attachment, or arati which
is contradictory to mudita.

The last state is that of upekkhs or indifference. An extreme
indifference can be said as equivalent to the final stage of
moksa, which is all negative, but in it culminates the positive
effort. It is the state where no question of favourableness or
unfavourableness remains. Even in the most extreme circum-
stances of sorrow or misery one remains totally undisturbed.
But this type of indifference or upekkha is to be distinguished
from the indifference of those who do not even possess right
attitude and are indifferent just owing to their ignorance and
absence of knowledge of right and wrong.

In brief, these four brahmaviharas act as an easier of ill
mental modifications of four types, raga (attachment), dosa
(hatred), isa (jealousy) and usuya (intolerance), and help in
achieving-the final goal.

Stages of a Violent Act

A complete act of violence passes through various stages,
which may sometimes be so quick that it is not ordinarily ap-
prehensible. At first there is a mental inclination to do a parti-
cular act of violence which ends up in finally committing the
act of violence, with all its results. These stages are four in
number.?

The first stage is called prayoga or inclination, The
purely mental aspect indicating, for example, the intention of
a person to commit a particular act of violence, viz. the desire
of killing an animal. The second stage is called maila-
prayoga or actual application. At this second stage the
intention of violence takes a practical shape. Here the mental
state arouses the vocal or bodily states and moves towards

1. Bauddha Dharma Darsana—Narendra Deo, p. 252.



Non-Violence 81

completion of the act of violence. As for example, a person
having the intention of killing the animal buys an animal,
brings it to his place, treats it badly and tries to injure it with
a particular weapon till it dies.

The third stage is called ‘mulakarmapatha’, i.e. completion
of the violent act. The last storke that kills the animal is called
‘milakarmapatha,” The last among these four stages is the
stage known as prstha or the back. The after-effects of mila-
karmapatha constitute this fourth stage. For example the
leather of the dead animal and preparing the leather for sale,
washing and tanning of the leather, etc., all come under this
category. Though the real act of violence ends up only in
the stage called ‘mala-karma-patha’, the fourth stage of
‘prstha’ is still attached to it because the killer (of the animal)
does not even dissociate himself from the violent act commit=
ted by him, The feelings of hatred etc. for the animals, and
desire of making profit out of this act of violence are still
there. It is, therefore, regarded asa continuation of the act
of violence. This stage has got significance; if for example
his mind is still occupied by hatred for the dead animal, he
intensifies his act of violence; if on the other hand he repents
for this act, he minimises the offence.

These four stages of the act of violence can be, to some
extent, compared to Jaina classification of violence as consis-
ting of three stages of samrambha, samarambha and
arambha. These can also be assimilated to the Jaina stages
of transgression of the vow of non-viclence, viz. atikrama,
vyatikrama, aticara and anacara. The degrees of offence are
often found in the Vinaya as ‘dukkata’, ‘thullaccaya and
parajika’ or ‘samghadisesa’, indicating somewhat similar stages
of an offence.

The Precept of the Buddhist Monk

With the background of non-violence in general in both

the aspects—positive and negative—the actual precept of the
6
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Buddhist monk can be discussed. The precept Panatipata
Veramani is negative in nature only but has an equally strong
positive implication. The Pali formula runs as follows : “I
solemnly undertake to observe the precept which enjoins abs-
tention frora doing injury to any living being.”’* It is included
in silas which are enumerated almost in a stereotyped form in
several discourses. In the Digha Nikaya the precept is discussed
as the first in the section of minor (cila) silas that are divided
there mainly as minor (ciila), middle (inajjhima) and major
{maha), of which the minor section contains actual precepts
and the middle section discusses them in some detail, while
the major one has no connection with these precepts. The
precept of non-killing in Digha is stated like this: ‘“The monk
established in non-killing lays aside rods and weapons and
extends kindness, good-will and modesty to all living beings.”’2
It further says that the monk is supposed not to hurt not only
bigger living animals etc. but also seeds and plants and shrubs
‘which have life.3 Later in the section of middle (majjhima)
silas, the discussion on abstinence from injury to seeds, plants,
etc., is further amplified; there it is said that five types of seeds
and growing plants, whether propagated from roots or cuttings
or joints or buddings or seeds (maulabija, khandabija, phala-
bija, aggabija and bijabija), are not to be injured by a monk.*

1. arifaamEcat faaems garizaTta |
-—Khu, Patha, Dasasikkhapadas.

2. qrorr faqrd agrer qronfagrar afefacar gt e figos-
frfaagelt sssit e gsgarr vg- feageea fagelr i
—Digha.,, part I, Brahmajalasutta, Calasila.

ArST-TAATEEGTLEAT qfefaay faar: —Ibid.

Td & Semmgaraames g Grrfe, qamhd
g st geadls wodrst st Srwrarst gF 9w afy @
ST ASTAAAENAGAT FAT Tl at arohiaat |

—Ibid. Majjhima Sila.
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Further it says that the monk abstains from taking raw meat.?
‘The taking of meat, as shall be seen shortly, is not completely
denounced by the Buddha; on the other hand, he allows it on
special occasions; but he allows cooked meat only and not raw
‘meat.

This tends to show that the acceptance of the vow of the
monks and nuns means avoidance of the killing of all living
beings, ranging from the meanest worms to the highest creat-
ures. But the way it is practised (not only practised but also
preached as is seen in some other texts) is not so rigid as the
way the Jaina vow is practised. Even by seeing certain
ritualistic aspects it cannot easily be said that the Buddhist
precept is a lax or flabby principle; for example, the use of
filter lest the small creatures should be destroyed in drinking;
the injunction that one should be careful in throwing away
liquid, and that it should be thrown either into water which
has no worms or on the ground where there is no grass.?
However, it can only be said that it (Buddhism) has not gone
to that stringency which the Jainas have.

Another important point which can be adduced regarding
the precept of non-killing is that in spite of its being an out
and out Sramar_ﬁcal concept, Buddhism could not aveid the
influence of Brahmanical thought in certain places, as for
example it is said that a horrible torture is to be assigned
to the person in hell for millenniums who murders cows or
oxen.? Here it reveals that a special favour to cow is given
when every living being is regarded as equal.

1. sraEwHRg qfargor afefaat auon Taay |
—Digha, part I, Brahmajalasutta, Cualasila.
2. Buddhism—R. S. Copleston, p. 185.

-3 wHl fwawd, gdl safed 3 UFag MEES qae | 9 aew
wrreg faa@e agfa awartt agfe awsgmarta agfr ag-
ggeta ....fawd ofsa@r.... —Samyutta, vol. 11, p. 212.
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Transgressions, Punishments and Atonements

Here a discussion of the violation of the precept is also
required. A detailed account of the transgressions of this
vow is available in the Vinaya and the Patimokkha Code. To
what extent the transgression has taken place and what degree
of punishment by the samngha is needed for the transgression
are decided in the Vinaya. In the discussion of the violation
of the precept, the Vinaya regards the precept as a law of
Samgha while its violation as more of the nature of a crime or
an offence. The reason of this formalistic limitation lies in
the maintenance of social and outer set-up of the Samgha,
where individual member Bhikkhu is only a part of it. For
the proper maintenance of the Samgha outer discipline is
required and considered sometimes more important in the
Vinaya.

Here, it will be interesting to make a general comparison
between the Jaina and the Buddhist way of dealing with
transgressions and punishments. As against the ten main
prayadcittas of the Jainas, two hundred and twenty seven
rules for monks, and three hundred and eleven rules for nuns
(according to Theravadins) are grouped under seven categories
in the Buddhist literature. The Buddhist texts start with the
descending order while the Jaina with the ascending one.
The most obvious point of difference, which has already "been
hinted at, is that the Buddhists deal with all the details of these
transgressions and punishments in the original Vinaya, while
the Jainas deal with them not so much in the ‘Angas’ (the
basic canons) as in the Chedasttras which are not so publicly
read and discussed. In this sense, therefore, it can be said
that for the Buddhists violations and punishments etc. are just
a public affair, but for the Jainas they are more of a private
affair. The texts of the Jainas are silent on the actual proce-
dure of enacting and enforcing the laws of monastic jurispru-
dence, while the Buddhist texts deal with the actual procedure
of these laws and their formulation of punishment etc.
Further, admission of transgressions etc. for the Jaina monks.
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does not demand calling up of an assembly of monks to decide
the nature of transgressions as it is with the Buddhists, nor is
the prosecution of the guilty according to the Jainas in such
an elaborate affair as it is in the Buddhist jurisprudence.

However, some of the offences committed by the monks
and nuns are more or less alike both in the Buddhist and in
the Jaina texts. For instance some offences against celibacy
and the showing of disrespect to Buddha or Tirthamkara etc.
are very much alike in both the systems. Another prominent
similarity is that both the systems emphasize non-violence as
the primary virtue and incontinence or an offence relating to
sex as the greatest vice, as the emphasis laid on this offence in
the scriptures of both the systems would reveal.

The violation of the precepts are made known to the
Buddhist Samgha through the recitation of the Patimokkha
code on fortnightly Uposatha days. Itis here only that the
confession of the offences takes place, and the Samgha gets the
knowledge of the intensity of the offence committed by the
monk and inflicts the penalties accordingly. It is said that
the Samgha in cases of offences can inflict the prescribed
penalty of ‘pariviasa’ or ‘mannatta’ or any other punishment

as the case may be, even against the will of the guilty
Bhikkhu.?

Each of the Patimokkha codes is divided into eight chart-
ers. Out of these eight, seven pertain to the transgression of
all the rules about daily life of the monk (which include
the five precepts we are mainly concerned). The last,
called °‘Adhikaranasamatha’, does not directly relate to
the transgression of any of the rules. Offences have been
dealt with in the descending order of their seriouness in the
chapters of the two codes, that is the first chapter deals

1. 39 freg  sroo@T a1 soom e a1 smfsset araig S afe-
sgiafa aradg a1 fragar sErmT afvaess |
: —Parajika, vol. I, p. 277,
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with the gravest, while the last with the least serious
offences.

The gravest offences called parajikas in the Vinaya are
four in number. They are called parajika because by
committing them the monk is no longer held in the commun-
ion, he is excommunicated from the Samgha.! Out of these
four, the third parajika pertains to the precept of non-violence,
Though non-violence should be observed in all minuteness as
is prescribed in the vow, but the offence increases with the
size of the creature injured, and in this sense man is regarded -
as the biggest among all living creatures, Therefore, the
code declares, “Whatsoever Bhikkhu shall knowingly deprive
a human being of life or searches for an arm like a knife etc.
shall utter the praises of death or incite others to self-
destruction saying ‘Oh my friend what good do you get from
this sinful, wretched life ? Death is better to you than life.
If so thinking,and with suchan aim, he, by various arguments,
utter the praises of death or incite other to self-destruction,
is excommunicated and no longer held under the commun-
ion.””? This great crime along with the other three is
repeated in the formula of warning addressed to the monks
at their first admisson in Mahavagga too. Next to the category
of parajika comes what are called the ‘samghadisesa’
offences. Qut of the thirteen such offences only two, those

1. Sfggest O sngeweal wovy qrafasy awar, ag g
I=ATT a1 Srsora? ar safssat 9 anly fegfly afe gam,

g QX a9n weet, qrafeE SifF swEEy |
—Parajika, vol I, p. 149.

2. @ g fawg d@fasa aqeafemg shfaar Snag aeEges
areq qfedqam, FTOUHul o AT, AT T FHEITA-
aet gfva, & gigfar aa@w gifads, ad & sifaan
g &, sfk faoea Ggdsay sRwmafoms  aomE ar
Hdauitgy, "N a SaEeEg-sd 5 qrufasr giirerdarar

—Bhikku Patimokkha, Parajikadhamma, Parajika,
vol. I, p. 90.
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two in a curious way, are connected with the precept of
non-violence. They refer to the prohibition of erection of
huts etc. so that no injury is done to any living being like
small creatures or insects or even higher animals etc. and
they are not inconvenienced or even unintentionally killed.l
The punishment given for this type of offence is not total
excommunication like parajika, but a temporary parivisa may
be given when the offences are acknowledged before the
Samgha. After some time such a monk could be readmitted
into the Samgha.

Another major offence with regard to non-violence is called
thullaccaya (major or great offence). This offence does not
occur in the Patimokkha, nor is its nature very clearly expla-
ined in the Vinaya, nor is anything known about it, except
that when a monk is guilty of it, whatever he may wish to say,
other monks would not speak to him, and he is left in an
isolated state. Yet it quite often occurs in the Vinaya texts.
For example a monk has been told that he has committed an
‘offence; but, if he refuses to accept it, it is said that the monk
commits the thullaccaya offence. This offence lies between
parajika or sarpghadisesa and other minor offences, It perta-
ins not only to injury done to animals or small creatures but
even to the killing of human beings. Actually there seems to
be a big gap in the Patimokkha with regard to non-violence,
i. e. from the gravest offence of parajika one finds a compara-
tively much milder offence pertaining to the violence of small
insects etc. as discussed in the samghadisesa. Thullaccaya
bridges this gulf; it can also be understood as a stage prior to

1. (i) Frrg afimgsar agRmam, dfg Faalg aw d@as
TR gatewnd ared 3 feag aegfen.. e srigy
qarw g7 s darfdmy fa
—Parajika, vol. I, p. 220.
(iiy gree am ffafeowe av sy @ifa, safess ar
sredt i areafatead ar gifa 1 —Ibid,, p. 222.
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pardjika offence. For example, if a monk fully prepares
himself to commit a murder, makes everything ready for it,
attacks the person or beats him atrociously, till he does not
diel, itis a case of thullaccaya, but when the person dies it
no longer remains a thullaccaya but amounts to parajika,
Again a bhikkhu commits a Thullaccaya offence when he is
ordered by another bhikkhu to kill someone and the order is
carried out by him immediately so that the person is killed
instantaneously or grievously wounded to end up in death,?
Or, for example, when he tells a person about the approa-
ching death so that he himself inflicts serious injuries upon
himself and dies consequently.® Many more illustrations of
this offence of murder can be found in the Buddhaghosa’s
commentaries on the Vinaya and the Patimokkha, viz,
Samantapasadika and Kamkhavitarani. Samantapasadika
points out that if a monk orders another monk to commita
murder, the order is carried out accordingly; both the monks
are guilty of thullaccaya in the beginning, but if the person
dies, both of them are to be accused of parajika. But if, for
example, the second monk murders someone else out of
misunderstanding and not the one for whom the order was
given, it is said that the first one is not guilty of parijika but
only of ‘apirva’ offence.# Here, as has already been pointed
out, the difference is made purely on the basis of consequence
and not the intention and the intensity of intention. All
these details are interesting which show that how for the
maintenance of order in the Samgha the basic moral
principle becomes so formal and outer and how the outer con-
sequence is given importance.

Then comes a still minor category of offences with regard
to non-violence. These are called ‘pacittiya’. Pacittiya holds

1. Parajika, pp. 92-94.
2. Ibid., pp. 91,92.

3. 1Ibid.

4. Bauddha Dharma Daréana-—Narendra Deo, p. 253.
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the fifth position in the order of the code; there are ninety-
two pacittiya rules. Out of these only five are directly or
indirectly connected with non-violence.! These rules depict
more of the ceremonial side of the vow than the real moral
one, but they do show consisteacy between the original precept
as discussed in the Dighanikaya andthe violation of the precept
(however minor it may be). Among these offences are, for
example, the killing of small insects or living beings in digging
a plot of land or in drinking unfiltered water which may con-
tain living beings etc.

Thus the discussion of these offences with regard to non-
violence in the Patimokkha and the Vinaya and also in the
other allied texts is an interesting one, sometimes the offence
is really grave, sometimes it takes the shape of a very formal
offence, sometimes it is also noticed that it depends so much
on the legal points that the concept of ‘virtue’ altogether seems
to be missing and one does not even feel that a subject of
morality is under discussion, as has been seen in thedis-
_tinction made in apurva offence and thullaccaya offence.
However, the code and the offences reflect the Samgha of
those times, and a frequent adoption of the middle path in
Buddhism, whenever a decision was taken in connection
with the violation of the rules and their corresponding
punishments.

1. (i) ot a7 Reg qafy goeg ar gooag 3 af=fas o

(ii) @ o P ST grarorE gaw faor ar fafas ar fa 549
faadd ar arfafag |

(iii) @t o7 fee == qof Sifaar Addaa sifafaa )
(iv) ot o frsg 91 doqmors 9= afor s, aifafad |

(v) @t v i fragem gfyat  sqamaY ggre 22494
qifafqd | —Bhikku Patimokkha, Pacittiyadhamma.
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The Precept of Non-killing for the Laity

In the Buddhist scriptures discipline is discussed primarily
for the Samgha (of monks and nuns), and only secondarily for
that of the laity, .yet the term °‘Paficasila’ in general refers
to the code of conduct of the laity, as the term ‘dasasila’ or
‘dasasikkhapadas’ refers to the code of conduct of the monks,
where the first precept in both the codes is ‘panatipata-vera-
mani.” The distinction made by Jainasbe tween ‘sabbao’ and
‘thalao’ is not used in the Buddhist texts, but it is upheld at
various places and by making a general study of the pertinent
texts one can gather the idea that the precept (not only this
one but the other four too) is less stringently binding upon the
laity, They cannot be expected to totally abstain from taking
life’, while a monk protects all living beings, being basically
restrained in conduct. As the peacock never attains the swift-
ness of a swan so also a householder does not equal a Bhikkhu.?
Killing is common among many Buddhist laymen for eating
purposes, though it is clearly said that a man has to reap in
the future life the fruits or the evil consequences of what he
has sowed now. The ideal before Buddhist, however, is ‘non-
killing® in all walks of life. He is supposed to go to the mona-
stery on the ‘uposatha’ days, where he receives the precept of
non-killing, when the monks recite the three sacanas (Refuge
in the three : Buddha, Dhamma and Samgha) and the five pre-
cepts (paficasila), and he repeats them every time. The idea
behind this repetition is to remind him to fulfil thevow in
daily life and conduct and not to go astray from the right
path. Actually three virtues are supposed to be embedded in
the laity : (i) dana, (ii) sila, (iii) bhavana. Dana is conside-
red even prior to sila for the laity. These are the stages which
Buddha himself is said to have followed in the course of his
previous lives as they are pictured in Jataka stories. Dana is

1. Buddhism—R. S. Copleston, p. 204.
2. fufa =g fremar fagne, dava MAfG s1d FIHT |

L) ﬁTgfr arqm Aty faaadl, afra fafaaen axfig g &
- —S. N, 1.12.15.
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thus the most fundamental virtue even prior to sila and that
is why when the lay people visit the monastery, they offer
gifts to the monks and then repeat the saranas and silas recited
by the monk. It issaid that the laity try to compensate by
dina whatever they lack in their conduct owing to incomplete
observance of silas.

Whatever the case may be killing is frequently denounced
in the Buddhist texts meant for the laity. In Sigalovadasutta
it is accounted as one of the four vices of conduct that they
have to put away, as it is said, *“The wise do not praise killing,
stealing, lying and adultery.”*?

The Buddhist texts mention certain special fields to which
the moral principle of non-violence is mainly applied; it should
be seen, however, that to what extent and degree it has really
been employed and how far it has deviated from the main
concept.

The first and foremost in these fields is the field of diet, i.e.
the question of flesh-eating and abstention from it. This

question has become very controversial ever since the days of
Buddha.

Asoka was a staunch follwer of Buddhism. His role
is extremely significant in this field as his Edicts reveal.
He promulgated forcefully : “Here (in my kingdom) no animal
shall be slaughtered for sacrifice, nor may holidays feasts be
held, for his Majesty King Priyadaréin sees many evils in
holiday feasts.””? Then in the first Edict of Asoka we read :
“Formerly in the kitchen of His Majesty King Priyadarsin,
each day many thousands of living creatures were slain to
make curries. At the present moment when this pious edict
is being written only three living creatures, namely two pea-

1. gqrorrfqae sfseE™ qgamERy 9g=s=fa,
qIETETAA Sar—Acqgata qfvear &
—Digha., Sigalovadasutta.
2. Essence of Buddhism—P. L. Narasu, p. 52.
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cocks and one deer, are killed daily and the deer not invari-
ably. Even these three creatures shall not be slaughtered in
future.””* This shows that great emphasis was laid on vege-
tarian diet on the basis of non-violence. However, from this it
cannot be concluded that the Buddha himself strictly prohibi-
ted meat-eating. In Amagandhasutta, a Brahmin, abstaining
from meat on the ground of its defiling him, is told that what
defiles a man is not the eating of flesh but a bad mind and the
wicked deeds?, or a cleaving towards such objects. At other
place when schismatic Devadatta requested the Buddha to
prohibit his monks from using meat, salt, milk and curd,
Buddha refused® to impose such stringent rules and explained
that it was against the theory of Middle Path.

What the Buddha completely forbade was the acceptance
-of raw meat. He specially denounced the eating of human
flesh and elephant’s flesh, those who take such flesh, it is said,
are guilty of Thullaccaya offence.* It is further said that the
monks should not take such flesh which is purposely prepared
for them by killing the animal.?# Then it is also held that if

1. Righteousness Edict, Dhammalipi (one of the fourteen
Rock Edicts).

2. FET WA 9FAl GEEZTORT W ATAT ST WEHGHEGAT T
aEiET T sEeweeRay, a9 & oA awd )

—S. N., Amagandhasutta, 7.

3. FIESiE ASSHE F @ad; A 9eIHY @ray ao9 7 Haar {i
garf gAvy MaEt ASTEfT | —Parajika, p. 259.

4. 7 Paemd, wyend afvafaasd | @1 afvassiza, smfa geae=-
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SE gERTE I—Maha., p. 235.
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a monk takes fish and flesh in fit health, he is guilty of pacit~
tiya offence.? 1In spite of Buddha’s non-attachment to flesh,.
he sometimes, on special conditions, recommended the use of
meat; for example, he said that it could be used as a medi-
cine.? As the Vinaya texts reveal, it can also be eaten if it is
not prepared for the monk.? He has announced clearly, “My
disciples have permission to eat whatever food it is customary
to eat in place or country, provided it is done without indul-
gence of appetite or evil desire.”’* Hence, so far as the evi-
dence of the Vinaya goes, in brief itcan only be said that
flesh-eating with attachment was denounced by the Buddha.

As has been pointed out earlier, flesh eating has been a
very controversial topic in Buddhism. In spite of the mode-
rate attitude of the Vinaya, Mahayana Buddhism totally
denounces flesh eating; even today the Chinese monks totally
abstain from flesh eating. Lankavatarasiotra, a prominent
Mahayana text, has thrown special light on flesh-eating. Here
flesh-eating has been directly denounced. The Sitra says that
there are infinite reasons for abstinece from flesh-eating for a-
Bodhisattva.® Karuna or compassion is the essence of Maha-
yana Buddhism, and on this basis the eating of flesh is totally
condemned. The eating of flesh brings about one’s moral
downfall. The Buddha is said to have declared : ‘“Meat-
eating is forbidden by me everywhere and all time for those
who are abiding in compassion; he who eats meat will be born

1. arf aeivarfy quivaaIsT Jomefrs I =
wqig Gt g9 frrg wa = aofedtsETi sifreEt
A sead fsaat wae, aifafad |

—Bhikkhu Patimokkha, Pacittiyadhamma.

2. Mabha., pp. 229-230.

3. Maha, p. 256.

4, 1Ibid.

5. siofefRadgadl FOntE gdavsy sareTr aifaaeer |
—Lankavatara sGtra, chap. 8
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in the same place as a lion, tiger or wolf etc.”” Further it is
said, ““As greed is an hindrance to emancipation so are meat-
eating, liquor etc. hindrances.’”? Though the Lankavatiara-
sitra is much later than the Vinaya texts and the flesh eating
is disregarded only later on, yét it can also be ascertained
that, even in the Buddha’s time, there might have been some
monks who were totally against the eating of flesh whose view
later on was adopted by the Mahayanists.

Another important issue to be discussed in this lightis
war. In the scriptures there is no direct reference to this
problem, but from certain sources some rational conclusion
.can be drawn. In the description of the Buddha’s fight with
Maira, the personification of evil, the Buddha is said to have
.compared himself with the King, who rules his own kingdom
with righteousness (virtue) but cannot tolerate the aggression
-caused by the envious enemies and goes out to wage war agai-
nst them. This reflects the idea that undue aggression should
‘not and cannot be tolerated from both social and religious
angles. The main emphasis is laid on the cause of the war.
Here a famous illustration of Asoka can be cited, who after
-establishing himself in Buddhism completely withdrew him-
self from the battle of Kalinga in which lakhs of people shed
their blood, and stopped the war once for all (the reason for
this lies in non-violence); but this does not go against the
previous view that the waging of war for a right cause is not
.denounced in Buddhism. Asocka’s attitude was not only that
of passivity, he in fact tried to check his ambitiousness; this in
other words is an illustration of non-attachment for worldly
gains for which all Sramanical systems including Buddhism
stand

1. Lankavatara satra, 8.23.
2 1Ibid. 8.20.



CHAPTER III
NON-STEALING

In the list of paficasilas or the five precepts the second
position is occupied by non-stealing or ‘adattadana-virati’.
The order of the precepts in different systems is not the same,
In non-Buddhist systems (the Jaina and the Patafijala-Yoga)
the second precept is ‘truth’ or abstention from lying. But
there does not appear any reason for this difference, and for a
philosophical discussion on the precepts itis totally insigni-
ficant. ‘Adattadana-virati? is usually understood as abstinence
from theft, literally it means abstinence from acceptance of
something not given. Actually it is constituted of three terms;
viz. adatta, adana and virati. Datta means given, ‘adatta’ there-
fore means that which is not given, ‘adana’ means acceptance,
and virati means abstinence. The whole term thus means abs-
tinence from accepting anything ungiven. In this sense it can
be said that the term encloses a wider field than mere non-
stealing or abstinence from theft. The term adattadana-
virati is a Sramar_zical contribution because the mwonks and
nuns (the Buddhist or the Jaina) not only abstain from steal-
ing but they do not at the same time take anything ungiven
(however small or trivial it may be), in spite of the fact that

no body appears to be the true master of it. Abstention from
stealing or ‘asteya’ as a virtue is not new to sramagical cul-

ture. The term ‘adatta’ however has got another meaning,
that is a girl who is not given inmarriage or an unmarried
girl. But-this has nothing to do with the precept of
adattadana-virati in any special sense.

Historically speaking, ‘adattadina’ is a newer term than
‘steya’ in Indian Philosophy. The term ¢‘adattadana’ can
be properly understood by seeing the various implications
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of the term ‘datta’. Datta means a thing parted with willin-
gly, and this willingness is threefold. Firstly, a person parts
with his belongings and gives to somebody who is held in high
esteem, as for example the monks both in the Jaina and the
Buddhist systems are hkeld in high esteem and the devotees
give them all that they need for their maintenance. Acce-
pting such things is clearly not adattadana. Secondly,
parting with a thing out of compassion as giving to beggar is
called karunadana, that too is not adattiddana., Thirdly,
exchanging something either in the form of barter or in the
form of monetary exchange is also not adattidana. These
three are the categories of ‘datta’. The term adattadana or ‘add-
innadana’ (Pali), it seems, has been used purposely in order to
give full recognition to acceptance of food and other necessary
things by the monks who depended entirely on begging. How-
ever, adattadana-virati includes all that is called abstinence
from theft. And many times, in the Jaina and the Buddhist
systems, the ‘steya’ is used to mean the same adattadana.
These terms are used in both the senses, those of crime and
sin, which are not very easy to distinguish in Indian canonical
literature. ‘““Most of the terms designating crime or offence
in Sanskrit are essentially religious in their nature and no
strict line between sins and punishable offences has ever been

drawn,’”?

Whether stealing is understood in the sense of a crime or in
the sense of a sin, the virtue of non-stealing fundamentally
originates in non-violence either in the positive sense of main-
tenance of social order or in the negative sense of abstinence
from hurting others by way of depriving them of their pro-
perty or other necessary belongings.? But it is only limited
or restricted non-violence pertaining to human beings and not
to all living creatures., One who observes this precept hasa
very strong or healthy feeling of social welfare, (which is

1. E.R.E, vol 4, p. 283.
2. Asin Jainism wealth is regarded as the outer vitality
of a human being.
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rooted in non-violence, love and sympathy); it is therefore not
only negative but positive as well. In the Jaina and the
Buddhist systems the precept is given recognition only because
it is supplementary to the vow of non-violence.

Development of non-stealing as a virtue having its root in
non-violence can be traced out from the age of the Rgveda,
the Brahmanas, the Upanisads, etc., down to the age of
Buddhism and Jainism.

Stealing in the Rgveda is regarded as a grave offence, yet
it was one of the commonest crimes in the Rgvedic age.
““Among the crimes the commonest appears to have been
robbery which generally took the form of cattle lifting mostly
practised at night. Thieves and robbers are often mentioned,
and the Rgveda contains many prayers for protection at home,
abroad, and on journeys.”’® ¢, the punishment of the thief
seems to have rested with the person wronged. There are
clear allusions to binding the thief in stocks, presumably with
a view to induce his relatives to pay back to the aggrieved
man the loss he has sustained. In one passage of the Rgveda
there is a probable reference to the employment of trained
men to recover the stolen cattle. Just as the khojis of modern
Punjab down to modern times were expert at this difficult
employment. Of death as a punishment for theft, as in later
. times and other primitive societies, curiously enough nothing
appears in Rgveda,”®?

The term ‘taskara’® is also found in the Rgveda which
means a thief or a robber, who usually used to hide himself
in big forests to find big merchants etc. as his prey. Another
term called ‘paripanthin’ similar to °‘taskara’ also occursin

1. History of Sanskrit Literature—A. A, Macdonell,
p- 163. ;
2. Cambridge History of India, vol. I, pp. 86, 87.

3. Vedic Index—Macdonel and Keith, vol. 1.
7



98 The Concept of Paficasila in Indian Thought

the Rgveda® which 'literally means those who are found in

‘way, but it was used for thieves and robbers who were found
in the way lying in ambush.

At another place in the Rgveda the use of chords etc.
is indicated in connection with thieves and robbers but it is
not clear as to whether this was used for punishing the thieves
-or for punishing those who were robbed.? But, usually the job
of punishment of the thieves etc. was left in the hands of those
who were robbed. This punishment used to be of the type of
tying the thieves with the stakes or pillars etc.

The period of the Brahmanas is the period of ceremonies,
rites and rituals. ‘‘Beneath this formalism of ceremonies, rites
and rituals, there works a true spirit of religion and morality
in the very sense of duty. Itis this ethical basis which has
helped the Brahmanical religion with all its weaknesses to
endure so long.”’® In this spirit of morality certain essentials
of good life were inculcated. Among these like the °‘love to
men’, ‘kindness to animals? and ‘abstinence from theft’ were
very important ones, and robbery and other similar vices were
duly condemned, as in the Rgveda, the stealing of gold and
drinking of sura were considered as serious crimes,*

In the Upanisads virtues like ‘do not steal’ and ‘do not
murder’ are avowedly stated. The Upanisads do not, however,
confine themselves to such virtues which are just of the nature
of outer or external injunctions, they also inculcate and stress
the intrinsically valuable virtues like ‘do not covet’ and °‘do
not be greedy’.5 In fact thése are the virtues which form a
stepping stone to the virtue of non-stealing. The very idea

1. Vedic Index—Macdonell and Keith.

2. 1Ibid.

3. Indian Philosophy—S. Radhakrishnan, vol. I, p. 132.
4, The Gambridge History of India, vol. I, p. 119.
5. Narada. 3, 33; Maitri. 1, 3.



Non-Stealing 99

of stealing another’s property is aroused from covetousness
and greed; when these two forces are eradicated the virtue of
non-stealing would automatically develop. The emphasis on
them by the Upanisadic thinkers show that they have gone
deeper into the field of morality, The Jaina sources also reveal
the fact by saying that whosoever steals is greedy,?

In the Chandogya Upanisad a mention of five major sins is
made, where the first position is occupied by ‘the plunderer
of gold who sinks downwards in the scale’.? Again the
Chandogya Upanisad tells that in case of theft the axe ordeal
is applied, apparently under the direction of the king. ‘‘But
this is the solitary case of an ordeal known in the Vedic lite-
rature as a part of criminal procedure. In the siatras we hear
of a king with his own hands striking a confessed thief’’.3

Manu has explicitly included ‘non-stealing’ among the
fundamental principles of morality.4 He regards theft as a
very grave crime, ‘A king when punishing the wicked is
“comparable to the god Varuna, who binds a sinner with
ropes. If a king does not strike a thief, who approaches him,
holding a club in his hands and proclaiming his deeds, the
fault falls on the king, the thief whether he be slain or pardo-
ned is purified of his guilt. The king should first punish by
admonition; afterwards by reproof; third, by a fine and after
‘that by corporal chastisement.”’® Stealing is always condem-
ned in the entire Brahmanical religion as a grave crime which

1. ‘Srafas sgad aga’
—Uttara. 32.29.
2. W& fgTogen g fadsw TAIRGE=ILIST = |
—Chando, 5.10.9.
3. Cambridge History of India, vol. I, p. 119.
4. fgaraawead s=tafezatrag: |
—~~Manu. 10.66.
5. E.R. E., vol. 4, p. 284,
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leads to a chaotic state in the social order. In spite of this the
total universality of the principle of non-stealing is questioned:
in the Mahabharata, though it is regarded as an essential
moral principle. It is secondary to certain primary princi-
ples; therefore, it cannot be regarded as an exceptionless
principle. A famous parable is related in the Mahabharata
in this context : In a great famine which continued for twelve
years sage Viévamitra in severe emergency had stolen the
dog’s flesh from the house of a Stdra, for this reason he was
very much criticised and was called ‘pafica pafica nakha
bhaksya’ (i. e. one who eats the flesh of five types of animals;
dog is one of them)?! but Visvamitra defended himself by saying
that life is always better than death, because it is only in life
that one can establish himself in dharma or righteousness.?
What therefore is posited in the Mahabharata is that in time of
real emergency to save one’s own life or that of others stealing
is no vice, Some of the Western thinkers like Hobbes and
J- S. Mill opine very much akin to this. Mill has gone even
further by saying that “to save a life, it may not only be
allowable but a duty to steal.’’® The question of discussion
of exceptions in any principle of morality is a very important
and difficult task; what is that principle that finally justifies
an action ? or what is totally exceptionless ? Such a question
should be dealt with independently and elaborately. But it is
not only in the Mahabharata that the room to exceptions in
the principle of non-stealing has been given, even the extre-
mely rigorous systems cannot overrule exceptions in the
principle of non-stealing, though there is a difference in degree
and extent to which exceptions are allowed in different
systems. '

1. Manu 5.18.

2 Shifad @vel a9y staraHdargan |
—Mahabharata, séi.ntiparva, 141.

3. Utilitarianisn—J. S. Mill, chap. V, p. 95.
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In the list of five yamas in Patafijala Yoga Siitras non-stea-
ling (asteya) occupies the third position. The precept as it is
clearly stated is based on non-violence. Theft, it is said, is
unlawful making an object one’s own or it is an unauthorized
appropriation (aéastrapiirvaka) of things belonging to others.
Abstinence from theft consists in the absence of desire the-
reof,} Vicaspati Miéra points out that actually functioning
of the body and speech depends upon the mind, this mental
modification is mentioned as the principal factor, as des-
cribed in the phrase ‘absence of desire thereof’. Here, the de--
sire, the eradication of which is to be sought, is ‘coveting’. For
accepting the principle of non-stealing, freedom from coveting
is needed to be cultivated. This strengthens what has already
been said that it is really greed or covetousness which is the
root of theft. But, how is this desire (of greed or covetousness)
to be eradicated ? For this, again the ‘pratipaksa bhavana’
theory of Pataijali fits well, which has already been applied
to the cultivation of non-violence, The mental state of the
person is the same every time, whenever he is inclined to
commit a particular sin; whether he is thinking of an act of
violence or committing an act of theft, his method of handl-
ing the vicious mental modifications is always the same,though
the tools may differ in different mental modifications. Here
in the case of theft, the quality which overcomes temptation
for stealing is contentment (santosa)-—the direct opposite of
greed or covetousness. The cultivation of such an opposite
desire would be very much appropriate psychologically. One
cannot always fight with the ill intentions by a frontal attack,
i. e. by just trying to suppress it; the more lasting and effective
method would be by replacing the ill-intentions by the good
ones. Therefore, by contemplating over the dignity and charm
of contentment, establishment in non-stealing takes place.

1. TAIWRTEAGAHH ToAT0T qO@:  EHX0 qerfaden: TaLEqEr-
wsrRERA T !
—Vyasa’s Comm. on Pat. Yoga. 2.30,
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About the classification or types of theft there is nothing
special about it; according to the Patafijala system, this can be
classified into one hundred and eighty varieties like violence.
The term ‘himsadaya’ (violence etc.) in sitra No. 34 (book 2)
pertains to all the rest of the major four types of vices (theft,
falsehood, etc.). It therefore needs no repetition.

But what Patafijali says especially about the vow of non-
stealing deserves notice. He says, *‘As soon as one is groun-
ded in abstinence from theft, all jewels approach him.”! One
cannot, of course, logically make such an assertion about
the reaching of jewels to one who fulfils his pledge of non-
stealing. Nor can one really see such cases happening, that is
those who do not steal others’ valuablés or aquire the riches
of the world approach the Yogins by themselves, but this
does not underrake the value of this high principle from
subjective, spiritual or social point of view. Pataiijali calls
the fruit of inculcating the vow of non-stealing in life, the
attainment of all jewels. Here it may be noted that the
term ‘attainment of jewels’ (sarvaratnopasthanam) has two
meanings; literally it means the accumulation of jewels, but
really it means the fulfilment of all the material desires by
the acquisition of the greatest quality of santosa or content-
ment. Patafijali in his entire work uses the terms with psy-
chological implications. Accordingly attainment in this
connection is not physical acquisition but the state of mind
acquired through this contentment. This contentment in
Patafijala terminology is a niyama or observance, which is
thus grounded in yama of non-stealing. This virtue of con-
tentment has been metaphorically described by Patafijali as
jewel, and to this extent it is right,

Jainism

Like the Patafijala system the precept occupies the third po-
sition jn the list of vratas in Jainism. Its importance has been

1. sEdm sfasmr advemerET |
: —Pzat. Yoga. 2.37.
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pronounced in all aspects of life, in this life and the lives
beyond, as Subhachandra proclaims : *If you really want to
obtain spiritual happiness and to preserve your moral life,
fame and character, and above all want to attain the supreme
happiness in this life, and the life after, never get entangled
in the net of stealing.””® He repeats the same idea further
by saying that one, ‘who really desires riddance from this
embroilment, never takes anything ungiven.?

The precept of non-stealing is not in anyway a later intro-
duction. Even before Mahavira, in the time of Parévaniatha,
there were only four vows for the monks and nuns; in them
‘non-stealing’ (Addinnadanao Veramanam) was present as
it is.3 At some place there is also a hint of existence of three
vows only, However, Mahavira also conceived it as essentially
important, and he gave it the same place of importance in
his fivefold scheme of the vows.

Stealing has been defined by Acarya Umasvati in the
Tattvarthasttra, According to him any thing taken ungiven
with attachment or ‘pramada’ (inadvertence) is stealing.t
Abstinence from this is non-stealing. Pramida or inadverte-
nce is the essential characteristic of non-stealing.

1. sgegafafgdamdamo-teo,
7z yrststzad swag fahsh ar e
—Jfianarnava, 1.8.19.
2. I wirafs SEATES: qrIAERAG g
g Fagafa fras ard g afo
—Ibid. 1.8.2.
3. Sthan. 4.1.266.
4. (1) swgEvIg SRR Q9 o
~Tattva. 7.15.
(i1) sr==yc afora=er |

—Prasna, 3.
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As has already been pointed out, this ethical principle of
non-stealing is actually based on the first and foremost
principle of non-violence. In Jainism the principle of non-
stealing is a moral principle only because it vindicates the
principle of non-violence. Acarya Amritacandra puts this
idea in a logical form and explains it by saying that stealing
is also violence, because it hurts both apparent (dravya) and
real (bhava) vitalities of the person whose wealth is stolen,
which maintains the mental as well as physical equipoise of
him.? He further elaborates by saying wherever there is
stealing there is violence.” Though it cannot be said that
the opposite of it is also true, violence and stealing are corre-
lative or coexistent, but this correlation is only one-sided,
i. e. where there is stealing there is violence, but not that
wherever there is violence there is stealing also. Amritaca-
ndra further explains that violence and stealing are not
mutually exclusive,® because by taking anything ungiven
others are hurt, and negligence in taking anything ungiven
would lead to violence, Thus the Jaina scriptures establish
that the vow of non-stealing is not independent, but is depen-
dent on non-violence. Oir, it is a corollary of the principle of
non-violence.

Kinds of Stealing

‘Himsa’ bas been divided -into one hundred and eight
kinds, likewise stealing that a monk is supposed to abstain
from is classified into fifty four types.4# The objects to be

1. wfgdtorer ager afeages gRwAREA,
w7 &F &9 7 fgar avsw g
—P. s. U. 102.
2. IT ¥ &9y ax fgar 1 —Ibid.
3. o T@Ied F AEgrE: gue o g1 9ehT,

AZE SHT AN, 5o0Ty TNFTEATT |
—P. S. U. 104.

4, Sramana Sitra—Upadhyaya Amarmuni, p. 65.
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stolen can be classified into six major varieties. These are :
(1) calpa’ (small in quantity), (2) ‘bahu’ (large in quantity),
(8) ‘anu’ (small in size or value), (4) ‘sthala’ (large in size or
value), (5) ‘sacitta’ (animate), and (6) ‘acitta’ (inanimate). All
these six kinds of objects can be stolen through mind, speech
or body, so that the stealing of objects is of eighteen kinds.
Again, these eighteen types of the acts of stealing can be
committed either by one's ownself, or by asking some one
else to commit them, or by appreciating some one who has
already committed an act of stealing. In this manner the
offence of stealing may be committed by the monks in fifty
four ways. It is now obvious that the classification is compre-
hensive enough to include all the types of offences (major or
minor or even very trivial) which could be committed by
the monks.

The Mahiivrata

Now, the monks being on a higher spiritual platform than
the laity, they observe the complete vow of non-stealing, they
abstain from all the fifty four types of stealing, major or
minor, without making allowance for even the slightest type of
stealing, or more appropriately speaking adattadana. The
‘mahzvrata’ is thus termed as ‘sabbao-addinnadanio-verama-
nam?, meaning that the monks take the vow to avoid appro-
priating, or using anything, which they have not been given,
or allowed its use by the lawful proprietor. This goes to the
extent that the Jaina monk or nun, even if starving, would
never pick up even a wild fruit from the ground (of course it
implies another sin of hurting the life existent in the vegetable
or fruit and thus leading to the violation of the vow of non-
violence), nor would he or she use even a blade of dry grass
lying about him or her (this does not involve violence because
it does not have life), nor even a stone, because he or she finds
no one to give these objects to him or her, or a permission to
use the objects. If he or she confronts such a situation, it is
customary even now that the monk or nun is supposed to get
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a permission, though only a formal one, by the Indra.? Thus
would he or she allow himself or herself to take the required
object, though only those objects which do not involve viole~
nce at all, This therefore enunciates that he or she cannot even
touch anything from pin to crown without bgetting permission
from some one.

Thus, the ‘asteya mahavrata’ of the monks or nuns states :
Nowhere in a village, city or forest, can a monk take an
animate (sacitta) or inanimate (acitta) objects whether small
in quantity (alpa), large in quantity (bahu), small in size
(anu), or large in size (sthiila), without the permission of the
owner. He would not only abstain himself from taking any
object but also abstain from asking others to take any object;
nor would he appreciate some one else bringing the object to
him.2 The monk is supposed to abstain completely through
mind, speech and body and for the whole life.?

Taking into account the strictest form of the precept of the

‘monks, the scriptures have divided ‘adattadiana’ or stealing into

four major categories. Any violation, major or minor, of the
precept would fall in any one of the four categories.%

This classification of adattadana strictly relates to the
monks’ precept and not to that of the laity. The categoriza-
tion is made, (1) pertaining to the owner (svami), (2) pertain-

1. Bhag. 16.2.4.

2. @A =9 Wqd ! wAgeauw  FfRerramerrel gTHei | @sE WA |
gfewormmt ggsethy © ¥ @ av R Gy, T a1, o A,
g a1, 9 v uer gr o av, afvadd ar Fq o
sifgeot fafegssti, Saswily aifzer frogifasst, sifzuwifrEast
U T AUSTOTH | —Dasav. 4. 9.

3. wmassitag, fafag fofa@er wooraramesder 7 w13 T -
afa, w<aify soof 7 gwysorfr 1 —1Ibid.

4. Abhidbana Rajendra Kosa, vol. I, p. 538,
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ing to the living being, (jiva), (3) pertaining to the tirtha, and
lastly (4) pertaining to the teacher (guru). (1) Taking anything,
even ifit is a blade of grass without the permission of the
owner, is named as Svami-adattadina. (2) Ordaining a pupil
without the consent of the guardians, even though the pupil is
desirous of getting himself ordained, is committing Jiva adat-
tadana. (3) Acceptance of the alms which are made forbidden
by the Tirthamkaras or omniscients is called Tirthamkara adat-
tadana. For instance the food prepared for the monk called
‘adhakarmi-ahira’! is not allowed. If the monk accepts such

food or any other requisite purposely brought for him,he indu-
- Iges in the Tirtha-adattadana. (4) Lastly if the monk accepts
the alms, which are given by the owner without the consent
and permission of his preceptor or guru, he is said to be invol-
ved in Guru-adattadana; though they are quite fit and worth
using for a monk (‘worth-using” means that they are in accord-
ance with the order of the pontiff and do not involve even the
slightest violence, nor are they prepared for the monk such as
adhakarmi etc,).

The classification of ‘adattadana’ (not only ‘steya’ in ordi-
nary sense) is quite comprehensive, yet it is not free from the
fallacy of overlapping. So far as svami-adatiadana is con-
cerned, it clearly emphasizes that a Jaina monk is supposed to
abstain from all major or trivial stealing. This rigour in his
code of conduct greatly helps him to avoid indulgence in
major transgressions. Then again about ‘tirthamkara-adatta-
dana’ and ‘guru-adattidana’ one can see more a lack of
reverence for and faith in the scriptures and the preceptor
than the vice of stealing., True adattadana is therefore ‘svami-
adattadana®, which can be seen further amplified in the
bhavanas pertaining to this vow.

1. Pinda. 92, 93; Dharma Samgraha, 3.22,
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“The Five Bhavanis

The bhavanas! pertaining to this vow are again five in
number like those of non-violence. The first bhavana with
regard to this mahavrata is called ‘avagrahanujfiapana’. It
concerns accommodation; it suggests that the monk should
personally go to the owner of a particular place or an object,
or one upon whom the rights of ownership have been conferred,
and modestly ask for the permission of a temporary stay in a
particular place (where he wants to stay) or that object of
which the person is the supposed owner. (2) Then the monk
should try to acquire some knowledge of the boundary etc. of
the place where he is to stay. This is called as ‘avagraha
simaparijfianata’. (3) Further the monk should specifically
state those particular parts which he is going to use or where
he is going to reside and for what purposes he is going to use
them, and get the permission by the owner or the owners of
the house. This is called ‘svamevavagrahanugrahanata.’
{4) The Fourth bhavana is called ‘sadharmikaviagrahanujhapya
paribhojanata’, that is the monk should give the accommoda-
tion to the monks of the same order (Sadharmi) and take their
meals with their permission. (5) Lastly it is desirable for the
monk to get the permission by his preceptor (guru) or elders
for taking the food he has brought in his begging rounds. This
is called anuj@apyaparibhojanata. In this way the monk
is expected to keep himself away from the slightest touch of

stealing in his daily life. Even the requisites should be used
by getting the permission from his preceptor or guru. Though
these bhavanas or helping devices are apparently formal and
trivial but they are made to restore and enhance proper disci-
pline among the monks and nuns. When the monk, out of
negligence, rransgresses this rigorous vow, even in the slightest

1. SE AQEATEOTAT, SHGASTOTIMET, GUfa IHIE AAIIEOTT,
agfas  Swrd stqufayr qfcsmorar, aRruradaE a-
worfay gfedsorar |—Samavay, 25.



Non-Stealing 109

degree, and is said to have committed some mild offences-
against the precept of non-stealing, he acknowledges them
while reciting his Pratikramana Siatra in his daily practice
performed twice a day. 4

Exceptions

So far it has been shown that the mahavrata of non-
stealing proclaims that the monk never indulges in any kind.
of stealing or adattidana, and it allows no exceptions, but
really speaking this is not so, certain exceptions are accepted
as legitimate in exceptional circumstances, i. e. in certain
cases violation of the rigorous precept is not regarded as
immoral, for example, to commit a lesser evil in order to
abstain from the higher or greater evil. In this sense casuisty
works as a practical guide in all the mahzavratas of the
monks.

Under ordinary conditions the monk, as has been shown,.
abstains from all adattadana; without proper permission he
. would not even touch a single thing (howevor trivial it may
be). But in exceptional circumstances, as for example in
scorching heat or biting cold in an unknown village, where-
he reaches by his pedestrian journey, he may stay in some
place, mildly sheltered or completely covered just to relax a
little, after the tiring journey, without even getting the permiss--
ion of the owner, and is allowed to take the permission after-
wards.! The monk violates his precept under such conditions,
only with a view to safeguarding his other precepts and avoid-
ing an undue arouszl of Kasayas (or passions) which may even
be more drastic than the trivial violation. The precept here-

1. Foqg featamer ar fawisior a1 qeardy NWE AvpuerET
galt geer snfirfigae | & qor Siss-ag @7 R
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—Vyavahira. 8, 11..
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is not made too lax but is made to relax so much as is neces-
sary, taking into consideration the physical limitations of
body or mind of a normal human being. As is pointed out
in the scriptures such violation is not termed as a trans-
gression or an aticara but only an apavada, which is equally
a moral path,

‘Transgressions and Panishments

Against the theoretical acceptance of the vow in this rigo-
rous form, the stealing of the requisities was perhaps a very
common offence among the monks, as it is clear from various
punishments ascribed to different types of stealing. Though
the details, as has been pointed out, are found only in the
Chedasiitras, one reference can be cited from Sthananga
Satra, where anavasthapya punishment! isinflicted upon the

mnonk for stealing. When the monk steals something from his
coreligionist, he is punished with anavasthapya. Even the
Acarya who stole the valuables and ordinary requisites of
his coreligionists is said to have been punished;? and a monk
was punished who collected for bimself excess requisites
secretly besides those for the whole sect (or gaccha), and
another monk who acquired another set of requisites on a
false pretext that his old set of garments, or other things, was
burnt or torn was also punished. All these are punished on
the charge of committing the offence against non-stealing and
are punished according to the gravity of the offence. Another
common offence mentioned in the texts is stealing of the
requisites of a monk of the rival sect,3 this was deemed a
greater offence. If a monk was exposed in this attempt and
if a case was filed against him in the court of the Acarya he is
said to have been punished with ‘Cheda’.# If on the other

1. Sthan., p. 162 b.

Brh. Kalp. Bha., vol. V, 5064-87.
Sthan., p. 162b.

Brh. Kalp. Bha. 5091.
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hand the king expelled him from his kingdom on account of
this offence then the Samgha punished him with ‘paraficika’.?

It is, however, difficult to draw conclusions on the basis of
such scanty illustrations, yet ““it may be noted that the human
crave for storage and striving for the beautiful persisted even
in monk life in some cases,”?

Asteyinuvrata

Asteyanuvrata for the laity is partial abstention from
stealing. Really speaking, the precept of the laity refers to
stealing (in the popular sense of the term) than to adattadana.
In technical terms it is called ‘thtlaoc addinnadanao verama-
nam’, i. e, abstention from major type of ‘adattadana’. Itis
said that one who is not fully capable of observing the
mahivrata of the monks should at least observe the anuvrata,3
which means that one should give up only major acts of
stealing by committing which a person is generally regarded as
a thief or a robber,* that means the laity who adopt the
 anuvrata have the liberty to use those things which are open
for public use, for example the using of water from public
wells or public taps etc., or those which are commonly called
public utility services. The major types of stealing are of
five types which the lay-people are supposed to abstain from.?
These are : (1) to break into the walls and boundaries of a
house with the intention of stealing, (2) to open the knot of a

1. Ibid.
2. History of Jaina Monachism-—S. B. Deo, p. 435.
3. smaat 7 &9 fromaafgTaffigfay,

qefr gwegaad  faemed afcarsag
—P. S. U. 106.

-

Yogasastra — Hemacandra, 2.65.
5. g ey gorel AftwrRmren XA | & g sfieorman
Jafag qure, o stEr @ @y, Wifs Javi,  siges afeg-
FTIZ L FUIIrRIg ol | =99 aEaew g@  afxwrRreg
TEAFET |

—Upasaka., 1.15, Sra. Prati., Sravaka Satra.
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baggage, (3) to break open the locks, (4) to take something
lying open on the ground, (5) and lastly to take others’ belon-
gings by robbing them. These five are the symbolic repre-
sentation of all kinds of theft which no householder should
indulge in.

The householder, further proclaim the scriptures, abstains
himself from such stealing for the whole life. He commits
theft neither through his mind, speech or body; nor does he
ask others to commit such an act of stealing. Here again
like ‘ahimsanuvrata’, the act of stealing is not forbidden to be
appreciated by some one through any of the three instruments
of mind, speech or body.! This may sound strange that the
appreciation of stealing is not forbidden for the householder,
while doing by himself and making others do such an act is
denounced. But the reason of this perhaps lies in the fact that
his precept is formed only on a realistic basis and practical
considerations. Another reason of this laxity can also be
suggested, that is appreciation is only 2 mental process and it
does not disturb social orderliness, whereas the householder’s
precept stands more for the harmony of society and avoidance
of chaos in the society.

The Digambara version of the vow is only slightly diffe-
rent. The Ratnakarandasravakacara points out, “He who does
not appropriate to himself, nor give away to any body else
the property of another whether placed or deposited, dropped
or forgotten by him, is said to observe the layman’s vow of
non-stealing.””?

The Five AticiAras

For understanding properly the precept of non-stealing of
the householder in practical conditions, five major transgres-

1. srassivarg g Tk 7 3¢ 7 sr@fh worr agarn Fwran
v —Upasaka. 1.15.
2. fafgg ar afad ar glaegd ar awefage |

7 g<fa 9% 7 a9 aIERA AT
—Ratnak. Sré, 57.




Non-Stealing 113

sions or aticaras like those of ahimsanuvrata® are mentioned
in the scriptures, The layman acknowledges them if he has
committed any while reciting the Pratikramana Stutra. These
are: (1) Buying a stolen article or property, (2) imparting
instruction on the method of committing a theft, or engaging
theives, (8) evading the civil laws and political laws, (4) adul-
teration and selling impure commodities and deceiving the
customer and (5) keeping false weights and measures. In
these five heads come all the modern businessmen’s tacts, of
wrong sampling, reducing the quality of the product, getting
involved in smuggling markets, buying smuggled goods, help--
ing the smugglers, etc.

So the precept of non-stealing for the laymen like the pre-
cept of non-violence, which is a path of less violence, is the path
of less adattadana which does not include the minor or formal
types of ‘adattadiana’® which the monks abstain from, or take the
permission even for a very mild use of an article. The Ratna-
karandasravakacara likewise tells of these five aticaras again,?
but they are called ‘vyatipatas® which however means the
same, i. e. going beyond the prescribed limits.

Buddhism

In the threefold division of éila, i. e. sammai vAici, samma.
kammana and samma 3jiva, adattadana-virati occupies a
position in samma kammana, though indirectly it is also-
included in samm3a 3&jiva, because it mainly pertains to the
acts of a person.

Certain quotations from various Buddhist texts can be
quoted in order to show the importance and emphasis given

1. dogr avrEs, qawcqs, freaiswinTd, FEYTEESA,
qerfsaamaag |
—Upasaka. 1.43, Sra Prati.,; Tattva. 7.27.
2. SromEREREEETagma

Smifasfafrad oxgstamn: |
-—Ratnak. Sr;., Stanza 58.
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to the precept in Buddhism. In the Vinaya a prominent part
is devoted to this precept.

“A disciple knowing the Dhamma should refrain from steal-
ing anything at any place, should not cause another to steal
anything, should not consent to the acts of those who steal
anything, and should avoid every kind of theft.”’?

“Putting away theft of that which is not his, he abstains
from taking anything not given, therewith he is content and
he passed his life in honest and purity of heart,”’2

¢You shall neither rob nor steal, but help every one to be
-the master of the fruits of his labour.””2

“One who does not take anything ungiven, small or large,
major or minor, fateful or unfateful, is called a Brahmana.”’¢
‘Brahmana, according to Buddha, is a person who is establis-
‘hed in ‘Dhamma’ or righteousness.

All these passages reveal the significance of the precept
-of adattadana-virati. An important point with regard to the
precept in Buddhism as distinguished from Jainism is to be
noted at the outset, that is, in Buddhism the vices of pariggaha
(or possession) and adattadana (stealing) are usually mixed up
as can be seen in the Digha Nikaya. It has also been already
nofed that no precept of aparigraha or non-possession occurs

1. T sifes afkassen, ffe safa g goaamE
T gRT g¥d  Argesan, @ed wfad  afassdza 1
—3S. N., Dhammikasutta, 20.
2. R ag sfxamm  afefaay ifa fasaid faerarfe-
T daaa gfaaaa 7 s fagefa 33 fowm @f
@isfen | —Digha., vol. I, p. 55.
3. Digha,, vol. L., p. 55.
4. o@rg AT AT WH qT A -IF FAGH,
w1 sifeet aifead awg afw saroi

—Dhammapada, Brahmanavagga, 27.
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separately in Buddhism in Paficasila for the laity as it does in
Jainism. Though both these virtues cannot be regarded as
identical in one sense, they should be understood as similar, i.e.
the root of both the vices of stealing and possession is greed
or covetousness, and in this sense Buddhism is right in regar-
ding them as similar. As soon as this root is eradicated
almost both the vices would vanish. This is perhaps the only
basis of the mixing of the two in Buddhism. However, it can-
not also be thought that Buddhism has over-assimilated the two
vices of stealing and possession, and has altogether ignored
the difference between the two because in the ten precepts
(dasasilas) of the monks at least Buddhism separately puts the
precept of jatariipa-rajata-pratigrahana-virati, though for the
laymen it is not separately stated in the Paficasilas. Butin
short it can be said that it is parigraha which gives rise to
‘adattadana’. In the Digha Nikaya?l parigraha is condemned.
Parigrahi (one who has attachment for possession) cannot free
himself from hatred {vaira), nor is he free from vioclence
(vyapada), at the same time he is filled with afflictions (klesas)
and all things of this kind. On the other hand, an ‘aparigrahi’
is automatically free from hatred (vaira: violent attitude
(vyapada), afilictions (klesas) and all things of this kind. So
Buddhism proclaims non-attachment for possession not only
for the eradication of the vice of stealing but also for the other
basic evils. Wealth and property are not help but hindrance
to moral life as such; thisis why Buddha never had a deep
contempt for wealth. In some places, even in Dhamma-
pada it is said, ‘one would face several difficulties in old age
without wealth, and life would become miserable without
it.”2 Every Buddhist has certainly to acquire some wealth,

1. aafwngr s Maqr g&ad=ar gequasAaTT M mawR
dfefszsfagr st safangl A seEr

srafaet  areamasd e fwfa s awasht 9t daEt |
—Digha , Tevijja. Sutta. 28, 45,
2. wrafiEr sErafd awgr Ngaw o=,
afra smarfafegre guontT sge |
—Dhammapada, 156.
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but what is condemned is mere accumulation of wealth and
property just for its own sake and sheer attachment to it. As
Buddha has said to Anathapindaka : “It is not life and wealth
and power that enslave man but the cleaving, attachment or

tanha towards them, He who possesses wealth and uses it
rightly will be a blessing unto his fellow being.”” The Buddhist

aspiration must be ‘“May I obtain wealth and may the wealth

obtained by me be for the benefit of others.”” With this idea

of wealth accumulation the Buddhist moral code for monks
asserts that the Bhikkhus should not have a property of their
own, they themselves should be poor but the Samgha or the
community may be rich, and have a property of its own. The

property of Samgha is for general use and is generally accu-
mulated and preserved. In the Vinaya again it is said that
the effort put for the maintenance of the property of Samgha
(either in the form of increasing it or in the form of preser-
ving it} is not for any personal gain but for the Samgha alore,.
so that the monks individually can keep themselves detached

from possessing, and even for the Samghas it is said that they

(Samghas) have no right to accumulate much wealth, corn and
servants or any other form of possessions while the people
around are suffering from want of their nece'ssities. However
personal possessions with attachment are totally conde~
mned; in this sense it can rightly be assimilated to stealing.

This has also been remarked by 1.B. Horner when she says, “It

is particularly reprehensible for a Sakyan monk to steal, since
at the time of his entry into order he morally renounced his
claim to all perscnal and private possessions..,. In addition,
it may be urged that if monks were restrained from stealing
any tendencies they may have had towards greed....finery and
luxury....would have been reduced and perhaps eradicated.*’?

So far the didactic or the idealistic version of this precept
in Buddhism has been proclaimed, as it is said that nothing,
small or great, costly or trivial, éubha or asubha should be

1. A Book of Discipline—I. B. Horner, part I, Introduc-
tion, p. XXII.
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stolen, or got stolen by others or should be approved if got by
stealing. In practice, however, in accordance with the mode-
rate attitude of Buddhism it takes a different shape not only
befitting the laity but also a moderate ascetic, as is seen in the
‘Vinaya, which is full of such details regarding stealing.

“Transgressions and Punishments

The Patimokkha code elaborately explains the legal aspects
of stealing and its transgressions and punishments. Buddha-
ghosa’s commentaries on the Vinaya and the Patimokkha, viz,
‘Samantapasidikd and Kamkhavitarini are full of numerous
details on stealing as an offence. In many places Buddhaghosa
describes legal procedures vividly and, as has been already
seen, sometimes even mentions offences which were not even
included in the Vinaya. However, in all the texts gravity of
offences regarding stealing and their corresponding punish-
ments are discussed in substantial detail.

Stealing according to Vinaya means taking away an article
which may be something as valuable as a precious stone
or as insignificant as a blade of grass, without the permission
of the owner. The different categories of stolen property or
belongings are, as Vinaya points on, a treasure deposited
in the earth, an article lying on the ground, on the bed, on
the seat, etc.,, a treasure lying under water or placed in a
boat or any other conveyance or vehicle, an article going in
the air or an article lying in the vihara, anything from a field
such as corns etc. or from garden such as fruits, flowers etc.,
and also property from a village or a forest, animate beings,
ranging from the meanest worms up to men and beasts, or
inanimate objects. All these objects taken away ungiven

1. YWES GULE FHISS AgEES IIFE 3 AL AMLE ATES
IwEd s Gaes ages THEE  Aseed IEF aaqT
aroafrgeos safafer geFaid ool sdfgaa S agwE
s siforae d@faarag @dqaed fafnasrfa o

—Parzjika, p. 58.
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amount to stealing. The severity of the offence depends or
the situation and circumstances, intention of the wrongdoer
and also upon the value of the property.

To start with, the severest offence committed by a monk
or nun in this connection is the offence as we already know,
‘parajika’. [t is the second parajika out of the four which
pertains to the gravest violation of the preceptof non-stealing
for which the monk or nun is excommunicated from the
Samgha, as it has been seen that the third parajika pertains
to non-violence. The Vinaya points out that the gravity of
the offence of stealing mainly depends upon the value of the
object stolen, though at the same it is held in the Vinaya
that even the stealing of a blade of grass may amount to
parajika the gravest offence.,? However ‘‘these inconsistencies
doubtless suggest that these rules were drawn up at different
times.*’?

Actually a2 monk is accused of ‘parajika’ offence when he
removes the treasure from its place, takes another’s treasure
for oneself by breaking the seal, opens the mouth of a jar
containing either oil or honey and drinks off its contents,
orders another monk to steal a particular article and also
sees that his order has been fulfilled, hides an article which
he knows to be a stolen article, or refuses to give back the
stolen article to its owner either in a village or a forestor
jungle. The value however of all those objects must be at
least five masakas or a pada® or above five masakas, in order
to make it a ‘parajika® offence. Thus in a nutshell, as is said
in the Patimokkha code, a monk is accused of ‘parajika’
offence when he takes away something ungiven from a village

1. Book of the Discipline—I. B. Horner, part I, Intro.,
p- 22.

2. TIbid.

3. Five masakag or pada is prevalent coin'of those days

having least monetary value.
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or from a forest, taking away of which is generally regar-
ded as stealing for which the person whosoever takes it
would be called a thief or a robber, and for which he is punis-
hed, imprisoned or banished. So the monk is totally
excluded from the Sarngha and would never be held in com-
munion again.l

After parajika comes the offence of samghadisesa; out of
thirteen sampghadisesa offences at least one pertains to the
precept of non-stealing, which is actually an offence against’
property, caused either by ‘possession’® or by the stealing of a
property, that is to build a hut or a vihdara on a place without
the permission of the owner.? Then comes a little less severe
offence in Vinaya called . ‘thullaccaya’® often translated as a
‘grave offence®. This offence in connection with stealing is.
the severest of all except ‘parajika’ and ‘samghadisesa’. Under
this head comes offences like stealing of a major kind not
always fully committed but only partially committed and with
full intention, as, for example, trying to remove a treasure by
" shaking something or by scrubbing it, or to annoy an owner
by refusing to give back his deposits etc.,® or by breaking an
article or hiding it or rendering it useless by passing urine on
it or by throwing leavings of food etc. on it with the intention
of stealing it.# But the most popular thullaccaya offence in the

1. a4 qa fyag amar ar ewsar a1 a@fkd gqgdend anfedag
ToTEy AfEeETE UATE T agear @Ay g aeE Ty ...
fige stfes snfeawrat s’ fa srafsEaifa adaEt )

—Bhikku Patimokkha-parajika-dhamma.

2. goortusm aq feggAr gie  sRgwET iy agid
qarforsT et | ... faag ar smfaden aeReam, qat
1 sAfqaerTazy, garfayar |

—Parajika, p. 220.
3. sraad Fataay swafa, weadfy amfe seoswaer L L

aifwwer frafer-gearfa smafer geasraer |

—Parajika, p. 63.
4. Samantapasadika II, p. 321,
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Vinaya is actually the prior stage of parajika, when he (the
monk who has the intention to steal) touches a particular thing
so that its position is changed and is made to quiver, the thul-
laccaya offence is in operation;® when the act of stealing is
completed it amounts to ‘pardjika’. In a way it is an incom-
plete parajika. It can also be compared to Jaina aticara which
means partial transgression of the vow. And mere acknowle-
dgement of the offence on the uposatha days would save him
from being excommunicated. Strangely enough, this offence
is not at all discussed in the Pitimokkha code, it is only discus-
sed in the Vinaya. The reason for this may be that Patimokkha
<concerns itself only with the actualized offences and their re-
spective punishments, while the Vinaya on the other hand dis-
cusses all the transgressions, incomplete, partial or total and
not only outer but mental transgressions as well.

A still minor position is occupied by the offence called
dukkata, which is a stage of offence even prior to thullaccaya;
‘dukkata’ simply means wrongdoing. A monk commits a
dukkata offence when he has the intention to commit an act of
stealing; with this intention he just touches the place where
the object is lying or just touches the object but does not make
any change in its position, the thing is lying as it is. This can
likewise be compared to atikrama and vyatikrama (taken to-
gether) of Jainism which are the stages even prior to aticara.
‘The monk is also accused of this offence when he tempts
another monk to steal something2, goes in search of some-
thing with the idea of stealing, digs the ground or cuts down
trees etc., where the treasure is supposed to be buried, or if he
obstructs the path of a vehicle (which contains a treasure) with
the intention of stealing the treasure.® It may also refer to the
theft of an object of the value of less than five masakas; how-

1. Ibid.
2, AW A1 eSO AT €IAT & wed saew fa amafw
gFHeey | —Parajika, p. 65.

3. Ibid.
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ever, all this refers to the same thing, i. e. the intention and
preparation to commit the offence. This offence too is
not found in the Patimokkha code, but it is even weaker in
jurisdiction than pacittiva., In fact it is the mildest of all
offences.

‘Pacittiya’ in connection with the violation of non-stealing
is another serious offence. As has been seen it is found in
the Patimokkha, unlike the ‘thullaccaya’ and °‘dukkata’ off-
ences. In the Patimokkha those offences are discussed which
are consummated offences and are therefore accompanied by
punishments, while dukkata and thullacaya are not always
complete offences, they are, as has been seen, just the stages
of an offence for which mere acknowledgement would be
sufficient, and no concrete punishment is required. It is
supposed to be a milder offence than ‘thullaccaya’ but of
course severer than ‘dukkata’. Out of ninety-two ‘pacittiya’
rules some pertain to the violation of non-stealing. As for
example, taking something (any eatable) into the mouth
ungiven other than toothbrush, water and toothpowder, means
offencel of stealing which is categorised in ‘pacittiya’, or to
hide or cause others to hide a Bhikkhu’s bowl or robe or mat
or any other requisite such as needlework case, even in joke.?
Then again to continue to make use of the robe even after
making it over to a Bhikkhu or Bhikkhuni,® or picking up and

L. Jafieg sifts g9 218 e srgrien ssorr Sewaeaa T
qifsfasi | —Pacittiya., p. 126.

2. @ ov farg Pegesw g ar =9 ar fefe a1 g&EEs
T ar safader ar efaamey a7 s ganEEr O
qifefasy « —Pacittiya., p. 167,

3, o g frag Faagen av frwgfaar ar - ary S fawotem
sreqsareol afegsz, oifafas @1 —Ibid.
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keeping a jewel which may have been dropped,* (though not
intentionally stolen), are the examples of pacittiya.

All these are the offences discussed in the Vinaya regarding
the precept of non-stealing ranging from the severest parajika
to the mildest dukkata. In the Patimokkha code for nuns these
offences are again discussed in a slightly different manner. But
with regard to this precept of non-stealing the rules are almost
similar. Itis therefore unnecessary to discuss the code for
nuns in this connection.

However, all acts which appear as acts of stealing are not
always so, because sometimes mistakenly or half knowingly
thing is taken away; the Vinaya proclaims that such acts
cannot be called acts of stealing. It is mainly the intention
which makes an act of lifting an object an act of stealing or
non-stealing. FEven if the article is stolen by the monk but
the monk repents for it and acknowledges his offence truly
and says that he has done so, and when he is told that it is
unworthy of a true monk, he repents for it and seeks for its
atonement, he minimises his offence because of his verbal
expression and mental purity.?

The Precept of Non-stealing for the Laity

The precepts for the laymen, as has been already told, are
not as clearly and precisely stated in Buddhism as in Jainism.
“In Vinaya literature that has come down to us Gotama is
nowhere shown as legislating for his lay followers, as Maha-
vira did for his.”3 However, not only the precept of non-
stealing but the other precepts also are less stringently bindings
upon them as the precept of ‘brahamacarya’ or celibacy which
for the laity is clearly understood as kamamithyacara-virati.

1. a1 o7 faag <qd av gaaend o7 Swrgsy o1 SEIeE av
aifafas 1 —Ibid., p. 215.

2. Book of Discipline, vol. I, I.B. Horner, Intro., p. XIV,

3. Ibid.,, p. XVII.
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The precept is a part and parcel of the life of a moral house-
holder. It is seen in the scriptures in many places that non-
stealing is one of the essential virtues of the laity. The limits,.
for example, of the objects of the value of five masakas
however are much relaxed for the laity as distinguished from
those for the monks.

In the Sigalovadasutta of the Digha Nikaya Buddha in his
exhortation to Sigala points out four sins, among which
stealing is one.}

The Siitta depicts the whole duty of the Buddhist laymen
and is concerned chiefly with the cultivation of virtues neces-
sary for preparing the mind of the householder for righteousness.
and for release from bondage. At another place Buddha says,
in four ways a person is to be reckoned as a foe in the likeness
of a friend. Out of these one is that, if he appropriates his
friend’s wealth, this is stealing. Itis further said” that the
helper and also he who guards and protects the wealth of the
heedless® should be reckoned as a great friend. Such acts as
these may be regarded as acts of non-stealing because they are
free from greed and covetousness,

The Mahamangala Sutta (the Sutta of happiness or good
luck) is also intended for the laity. It commends specially

as among the greatest of blessings, ...... ceasing from sin and
from intoxicating drink, reverence and humility, contentment
and gratitude, patience and pleasant speech, ...... 4 Here,

an indication to the virtue of contentment underlines that
non-stealing and non-possession are among the chief virtues
of a householder and carry happiness and good luck. Though
the Buddhist canonical literature may lack the systematic
presentation of the vow of the laity, yet it is mentioned quite
often in a casual manner.

1. Digha., vol. I, p. 143.
2. Ibid., vol. 111, p. 144.
3. Ibid.

4. S.N. 16. 7,8.
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In conclusion, it can be said that non-stealing (stealing
either taken in the sense of a crime or a sin) has been regarded
as an important virtue not only in Buddhism but ever since
the time of the Rgveda. It is one of the most accepted moral
tenets of all civilizations, in a certain sense it is made more
important than non-violence because it directly deals with
social morality. But the newer approach of Sramagical
.systems (Buddhism and Jainism) lies in the fact that this
precept of non-stealing is made to base itself on non-violence,
the root of all moral principles.

- s e



CHAPTER 1V

CELIBACY AND CHASTITY

The third moral precept out of five is sexual or sensual
restraint in Buddhism. In Jainism and other Brahmanical
systems it is counted as the fourth precept. The technical
terms used for it are ‘abrahmacarya-virati’, *kamamithyacara-
virati’, ‘maithuna-viramana-vrata’, and ‘brahmacarya’in vari-
ous systems, These are synonymous terms prevalent in entire
Indian religious systems, depicting almost the same phenomenon
or moral behlaviour, out of which only the term ‘brahmacarya*
is positive and all others are negative. The difference existing
in these terms will also be noted as their occurrence and origin
etc. will be discussed in each system separately. The term
sbrahmacarya’, however, is most popular out of all, and is.
prevalent not only in the Brahmanical systems but also in
sramar_lical systems of Buddhism aud Jainism. The reason for
its popularity lies in its very connotation and literal meaning
which is comprehensive enough to include in itself all allied
moral principles, primary and secondary, However, it literally
means more than what it conventionally means.

‘Brahmacarya®, as it is known, means control or complete
renunciation of sexual or sensual desires but this is only what
it conventionally means. Etymologically, it means more than
this. It is a combination of two terms ‘Brahman’ and ‘carya’.
‘Brahman’ in brief means the ultimate reality, the supreme
being, the ultimate or the final truth in the sense of the
highest good or ideal, and ‘carya’ means f‘cara’, code of
conduct or way of living. The combined term ‘brahmacarya”
thus means code of conduct, actions, or movement in quest
of true Brahman or the Ultimate Truth, or the practice for
the absorption in Brahman. The ideal of ‘brahmacarya’ is,
therefore, the attainment of the final goal of ultimate truth
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by eradicating wrong and superficial notions or ideas and
avoiding wrong actions. In this sense, in its etymological
meaning the term has a close relationship with the principle
of truth as a moral and metaphysical principle; and renuncia~
tion of sex or sensual desires would be called only a part of
‘brahmacarya’ as a whole, in so far as sexual or sensual
desire becomes a hindrance to the achievement of final goal;
in this sense it does not seem very clear as to how the conven-
tional usage has been derived from the etymological meaning;
however, there are certain reasons for the derivation of
conventional meaning from the etymological meaning.

The term ‘brahmacarya’ has been directly translated into
English as ‘celibacy’. This English term has been derived
from the Latin word ‘Caelebs’ which means ‘unmarried’,
single’, and signifies a siate of living ‘unmarried’. “Origin-
ally it was applied to virgin or widowed state of either sex,
but later usage refers it mostly to a man religously pledged to
a single life.””? But now wherever the term ‘celibacy’ is used,
it signifies a state or religious sentiment which is also depicted
by the Indian term ‘brahmacarya’. So far as the etymological
meanings of both these terms are concerned they have no
resemblance with each other. In Christianity modern Protes«
tent churches denounce complete celibacy as the work of a
devil; according to them itis God who ordained marriage.
However, now there seem to be certain sects in Christianity?®
in which there is a trend where celibacy and celibate people
are respected as highly religious ones; in them, they say, there
is a constant striving for the supreme goal. The term ‘brah-
macarin’ stands for one who observes ‘brahmacarya’, just as
“celibate’ stands for the observer of celibacy.

In order to understand the comprehensive and extensively
broad implications of the term ‘brahmacarya’ a peep into the
earliest literary account of the Vedas is to be made. In the

1. E.R.E., vol. III, p. 272.
2. 1bid., p. 275.
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Rgveda the term occurs more in its etymological meaning
than in its conventional meaning, though it can well be ascer-
tained that the conventional usage is implicitly contained in its
original usage. A ‘brahmacarin’ in the Rgveda is one who has
devoted himself to the acquisition of the knowledge of Brahman
or Vedic-lore, and the very devotion to this act of acquisi-
tion is an act of ‘brahmacarya’. The terms ‘brahmacarya’
and *brahmacarin’ are found to be existent in the Rgveda.! In
the Atharvaveda too the terms ‘brahmacarya’ and ‘brahma-
carin’ are used more in their etymological senses, Sayana
while explaining the meaning of the term ‘brahmacarin’ says:
one whose conduct and daily practice is to study the nature of
Brahman as given in the Vedas is known as a ‘brahmacarin’. 2
And while defining ‘brahmacarya’ Sayana says that the Vedas
are equivalent to Brahman or Supreme Knowledge, and the
duties or code of conduct which are prescribed as worth obser-
ving for studying the Vedas is ‘brahmacarya’.? Here the term
code of conduct is understood in a broader sense which also
includes in itself, sense or sex control, because it is considered
directly essential for the study of the Vedas, though in an
explicit manner it does not point out control of sexual acti-
vities, There are numerous hymns in the Atharvaveda which
praise brahmacarya (taken always in the etymological sense),
and brahmacarin. Indeed Sayana says that the gods like Agni
etc. have overcome death only because of their ‘brahmacarya’.
Indra attained heaven only because he established himself in
‘brahmacarya’ %

However, the importance and popularity of the concept of
‘brahmacarya?® is not only credited to its etymological meaning
but also to its conventional meaning. In its conventional

"1. Rgveda, 10. 109. 5.
2. FEETS ST FEAT sehTed AN Atey €T 4@
—Atharvaveda, 11.5.1.
3. 1Ibid., 11.5.17.
4. 1Ibid., 11.5.19.
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usage, however, it should be borne in mind that sexual chastity
was understood in those days only in the sense of partial
chastity and not complete celibacy. This shows that social
orderliness in daily life was understood as moral principle.
In the Rgvedic age ‘‘the standard or morality was compara-
tively high; this may be inferred from the fact that adultery
and rape were counted among the most serious offences, and
illegitimate births were concealed.””? Abstinence from adultery
etc. was actually inculcated as essential of a good life.

In the Brahmanpas and later Sarhitas too the terms
‘brahmacarya’ and ‘brahmacarin’ are existent. In the Satapatha
Brahmana also they are available.? ¢The ‘brahmacarin’
novice or the student was still subjected to severe regulation of
life, characteristic of magical asceticism; particularly sexual
asceticism was required. According to ancient conception the
novice had to live chastely and by mendicancy ... the decisive
source of power of the full Brahmana was his learning of the
Vedas, (which is the real etymological meaning of brahma-
carya) a learning which was viewed as peculiarly charismatic
«.. After completing his education and appropriate ceremonies
the student was expected to establish a household and become
a grhastha.’’® By this it can be remarked that the conventional
usage is deduced from the way of living of the ‘brahmacarin®
devoted to the study of the Vedas, and that all sense-restraint
or sex-restraint practised by the student and his life of simpli-
city formed an example of the life of mendicancy to the ex-
ponents of Sramar_lism too. The difference, however, lies in
the fact that in the conventional usage of the term what is
only one aspect of the life of brahmacarin (i. e. sex restraint)
is mistaken for the whole of brahmacarya.

But in the Brahmanas and the Brihamnical systems the
culmination reaches when the student enters into the

1. History of Sanskrit Literature—A.A. Macdonell, p. 164.
2. Satapatha, 9.5.4.12.

3. The Religion of India—Max Weber, p. 59.

.
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life of a householder, which is the most important phase of
life and herein lies the difference between Brahmanism and
Sramar_lism. In the Satapatha Brahmana? social morality was
considerably high as in the Rgveda. ¢‘Adultery is condemned
"as a sin against gods especially Varuna. In all cases of evil-
doing confession is supposed to make the guilt less.”’® Many
other instances can be found which condemn adultery as the
opposite of brahmacarya.

In the Upanisads too ‘brahmacarya’ is an important moral
principle. Now, since the aérama system was in prevalence, bra-
hmacarya is ranked as the first phase of life. In the Chandogya
Upanisad it is told that the world of Brahman belongs 10 those
who find it by ‘brahmacarya’.? It further says that the fruits of
‘brahmacarya’ are not fewer than those of yajiias. It is pointed
out that ‘brahmacarya is a discipline a student has to under-
ge, when studying under a guru, by which is revealed to him
the pure and unscarred glimpse of the ‘atman’ (the conception
which is the contribution of the Upanisads); the nature of
‘atman’ is revealed to all those who can establish themselves
‘in truth, penance, right-knowledge and ‘brahmacarya’.# That
which is called ista or ideal is nothing but ‘brahmacarya’,
and that which is called ‘Sattrayana’ is also brahmacarya.t
All this has been said with the purpose of showing the impor-
tance of ‘brahmacarya’ as a necessary step for the attainment
of final knowledge and emancipation or moksa.

At this point one story from the Chandogya Upanisad®
can be cited. The story goes like this: when Indra and
Virocana were inquisitive about the nature of ‘atman’, they
observed brahmacarya for thirty-two years and then went to

1. Satapatha, II, 5.2.20.

2. Indian Philosophy--S. Radhakrishnan, p. 131.
. Chando. 8. 4. 3.

Mundako, 3. 1. 5.

Chando. 8. 5, 1.2,

Chando. 8. 7-11.

9

2B L
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Prajapati to satisfy their query. Prajapati answered to both of
them, but his answer was partial; Indra found the answer
unsatisfactory, though Virocana could not realize the in-
completeness of the answer. Indra, therefore, came again to
Prajapati and showed his dissatisfaction and asked him to
give a satisfactory answer. Prajapati was pleased on his
inquisitiveness, but for this he asked Indra to observe ¢brah-
macarya’ for another thirty-two years. After this he again
‘went to Prajapati, but again the answer given by Prajapati
-did not appeal to him; therefore Prajapati further asked Indra
to observe ‘brahmacarya’ for another period of thirty-two
‘years. Thus Indra underwent ‘brahmacarya’ for one hundred
and one years to find out the true nature of atman in which
he was ultimately successful. This reveals that a constant
effort by way of ‘brahmacarya’ helps in the attainment of
ultimate knowledge of iruth; in other words, truth and
“brahmacarya’ can be said to have been related as means and
-end. By this ‘brahmacarya’ of Indra both conventional and
-etymological meanings of the term are to be understood

However, in the sense of sexual continence ‘brahmacarya’
is mentioned in the Upanisads, though not in its extreme
sense, In fact the Upanisads demand a sort of physical
‘preparation for the spiritual fight for which cleansing, fasting,
continence, solitude, etc., as purificatory of the body are
enjoined;! by continence is meant abstinence from sexual
relations with any woman other than one’s own wife, and
having such relations with one’s own wife is nothing but
‘brahmacarya’.2 It can be seen that continence meant in the
Upanisads is not complete celibacy but something like kama-
mithyacara-virati of Buddhism. Actually there are two
standards of morality, the ideal and the social. The ideal
standard is personal, as in the case of non-violence it means
abstinence from all types of violence; similarly in the case of
brahmacarya also it means complete abstinence from sexual’

}. Indian Philosophy—S. Radhakrishnan, vol. I, p. 218.
2. Praéna. 1,13.
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indulgence. This standard is ideal, everybody is advised to
move towards it. The second standard . is called social; it
prescribes sex relations of a limited form, as much as it is
essential for the preservation of society. Firstly it is restricted
to wife only; secondly it is allowed for the sake of progeny,
and not for the sake of enjoyment.

In the sense of proper control of sensual desires Manu has
used the rightest term, He uses the term ‘Indriyanigraha’ by
which he means control of all desires pertaining to various
senses, not particularly sex desire. Manu considersit not a
specific duty but a general duty or Saminyadharma of all
men, as he says kama (or sensual desire)  is needed to be given
up which is against ‘dharma’.? And that which is in accord-
ance with dharma is not only desirable but a duty.? However,
‘brahmacarya’ in the conventional meaning has been equally
prevalent in the Smrtis, All secondary sexual activities, it is
said, are nothing but sexuality itself, and are therefore against
brahmacarya.® Mahabharata also says, that kama,krodha and
- lobha are the enemies of man, but they are weak enemies
and are conquerable, and if they are not conquered the gates
of hell are open for the man.4

Though, it is seen, the control of sense desires is pronou-
nced in all the Brahmanical literature, the most concrete shape
to ‘brahmacarya’ is given in the Patafijala-yoga-siitras, among
the five abstentions. Here, the primary importance is given

1. ofegstzgsmt oY oomar gx/afsar @ —Manu, 4. 176.
2. 1Ibid., 5.56. '

3. W Frad Hfe: Seawi qEraeet deedssmaarms -
frgfata = uaadgmweit saefa wofifor:  fBadd aged
uaRargHE®sy | —Daksa Smrti, 7.32.

4, tfas a@aEd g1l AaEEaRaT: |
FTAREIETIT STATACHTRAT T 1T |

—=Mahabha., Udyoga Parva, 70. 32,
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to its conventional usage and not to its etymological meaning.
The Yama of brahmacarya plainly implies only the sexual
restraint, and all other sensual desires are included in it, in.
so far as they are connected with sexual desires. Vyasa in his
" comment on the Sitras defines brahmacarya as continence
which means control of the hidden organ of generation.®
Vacaspati Misra, in his explanation of the same, says that
simply control of the hidden organ of generation would not
mean ‘brahmacarya’, for even if the organ of generation is
held under control, one becomes attached to the sight of a
woman,? or upon hearing her talk, or upon touching her
limbs which are the seats of kandarpa (passions), and therefore
one cannot be said to have him established in continence. So
it is not encugh to have a check on physical sex indulgence
only; it is also necessary that other organs that are very ardent
for this are checked with full watchfulness and mental
alertness,

The tendency to indulge in incontinence can be checked
by the same method of ‘pratipaksa bhavand’, i. e. by the
cultivation of opposites, as for example the desire ‘I will
commit adultery with another’s wife’ can be checked by
contemplating over the goodness of celibacy as an important:
step for liberation.

The special remark which Patafijali makes about ‘brahma-
carya’ in another siitra underlines the exclusiveness and
importance of complete sex restraint that has come anew in
the Brahmanical thought. The life of a householder is put on
the secondary level, and it is forcefully promulgated that
an aspirant of spiritual happiness must be a celibate. The
Satra declares “as soon as one is grounded in abstinence from

1. gy qafeaeqeac @99 1
—Vyasa’s Comm. on Pat. Yoga, 2. 30.
2. The caseis just the same, as the sight of man for
women.
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incontinence he acquires energy.” In his comment to this
siitra Vyasa mentions that by the acquisition of this energy
the yogin increases his unhindered qualities and when he
acquires perfection he is able to transfer his thinking to his
disciples. Vacaspati Miéra further interprets in his explana-
tion energy as power, by the acquisition of which the yogin
can accumulate qualities like minuteness which are not hinde-
red and when perfected he is endowed with eight perfections
which have been discussed in Samkhya system also.? Heis
also able to transfer his thinking to his pupil which relates to
the aids of yoga. All this intends to show that sex restraint
would give power and energy to a person which can be applied
to various other projects. What the modern psychologists
would say might be just the opposite of this, but that is an
irrelevant point, and not needed to be discussed here. But
the regard which is given to celibacy by . Patafijali is novel in
the Brahmanical thought.

Jainism

In Jainism the concept of ‘brahmacarya’ in its etymologi-
cal sense is not far to seek.. It is said, samyak-daréana, jiana
and caritra together as a path of liberation constitute brahma-
carya.® The term indicates all relevant virtues which are
auxiliary to liberation. The ninth chapter of Uttaradhyayana-~
siitra is called ‘Brahmacaryadhyayana’, in which all moral
principles are discussed, a fact that shows the comprehensive-
ness of the term. In general, therefore, it means the means
.of liberation; but as a precept its field has been restricted to
abstention from sexual indulgence, since sex is considered a

1. sgredufasmar Sras™: | —Pat. Yoga. 2.38.
2. Eight perfections: Reasoning, Study, freedom from
sufferings etc, —Samkhyakarika, 51.

3. drfiessa FEEAtagsad | wyEETEE g A dgaar
geEga RSy | —Satrakr. 2.5. 1.
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major hindrance to liberation. Umasvati defines ‘brahma-
carya’ as abstinence from sex desire and sex indulgence is the
opposite of Brahman or ‘abrahman’. Another term is used
for this sex-indulgence called ‘maithuna’.? The opposite of’
‘brahmacarya’ is regarded as maithuna or mehuna (Prakrt). '

The fourth precept in the fivefold scheme of precepts for
the monks and the laity in Jainism is maithuna-viramana-
vrata, i. e. the vow of abstention from maithuna. The term
‘maithuna’ is derived from the term ‘mithuna’; ‘maithuna’
means attachment or cleaving towards ‘mithuna’. By mithuna
is meant a yugala (a pair) and also an act of a pair usually of
two opposite sexes male and female; that means sexual union
or the act of cohabitation is maithuna. Pajyapada points out
that the union and bodily contact between the opposite sexes
or a desire of it, due to the arousal of moha or infatuation is
called ‘maithuna,’? which is nothing but ‘abrahma’.? More
comprehensive implications of the terms ‘mithuna’ or
maithuna are explained by scholars of great eminence. They
point out that by the term ‘mithuna’ implies not only an act,
of cohabitation of a pair of opposite sexes—male and female,
but also that of a pair either of two males or two females.
Even these pairs may not be pairs of the same species only but’
these of two different species as, for example, pairs consisting
of a human female and a male animal or a male human being
and a female animal, Thus any act of cohabitation whether
mental, vocal or physical prompted by infatuation is ‘ mai-
thuna’ or ‘abrahma’.4 It is further pointed out that the use
of some inanimate object by a person (when he makes it
function as an opposite sex-companion) to quench the wild
desire of sex, or such acts as masturbation etc. come under this

1. #gauwgr i1 —Tattva. 7.11.

2. ENqgdRs TiteEEs afa oemtorariied: gweq? g
*f 3=t fasmy | —Sarvarthasiddhi, 7. 16.

3. enNgamfagaamEy fagased ar A+ q&agr | —Ibid.
4. Tattvartha Satra—Pt. Sukhlalji, p. 280.
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category of ‘abrahma’ or maithuna.! Thus ‘maithuna vira--
mana vrata’ means abstention from all such sexual acts and:
other 4 lied acts or all those acts which stimulate sex.

Besides ‘brahmacarya’ (amaithuna), there is another term
used to mean the same phenomenon of sexual restraint in
Jainism, that is ‘§ila’; this again is too broad. The term ‘ila”
means only conduct, yet conventionally it is used to mean
good conduct. The opposite of sila is signified by the term
‘kuéila’ or °dusila’ which means only bad conduct as such.
However, it specially refers? to the act of sexual union or
‘maithuna? in the Jaina system.

Before proceeding to the actual vows of the monks or the
laity it is to be brought in light that, like other vows, this vow
of ‘brahmacarya’ too is dependent on the vow of non-violence.
It is asserted in various texts that the vow is rooted in the vow
of non-violence, and ‘maithun’ is also explained as an act of
~violence. The vow is therefore a corollary of the vow of non-
violence; though the value of brahmacarya is much emphasi-
zed because the very institution of asceticism is dependent on
it, asceticism is futile in itself without the implementation
of celibacy. Actually there are only two strong tenets of
asceticism , viz. non-violence and celibacy. However, the Jaina
thinkers do not forget the importance and top priority given
to the concept of non-violence. The scriptures tell that the
very act of sexual union would mean the killing of innumera-
ble suksma (invisible) living beings, just as, it is pointed out,
a person would “destroy a tube of cotton by putting a red
hot iron into it.3 Similarly Amritacandra has said that there

"1, 1bid.
. Avasyaka Niryukti—Pratikramanadhyayana.

3. dgiivi Wa, YaAwRy FET sEiord e ? T | & SiEr
amg 3 af@ ®x Afer ar gT afed av a]a wwae
afag dsear, gfEiet Maar §gu JaumoregesEssH s |

—Bhag, 2.5
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is always violence in every simple act of cohabitation, just as,
he says, if in a tube full of seeds a hot rod is inserted, all the
seeds would be roasted.?

With this concept of brahmacarya based on non-violence,
its glory is pronounced in the scriptures in various places. In
the Uttaradhyayana it is said that all gods, demons and satans,
etc., show respect for him who observes brahmacarya, which
is very severe and painstaking.? Acarya Subhacandra repeats
the same idea when he says that in all the three universes
the vow ‘brahmacarya’ is one of the supreme vows, though
difficult to observe; the observer is worshipped if he observes
it sincerely and wholeheartedly.® Hemacandra also says that
a brahmacarin is reverred even by the venerables.¢

The Mahivrata

The texts singing the glory of ‘brahmacarya’ refer to the
vow of monks, which enjoins the complete renunciation of sex
desire. ‘Mithuna’ in the case of a monk means not only the
act of cohabitation, but also the gratification ofall the five
senses of hearing, taste, vision, smell and touch,® thatis

1. feea=a foeqear s fafafEd agem,
Fgat shrar ot feeoea d9Y @g@q |« —P. S. U, 108.
2. REWg TEEedT SEEIFEy FRE,
gFwarfe adafy gawd s w7 & | —Uttara. 16. 16.
3. USHT gz FErEd oA,
gafagfaaamaT: g gfaafi |
~— JfAanarnava, 1. 8, 3.
4, @HA ag=d Iauqsad 1| —Yogagastra, 2.104.
5. (i) o€ &5 7 g 9 W@ ®Y 789 4,
g9 52 s fAeaE afessa
. —Uttara. 16.10.
(ii) =7 eqifawd famaggai | —Amtagadam, 4.61.
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sexual desire is equivalent to sensual desire. The vow of the
monks technically termed as ‘sabbiao mehunio veramanam’
means all kinds of sexual acts, great or small. By this the
monk or nun promises to avoid even the slightest form of
sexual activity. Not only this, the touch of a person of the
opposite sex including even the animals of bpposite sex would

be counted as a kind of transgression. The monk takes the
vow so strictly as to anxiously avoid even the indirect contact

with a woman such as by carpet or some other removable
thing, It is undoubtedly true that in this extremism
ritualism is much more predominant than any rationalism,

but the underlying idea of this ritual is only the preservation
of the vow without even the slightest laxity. Only for this

reason it seems that these apparently unimportant and trivial
rituals are observed even today by the Jaina monks. ‘Itis
true, though, any transgressing of these extreme laws is more
formal than real.

Restraint of all the five kinds of enjoyment of hearing,
taste, vision, etc., is included in this precept, because ‘any
violation of this is likely to lead to ruffled state of mind which
is unbecoming of a true monk, and a digression from equani-
mity and indifference to worldly objects which is the principal
motto of monk’s life. Itis always likely that he falls a prey
to the excitation of any of the sense organs, which may lead
to the excitation of other sense organs, as for instance eating
spicy food, and the sight of a beautiful woman looking at
him with lust, though principally matters of taste and sight,
are likely to lead to a constant demand for them, or pondering
over them, in case the monk could not get them. The slavery
to tasteful food etc. is nothing else but attachment to worldly
objects. It is likely to distract his attention from spiritual
matters. Subhacandra has enumerated ten types of acts which
are hindrances for the observance of perfect celibacy, some of
them are : the eating of tasty and spicy food, constantly think-

ing of women, their beauty and charm, recollecting past life
of lust etc.?
1. Jhanarnava, 1. 8, Brahmacarya Prakarana.
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The vow of the monk proclaims! the abstention from all
forms of sex-indulgence which can broadly be grouped under
three heads : (1) that which pertains to the sexual union of
gods and goddesses, (2) that which pertains to the union of
animals (male and female), (3) that pertaining to the human
beings. He abstains from doing or arranging it himself, or
getting it done by others, or from its appreciation, through
mind, speech and body for the whole life, i. e. by the three’
instruments (yogas) and three performances (karanas). In
this manner the monk abstains from twenty-seven kinds of
sexual activity without the slightest transgression. At another
place it is said that this abstinence from sex indulgence is of
eighteen kinds.2

The five Bhivanis?

It is said that the monk always abstains from all major and
minor acts of sexual indulgence. With this end in view he
tries with five helping devices to observe the vow : (1) the
monk, it is said, should cultivate a bhavana of giving up the
use of beds and other requisites which are used by men and
women; (2) the monk or nun should not relate stories of men

1. oEgEY 9@ Wi | "gedw AgvERAei | @ed W agy
gt | ¥ fasd ar wyoE ot fafe sifod an, 7 @
Agut Yfasar, Faswity Ager Jarfassm wgwt FEdshr s
US| sassiaie frfag fafagel avod aramg @ T
wifr 7 wEfa w<dfe gt 5 guosTonfa o ageEe
Safgenf asarel Agomrelt Smw | —Dasav. 4.10.

2. fear weegeTafyd frtade a9 fer fed)
srafear staagrd o+ sigaada
—Samaviya, 18; Avasy. Nir., Pratikramanadhyayana.

3. coNIgUSIEaEAEIOTauaSAAT, SefwgrtaassomT, el
fraammIevESHIET | gERATSERIGAT  SOTE T,
qUiATEIESANAT | —Samavaya, 25.
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and women with attachment; not only this, the monk should
not even think of the sensual or sexual activities in which he
indulged in the past, because they are likely to intensify the
sex desire; (3) the monk should also avoid looking at the
private parts of women with lust and attachment; (4) then
again, the monk should abstain from decorating and embelli-
shing his own body by putting scents, perfumes, etc., “which
may arouse sensual desires, and (5) the monk, it is said,
should not take hot or spicy food etc. which would disturb
his peaceful and equanimous state of mind. These five types
of helping devices are used in order to preserve the vow
bodily, vocally and mentally. In the Sthananga these five
bhavanas are split up into nine and are called places of
¢samadhi’, which are ordinarily called the Navavadas (the
nine boundaries) of ‘ila’, or ‘brahmacarya.’® In the Uttar-
ddhyayana they are described as ten.? However, all of them
are basically almost the same, and therefore need no repe-
tition. »
' Exceptions :

So far the discussion pertained to celibacy observed by the
monks and nuns under normal circumstances, when a monk
would not even touch his sister or mother. In spite ofso
much rigidity where even the touch (direct or indirect) of the

_opposite sex is denounced, sufficient room for exceptions
(apavada) is given, as in the case of other vows in which the

monk or nun can violate the precept to a certain extent, for
which no purificatory action is required.

It has already been seen that under normal circumstances
the monk cannot even touch directly or indirectly a person of
the opposite sex. But in exceptional circumstances the monk
can touch a nun, for example he can treat her if she is ill and
if no other nun is available at that time.® And also, as has

1. Sthan. 9.3.663.

2. Uttara. 16.1-10,
3. Brh Kalp. 6, Siitras 7.12
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been seen, he can even save the life of a drowning nun by
plunging into the river, by doing so he apparently violates
both the vows of celibacy as well as of non-violence, yet it
requires no atonement. It is obvious that even in the extre-
mely rigid vows in Jainism considerable heed to social mora-
lity is paid.

Transgressions and Punishments :

Though a considerable room to the exceptions in this vow
has been given, Jaina monastic code is strictly rigid on the
question of transgressions of this vow. The transgressions
cannot in any case be included in the exceptions (or apavada).
And as the texts reveal, strict steps were taken against the
transgressors generally and especially of this vow, and the
precept is supposed to be accepted in its strictest form. The
reason for this is, as has been pointed out, that the very orgz-~
nization of monks and nuns rests for its major part on this
very precept; the transgressions pertaianing to it are, therefore,
most cautiously looked into and the punishments likewise most
carefully and rigorously inflicted. The severity of the punish-
ment or the priyascitta depends on the extent and gravity of
transgressions. Certain illustrations of transgressions, their
atonements and punishments etc. can -be seen to have a
glimpse of the problem.

If, for example, a monk becomes passionate when he is on
the begging round, the second prayascitta called *pratikramana’
{condemnation of the transgression) would suffice as an atone-
ment or purificatory action.! But for the graver and graver
transgressions the punishments would accordingly be severer
and severer. All cases of transgressions of this precept and
their respective punishments have been recorded, though not
so much in the texts of Angas (basic canons) as in Chedasiitras,
Bhasyas and Cargis, more particularly in the Nisitha and
Brhtakalpa. Dr. S. B. Deo has summarized? such transgres-

1. Amtagadam, pp. 503-4.
2. Jaina Monastic Jurisprudence, pp. 61-67.
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sions and their respective punishments, as for example if a:
monk pondering over a nun, or desiring to see her again, gets
fever due to this desire, or has burning sensation, or has no-
taste of food etc., . he has to undergo fasting for a certain

period (different in different cases of intensity of desire and
its manifestation) as prescribed by the texts such as laghumasa,

gurumasa, catvaramasa, etc.? If, for example, he faints due to-
lust, he has to undergo cheda?; if he becomes hysterical, mtla
punishment is inflicted upon him. Anavasthapya punishment®

is inflicted upon one who has lost his understanding out of
this intensity of lust. The last prayascitta, paraficika, is.
inflicted upon the monk if, for example, he dies in this inten-
sest outburst of lust¢ (after death however whatever punish-
ment is inflicted is immaterial). Then again, if for example

the monk develops intimacy with a nun or queen, or murders

the king for this cause, or indulges in homosexual activities,

he is charged with the same paraficika punishment?®, which is.
the severest punishment in the Jaina code.

These illustrations, which are only a brief sketch of punish--
ments, would tend to show thatin the Jaina monastic com-
munity the problem was existent in spite of the rigidity of the-
disciplinary rules. However, these matters of fact enumera-
tions of the punishment would definitely reveal the functioning
of the rules with an adjustment to human psychology,

So far it is all regarding the vow of the monks for com-
plete renunciation of sexual desires, but the vow of the laity,
like his other anuvratas, meaning partial control of sexual and
sensual desires, is to be discussed in the second part of this-
chapter. Here the desire of the laity is confined to one’s wife,.
this is considered less advanced, but not contrary to spiritualk
endeavour.

1. Brh. Kalp. Bha., III, 2258-62.
2. Ibid.
3. 1Ibid.
4. Ibid.
5. Sthan, p. 162 b.
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Buddhism

The term ‘brahmacarya’ as available in the Buddhist scrip-
tures is used in both the senses, in its etymological sense and
in its conventional sense. In the etymological sense brahma-
carya is used as a fixed path leading to Nibbana.l It is the
Dhamma which is constituted of four Noble Truths, twelve-
fold chain of causation, etc., depicting the metaphysical truth.
And establishment in brahmacarya would mean establishment
in Buddha’s Dhamma and complete removal of suffering.?
“‘Brahmacarya in Buddhist sense means the moral life, holy
life, the religious life as a way to end suffering, renouncing the
‘world, study of Dhamma'.2 Though the conception of the
nature of Brahman differs from system to system, it is univer-
sally accepted as the Ultimate Reality. And it has been ac-
.«cepted everywhere that which leads to Brahman or Ultimate
Reality is ‘brahmacarya’. In Buddhism the term ‘Brahman’
also meant a particular type of gods supposed to be higher
than ordinary ones. But, it seems that it has nothing to do
with this concept of Brahman which means the Ultimate
Reality.

In the conventional sense, i.e. in the sense of sexual restraint,
it forms the third precept for the Buddhist monks and nuns.
Among the ten sikkhapadas of the monks, abstention from
brahmacarya is found presented in a negative manner.¢ It
.can be more clearly understood by understanding its counter-
part meant for the laity as kamamithyiacaravirati, which
means partial control of sex desires or of illicit use of sex
desires. In case of monks, since it is complete abstention

1. - &y sifar afad sgrafod $7 woid a1 97 e )
—Digha., vol. I, p. 73.
2. WEA™ U 91 ayaid gragFacn awq F e o
—Maha., p. 16.
3. Pali Eng. Dictionary-—~Davids and Stede.
4, ragratar Sl fagemad garfarhy |
—Khu. Patha., Dasasikkhapadas.
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from sexual lust, the term ‘abrahmacarya-virati’ is used, which
includes both kamamithyacara-virati and kama-saccacadra-
virati; however the householders are allowed for the latter.
By this is meant exactly the same what is meant by the Jaina
vow of ‘Sabbao mehanao Vera manam’.

Understood thus, various passages from Buddhist texts can
be cited which reveal the glory of brahmacarya, which should
be adopted by every Buddhist monk and nun. For the laity
too, as has been told, a limited form of fulfilinent of sex desires
is prescribed. This concession is given to the laity not for beget-
ting a male child as suggested by the Brahmanical systems,
but for an entirely different reason, namely their mental in-
ability to resort to complete sex-renunciation. The more a
monk frees himself from sex desires the higher he reaches in
the spiritual field. The instinct of sex is badly condemned by
Buddha for he says that it is one of the most impatient passions
which a human being suffers from. It is remarked at one
place that, *‘If there were another like this, if two such pas-
- sions instead of one only, held in lodgement in man, the task
of preaching his Dhamma would be a hopeless one; it would
be impossible to get men to turn their thoughts towards the
path of renunciation.””® At another place it is said, “there is
nothing like lust, which may be said to be the most powerful
passion, fortunately we have but one thing which is more
* powerful. If the thirst for truth were weaker than this lust,
how many of us would be able to follow the way of righteous-
ness in this world.’”’2? Brahmacarya is praised with other vir-
tues as it is said, ‘“Tapas, damana and brahmacarya are the
.qualities of a true Brahmana.”?® The term Brahman howe-
.ever is taken here in its literal sense.

1. Paficasila—Bhikkhu Silacara, p. 140.

2. Sitra of forty two sections.

3, aﬁﬁmﬂmamfal@a AR gife 1

—Theragatha, 634.
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“Without observing ‘brahmacarya’, as without earning
money in youth, one suffers from sorrows and worries in old age-
like a bird who lives in a pool without fish.’’?

With so much stress on the principle of ‘brahmacarya’ in
Buddhism, the precept of the monk takes its most rigorous
form. The monk or nun is not supposed to indulge in any
sexual act, great or small, not oniy pertaining to human
females but also to goddesses, fairies etc., beasts and
eunuchs.?

Like the five bhavanas or helping devices of Jaina maha-
vrata, the Buddhist texts also speak of certain aids for the cul-
tivation and maintenance of this vow, which point out that
personal effort in implementation of the vow is basically im-
portant. Here a Japanese proverb may be quoted with aptness.
It is said, “We cannot prevent the birds of evil from flying
over our heads; but we need not allow them to build their
nests in our hair.”’

Among these aids the first aid is that the monk or nun
should avoid taking supplies of overrich and excessive food,
which surpasses the limits of nourishing quality and becomes
luxurious. This overplus food stimulates the reproductive
functions and thus unnaturally stimulates sex. For this reason
it seems that Buddha recommended only one substantial meal
within twenty four hours.3

Another aid towards keeping this powerful passion in
proper subjection is the keeping of the body busy in whole-
some activity by the right use of physical exercises. When the
body and mind remain engaged in healthy exercises they will
have little opportunity for indulging in unwholesome things.

1. srafcar serafe segt dead o9,

faursrgT a7 srafra TS T 9ES )
—Dhammapada, 155.

2. Parajika, pp. 35-37.

3. fameds STl fasame |
-—Khu. Patha, Dasasikkhapadas.
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Hence proper exercises are recommended on the basis of the
principle of ‘‘a sound mind in a sound body.”

Again, for the ‘sound mind’ it is recommended that proper
and healthy literature etc. should be read, so that sex does
not get unusual and additional support and insalutary thoughts
are not provoked.

The fourth aid is the avoidance of pseudo and misleading
companions. ‘The texts denounce bad companions as a major
hindrance to the upliftment of any aspirant to spiritual enhan-
cement.

The last aid is spoken as the avoidance of resorting to
theatrical performances etc. which arouses attachment to
worldliness and is therefore against the principle of asceticism.

All these aids are valuable to the maintenance of outer
morality only, but a well maintained outer morality will in
the long run prove helpful in the advancement of inner
morality.

Transgressions and Punishments

For a monastic life ‘celibacy’ is the most essential precept.
and, therefore, in the Vinaya and the Patimokkha a great deal
has been said regarding its various facets and its transgressions.
The account regarding this is the most detailed one among all .
the five precepts. How far is the precept violated ? How
strong are offences ? What are their respective punishments ¥
All these questions with all the minutest details are discussed
in the Vinaya at length. The transgressions and offences
connected with the violation of this precept are regarded as:
major, because the violation of it by the monks would mean
violation not only of this very precept but of other precepts
also, such as truth, non-stealing, non-violence, etc., which are
closely related to it. The monk plans for illegitimate sex
indulgence in a secret manner because it primarily demands a
secluded place (in that sense it includes stealing) and then he

does not want to disclose it to any one else, out of shame or
10
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out of some other reason, as for example to avoid the punisk-
ment, (and in this way he indulges in falsehood). Thus the
violation of this precept carries with it other vices also and
therefore its violation is considered to be the greatest offence.
Its account is so detailed because it is the most shameful
offence out of all the offences caused by the violation of the
five precepts, and it is directly against the spirit of asceticism.

The discussion of this topic is informative i many ways;
such as one gets the knowledge of the prevalent sex habits of
the people of those days; one also comes to know about the
cautiousness of the compilers of the Vinaya regarding these
habits and breach of the precept of celibacy; and one also
learns of the results of the forced celibacy which found outlet
through improper channels and which might have been much
greater in number if normal freedom had been allowed to.
them. But to a general reader still it contains a tinge of obsce-
nity and vulgarity at many places. However, it is clear that
the Vinaya is clear and distinct on every possible transgression.
<“*Almost all the cases in the Patimokkha code about celibacy
and its violation are drawn up with a view to having a recor-
ded decision on every possible occurrence. They are intere-
sting mainly as evidence of legal acumen and are of value for
the history of law.””® TFor the study of law it is extremely
mnecessary to go into all the minutest details, but for the
present purpose it is not needed to go into all those details,
though in brief everything is to be mentioned.

At the outset pardjika?—the most rigorous offence commit-
ted by the monk in connection with the precept of celibacy—
js to be discussed. The monk, as is told, totally abstains from
indulging in any major or minor sexual act with human
beings as well as beasts. In the category of parijika come
all such offences of extreme type committed by a monk against

1. E.R.E., vol. 3, p. 271.
2. @t qr fre fot et afedde Tt ifd srdar fa
—Parajika, p. 26.
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women, eunuchs, fairies or beasts of the opposite sex! or a
<corpse or a dead body and even homo-sexuality of extreme
type. When there is a complete or an incomplete sexual
intercourse with full intention of having sexual intercourse
sometimes by persuading and convincing the woman, some-
times with a view that it would not lead to drastic consequ-
ences, because the other partner is either permanently or
temporarily incapable of producing a child and therefore
forcibly indulging in it, and getting involved in such acts out
of mad passion are the examples of ‘parajika’ offence,? which
would lead to their excommunication.

In the second category called Sarhghadisesa come offences
milder than those of ‘parajika’; these offences pertain to what
are called secondary sexual activities, Intentional or uninten-
tional emission of semen,® coming in close physical contact
with a woman, embracing her, holding her hand or plait of
hair, praising her beauty out of lust, admiring her organs
connected with sex,*4 addressing a woman in coarse and
indecent language which stimulate sexuality,® or persuading
a woman and begging for sex relationship and convincing her
by saying that sex relations with a religious person would give
her religious progeny or will enable her to obtain her
husband’s love etc. is Sarhghadisesa, in so far as it is not
actually committed, but if the act is materialized it is
‘pardjika’. However, it is the presence of lust which makes
all these acts sexual, if, for example, to explain the doctrine of

1. Ibid., p. 36.
2. 1bid, pp. 37-50.

3. azafawr galacafl sy giyasar dafeday &
—Parajika, p. 152,

4. g sifqon fauforda fo9s agmas ofgy  soewi
YATISSA geAWITE At JfTRIE a7 =Aq@®T a1 ASHITET a7
s quaas garfxaer fr 1 —Ibid., p. 171

5. 1Ibid., pp. 176, 183, 185.
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brahmacarya a well-read monk or a ‘Vinayadhara’ explains
certain facts about sex and the beauty of women etc. in order
‘to condemn sexuality, his act would not be considered contr-
ary to celibacy, nor would he be accused of any offence.

In the descending order comes another offence called
thullaccaya; this is an offence not existent in the Patimokkha
code, though it is frequently available in the Vinaya. Under
this come the offences? like performing surgical operations-
etc. upon the secret parts of the body or touching breasts of
the opposite sex, or constantly looking at their sexual organs
or homosexuality of a comparatively minor form or taking
hot water bath which stimulates sex.

Still less severe offence called pacittiya? includes offences
like having appointments with women, getting the undergar-
ments washed by nuns, travelling on high roads or in boat
with a woman or a Bhikkhuni by special appointments,.
without the permission of Samgha.

The mildest offence called dukkata® refers to indulgence in-
passions of a still milder form such as climbing a tree with a.
woman or having pleasure trips with her in a boat, passing;
remarks about the dresses of women or touching a female
animal with a lustful mind or maichmaking etc. Such minor
acts, it seems, have been called offences in the Vinaya, because
they may lead to actual violation of the proper precept of
complete celibacy.

For all these offences ranging from the gravest to the
mildest the punishments are inflicted upon the monk only
after collecting sufficient evidence against him. Before closing
the discussion, however, one remark should be made, i. e.
though system and orderliness has been observed in categoriz-~

1. Parajika, pp. 36-39.
2. Pacittiya (Bhikkhu-Vibhanga), Nos. 26-28, 30..
3. Parajika, pp. 182-84, 187.
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ing the offences, the categorizing appears less scientific; for it
appears to a general reader of the Vinaya that sometimes a
very severe offence is placed in a minor category such as
dukkata or pacittiya, while a very trivial offence which posses=
ses only a ritualistic significance is included in the higher or
rigorous section. As, for example, the use of a decomposed
.corpse to quench the blind and impatient sex desire is only a
dukkata offence, while touching the hair of a woman or
praising her beauty is considered to be samghadisesa offence.

So far, in the discussion, only the Bhikkhu Patimokkha is
referred to, but in the Bhikkhuni Patimokkha the precept and
its violation are discussed independently and even with more
cautiousness. Actually on the ground of this precept only
the distinction between the Bhikkhu and the Bhikkhuni
Patimokkha appears to have been made, otherwise the diffe-
rences in the two codes are almost negligible, The rules
regarding nuns however are even more rigid than those regar-
ding the monks; as for example the samghadisesa of monks
might amount to the parajika of the nuns.> The reason for
this is only that women occupied an inferior position in
Buddhist community as compared with men. But so far as
the legal proceedings of the offences and the transgressions of
the precepts are concerned there does not exist much basic
difference. Therefore it is not very necessary to discuss all
these offences again. The ideal for both Bhikkhus and
Bhikkhunis lay in leading a chaste life, which is intrinsically
one and the same for both.

1. When a man holds the hand of a nun out of lust, but
nun does not get annoyed on this and does not try to
run away, on the other hand she enjoys his company,
talks with him and goes to a lonely place with him,
she is accused of Parajika offence.—Bhikkhuni Patimo-
kkha—Parzjika, 8.

On the other hand, in the case of a monk it would
be counted as a Samghadisesa offence only.
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Kamamithyficlira-virati or Chastity? :

The laity’s precept of ‘kd@mamithyacara-virati’ is directly
associated with the institution of marriage; in this sense
marriage is correlated to the concept of celibacy also. Though
it may appear as contrary to the principle, it should be un-
derstood as a direct corollary of the principle of brahmacarya,
it (marriage) is a middle course between the two extremes of
completely celibate life on the one hand and a purely adultrous
life on the other. However, the institution of marriage
occupies an important place in the whole of Indian culture
and religion and therefore tracing out its position historically
in different times ever since the age of the Rgveda is a part of
our discussion of brahmacarya. Not only in the Brahmanical
conception, but also in the éramar}ical culture, the institution
of marriage has its due place, though the aims of marriage in
the two cultures however are different. An historical account
of the institution of marriage, its aim and development, is
very necessary and important in the sense that it gives an idea
of relative social habits in different times and cultures, and
also an idea of different ethical standards in different times.

Marriage in itself is not an instinct, but an institution
based on an instinct or the need to mate. Itisa symbol of
development of the advanced human make up, which manifests
the fulfilment of the basic desire of sex in a controlled and
channelized form and stoppage of anti-social outburst of this
desire and where fthe adjustment of two personalities toa
common way of life is full of delights and difficulties, reconcil-
iations and disagreements.’ ‘

2. The term ‘brahmacarya’ has been translated into
English as celibacy which implies total renunciation of
sex desire; and the term kamamithyacara-virati has
been translated here as chastity which implies restric-
tion of sex desire to one’s wife, and renunciation of
adultery.
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Itis very difficult to say when the institution of marriage
came into evolution, though it may be held that there might
have been a period in which it evolved as a reform, a possibi-
lity which has been accepted by some Indian scriptures.

(However one can take it rather asa mythological account
than as a historical fact.)

Marriage was a flourishing institution in the Rgvedic
society; in the Rgveda no such account is available where it is
considered an evolvement by any human agency. The institu=

tion, it seems, had its roots long before the Vedic age. But
m tde fradadrdaraca, or'course, rerence 5 mad® (0 a pecroad

in which men approached women whenever they felt the urge
to mate, which should be supposed to be an age much earlier
than the age of the Rgveda. According to the Mahabharata,
it was Svetaketu who introduced the institution of marriage
by observing the ill consequences of a free society. In the
prevalent custom, with all its restrictions and limitations,
marriage may be supposed tobe an evolution ata certain
time; however, in so far as marriage means constancy in mates,

it is difficult to trace out its origin -as suggested by the
Mahabharata.

Now, in the Rgvedic times, as has been told, the institu-
tion of marriage was fully flourishing, and it was given a
religious sanctity as well. Though the ‘asrama® system as
such was not fully prevalent, the ideality of grhastha was
accepted, and leading the life of a householder was regarded
as the supreme ideal of life and was supposed to be a religious
sacrament, which every ‘Aryan’ had to undergo. Certain
important aspects of the Rgvedic society can be summarized
as follows : (1) Marriage is the most prominent feature of
Rgvedic India because the number of enemies was much more
than the Aryans themselves. So their material prayer was :
‘the husband should be the eleventh male member of the
family, the rest ten being his sons’,» but that could have been

1. Tmreai ot Sfg ofqdwes fa 1 —Rgveda, 10. 85. 45.
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possible only through a permanent wife, (2) at that time there
'was a stress on the preservation of purity of blood which was
solely dépendent on marriage, (3) it was a time when nomadic
life was over and settled home became an imperative which
possibly depended on the institution of marriage,

These points thus show the purpose of Rgvedic idea of
‘marriage, the essence of which lay in begetting male children:
the wife was expected to bear heroes for the propagation of
the race of her husband, this end was not only social but also
‘religious. This is a point which remarkably distinguishes the
Vedic conception from the Sramagic conception of marriage.
While in the Sramar_ﬁc conception marriage and begetting
children is only subordinate to ethical code, but in the Vedic
society it is the supreme ethics of life. It is not a lesser
evil to avoid the greater evil but the supreme good.

The marriage system too was not in the stage of infancy,
but was much advanced in the sense that choosing spouses
was the responsibility not of the parents but of the boys and
girls themselves. The father or the brother of the girl though
played the role of a guide, the authority of finally choosing
the boy lay in the hands of the girl herself. That means that
the girl was not a child but a matured person to be able to
think of her own right and wrong. That shows that it wasa
society in which full freedom was available to boys and girls.
.However, as seen before, adultery and rape etc. were under-
stood as some of the most serious offences, and cousequently
illegitimate births were concealed. Here, therefore, lay the
essence of the precept of kimamithyacara-virati.

In the period of Brahmanas, the life of grhastha is given
full regard and is understood as of fundamental importance
‘as in the Rgvedic age. At one place Sage Narada addresses
King Hariécandra and tells of the importance of having a
son, a wife, and the life of a householder. It is said, “Food
is man’s life, and clothes afford protection, gold gives him
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‘beauty, marriages bring cattle, his wife’s a friend, his daugh-
ter causes pity, and a son is like the light in the highest
heaven,’’?! ‘

In the Upanisads, though both of the last two ‘asramas’,
that is vanaprastha (a recluse) and samnyasa (renunciation),
‘have been introduced, and also are valued highly, the stage
of the householder is presumed to be a very important
-one; however, while advocating the adoption of a ‘grhastha’ it
is pointed out that the ultimate aim of a married life as that
-of the whole life is spiritual realization. Adoption of a marri-
ed life is a religious sacrament, a form of divine service.
Without the presence of the wife no religious ceremony is
-considered to be complete in the Upanisadic period. Actually
this Upanisadic period can be conceived as a period of syn-
thesis of the Brahmanical and the Sramanical thought.

The circumstances were now changed, everything was
more settled than before, philosophical speculations were
aroused, there were appreciable changes in other fields too,
people were more absorbed in thinking of supramundane goal,
renunciation and liberation were for the first time recognised.
In spite of this the Upanisadic seers could not altogether give
up what their ancestors valued so highly. The institution of
marriage was held in high esteem and the idea of an institu-
tion of begetting children or rather a son for continuing the
race is still preserved.? Not only this, in the Prasnopanisad it
is said that one who indulged in sexual intercourse with his
wife according to the prescribed code only to beget children
is nothing but brahmacarya.? Even Gandhiji has said in
many places that sex-indulgence in order to preserve the race
and family is not abrahmacarya.* He says just as one eats

1. Ait. VIII. 3.

2. Brhad. 1.5.16; Ghando. 7.3.1.
3. Prasno. L1.13.

4. Brahmacarya—Gandhiji, p. 85.
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food not for the sake of deriving pleasure out of it, but just
to maintain oneself, so that he can serve others, in the self-
same manner, one should indulge in sexual activity in order
to beget a child (however, he has somewhat modified the past
version of the principle by saying that the child can either be
a male or a female and the number of children too, he has
reduced to one only as compared with ten of the Rgveda).
Whenever, he points out, it is done without an intention of
begetting children and is done only for the sake of pleasure,
it is a sin and should be given up.? It sounds a little strange
that how the two acts of eating food and indulging in sex,
former for the service of others and the latter for the procrea-
tion of race or begetting children, can be assimilated to each
other as Gandhiji had done. However, in the Upanisadic era
marriage was prevalent not only among the ordinary house-
holders but also among the great grand sages. Yajfiavalkya was
not only married but had two wives, one of whom shared all
her husband® activities, intellectual as well as philosophical.

In the Dharma Sastras too, marriage is taken to be one of
the foremost duties. In the Grhya Sitras especially the greater
events like birth of a son, or marriage etc., are described in
their religious setting, each with the minutest details. Though
Manu has also emphasized Indriya-nigraha as a moral princi-
ple, it seems to have been understood only in the sense of
partial sense control, as abstinence from adultery. Marriage is
regarded by Manu as a very important fact of life; the under-
lying idea of marriage for him is the same as his predecessors
had, that of preservation of the race. Certain so called im-
moral acts of today have been allowed for begetting a son.
The wife can cohabitake with another man, as some of the
authorities reveal, for begetting children, by her husband’s
permission, if it is found that the husband is impotent.2 So
begetting sons was a religious end for which certain relaxa-

1. Brahmacarya—Gandhiji, p. 17.
2. E.R.E, vol. 8, p. 452,
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tions could also be accommodated. Manu tells as an ecclesiastic

doctor that husband and wife are one. He compares the wife
to the soil and husband to the seed.! All organisms are the
. products of these two. He further says that the seed is more
potential than the soil, so is the husband more potential,
powerful and active than the wife; when both are good the
product would be the best. Though the basis of marriage is
the same throughout, but in form and shape considerable
differences had appeared by the time of Manu. In the Vedic
times marriages took place among the persons of full maturity,
but Manusmrti approves instances of child marriages on
various grounds. Manu declares clearly, ‘‘A child may be
given away in marriage, before age, if a young man of excel-
lent character, family and physique be found.”’? It has like-
wise been proclaimed that no girl should be married so long
as a person having good qualities is not found for her.? There
is 2 mention of certain forms of marriage by Manu, some are:
considered higher while others are lower. However, whatever
the forms of marriage may be, adultery and rape are duly
condemned in Manusmrti and other authoritative texts, in
conformity with the spirit of ‘indriyanigraha’. But Manu
emphasizes only that much of ‘indriyanigraha’ which does not
go against the idea of preservation of race; and sex desire
under proper subjugation is fundamentally necessary for the
maintenance and continuity of race.# :

Jainism _

Jainism stands more for renunciation or nivrtti than for
activity or pravrtti, the ideal lies in brahmacarya. Even
‘pravrtti’ (activity) should culminate into nivrtti or renuncia~
tion. But the realistic Jaina philosophy does not altogether
ignore the institution of marriage. It is also understood as a.

Ibid. .
Ibid., p. 450.

E. R. E,, vol. 8, p. 451.
Manu. 5.56.

P -
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moral course since it providesglimitation of sexual desires to
.one’s wife. As a matter of fact, no social activity (as marriage)
is condemned so long as it does not hinder the right attitude
which one should basically possess, and so long as one does
not transgress the vows one has taken.! The householder or a
grhastba also stands on a spiritual platform, because he too
aims at leading a chaste and unadultreous life, though he
-stands on a lower one than that of the monk.

¢

Sufficient references can be cited from various scriptures
which give an idea regarding suitability of the matches in
‘connection with marriage. About marriageable age of the
girl it is said that a girl is marriageable when she attains
puberty or when her childhood is over;2 or one whose repro-
‘ductive organs are fully developed,® or those who are fit for
any sexual activity.4 The Jaina scriptures do not admit of
child marriage, as suggested in the Manusmrti. About the
ages of the boy and girl the scriptures tell that there should
not be too much age difference between the spouses. The
qualities of the girl must be of the same standard as
those of the boy. Not. only the virtues but also the
.appearance, looks and family background, etc., should
be as compatible’ as possible.® The barriers of the caste
‘system etc. are not given any recognition in Jainism, nor do
they at all influence the setting of marriage. The principles
.of exgogamy and endogamy are found to be frequently exis-
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tent, and are much lax. No rigidity is found that a Kstriya
should marry a Ksatriya and a Brahmana should marry a
Brahmana only. Gajasukumiara (Krsna’s younger brother)
was married to a Somil’s (Brahmana) daughter, and Mahz~-
vira’s daughter Daréana was married to his own uephew
named Jamali. All this discription, however, should not be
understood as a positive assertion of the institution of marriage
as a religious institution; this simply intends to show that
marriage as a lower code of conduct does have its due place in
the Jaina system.

The notable difference in the Brahmanical systems on the
one hand, and Jaina system on the other, lies in the contrary
bases of marriage in the two trends. In Jainism the basis of
the institution of marriage does not lie in giving birth to a
male child or in the propagation of race or in the establish--
ment of an ideal type of household as suggested by the Brahm--
anical systems. As has been seen, the valuable achievement
for all could only be nivrtti and not pravrtti. It means giving
up of all desires—instinctive desires such as sex, as well as
attachment to the race and the family. The aim of the house-
holder should be not to commit himslf to any of these desires.
and to have the least sense pleasure and the least family
attachment. The basis of marriage is simply the incapability
of ordinary people of observing complete celibacy like monks.
Here a significant example of a married couple? can be cited,
who observed complete celibacy like that of the monks, ever
since the two were married till their death, This remains an
ideal for every Jaina householder. Before marriage both the
boy called Vijaya and the girl called Vijaya happened to visit
a well known monk who had come in their town. On listen-
ing to his exhortation, the girl took the vow of observing
celibacy for every fortnight after the full moon; accidently,
the boy, after being impressed by the teachings of the monk,

1. Vairagya Maifjari—Story of Vijay and Vijaya.
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took the vow of observing celibacy for every fortnight before
the full moon; all this was just a matter of chance because
none of them knew each other. After their marriage both of
them came to know each other’s vows, but when they came to
know all this, none of them repented for what they had done
just unknowingly. They were, on the other hand, much pleased
to hear each other and decided to remain in the house just like
brother and sister; but did not disclose it to anyone else.
Keeping this as a secret they observed complete celibacy for
more than twelve years after which they renounced the house~
‘hold and adopted monkhood. This example thus underlines
the contrast between the Jaina and the Brahmanical basis
of marriage.

The Aguvrata

The precept for the laity is partial abstinence from sex-
indulgence or abstinence from what is called major types of
sexuality or adultery. It is termed as ‘thulac mehunio
veramanam’. The layman proclaims in this vow to abstain
from having sexual relations with any woman other than his
own wife and is to live in full contentment with his wife
resenting all attempts at sexual attraction by any other
woman, not for a temporary period but for the whole life.?
Further, the vow pertains not only to human beings of the
opposite sex,®? but also with regard to gods and Dbeasts.
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However, with regard to the superhuman beings, fairies, gods
and goddesses, the vow is enjoined much more rigorously
than with regard to human beings and beasts.?

In all the previous vows of the laity, as has been seen, the
vow is enjoined with three instruments of mind, speech and
body and two perfomances of abstaining from doing oneself
and making others do; with regard to the third performance
of appreciation (anumodana), however, a layman is not
enjoined to abstain from it. A special feature of this particu-
lar vow is worth noticing; here, with regard to the gods or
super human beings the injunction proceeds in the same
manner, thatis abstaining from doing oneself and making
others do through mind, speech and body (i.e. with three
instruments and two performances) because the chances of its
violation are just rare and scanty. But with regard to human
beings and beasts the householder is enjoined to abstain only
from indulging in sexual act, by himself and with his own
body (by one performance and one instrument). This clarifies
that a special relaxation is made in this particular vow of the
householder in order to make it more suitable in the social
set up. The householder for example cannot evade involving
in the sexual union (by way of marriage) of two human beings
which are related to him, or of two animals which are owned
by him. He should however abstain from making ita profe-
ssion, This is where the Jaina and the Brahmanical approach
differs. However, the vow pertains more strongly to one’s
ownself, it is therefore usually summarized as the vow of
‘svadara santosa’ and ‘paradiara viramana’ (i.e. contentment
with one’s own wife and abstention from visiting another’s
wife). The Ratnakarandaéravakacara presents the vow in the
way which in essence is similar to the Svetambara version. It is
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said, ““He who neither visits nor causes another person to
visit another man’s wife from fear of sin—the man is said to
observe the anuvrata known as renunciation of wife of another
and contentment with one’s own.”’?

The Five Aticfiras

The “aticaras’ (or partial transgressions) of this vow are
again five in number.? These are as follows : (1) “tvarikapari-
grhita-gamana : visiting a paid woman and keeping her like a
wife for a temporary period, (2) aparigrhita-gamana : visiting a
paid woman who has not been kept like a wife, as for example
a prostitute or an unmarried young girl or a widow, (3)
anariga-krida : sexual intercourse of an unnatural kind with
the organs which are not directly the organs of sex; this
includes masturbation and homosexuality etc., (4) paravivéha-
karana is professional matchmaking which does not include
the matchmaking of one’s own sons or daughters or of the
animals owned by the householder whose responsibility lies
with him. But this is a simpler type of transgression which is
not condemned in ordinary social ethics. The term ‘para-
vivihakarana’ simply means making matches of those who
are not directly or indirectly related to the householder and
for whom he is not responsible. (5) The last of the transgressi-
ons called ‘kamabhogativrabhilasa’ means an overwhelming
or intense desire of sex and its fulfilment.

These are the five partial transgressions which a house-
holder literally abstains from. The account given in Ratnaka-
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randaéravakacara of these transgressions® is very much akin to
that given above. These are (1) match making, (2) unnatural
gratification of sex desire, (3) indulging in lewd and volup-
tuous speech, (4) exessive passion even for one’s own wife and
(5) visiting an immoral woman.

This vow and its aticaras throw some light on the preva-
lent conditions, when prostitution etc. were not uncommon
among the ordinary householhers, However, the vow in
general gives an account of the status of an ideal householder.

Buddhism

The institution of marriage do3s occupy an important
place in Buddhism, though Buddhism too believes in renucia-
tion. The follower of Buddha, i.e. the householder, is held in
high esteem by Buddha himself. When Buddha was asked
whether any householder who had not abandoned the bonis
of household life reached heaven after death; *Not one
hundred,”” he replied, “nor two hundred, nor three hundred,

nor four, five, six but many more have attained heaven after
death.”? The attainment of heaven is not denied to the
married laity by Buddha. He on the other hand promulgated.
that heaven is attainable by the laity.

Basically, Buddha never condemned marriage as such,
what in fact is an hindrance is ‘tanhad’ or attachment or
craving for enjoyment. Nagasena is said to have told Milinda3
that household life is no barrier to the achievement of supreme
happiness. In some of the later texts like Manicidavadana,*

marriage is even made compulsory for the Bodhisattva. Such
a view might have given rise to married monks in Kashmir at
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-about 500 A. D. “And from about 800 A. D. onwards ‘tantra’
:sanctioned the marriage of monks in the districts which came
under its influence. In the left handed Tantra, there was
mothing shameful about the sexual intercourse, it was on the
.contrary one of the means of winning enlightenment..” This, how-
ever, is something which is compatible with the spirit of
-early Buddhism, still it does throw light on the institution of
marriage in Buddhism in general. In Japan too, the monks of
‘Shin school are openly married, but their motive of marriage
s somewhat different. The monks actually think themselves too
low and too inferior to follow Buddha’s precepts; and there-
fore, they get married even in monkhood;? but the adoption
-of such a course openly is much better than what happened
in Tibet because of forced celibacy., All the types of people,
of lower as well as of higher categories were ordained Lamas,
but because of their mental weakness they were not able to
fulfil the pledge they took, consequently most of the Lamas
fled from Tibet with their paramours or lady-love in order
to escape the severe penalties inflicted for the breach of
«celibacy.® ~ In this way, they not only violated the precept of
celibacy but other precepts as well. '

However, Buddhism believes, like Jainism, that the insti-
tution of marriage is not contrary to the path of spiritual -
-advancement though only less advanced. Some of the script-
ures tell about the proper marriage matches. Itis said here
also that the age-difference between the boy and the girl
should not be so much that one of them may cultivate a sort
-of envy for the other, or find difficulty in making adjustment
with the other.4 Still the fact remains that the basis of
marriage in Buddhism is not begetting children or enhance-
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ment of the race as is in the Brahmanical conception, but the
fack of capacity of ordinary people to accept such difficult
course of conduct as celibacy, leaving aside however the
Tantra faith which claims that sexual intercourse is means of
enlightenment. The married householder is also supposed to
lead a life of chastity.

The third precept of kimamithyacara-virati typifies the
life of the householder. This precept takes almost the same
form as is seen in the fourth vow of ‘sthilamaithuna viramana-
vrata’ of the Jainas, though Buddhism lacks all those details
which are found in the latter. Here, too, kamamithyacara
virati' of the householders means faithfulness to one’s wife.?
It is said, “A wise man should avoid unchastity, as if it were
a burning pit of live coals, one who is not able to live in a
state of complete celibacy should not commit adultery, i. e.
should not violate the wife of another.””8 The householder is
asked to be faithful to his own wife both physically and men-
tally, he should not think of any other woman, ‘If you speak
to a woman, do it with pureness of heart...say to yourself,
placed in this sinful world, let me be a spotless lily, unsoiled
by the mire in which it grows, is she old, regard her as your
mother, is she honourable as your sister, is she of small account
as your younger sister; is she a child, treat her with reverence
and politeness.””* It has further been stressed and pointed
out, ““One who is mad after a woman or other immoral acts,
and is busy all the time in spending his earnings on undesir-
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able channels is bound to have his downfall,*’* and “one who
is not satisfied with his own wife and visits the prostitutes or
the wife of another or prossesses the concubines is sure to have
his downfall.”®? It can be noticed that in the contents of this
vow Buddhism is similar to the Jaina vow of the householder
of svadara-santosa, and paradara-viramana.

The value of chastity has been recognised in many other
places too. When in Unmadayanti Jataka the husband of the
enchanting woman, who happens to be one of the king’s
officers voluntarily offers his wife to the king. The king refuses
the offer and admonishes the officer thus : I shall dare throw
myself on a sharp sword or into fire, with blazing flames, but
I shall not be able to offend against righteousness, which I
have always cherished, and to which I owe my royal bliss... . If
I should lack the power of ruling my own self, say into what
conditions would I bring the people who long the protection
from my side. ThusI would not allow myself to submit to
my passion.””3

In Buddhism also, as in Jainism, emphasis is laid on the
conduct of the layman, but all this holds good for the lay-
women as well. In fact, Buddhism gives woman even a lower
status than that given in Jainism. As it is known that Buddha
himself was reluctant to admit women even in the Sarhgha. It
was after the continued insistence by Prajapati Gotami with
the help of Ananda that she got admission to the Samgha but
only on a lower rank. At places Buddha also condemns women
as dangerous. However, it has no justification, it can only be
said that as women are dangerous to men, men are to women,
and the mixing of the two sexes demands both maturity as
well as proper self-restraint among both men and women.
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CHAPTER V
TRUTH

The ethical principle of truth or abstention from falsehood
constitutes the fourth sila in Buddhism, but in non-Buddhist
systems it is given second position. Though ‘truth’ and
‘abstention from falsehood’ are just positive and negative
aspects of one and the same phenomenon, some difference
can be marked in the two terms positive and negative. The
latter or ‘abstention from falsehood’ presents a purely ethical

f principle, while the former, i.e. ‘truth’, connotes both ethical
and metaphysical principles. So, for the sake of precision and
clarity’ wherever the term truth or ‘satya’ is used it should
be pr-supplemented by the term ‘metaphysical® or ‘ethical’,
The negative term, i. e. abstention from falsehood, howéver,
is free from this difficulty, because it only signifies an ethical
principle, though this ethical principle may relate to meta-
physical. It is needless to say that metaphysical character of
this principle is no less important than the ethical, nor is it
easy to discuss them {metaphysical and ethical) independently,
because metaphysical and ethical concepts are not entirely
independent of each other in Indian philosophy; in a way,
ethical is dependent on metaphysical. Hence, it has hitherto
been attempted not to isolate ethical truth from metaphysical
truth, but to deduce ethical truth from metaphysical in various
systems, even though truth as one of the five precepts is under-
stood only as a moral or ethical principle. -

The term ‘truth’ or ‘satya’ has got varied implications, It is
derived from ‘sat’ and ‘sat’ is more often understood in the
sense of the Ultimate Reality. It is that which is never dest-
royed or destroyable. According to samkara ‘sat’ means
permanent; that which existed in the past, continues to exist
in the present and will exist in the future. All that which is
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destroyable is not ‘sat’ but ‘asat’. At the same time ‘sat’ also
means a general adjective goodness, virtue and chastity; be-
sides this, it means genuine, honest, sincere, and faithful etc.
It therefore reveals that both ethical and metaphysical aspects
of ‘satya’ are implied in its root ‘sat’, as the etymological
definition of ‘satya’ shows that the promotion and maintena-
nce of goodness is ‘satya’.l

It is therefore established that satya refers to both the
aspects, meta physical and ethical. In the Brahmanical systems
also ‘satya’ indicates both these aspects, but in the Sramanical
systems ‘Satya® or ‘Sacca’ (Pali) is more frequently used im
metaphysical sense and the negative term Mrsavada-Virati
{abstention from falsehood) is used to suggest the ethical im-
plication.

In the term ‘Mrsavada-Virati’, as is already known, ‘virati”
means abstinence, and ‘mrsa’ means a lie, false or untrue; it
also means an absurdity, an impossibility or purposelessness.
Vada means an idea, speech or quotation. Mrsavada-Virati
thus means abstention from false, absurd, impossible and use-
less statements or speech or conceptions. Mrsavada-Virati also
includes silence, which is explicitly excluded from the positive
term ‘satya’,

Before proceeding to the actual moral principle and its
historical development, one point should be noticed, that is, in
Sramanical systems non-violence is given top priority and all
the other four principles of morality are based on non-violence;
truth or any other principle is valuable or moral so long as it
conforms to the principle of non-violence. But in the Brah-
manical literature truth is understood as the supreme princi-
ple.? The importance of ‘satya’ is therefore underlined in the
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Brihmanical system when it is said that on truth alone this
earth is standing, because of truth only the sun gets the heat
and the wind its blowing capacity, and everything else has its.
existence only because of truth.! At another place truth is
compared with a sacrifice of a thousand horses but it is descri-
bed as superior to that,2

To start with the historical account, in the Rgvedic ethics.
the conception of Rta is very significant “It is the anticipation
of the law of karma®. It is this law which is all-pervasive in
the whole universe, not only for men, but even for the divine
beings.® Rta is supposed to be the sole criterion of morality. It
is the law which maintains the movement of the world, hence
the essence of everything. It is Rta which is satya or truth of
things.* ‘Disorder or An-Rta is falsehood or the opposite pf
truth.® This depicts the metaphysical significance of truth in
the Rgvedic hymns which are technically named Rta. From
this metaphysical aspect it proceeds to ethical aspect as well,
“All those who follow the path of Rta are true and ordered,
and ordered conduct is called true vrata. Vratani are the
ways of life of goodmen who follow the path of Rta.’’® This
consistency signified by ‘Rta’ is the central feature. of good
life according to the Rgveda. But the Rgvedic Rsis however
did not confine only to these abstract principles of morality,.
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the authority of the principles is supplemented by the acce-
ptance of certain gods who check the violation of these moral
principles by men. Varuna is the god of sky in the Rgveda.
He is regarded as the omniscient god. He is accepted as ideal
and most moral god in the Rgvedic hymns. No creature can
even wink without him. As a moral governor Varuna stands
far above any other deity.””? Not a single action goes unno-
ticed by Varuna. Being a moral governor he supervises all
actions of men, moral and immoral, he can tolerate no such
sin which infringes his ordinances. ‘““The fetters with which
he binds sinners are often mentioned. He is a dispeller, hater
and punisher of falsehood.””? He is harsh to the guilty but
gracious and merciful to the penitent. All this intends to
show that truth is a moral principle in the Rgveda for all men
‘who are held under supreme guidance of Varuna.

In the age of Brahraanas godliness is expected to be the first
duty, “Truth speaking is an essential part of godliness. Itis
a religious and moral duty. Agni is the lord of vows and Vak
is the lord of speech, both of them will be displeased if truth-
fulness is not observed.”® The job of Varuna in the Rgvedic
hymns has been transferred to the gods called Agni and Vak
in this period. But the importance of the job itself has not
in any way been reduced. “The divine waters bear away
defilement and are even invoked to cleanse from moral guilt
the sins of violence, cursing and lying.”’¢ Inner purity is
more and more respected and truth speaking is recognized as
-one of the greatest virtues.

The Upanisadic conception of truth is most remarkable.
- “*More, however, than any other virtue Truth seems to find a
particular favour with the Upanisadic seers. Illustrations of

. History of Sanskrit Literature—Macdoneli, p. 75.
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this virtue are scattered in various Upanisads.””? In fact truth
is inculcated as the supreme virtue by the Upanisadic thinkers.
A very important and significant parable is found in the
Chandogya Upanisad, which relates the story of Satyakama,
son of a Jabala.? Jabala was a prostitute in her youth, and
led a very wanton life. When Satyakama went to his spiri-
tual teacher to get himself initiated in his order, he was asked
who his father was. Satyakama found himself a little puzzled,
because he had never heard of his father from his mother. He
immediately ran to his mother and asked her about his father
and his whereabouts. The mother very straightforwardly
and daringly told him the truth that she had led a very
wanton life in her youth and that she herself did not know
about the father of her son and she could only tell him that
he was her son. The son, Satyakama, did not feel discouraged,
e again went to his preceptor and told him the whole thing
and said that he could tell only about his mother Jabala and
not about his father. Hearing all this the teacher exclaimed
not because he was the son of a prostitute but because he had
spoken such a daring truth before his spiritual teacher. He
said immediately, “Those words could not come of a man who
was not born of a Brahmin, come I shall initiate you because
you have not swerved from the truth,” This is a glaring exam-~
ple of truth as a virtue for possessing which the son of a pros-
titute was initiated in the order of the Brahmins and also
elevated to the position of a Brahmin by birth. Besides, it
reveals another salient feature, that is the prevalence of Varna
(caste) system in the Upanisadic times. The difference bet-
ween the Brahmanical and the Sramanical systems can be
marked here, The boy Satyakdma is respected more because
he is expected to be the son of a Brahmin father rather than
because of his own truthfulness and the daring truthfulness of
his mother. Had this example been used in some Sramanical

1. A constructive Survey of Upanisadic Philosophy—
R. D. Ranade, p. 311.
2. Chando. 4.4.



170 The Concept of Paficasila in Indian Thought

system the credit would have completely gone to the son alone
- or to the mother who really told this fact to him. However,
the fact remains that full regard is given to truthfulness in the
Upanisads.

At another place it is said that truth isso powerful and
effective that it can arouse men even after death, Bhiradvaja
is made to say that if a man tells an untruth he shall be dried
up from the very roots, so he dare not tell an untruth?
Mundakopanisad tells that truth, not lie, is victorious; truth
paves the path of gods, by which travel the sages who have all
their desires fulfilled, where lies the highest repository of
truth.2 This corroborates what is said earlier that the ethical
truth and the metaphysical truth are related principles, or the
former unfolds the latter. At another place a conversation
between Sanat Kumara and Narada is recorded, when Narada
had gone to his teacher to receive instruction regarding the
nature of truth, The teacher answered that it was only when
a man had realized the ultimate that he might be said to tell
the truth, while the other truths were truths only on sufferance.
¢“Here Sanat Kumaira gives a more philosophical interpretation
of it when he says that the Ultimate Truth is found only in the
attainment of reality. What people call truth is really no
truth at all, it is truth only on sufferance. Thus, it is seen that
how the truth is regarded in the Upanisads as the ultimate
moral correlate of the realization of the absolute.”’3

In Manusmrti truth occurs as the second principle of’
morality.# Manu distinguishes between relative duties and
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common duties, Relative duties are those which are relevant
to a particular group of persons, and their stations of life,
They are specific to a person’s ‘varna’ or ‘dérama’. The uni-
versal or common duties on the other hand are duties irrespe-
ctive of one’s age, caste or creed, i.e. they are simplyobligatory
on a man as a man. The principle of truth is not a specific
or relative duty, but it is a common or general duty of man.
He has enumerated these common duties as ten.! Prasastapada
also classifies duties into generic and specific. He too includes
truth or ‘satyavacana’ into his twelve-fold list of virtues per-
taining to mankind in general.

Manu, to emphasize the importance of truth, has said that
speech furnishes the most important means of communicating
one’s thoughts and ideas to others, and there is no other better
way to express oneself than to speak out. And one who
pollutes his speech by saying an untruth is like one who steals.
from his own wealth.Z Hence, he has declared clearly that
only that will be and should be spoken which has been puri-
fied by truth.8 In the Mahsabharata Bhisma concluded his
exhortation to Yudhisthira by saying that truth is the gist of
all duties and dharma of life one has towards others or to his
own self; all moral life must be based on truth alone.# And
the principle of truth, it is said, is self-explanatory and needs
no justification.

So far ‘truth’ is understood as the highest moral principle,
yet it is unthinkable without making allowance for certain.
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exceptions; such exceptions are not only found in practice but
even given recognition in the scriptures like Mahabharata
where they are considered imperative in some situations. *In
‘Mahabharata it is said that five kinds of falsehood are justifi-
ed and sinless.”! These are : falsehoods in joke, with women
on the occasion of marriage, in a situation when life is in
danger, and to save the property. By reflecting upon these
exceptions allowed in the Mahzabhirata, one can see that
some of them do not have a strong ground, as for example
itis accepted that telling a lie to women or telling a lie in
joke or on the occasion of marriage is no vice; while others
really depict that there works a still higher moral principle
than truth in a man’s moral behaviour. In fact the precept
of truth is an abstract principle of morality, and what intrin-
sic value will it possess in itself without being attached to
some other higher principle, such as love of humanity, or more
extensively speaking, love of all living beings, which in other
words is non-violence ? In this sense it appears to have been
accepted by the later Brahmanical literature that the highest
principle is non-violence and not truth. Even the principle
of non-violence however is unthinkable without exceptions.
In the Mahabharata a detailed account of exceptions is found.
Its approach to the problem of exceptions is realistic where
the life of 2 human being is the basis of exceptions. It is said
if 2 man faces a complicated situation in which two courses
are open to him : (i) he can save a life by telling a falsehood
and (ii) that he can preserve his truthfulness by failing to
save the life, which of these two courses should he select and
regard as more moral ? It is clearly stated that the first
course should be adopted, i.e. he should save the life by telling
an untruth, which is as acceptable as truthfulness itself.

1. 7 Fugw gud fgafeq @ ety aaafaargsrs
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Dharmasastras and the Mahabharata discuss this point in a
very definite manner. It is said that if someone has appro-
ached a person for shelter to avoid the dacoits who are chasing.
him and the dacoits somehow reach the same place and ask
that person the whereabouts of the man they are in search of;
the rightful course would be that in the beginning he should
try to evade the question, as Manu says that one should not
talk unless someone puts a question®! and if an unjust question.
is put, one should not answer. In a more advanced situation _
he should pretend to be a mad person?, and should not tell
the truth. But if the matter still goes further, he should tell a.
falsehood and not the truth. This is equal to truth itself.
Krsna tells to Arjuna and Bhisma to Yudhisthira in the
Mahabharata that it is authentically decided that one should
not speak if keeping quiet is advisable; but if this proves.
harmful one should even tell a lie to save the person,® This
detailed analysis of the situation only reveals that one should
abstain from falsehood as far as possible and as long as the-
principle of non-violence is intact.

However, anticipating the danger of allowing exceptions,.
these scriptures insist on prayascitta or purificatory action for
those who have somehow transgressed the principle of truth,*
lest it should turn out to be too lax a principle; and in spite
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of insistence on the principle of truth the principle of ‘sarva-
bhiita-hita’ (well being of all living being) is emphasized side
by side.d Tilak has remarked that truth speaking is good,
but better is the well being and life of the living beings. “In
fact the greatest good of all living beings is the real truth in
our opinion.”” It has also been pointed out that mere con-
gruency of speech with facts does not signify the whole truth.
Both speech and meaning of speech should be such that they

help others, and do not hurt others. Veracity depends upon
' the goodness of motive in speech. It is not a motive as is
shown in the classical example of Udhisthira who led Drona

to believe falsely that the latter’s son had died by muttering
" inaudibly that it was an elephant having the same name that
had died.2 This was the first and the last falsehood of Udhi-
sthira which had brought his carriage to the earth which used
to be a little above it.

Among the modern Western ethicians both Sidgwich and
J. S. Mill, whose criterion of moral act is ‘the greatest
happiness for the greatest number’, accept that in some places
falsehood is also acceptable;® for example, telling the truth to
a sick person with regard to his health, which may produce
an adverse effect, is not the real truth, and telling a falsehood
is no vice in such cases. It is clear, therefore, that Western
ethicians also cannot think of an absolute moral principle of
truth which is completely exceptionless.

In the Indian scriptures a careful and detailed survey is
made of this principle and its exceptions, but one point is
obvious, i. e. there works a constant anomaly and ambiguity

1. Tegey g9+ |9 gearafa fgd a’q
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in the discussion on exceptions. The examples of exceptions,
such as falsehood in joke, or with women, are considered no
falsehoods. This apparently shows the laxity in morals, but
at the same time some stringency is also noticeable at certain
other places in the same textss Mahadeva tells Parvati that
only those who do not tell lies even for their own selfish end
or for the interest of others or even in joke are authorized to
reach heaven.?

Now, in the Patafjala-Yoga Satras, truth is the second
yama, Vyasa in his commentary on the Sutras says that
abstinence from falsehood (i. e. satya) means speech and
mind such as correspond to the object intended; speech and
mind corresponding to what is seen or inferred or heard.?
If a speech is made in order that one’s own knowledge may
pass to some one else, if it is not deceitful or mistaken or
barren of information, it would be abstinence from falsehood.
Again, it is pointed out that it should be used for the service
of all, not for the ruin of all creatures; here the principle of
ssarvabhiitahita’ or non-violence is understood as a basis of
truth, It is further said that in so far as there would be a
false kind of merit and a semblance of merit, it would become
the worst of evils; therefore, let the yogin consider first of all
what is good of all creatures and then speak with abstinence
from falsehood. It is also said that speech and mind should
correspond to the object intended, they should not only
correspond to the object intended but should also correspond
to what is seen, inferred or heard; and the language used
should be such as not to make it deceitful as it was in the case
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of Udhisthira who misled Drona; nor it should be barren of
information; as for example using such a language which the
other person does not understand, and thus making it pur-
poseless for him,

‘An abstinence from falsehood even when it has these
distinguishing characteristics, if it results in an injury to
another would be a false kind of absitinence from falsehood’,
adds Vacaspati Misra in his explanation of the Satras which
obviously depict the primacy of non-injury—the main feature
of sramar_xical culture.

About the cultivation of the habit of speaking truth the
same pratipaksa bhiavana theory holds good. How to root
out the temptation to tell a falsehood ? The answer is the
same, that is by cultivating just the opposite of that very
mental modification which tempts him to tell a falsehood. If
for example one is tempted to tell a lie out of fear, heshould
develop courage by way of contemplating over goodness of
courage, and overcome fear and thus indirectly overcoming
the vice of falsehood.

 About the classification of this vice of falsehood, the same
classification is used as that used in non-violence, non-stealing
etc. It can therefore be understood that falsehood also is of
eighty-one varieties, like other vices.

The sttra having special significance for truth is that “As
soon as one is grounded in abstinence from falsehood, actions
and consequences depend upon him.””* What this means is
that if a person who has established himself in truth says to
someone, ‘“Be thou Virtuous” or attain thou heaven, the
man becomes Virtuous or attains heaven, i. e. what he says
come true because of the yogic powers he has attained. The
consequences depend just ﬁpon his utterances such as ‘right
living’ and ‘heaven’ and no ordinary barriers would prevent

1. go sfaemi fwar semmE |1
— Pat. Yoga., 2.36.
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the consequences. 1t is very difficult to justify this point
rationally but it cannot be rejected as completely impossible,
because an unusual mental power may affect the external
_world.
Jainism
Truth or ‘Saccam’ (Prakrt) as a positive term and ‘Mrsa-
vada-virati’ as a negative term have prominent places in
Jainism. The former, as has been pointed out, relates more
to metaphysical aspect, while the latter refers mainly to the
ethical meaning. In both the aspects moral and metaphysical
truth is regarded as highly valuable in Jaina sources. It is
considered the true essence of the whole universe! and is even
more profound than the ocean and more stable than Mount
Meru. It is also conceived as God or Bhagawan,? as Maha-
tma Gandhi conceives it. This, as is apparant, is the meta-~
physical truth understood as highly impdrtant in the Jaina
scriptures. As 2 moral principle also it is considered very
significant. It is said that those who have established them-
“selves in truth acquire insurmountable fame, they are appre-
ciated not only by human beings but also by gods.® Further
, it is said, “The ground under the feet of those who speak
truth rooted in right knowledge and right conduct becomes
holy,”’#

Howsoever much the importance and glory of truth is sung,
it is only an auxiliary principle to non-violence, as has
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already been noted, and whenever it infringes this supreme
tenet of morality it no longer remains a moral principle.

Truth, it is said, does not only pertain to our faculty of
speech but to mind and body as well.? Only that truth in
speech is called truth which is coherent with body and mind,
as it is sometimes said that the origin of truth lies not in the
mouth but in the heart. Whenever a monk or a layman finds
that his vow of non-violence is in danger, he has the liberty
to tell an untruth.? Though the second mahidvrata of the
monk means a promise to avoid telling even slightest untruth,
it makes a reservation that by speaking truth the higher inter-
-ests of non-injury must not be endangered.

The nature of truth can be understood by having a clear
idea of falsehood. Umaisviti has said ‘asadbhidhanamanry-
tam’3 i, e. falsehood is that which orginates from saying
fasat’, and not from °‘sat’ or reality. °‘Asat’ may mean three
things. Firstly to speak about that which is not, secondly to
speak out something by changing and altering the facts, and
lastly to speak out something with a wrong intention, This
‘wrong intention may presuppose either of the two things, (1)
svartha or selfish tendencies or riaga or attachment and (2)
feeling of hatred or dvesa. A speech is false when spoken
with any of these motives. Acirya Amrtacandra also pointed
out that the origin of falsehood lies in kasayas (passions) only.
Where there is kasaya there is violence, so in falsehood too
there is violence,* and where there is no kasdya or violence
there is no falsehood in any speech whatsoever. He further
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reaffirms this idea in another satra by giving an illustration;
he says, a monk who has taken the vow of complete truth,
speaks ill of sins. Those who are involved in those sins might
ill-take the words of the monk and may be aggrieved by his
speech, but these words of the monk, though the others are
hurt by them, cannot be called false, because the monk’s
words are not accompanied by the kasayas or pramada.l! On
the other hand, his speech is prompted by a good motive. The
monk, therefore, cannot be accused f falsehood or violence.

Classifications of Truth and Falsehood

Truth and falsehood have been variously classified in the
scriptures, which tend to show clearly the wide sphere of truth
and also depict that metaphysical truth and ethical truth are
interdependent.

One classification is made according to which truth is of
ten kinds.? These are :

1. Truth pertaining to a country or community ( janapada-
satya). An object may have different names in different places,
but the name in one place is true in its conditions, and cannot
be regarded as false in the other, even if it may mean some-
thing else in the other place.

2. Truth pertaining to convention (sammata-satya), Use of a
term which has been accepted conventionally to mean a
particular object is understood as true, though it may mean
something else in the etymological sense. For example Bra-
hmacarya etymologically means absorption in Brahman but
conventionally it has been accepted as sexual chastity,

3. Truth pertaining to atiribution (sthapana-satya). To call
an object by a particular name, whether the name attributed

1. &t gaaar fafad awsfagaaaarg,

AGEARTEaT wafy araery |
—Ibid., 100.

2. Sthan. 10.3.741, Comm. on Dharma Samgraha, 3.41.



180 The Concept of Paficasila in Indian Thought

is like or unlike the object. The attributed name should be
regarded as true,

4. Truth pertaining to name (nama-satya), Whether the name
and the qualities of an object or a person coincide with each
other or not, calling the object or person by the name attri-
buted to it or him, is also the truth,

5. Truth pertaining to appearence (rupa-satya)., Calling a
person by the name which tallies with his appearance only,
but does not tally with the inner virtues is also truth.

6. Truth pertaining to comparisor (apeksa-satya). Calling an
object by a fixed adjective as for example calling an object
*small’ or ‘large’ is truth, though itis only comparatively
smaller or larger,

7. Truth pertaining to practical behaviour (vyavahara-satya).
Using terms in tbe popular sense is truth even though in the
strict sense they may be faulty.

8. Truth pertaining to essential nature (bhava-satya). Lea-
ving aside the popular usage, emphasis on the intrinsic nature
of an object only is another kind of truth.

9. Truth pertaining to association (yoga-satya). Associating
a person or an object with his or its major quality is also
truth,

10. Truth periaining to similies (upama-satya). Calling some-
thing not by the original name but by the name of the object
to which it has been assimilated.

This tenfold division of truth mainly pertains to speech.
It comprehensively includes all kinds of speech spoken in day
life; however it does not concern itself much with- the meta-
physical aspect of truth.

The knowledge of the nature of truth immediately arouses
an inquisitiveness for the nature of falsehood. In the same
texts falsehood has also been enumerated as of ten types.*

1. Sthan. 10.3.741, Comxm. on Dhaima Samgraha, 3.41.
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‘This discussion on falsehood would clarify the doubts and con-
fusion regarding verbal falsehood and real falsehood. These
ten types are : (i) falsehood spoken in anger, (ii) in conceit,
(iii) in crookedness, (iv) in greed, (v) in attachment, (vi) in
hatred, (vii) in laughter, (viii) in conjectures or fabrication
of events, (ix) in fear, and lastly, (x) in violence.

Another classification is made at another place where false-
hood is divided into four types.! This -classification is
significant since it reveals that the ethical truth is dependent
on metaphysical. These four kinds of falsehoods are (i) Sad-
bhava-pratisedha, i. e. rejecting the very presence of an object
which is eternally existent, as for example to say that soul
{atman) is non-existent; (ii) asadbhavodbhavana, i. e. to accept
the presence of non-existent objects or false notions, as to say
that God is the creator of the universe, or He punishes those
who commit sins; (iii) arthantara means changing the mean-
ings of the terms which they usually connote, e.g. to call a
horse a cow; (iv) garka means speaking only verbal truth
but not pleasing and salutory to the person to whom it is
spoken, as for example calling a blind person by that name.

The last kind of falsehood is obviously against the ethical
truth which has its origin in violence. Avoidance of this is
truth because it tallies with the principle of ‘non-violence’.
The third type, i.e, ‘arthantara’ is a falsehood against conven-
tion and experience, abstinence from which is truth. The first
two kinds,i e. ‘sadbhavapratisedha’and ‘fasadabhavodbhavana’,
are in the main the metaphysical falsehoods, the opposite of
which refer to the metaphysical truth.

These classifications uudoubtedly make the concept of truth
clearer, however they are not free from what is called the
fallacy of overlapping division. In all these divisions of truth
or falsehood, one can clearly behold that one particular kind
is somehow included in the other also. If this division is

1. Haribhadra®s Comm. on Dasav. 4.4.
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made on scientific lines, the number of these types will be
much reduced.

However, the principle of truth is depicted in all spheres
of Jaina philosophy and religion. The chief doctrines of
Syadvada and Anekantavada basically presume the signific-
ance of truth. Though the doctrine of non-violence has been:
said to be the root of these philosophical principles, the prin-
ciple of truth is profoundly spread over it. The coinage
of the term °‘syat’ by Jaina thinkers and the use of it in
giving any statement is made to preserve and protect the
principle of truth. The Jaina thinkers stress that ‘ekanta’ or
single-sided account of something is not truth but falsehood,
‘syat’ is the indicator of ‘anekanta’ or many-sided nature of
ultimate reality. A thing should not be considered existing
everywhere, at all times, in all ways, and in the forms of every
thing. It may exist in one place and not in another at one
time. There is no certainty and that we can deal only with
probabilities. All that it implies is that every assertion is
true only under certain conditions of space, time, etc. Acarya
Siddhasena has said metaphorically that the term ‘syat’ is such
a strong and powerful ingredient of speech that it can convert

iron into gold.? Thus, in Jainism the moral and the metaphy-
sical aspects of truth are inseparably connected.

The Mah&vrata

In the scriptural language the vow of truth meant for
monks and nuns is called ‘sabbao musavayao veramanam’s
The monk, like his other vows, takes the precept of complete
truth; where there is no room for the slightest falsehood, of
course, the term falsehood means only the real falsehood, not
the verbal falsehood. He is supposed to speak only pleasing,
salutory and helpful words and abstain from unpleasing, dis-
advantageous, unwholesome and non-salutory words. As it is

1. F9RJq €7 GRSEsar 7 WaieEEg Sguad: |
—Brhatsvayambhastotra, 65.

¢



Truth ' 183

proclaimed,’ his speech should not be accompanied by anger,
greed, fear or laughter, He abstains from indulging in such
speech with the three instruments (of mind, speech and body)
and in three ways of performance (doing oneself, asking others
to do it and appreciating it) for the whole life. A classifica-
tion is therefore found which divides falsehood into thirty-six
varieties.2 As has been seen, violence has been divided into
one hundred and eight kinds, stealing into fifty-four types and
falsehood into thirty-six kinds. The classification is derived
from the formulation of the precept itself, which finds four
major causes of falsehood. These are anger, greed, fear and
laughter or joke. By multiplication process, as has been seen
in the previous chapters, taking the three instruments of mind,
speech and body, falsehood can be understood of twelve diffe-
rent types. Further, these twelve kinds become thirty-six,
when multiplied by them tbhe three kinds of performances,
namely by one’s own self, by asking others, and by apprecia-
ting such a falsehood. The vow of monks, as it literally
pronounces that he would totally abstain from all thirty six
varieties, means complete abstention from falsehood. In the
classification, however, one important point seems to be missing,
i.e. wrong attitude as a cause of falsehood. Tt only discusses
four major causes, viz. anger, greed, fear and joke, but the most
important cause of any major falsehood and which is the most
disastrous of all is the wrong attitude (mithyajiiana), the
opposite of which is the ‘right attitude’. In the five bhavanas
or the helping devices pertaining to this vow a hint to the
‘right attitude’ is found. in the first bhavana of ‘anuvicibhi-
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sana’, which does not exactly mean the ‘right attitude’, but
somewhat similar to the ‘right attitude’; literally it only means
speech with carefulness. Omission of ‘wrong attitude’ as a
major cause of falsehood also shows that this classification
stresses mainly the ethical principle of truth rather than the
metaphysical,

‘The Five Bhiavanis!

These five bhavanas like those of other precepts are meant
for exhilirating the monk’s vow of truth. These are: (i)
anuvicibhasana, (ii) krodha-viveka, (iii) lobha-viveka, (iv)
bhaya-viveka, and (v) hasya-viveka.

The first bhavana promulgates that the monk should not
speak with a wrong attitude or ignorance or talk abruptly and
«carelessly, because in such a speech there is always a likelihood
of some untruth. The main cause of all vices is pramada or
kasayas, which implicitly or explicitly exists in such a speech ,
in a mild or intense form.

The second bhavana proclaims that the monk should avoid
anger which is not only the cause of falsehood but also of
violence.

Abstention from greed is another auxiliary condition for
truthfulness. In ordinary life greed is one of the major deter-
rents to truth, for it makes one concoct millions of falsehoods.

It is pronounced further that development of courage and
avoidance of fear is 2 significant device for the maintenance
-of the vow of truth.

The last bhavani enjoins the monk to overcome the ten-
dency of indulging too much in jokes and laughter, which is
produced by the passions of attachment or harted. In the
beginning it may be mild but is prone to become intense,
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These bhavanas reveal that they are not only helpful to
this particular vow, but are equally necessary for the other
precepts as well. The reason for this is simply that the vows
themselves are so interconnected that anything associated with
any one of the vows cannot remain totally isolated from the
others; for a logical and systematic study however it would

appear overlapping and repetitive,

Vimsativimsika lays down three fundamental requirements
regarding speech which are also akin to these bhavanas. These
are : Vacanaksanti (absence of anger in speech), Vacanarjava
(gentleness of speech) and Vacanamukti (non-attachment or
absence of kasayas in speech). With these principles the
monks abstain from telling lies and using injurious speech.
At another place ten moral duties! of the monks are enume-
rated which include these bhavanas as well as some of the
vows themselves. These are (1) riddance from anger, (2)
sweet thought and riddance from vanity, (3) simplicity, (4)
absence of greed, (5) self-control, (6) truth, (7) penance, (8)
cleanliness, (9) non-possession, (10) celibacy.

Exception

The discussion so far pertained to the vow of truth for
monks under normal conditions (utsarga), which makes no
allowance for any major or minor falsehood. And falsehood
is condemned by all because it generates non-confidence?, but,
as has already_been seen with regard to other vows of non-
violence or non-stealing etc., under exceptional circumstances,
i.e. in apaviada-marga, the apparent violation of the vow is
not regarded as real violation or transgression, taking in view
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the higher principle of morality; and falsehood is no vice if it
safeguards non-violence. As it is said, if a hunter comes to a
monk and asks him if he has seen the man or animal he has
seen running after, the monk should first try to remain silent
in this matter, but if required, he should even tell a lie! to
save the man or the animal. An almost identical illustration
is found in a different place? to prove this. It can be noted
here that the process of dealing with the exceptions is very
much similar to that found in the Mahabharata, but the
ground of these exceptions in the Jaina canons is free from the
inconsistency and ambiguity found. in the Mahabharata and
Manusmrti, especially in the five kinds of falsehoods which
are regarded as exceptions and declared sinless.

Transgressions, Atonements and Punishments

In spite of the emphasis laid on the vow and its implica-
tions, certain instances of its violation by the monks are not
far to seek. ‘... The ‘Gitarthas’ themselves violated this rule,
when they pretended that they had used pure water to wash
their milk-dyed clothes in it."””® Further there is made no
room for harsh and indecent or non-salutary speech, but, we
find, some harsh and tough words could be used in addressing
a novice for doing some grave offence, which made him
leave the gana.# There are certain other violations also which
are directly regarded as offences against study, such as mixing
or adding words, or having wrong faith etc., but they can also
be called transgressions of the vow of truth. However, the
gravest transgression according to the Jaina texts in this con-
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nection is the condemnation of the tirthamkaras, ganadharas,
ganins, the igama or samgha. The punishment inflicted for
such a transgression is paraficika.? Much similar to this trans-
gression and its corresponding punishment is also available in
Buddhism. The reason is that for both the systems the right
faith or the right attitude is nothing but the essence of truth,

However, the details of the transgressions and punishments
etc. regarding this vow are not as extensively discussed as
those with regard to the precept of celibacy; still the importance
of truth can very well be apprehended by understanding the
ten prayascittas properly. Out of these ten prayascittas at least
the first five, namely alocana, pratikramana, etc., (which do-
not carry external punishments) presuppose the necessity of
truth, without which acceptence of transgression itself would
be impossible. It cannot therefore be supposed that the trans-
gressions regarding truth are understood as a little lax as com~
pared with those regarding other vows.

Satyfinuvrata

Satyanavrata means abstention from major or gross type of
falsehood.? An ordinary householder takes the vow of absten-
tion from major falsehoods,® which are mainly enumerated as.
of five kinds. These are : (1) kanyalika,(2) gavalika,(3) bhami-
alika, (4) sthapanamrsa,(5) kutasaksya.2 (1) Kanyalika means.
falsehood spoken in connection with matrimonial purposes.
Sometimes the parents and other relatives keep the defects of

1. Antagadam, 7, 56.
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their daughter undisclosed and exaggerate her good qualities
and capabilities, This is a typical example of falsehood in a
culture in which boys and girls do not choose their spouses by
themselves. {2) Gavilika means deception in the exchange of
animals such as cows, horses, etc., and giving wrong statements
about their strength and potentialities to convince the buyer.
(3) By bhimi-alika is meant an untruth spoken in connection
with the exchange of land, and the production of pseudo docu~
ments etc. for it. Both these second and third types of false-
‘hoods symbolically pertain to modern system of commerce and
trade, and not only refer to land and animals, but to any
-commodity having a commercial value. These terms, however,
indicate the agricultural economy of India. (4) Sthapanamrsa
-signifies misusing and misappropriating the deposits made by
-others and refusing to refund them; here it has been accounted
.a falsehood. However, it can also be considered an act of
stealing as it is understood in Buddhism. (5) Lastly, by
katasaksya is meant giving false evidence in the court of law.

The householder abstains from these gross types of false-
‘hoods. Falsehoods, for example, of relating stories, writing
-works of fiction, diplomacy, etc., are not regarded as violation
-of this precept. The householder abstains from uttering such
- major falsehoods himself, and from causing others to utter
such falsehoods with the three instruments of mind, speech
and body.l “Refraining from uttering oneself and from
-causing others to utter gross falsehnod as well as truth which
causes affliction to others, is called Satyanuvrata by the
saints,””? says Ratnakarndasravakacara.
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The Aticiras of the Vow!

The first ‘aticara’ or transgression of this vow is called
‘sahasabhyakhyana’. It means making false accusation rashly
and negligently, for instance calling a man thief when actually
he is not. The second transgression is called ‘rahasyabhyakhana’,.
i. e. disclosing the secret and private matters of others and in-
dulging in backbiting etc. ‘Svadaramantrabheda’ is the third
transgression, which means disclosing or divulging the secrets
of one’s own wife. The fourth transgression called ‘mrsopadesa’
means giving wrong and faulty suggestions and orders to
others. The last transgression called ‘kiitalekhakarana’ means
making false documents etc. to deceive others, But, so far as.
this is done carelessly without properly inquiring into the
matter, it is partial transgression. For those who pledge to-
abstain from speaking gross lies, a false document made inten-
tionally is a breach of the vow called angcira. The Digambara
version is presented in the ‘Ratnakarandasravakacara’; the five
transgressions enumerated there are : spreading false doctrines,.
revealing the secrets and deformities of others, back-biting,.
making false documents, and not returning the deposits made:
by others fully or even partly.? Here a difference can be noted,
that is Samantabhadra calls these transgressions vyatikramas,,
while in the Svetimbara texts they are called aticaras. Asis
noted before vyatikrama is a prior stage of aticaras. But this
term seems to have been used simply to mean a transgression
and not in this technical sense. Moreover, in this text no such
uniformity in using the terms to signify a ‘transgression’ has.
been observed in all the vratas, In different vratas different
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terms are used to mean a transgression, as for example ‘vyati-
cara’ is used in the case of non-violence.

The results of observing this vow are that the person
achieves fame, that people trust him and he himself accompli-
shes his best objects, and then there are good results which
come in future life.! However, the proclamation of the vow
of the householder and its major transgression does not rule
out the possibilities of minor falsehoods which are unavoidable
in practical life.

Buddhism
The principle of truth has a multilateral value in Buddh-
ism also. It constitutes the essence of all spiritual effort. It
is both a2 means and an end. In fact ‘truth’ asa preceptis
only a small fraction of what can be called ‘truth’ as a princi-
ple of reality. The former is dependent on the latter; in
other words, ethical truth is a part of metaphysical truth.
Buddha tried to find an axiom, a self evident formulation of
truth, which could be accepted universally. Though Buddha
did not believe in metaphysical philosophizing, he primarily
believed in ethical teachings, but while refusing to give
answers to the questions on the nature of ultimate reality,
which was regarded as ethically irrelevant and intellectually
uncertain, Buddha himself established the reality of certain
truths. But it is undoubtedly true that his primary aim was
not to solve metaphysical problems but to work as an ethical
teacher. While devoting himself to this, in his spiritual
experience he became convinced of four Noble Truths. This
shows that the code of conduct is something which is in con-
formity with what is ultimate. The discussion of these four
. noble truths is undertaken in order to have a fuller discussion
of the metaphysical truth as well as the ethical truth. These
truths are : (1) there is suffering (dukkha), (2) there is a cause
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of this suffering, (8) it is possible to stop suffering, and (4)
there is a path leading to the cessation of suffering. Around
these four noble truths the entire Buddhist teachings are
clustered. This is called by Buddha as ‘dhamma’ or the fact
of things. The first n-ble truth is about the tyranny of pain.
Buddha started with the most universally established principle,
based on an experience that is common to all sentient beings.
Suffering is existent every where.? There exists no other
experience which is equally and universally predominant.
All sentient beings are not thinking beings, nor all thinking
beings reach the stage in which this faculty conceives its own
nature and importance. But all are sentient beings and all
sentient beings endure suffering, because all are subject to
senility, death and decay. This suffering in Buddhism is not
an expression of pessimism but it is the fundament thesis of a
world-embracing thought; suffering being the most common
factor in the experiences of all creatures in the Universe, it
bridges the gulf between human and animal kingdoms. This
gives rise to a feeling of universal ‘brotherhood, on which is
based the idea of non-violence as Dhammapada® pronounces.
The truth of suffering therefore becomes the starting point of
ethical system of Buddha. Analysis of all aspects of life, all
stages of life, makes him arrive at the same conclusion that
there is suffering,® though it is such a state which differs from
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individual to individual, and it is not possible to have a
quantitative discussion of it. But a qualitative discussion is
possible and in this sense suffering has been divided into three
types, i.e. bodily, mental and spiritual, which cover all kinds
and states of suffering existent in all creatures from the lowest
to the highest.

This study of suffering as the basic truth (first noble truth)
leads Buddha to investigate another noble truth, i. e. there is
a cause of suffering (dukkha samudaya). In answering the
second question of cause of suffering Buddha took recourse
to psychological analysis. Accordingly, he gives a list of
twelve causes. The mental disharmony is called ‘avidya’,
ignorance or self-delusion This ‘avidya’ constitutes the root
cause of suffering; under its influence everything will be
valued from egocentric standpoint of desire (tagha)® which
has been divided into three classes in Mahavagga. And this
craving or desire leads to rebirth, old age and death and thus
suffering becomes unavoidable. Hence to overcome this suffer-
ing the very root of ‘tanha’or ignorance needs to be destroyed.

This idea of cause of suffering leads to the third noble
truth, that is there is cessation of suffering.? In general the
truth of suffering is represented as the essence or most chara-
cteristic feature of Buddhism. But this is only half the truth,
Suffering is the starting point of the doctrine and has its axio-
matic value, but the end of doctrine which is even more impor-
tant lies in its antithesis, which is the truth of happiness and
removal of suffering. This happiness in nothing but Nibbana
or deliverance. From the point of view of ordinary human
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psychology, it is a state free from all emotions, yet it is not
~ always understood as a ‘state’ of passive indifference, a nega-
tive state of mind, but a very positive and powerful spiritual
equilibrium, the beatitude (happiness of the highest kind) of
perfect harmony; it is not a happiness of personal satisfaction
but rather a happiness of universal character, not subject to
individual considerations, but to insight into the laws of
reality. This happiness can therefore be termed as ast ate of
‘upekkha’ as already discussed as the highest psychological
state of non-violence.

The fourth noble truth, i. e. there is a path leading to the
cessation of suffering,! serves as a link between the first and
the third noble truth or between suffering and happiness. In
the path called the eightfold path lies the root of happiness
and removal of suffering.

The eightfold path consisting of right views, right resolve,
right livelihood, right conduct, etc., is only a detailed version
“of the threefold scheme of sila, samadhi and pajfa.

This preliminary discussion on the four noble truths is.
undertaken here just to show the importance Buddha has
given to the very principle of truth. Itis said that the very
apprehension and understanding of these four truths by an
- aspirant to bodhi would lead him to the correct path or to the
attainment of what is most desirable, and it is the ignorance
of these four noble truths or Dhamma that binds him to
sampsara. ‘

The fundamental belief in truth as a metaphysical princi-
ple would necessitate truth as a precept, or an ethical principle,
which is binding upon every Buddhist, when he would say, ‘I
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solemnly undertake to. observe the precept which enjoins
abstention from falsehood.>1 This implies an abstention from
international deception, and refraining from everything in the
nature of wild, unconsidered, exaggerated language, every-
thing in any sense a departure from a trustworthy sober state-
ment of a fact or a thing; and this important aspect of right
conduct which includes right speech has been emphasized and
stressed in many Buddhist texts, which show that without the
-observance of this precept other courses in the path of right
conduct would be partial and incomplete.

In the Dhammapada and other significant texts various
passages are seen which underline the importance of truth-
speaking as an important precept.

“One who transgresses the law of truth and tells lies can-
not abstain from a single vice of sin,”’? and **for one who
indulges in falsehood, after committing a sin and would say
that he did not do it, the only place left after death is hell.”’3
“Therefore ‘“he who establishes himself in the truth and non-
injurious speech would alone be called a Brahmin.’’4

One established in good conduct ‘““puts away lying, abstains
from speaking a falsehood, speaks the truth and from the
truth he never swerves’, faithful and trustworthy, he injures
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not his fellow-men by deceit.’®* And ‘putting away foolish
talks, he abstains from vain conversation. In season he speaks,
in accordance with the facts, words full of meaning, on reli-
gion, on the discipline of the Order. He speaks, and at the
right time, words worthy to be laid up in one’s heart, fitly
illustrated, clearly divided, to the point.”? Further it is said,
“When one comes to an assembly of people, one should not
tell lies nor make others tell lies nor approve those who do so;
one should avoid every kind of untruth,’3
All these extracts tend to show the importance of truth
which has far-reaching implications for other precepts too.
Buddhism stressingly denounces not simply the speaking of
_untruth, but causing others to speak such a falsehood which
is harmful and also appreciation of such a falsehood, as can
also be seen in Jaina doctrine of abstinence in all the three
forms (or karanas). However, falsehood is condemned only
when it is harmful and not spoken ‘with a loving heart and
wisdom’. This again means that Buddhism favours only a
" non-violent truth. It must be spoken only for the benefit of
others even if itis attended with injurious consequences for
the person who speaks the truth, and it is only in this way
that it can be said that ‘truth’ and ‘goodness’ are inseparably

united. Non-violence can be said to enter only in this con-
. notation of the term ‘truth.’.
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The field of falsehood, however, is not very narrow. It
includes everything such as misuse of confidence and cowar-
dice, Calumny, flattery, perjury, etc., are all different forms.
of lying. Besides, these invention of evil reports and repeating

them is another form of lying which has been condemned in
Buddhism.

Abusive language is also considered a form of lying.
Apparently, an abuse means uttering of words which are not
factual and, at the same time, they hurt the person for whom
they are spoken. It is obviously lying. It is said *“the fool
who is angered and thinks to triumph by the use of abusive
language is always vanquished by him whose words are pati-
ent.””! “From evil and abusive words, and an over-bearing’
and insulting disposition towards others hatred and resent-.
ment grow....The future of 2 man depends upon his words and
therefore from evil words comes self-destruction,’’2

Transgressions and Punishments

The importance of it can further be reaffirmed by a dis-
cussion on violations or transgressions of this precept by the
monks and punishment inflicted on them as discussed in the
Vinaya and the Patimokkha,

Falsehood according to Vinaya consists not only of simple,.
deliberate lies and use of abusive language etc. but of many
things more. For example, the severer types of falsehoods con-
sist of condemning and ridiculing the Dhamma or the metaphy-
sical truth as preached by Buddha, talking lightly of Buddha
and Samgha, etc., or showing disrespect to the doctrine or
Dhamma, or pretending to have spiritual powers which one
does not actually possess, or falsely accusing a monk of a major
offence. However, in the Vinaya all major and minor offences
are found regarding the violation of mrsavadavirati,

1. Essence of Buddhism—P. L. Narasu, p. 70.
2. Ibid. )
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Parajika is the severest offence, committed by a monk., It
is the fourth parajika which deals with the transgression of
this precept. As has already been said, that simple, deliberate
lies are less severe kinds of falsehood, according to the Vinaya,
than showing disrespect and talking lightly of Dhamma, and
pretending to possess miraculous powers or other extraordinary
qualifications.! If a monk boasts of possessing sufficient
knowledge and insight though not possessing them fully, yet
he says ‘I know it or I see this’ he is accused of parajika even
if he is desirous of being purified, and is no longer held in
the communion.

Next to ‘parajika’ but severest of all other offences in the
Vinaya is Samghadisesa offence, A monk commits a ‘samngha-
disesa’ offence when he falsely accuses a Bhikkhu of parijika
offence (e. g. of misbehaviour, theft or murder) while he has
not committed it or has committed only a minor offence.?
Likewise in an opposite case too, the monk commits a samgha-
disesa offence when he tries to hide the offence committed by

. another monk or even endeavours for the minimization of
his punishment.®

Then comes a still less rigorous kind of offence in this
connection known as ‘pacittiya’, In this category many
minor offences are included regarding the violation of this
precept. As for example a monk is accused of pacittiya offence
when he accuses falsely another monk or nun of a samgha-
disesa offence without any basis;* ‘without basis’ here means
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that it has neither been seen, nor heard nor even doubted.
Then again when the monk slanders, or abuses or speaks
disrespectfully of another monk or nun, he is accused of
‘pacittiya’ offences.! A monk consuming another’s food and
telling a lie deliberately for this is another example of pacittiya
offence.? In simple deliberate lies and in teasing a monk there
is pacittiya offence.® And also giving no reply to the Samgha
when asked about any offence committed by the monk him-
self or some other monk and thus annoying the authorities is
also pacittiya offence.*# This though does not apparently show
any violation of the vow of truth, indirectly it means concea-
ling the offence committed by the monk himself or some one
else. Thus keeping silence is regarded as speaking a false-
hood. On the Uposatha days the monks sit together and an
authoritative monk recites the Patimokkha rules and asks all
the monks three times whether they are pure and when no
body replies it is taken for granted that all the monks are
pure and nobody has committed any violation of Patimokkha
rules. Therefore, keeping silence on such an occasion which
gives a false impression of purity means nothing less than
telling deliberate lies and hence it is rightly considered
pacittiya, But at the same time it is also stated clearly that
telling lies in joke or fun is not an offence. Fun and jest,
however, are understood as such simple acts, which do not
involve any annoyance or disturbance, as for example after
telling plainly that a falsehood is going to be uttered, the
monk tells a lie.

The discussion so far on truth-as-a-precept in various
systems of Indian philosophy shows that it is one of the top
ranking tenets of morality, which is subject to the least change

1. Ibid., pp. 5-6.

2. Parajika, p. 72.
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because of differences in the so~ial set-up. Though it is the
most abstract principle, it furnishes the ground of the most
concrete tenets of morality. Tts validity and ‘universality can
be realized as a basic principle of life. If, for example,
someone is asked to choose, as a practical principle of life,
one of the two principles of truth and falsehood and he
selects the principle of ‘falsehood’ he is always free to tell
lies. But, at least, once he will have to assure others that he
has chosen the principle of falsehood, and in this sense, he
will have to take resort to the principle of truth at least once.

Hence the importance of the principle of truth in practical
life.

But in practice, however, the principle of truth is given
a general relaxation, that is only because of its abstract
nature, Political laws are quite emphatic on the maintenance
of non-stealing and non-violence at least for mankind, but
there is no such stringency against the violation of the princi-
ple of truth as such. Though it is expected in the court of
law that one should ‘speak only the truth and nothing but the
truth’, if it is confirmed that one had told a lie with regard to
some ‘offence’, he will be punished only for that particular
offence but not for the violation of the principle of truth as
such or of the oath of speaking the truth and nothing but the
truth, and no puniskment as such is available for the violation
of the principle of truth itself. It has therefore become a
recognised vice. A scholar writing on the ethics of conformity
says ‘“‘the student of history sees that hypocrisy and insincere
conformity have always been the besetting vices of the
religion, and a grave drawback to their moralizing influencs,
Jjust as lying is the recognised vice of the diplomats, chicanery
of lawyers and solemn quackery of physicians.” The reason
for this lies in two things : Firstly, the nature of the precept,
as has already been seen, is very abstract as compared with
other precepts, its violation does not lead to such drastic
results as the violation of other precepts may do, and for
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external harmony and order its violation is not so harmful.
Secondly, undue acceptance is given to this vice by society.
‘One would hestitate in commiting a murder or in stealing or
indulging in illicit sex relations or in drinking but one would
not so much hesitate in telling a lie even for a trivial reason.

Application of Truth

In the modern era, Gandhiji is one of the biggest expone-
nts of truth. In numerous places he speaks in the praise of
truth. For him, ¢“Truth is perhaps the most important name
of God. In fact it is more correct to say that truth is God than
to say God is Truth.”’* And there is no other God than Truth.
But at the same time he says that in love and non-violence
lies the essence of truth. “To see the universal and all-
pervading spirit of truth face to face one must be able to love
the meanest creations as oneself.””2 The ideal which Gandhiji
has chosen is nothing new, he takes resort to the same old
teaching of Gita and Mahabhirata. But the remarkable thing
about him is his application of truth, not only in his personal
life, but in the political life too with remarkable success, which
is his unique contribution. The concept of ‘Satyagraha’ is
‘Gandhi’s contribution to international politics, which means
nothing but holding to or sticking to the principle of truth.
In Heinrich Zimmer’s words, “Mahatma Gandhi’s programme
of Satyagraha is an attempt to carry this ancient Indo-Aryan
idea into play against what would seem to the eye to be the
vastly superior powers of the highly mechanized, [and]
industrially supported military and political equipment of the
Anglo Saxon’s victorious machine of universal empire.”’?
Gandhiji applied his programme of ‘Satyagraha’ when the
British Govt. in India became untruthful and did not keep its
word which it had given at the time of the first World-War

1. My Experiments with Truth—M. K. Gandhi, p. 79.
2. Ibid.
3. Philosophies of India—H. Zimmer, p. 170.
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when it needed India’s immense co-operation and in the exch-
ange for which it had promised independence to India.

About the results of this Satyagraha nothing is needed to
be said as everything is well known, of which success is the
Main theme. Of course in a very short span of time the
examples of the mal-utilization of this programme are also
seen but the concept is not faulty in itself, the fault lies
with the users who make a wrong use of it. This application
of the principle of truth has an extreme potentiality in itself,
for the cultivation of which certain basic defects such as fear,
selfishness, greed and cowardice are needed to be checked.



CHAPTER VI

 AVOIDANCE OF INTOXICANTS AND
NON-POSSESSION

The last $lla which Buddhism pronounces is ‘abstinence
from strong liquors or intoxicating drinks, i. e. surd-mereya
madya pramadasthana-virati. It is worth noticing that how
from such abstract and deep implicated virtues Buddhism
makes a transition to a concrete and exoteric virtue like this
one. It unfolds the following underlying features of the
Buddhist €thics : (1) the two counterparts of ethics (social and
spiritual) are equally important io Buddhism. (2) The adhe-
rents of Buddha belonged to the royal class?® in which drinking -
was more popular than in other classes, though it is difficult
to find a single class of people who totally abstained from
drinking in ancient India. Drinking in India was very popular
in those days and the promulgation of the virtue in Buddhism
is a protest against this habit. (3) That in a comparatively
less stringent Buddhist ethics for the laymen this virtue is pro-
mulgated, being moderate in nature as compared with absti-
nence from possession, as is pronounced in Jainism. Such an
esoteric principle of aparigraha for the laity at least could not
have been emphasized much by Buddha who adopted the
middle path. However, as it shall be seen, condemnation of
the use of intoxicants is found, not only in Buddhist scriptures
but in other Indian religious scriptures too. The reason why
intoxication is denounced in Indian scriptures is always almost
the same everywhere, that is, it incapacitates a man for ra-
tional deliberation. It not only effects the one who is intoxi-
cated but also others who are somehow related to him. Itis
the cause of many crimes; “For through intoxication the
stupid commits sins and makes others intoxicated. Let him

1. Cambridge History of India, vol. I, p. 241.
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avoid this seat of sin, this madness, this folly is delightful to
the stupids.’’?

The Indian scriptures talk of various kinds of intoxicating
drinks, such as soma, sura, madya, madira, asava, etc. All
these terms cannot be called exact synonyms. Each one of the
drinks differs from the others in percentage of intoxicating
elements; some are more aggressive intoxicants, while others
are milder, for example dsava is regarded as a milder intoxi-
cant, only to be used as a medicine, whereas sura and madira
are stronger intoxicants. However, abstention from intoxicants
refers to those drinks which produce an adverse effect on the
mental, physical or spiritual health of a person.

Following the previous method of discussion, we can study
the use of intoxicating and spirituous liquors from the Rg-
vedic period onwards. It is extremely difficult to find out
when the use of intoxicating drinks began in India, but it can
clearly be seen that the use of such drinks was very popular
in the Rgvedic times, and the use of them is regarded as
valuable in the Rgvedic social and religious rituals. The
Indians of the Rgveda were acquainted with two kinds of
spirituous liquors, these were soma and sura. The use of

“soma had a religious and ritualistic value and implied sanctity
of the occasion, thus it had a purely religious character. The
genuine soma juice was obtainable only from a genuine soma
creeper, which occurred only in the mountains.? It was held
in high esteem because of its own value in the yajias as well
as its scarcity value, for it became more and more difficult to
obtain as the Aryans moved more and more away from the

1, w=t fg qotfa &fF aver, Ffw asafa 59 o<,
ud  ATSATITE  faaswg IWWEH  AgE ared o |
—3S. N., Dhhmmika Sutta, 24.

2. UmTT HiWTaTT Wl | —Rgveda, 10.34.1.
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mountains.? Soma deity too is one of the most popular deities
in the Rgvedic hymns; while drinking the sacrificer is said to
experience the most invigorating and exhilerating spirit, which
is often described in the hymns attributed to Soma in the
Rgveda. In some of the hymns Soma is said to exhilerate Va-
runa, Mitra, Indra and some other gods.? Soma is also said
to possess all divinely characteristics. It is said to possess - the
real essence of any sacrifice or yajfia or the panacea for all
diseases. All gods are said to have drunk soma, not for the well
being of themselves alone, but for the prosperity of the whole
human race.? The drinking of soma means the attainment of
immortality for both the gods and the human beings.

Soma in the Rgveda is discribed as ‘exhilerating’ and
“intoxicating®. These adjectives such as ‘invigorating’,
‘exhilerating” and ‘intoxicating’ refer not to the mundane
‘Ppleasure derived in ordinary intoxication, but to transcendental
joy or happiness derived by performing a yajia. However,
this transcendental happiness is to be conceived as only of a
-conditional nature, which does not imply the infinite joy of
-emancipation or liberation but only happiness of heaven.
Abstinence from this is therefore not promulgated in the
Rgveda and in this sense it cannot be said that the root of the
fifth sila lies in it, nor can this account be conceived as contra~
dictory to this precept. The use of such intoxicating super-
natural drink however is not given recognition in any Srama-
nical system, because fundamentally they have no faith in
the supremacy of the yajfias etc., nor do they have any
supramundane value for these drinks.

However, the Rgvedic conception of intoxication does not
confine itself toa description of soma alone, as has been

1. History of Sanskrit Literature—A. A. Macdonell,
p. 166.
2. Dictionary of Eastern Religion—Winternitz.

3. qTH FEEEIEANH | —Rgveda, 8.48.3.
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already mentioned. Another intoxicating drink is suri, which
was more ordinarily used in those days. ¢The knowledge of
it goes back to a much more remote period for its name like
that of soma’s haoma is found in Avesta literature in the name
of ‘hura’.”’* When Soma became difficult to procure, its
substitutes had to be found out; Sura might have been its
substitute, which became even more popular. It was distilled
from some kind of grain, like the liquor made from rice in
modern India. But the important difference in the Rgvedic
soma and Rgvedic sura lies in the fact that the latter was
always condemned whereas the former was always appreciated.
Sura was always condemned as an intoxicant for it was conne-
cted with the mundane desire of being intoxicated. The
Rgveda ranks drinking of sura in the vices like anger, dice and
gambling, etc.? and sura-drinking is considered as the root
of all these vices.®? At one place it is said that sura made
men arrogant and revile gods. At another place in Rgveda
mention is also made of a disease called ‘suram’ which is-
caused by the excessive drinking of suri. And even Indra is
said to have once become a victim of this disorder.# Drinking
of sura is thus condemned in the Rgveda.

In the Brahmanas instances of sura drinking are frequ-
ently available, It was more popular among the Ksatriyas.
than the Brahmanas., ~The Sttramani sacrifice® is co-
mmended as an expiation for over-indulgence in intoxicants.
In the satapatha Brahmana sura is condemned and compared
to untruth and darkness.® In spite of the condemnation of sura.

1. History of Sanskrit Literature—A.A. Macdonelli,
p. 166.

Ibid. _
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drinking, it is given recognition as a medicine,? and is not
accounted a vice. For the fulfilment of the urge of being
intoxicated, the Satapatha Brahmana suggests that one should
try to achieve fame which is equally intoxicating.? The
Atharvaveda too condemns the use of intoxicating drinks

Jjust as it condemns flesh-eating or gambling which are called
duskarmas.

In the Upanisads sura drinking has been discussed in an
even more explicit manner. It is usually condemned as
abhaksya.® In the Chandogya Upanisad sura drinking is called
a ‘mahapataka’® (a major sin). Kaivalya points out further
that nobody should indulge in surid-drinking because it makes
him impure.® At another place it is compared to the stealing
of a cow.® The term ‘madya’® in the sense of intoxicating liquor
appears for the first time in the Chandogya Upanisad. How-

ever, all these madya, madiri, etc., have been denounced in
the Upanisads.

In the Smrtis too, there is an open and strong condemnation
of intoxication. From various Smrtis numerous instances can
be cited which denounce heavy drinking. According to Manu
there are four major sins (mahapatakas) and intoxication is
among them. Manusmrti tells of the punishment of making
a scar, known as ‘suradhvaja’, with an iron needle on the

1. &9 = arsqy ACNAT T g | —Ibid., 12.8.
u=i g ger ) —Ibid., 12.7.3.14.

3. WH WG A OAY UG PHA FoUAEE  fa<ariigawed
FgwT | — Jabalo, 40,

4. FEAGUIFH " ~—Chiandogya, 5.8.10.
egaqTegfadatt 1—Kaivalya, 24.
6, ey gAY | —Mahanarayana.
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forehead of a person who indulged in intoxication. It was
the king who possessed the authority of making the scar on
the forehead of the person.?

Atrismrti points out thata Brahmin who had just taken
some plain water which had been in touch with some intoxi-
cating liquor should purge of his offence by undergoing the
‘krcchapada’ atonement.? About ‘Krcchapada’ atonement
at another place it is said that a Brahmin indulging in
intoxicating drinks should be very severely punished by
forcibly pouring a very hot liquor into his mouth so that
he dies instantaneously.® It is then only he can be purified
from such a major sin; but in case he has accidently
or unknowingly drunk the liquor, he should not be given
such a drastic punishment; he should just drink ghee,
milk and water etc. for three subsequent days for its
atonement.% Satatapasm;‘ti, however, discusses another way
of atonement for intoxication. It says, he who is to be purified
for intoxication would chant mantras and offer in the yajfiaa
pitcher full of gold and ghee and half a pitcher of honey to
please Varuna,t

In the Mahabharata, ¢as for the prominent sins of royal
military caste, they are mentioned as hunting, drinking,

1. “‘Suradhvaja’, Visvakosa, N.N. Vasu, vol. 24, p. 344.

2, wEEEgE PNy ey faafafas:
FEPURT YIAT T TEFITEN |

—Atrismrti, 20
3. gauer srgrorRdsaTATiaag: gImed qa: e |
—Gautamasmrti, Chap. 24.
4. AT OW qAigeqEE aig sfeag qErw agegeded
gegre —Ibid. |
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—Satatapaswmrti, 3.2,3.
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gambling, and sensuality’’.l According to the Mahabharata
it was Sukricirya who first promulgated the abstinence from
intoxication, It issaid that once the devils (daityas) made
Sukracarya? over intoxicated in order to make him eat the
meat of kaca, which they had killed only for Sukricarya.
When Sukracarya came to know all this, after having over-
come the effect of intoxication, he promulgated that no
Brahmin should indulge in intoxication and whosoever did so
would be treated as having gone astray from righteousness and
would be accused of an offence which was equivalent to the
killing of a Brahmin. He would be defamed not only in this
life, but would suffer in the next lives too.

Jainism

Abstinence from intoxicants is often pronounced asan
important virtue in Jaina Scriptures, though among the five
precepts it has no place as such, Both for the laity as well as
for the monks intoxication is forbridden. It issaid that the
monks who have renounced the world and accepted the vows
for their spiritual purification should never indulge in intoxi-
cation.® Any monk whosoever develops the habit of drinking
would always find himself like a thief, in a restless condition
and his equipoise will be disturbed; and even at the time of
death he would be unable to procure right conduct, and con-
trive the stoppage of karman-particles.*

For the laity also, abstinence from intoxication is among
the prominent virtues. The Jdatadharmakatha cites in-

1. Mahabha., XI. 59.60,
2. Gita Rahasya—B.G. Tilak, p. 47; Visva Kosa—N.N.
Vasu, vol. 24, p. 343.
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toxication as duskarma with many other major vices.* Vipa-
kasiitra? relates the story of a cook; the cook issaid to have
a very immoral life. He wused to prepare dishes of flesh and
fish, and various types of intoxicating liquors, which he used
to relish himself, and made others relish. The result of this
sinful act and the intensity of appreciation made him go to
the sixth hell, where he reaped the fruits of this evil deed,

In the twelvefold scheme of the vows of the householder
the seventh vow is called ‘bhogopabhoga-parimina-vrata®
which enjoins the householder to limit and regulate the ob-
jects of use. This vow basically assumes renouncing the objects.
which are not of use, but it further stresses on limiting even
the objects of use. Intoxicating drinks are included in the
objects that are discarded and condemned. Hemacandra deals
at length with the evils of intoxication.® Haribhadra also-
gives a detailed account of the evils of intoxication by
enumerating them as follows: (1) it disfigures the body,,
(2) it is a carrier of various physical disorders, (3) the intoxi-
cated is humiliated at home and outside, (4) he cannot work
at proper time, (5) it encourages hatred, (6) it spoils know-
ledge, memory and wisdom, (7) it discourages good com-
pany, (8) it produces harshness in speech, (9) it encourages.
contacts with the low people, (10) it spoils the reputation
of the family, (11) it brings about deterioration of health,
(12) it causes loss of good conduct, youth and money.4

1, gfomefed gedews qeoogrey asseqddly, Sissagy gaqanr
FAIGHAT SET qEEIRIEA STTearfa gedr | —Jdata. 18,3,
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To this vow of the householder are also appended what are
called fifteen karmadanas. Itis suggested that the house-
holder should abstain from all those types of business which
involve more of violence. Among them are included Rasa-
‘Vanijya and Visa Vanijya.? By the former is meant the busi-
ness of spirituous liquors etc., and by the latter is meant the
business of poisenous things, This shows that a householder
should not only abstain from intoxication himself but should
also refrain from leading others towards it, that is he should
-also refrain from selling lequors to them. However, sale of
:such objects for medicinal purposes should not be forbidden.

The basis of condemnation of intoxicants lies, according to
the Jaina texts, in the principle of non-violence. Indulging
in intoxication would mean violence. It is said, therefore,
that whosoever takes up the vow of non-violence should give
up wine, flesh, honey, etc.? It is further pointed out that
‘various mental dispositions caused by drinking such as fear-
fulness, vanity, light mindedness, infatuation etc. are nothing
‘but different names of violence.? Samantabhadra, therefore,
includes abstention from intoxicants among the eight basic
virtues of an ideal householder.4

The scriptures talk of five kinds or pramadas or negligence
or slothfulness.® Negligerce or slothfulness means indulgence in

1. wFwsl U GUNATEUY QUi FENTIONE  ST{Osary
gaaf@eaE, d Sgr g arewrE, auEed... @ arfuss,
faarfursst.... ~—~Upasaka. 1.47.

2. wg 4E SE gEgrawEsia ge,

feat spa<fs sEwwttT suaRa 1 —P. S, U. 61.
3.  aframwagrEErar i EmrTERE,
feamar: gt gasfy = aewafafgar « —Ibid,, 64.

4. [qIAIY UY AW TEOAT G,
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— Astaka, Haribhadra.
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something that ought not tobe done and passivity or indifference
towards something that ought to be done. This is the ground of
all vices, greater or smaller. Intoxication is the first among
them, because it leads one astray from the main objective.

This account shows clearly that abstention from intoxicants
is very strongly emphasized in Jainism.

Buddhism

It is seen that the use of intoxicating drinks had been very
much in vogue ever since the Rgvedic times and their condem-
nation too had been equally strong in both the trends of
Indian Philosophy, Brahmanical as well as Sramanical. The
purpose of this historical account is just to show that in the
Buddhist condemnation of intoxication there is nothing new,
it is the same old wine put in the new bottle. However, it
has been handled with a new method and force. The Brah-
manical approach to the vice of intoxication and the way of
its atonement with the help of yajfias or oblations etc. cannot
be traced in Buddhism (or in Jainism). The Buddhist literature
shows that with textile fabrics, groceries, oil, flowers, perfumes
etc. the sale of strong liquors also was quite common in those
times. In such conditions Buddhism promulgates abstinence
from the use of these drinks. It has been therefore put in
the system of basic precepts of conduct of monks and of the
laity, and intoxication is regarded as harmful since it may
lead to the violation of the other four precepts too.

Buddhism speaks of abstention from all types of intoxica-
ting drinks, sura, mereya, madya, etc., for the same reason as
that for which the Brahmanical and Jaina systems denounce
it, that is all these strong drinks engender slothfulness or
negligence (pramada); the monks and the laity therefore sole-
mnly undertake the vow of abstinence from them.! Sura is
an intoxicant which is made after boiling or fomenting

1. GUAgESIAREE a0t faeamd gatfzarfy 1
Khu. Patha—Dasasikkhiapada.
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something, some grain or something like it. Sura is of five
types!, namely pitthasura, puvvasura, odanasura, kinna-
pakkhittasura and sambharapakkhittasura. Pitthasurid is
made from the powdered rice. Puvvasurd is made from baked
bread or from something similar to it. Odanasura is made
from boiled rice and sour milk. Kinnapakkhittisura means
sura prepared by boiling some ferment or yeast. By samabhara-
pakkhittasura is meant the sura made after boiling sambhara.
Mereya, a different kind of intoxicant, has likewise been
described as of five types, namely (1) puphasavo,(2) phalasavo,
(3) gudasavo, (4) madhvasavo and (5) sambharasamyutto, The
difference between sura and mereya is that the latter is not
made by boiling or fomenting anything. By madda (madya)
is meant in general anything which is intoxicating and creates
a general loss of mental or physical balance. Indulgence
in drinking all these intoxicants is harmful and is the cause
of many physical or mental calamities. As it is said
“/drunkenness is the cause of loss of wealth and reputation,
it is the cause of quarrels, diseases, immodesty of dress,
disregard for honour and incapacity for learning.”? Digha
Nikaya points out that a Brahmana® is one who is
established in five precepts including this one. Further
‘““abstinence from indulging in vices like intoxication and
indulging in religious activities through mind, speech and
body are described as auspicious.’’4

I. Paramatthajotika Comm. to Khuddakapatha, Colombo
edition, 1922, p. 12,
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All these extracts show that effect of heavy intoxication is
drastic from spiritual, as well as worldly, point of view. This
denunciation of intoxication is emphatically expressed at
some places, as in Chinese Brahmajiala Sutta the sale of
spirituous liquors by a Buddhist layman is forbidden and even
facilitating their sale is also forbidden because it may induce
another to a sinful act. This is very much akin to Jaina
promulgation of abstinence from sale of spirituous liquors
(Rasa-Vanijya) and poisonous objects(Visa-Vanijya). However,
the early Buddhist texts are not very stringent on the use of
intoxicants. As it is said at one place in Vinaya, alcohol may
be used as a medicine.* But, Buddha very clearly states that
only that much alcohol should be mixed with the oil to prepare
a mixture of medicine as is not even visible in the oil, in the
sense that its colour, smell and taste etc. do not change.
Thus only mild intoxicants are allowed.

However, on the violation of this precept no such stringency
has been observed in the Vinaya or the Patimokkha code as
has been found with regard to that of other four precepts.
R. S. Copleston has even remarked that no emphasis is laid
on abstinence from alcohol and the last being treated only as
one of the ceremonial restrictions and not among the most
important of these. A more important place, however, is -
given to it in the discourse about the four sins,2 where it is
classed with sensuality, owning of gold and silver and low
ways of earning livelihood. He further points out that in
comparison with the real importance of the second, third,

1. srgertth, fawed, doww Asst ofrafag & o9 s
Ffaafeagasst &9 qassd | @ fadzm guamey wrgs |
IgermTth, Peed, afen SoU a59%T T quoft 7 aey 7 @Y
goamfa, wasd wesafded’ def arg’ f& 1—Maba., p. 223
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Foafefqamr: —Culla., p. 417.
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and fourth and the immense fictitious importance of the first
rules of conduct, the emphasis laid on the fifth, which forbids -,
strong drinks, is trifling. He says, I have already mentioned,
it is frequently absent from the list, even in the most exhaus-
tive and systematic Suttas. It is conspicuously absent from
the list of things which certainly bring a man to hell (Aagu-
ttara).””® In the latter remark of this scholar there seems
a little exaggeration about this neglect or lack of emphasis,
but he is not wrong in so far as he says that in the Vinaya
rules or in the Patimokkha Code, this precept is not given the
same status. However: the texts do reveal that the monk is
- deprived of the bright light of the knowledge of truth if he
indulges in intoxication? and for the laity too it is said
that abstention from it is excellent.

Transgressions and Punishments

When one turns to the transgressions regarding this
precept and the type of offence it is understood in the Pati-
mokkha code, one notices that what has been said above about
the trifling nature of the precept is true to a great extent. No
monk, according to the Patimokkha code, would be accused of
the biggest of the offences called parajika, however drastically
he violates his precept of abstinence from the different types
of intoxicants; but, as has been already seen, he is punished
with parajika punishments on the violation of celibacy, non«
stealing, non-violence and truth. It, therefore, reveals that the’
parajika rules are concerned only with the main four géilas, and
the fifth one is only an auxiliary virtue, Exactly the same is
the case with regard to samghadisesa rules, which are next
to parajika; the violation of the fifth precept would not even
require samghadisesa punishments. Next in importance in
the Patimokkha code come the pacittiya rules, which are
ninety-two in number, Qut of these ninety-two, some are
directed against taking life, as has already been seen; one or

i. Buddhism-—R. S. Copleston, p. 189.
2. . Culla., p. 418.
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two rules are directed against theft, and quite a few are
related to sexual offence; some are concerned with falsehood,
slander, or pretensions to supernatural powers, but there is
only one that forbids spirituous liquors! and is followed by
several against lack of good manners. It therefore appears
that the only ground for forbidding this might have been
decorum and sobriety. This lack of emphasis on this precept,,
as compared with others, can be noticed easily. The warning
against the use of spirituous liquors is somewhat like the war--
ning against such ordinary weakness as those of frequenting
theatres and dancing and music halls, for these amusements
are regarded as forms of idleness, rather than degrading
habit or habits leading to mischief. “One can only wonder
how a rule so little insisted on and so little observed by the
laity except in fulfilment of special vows can have its place in
the fivefold code.””? :

In spite of the leniency about this precept already seen in
the Vinaya and the Patimokkha, Buddhism in some of its
- important texts shows that this precept, like others, is not
only necessary for the monks and nuns but is equally binding
upon the laity, It is said that the householder whao delights in
the dhamma should not indulge in intoxication nor should
he sanction the actions of those who drink, knowing that it
results in insanity.® It depicts that the householder is thus
expected not only to withhold himself from drinking but also
to refrain from asking others to drink or from appreciating
those who drink.4

However, in spite of the laxity (probably because it was
very popular among the people, and it was not easy to check

1. geEzagw qifafad |
—Patimokkha, Pacittiya rule No. 51.
2. Buddhism—R.S. Copleston, p. 190.
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—S.N., Dhammika Sutta, 24.
4. Cf. Jaina doctrine of three karanas and three yogas,
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them very rigidly or because it was understood as an indirect
vice and not a direct one) regarding the punishments etc.,
Buddhism denounces indulgence in intoxication unambiguously
and completely. Indulgence in it might have been a minor
offence, but abstinence from it, however, is accepted as a
great virtue. '

Bhikku Silacara remarks, *The harm which the man who
breaks the fifth precept does to himself is an even more serious
matter, for what he does by his indulgence in intoxicating
liquors is directly to damage and immediately render incapa-
ble of proper action the very instrument by means of which
alone he can attain enlightenment, while at the same time he
loosens the reins of that control over his passions which every
civilized man is unconsciously exercising every moment of
his life, and so makes himself terribly liable to break each

and all other precepts. Thus all strong drinks are condem-
nable,”1

Thus, in Indian scriptures the use of intoxicants is conde-
mned in one way or the other, in the Brahmanical literature
as well as in Buddhist and Jaina Canons.

Aparigraha or Non-possession

In non-Buddhist scriptures, specially Jaina and Pataiijala
'yoga systems, the fifth vow is ‘aparigraha’ which is usually
translated into English as ‘non-possession’. The term ‘apari-
graha’ is the opposite of ‘parigraha’, which is constituted of
two terms, i. e. ‘pari’ and ‘graha’. ‘Graha’ is rooted in
‘grahapa® which means to take hold of, taking or accepting or
receiving something. ‘Pari’ means round or round about,
abundantly, richly, but it is usually used to express fullness or
high degree. Thus parigraha means acceptance, or taking or
receiving gifts or other worldly possessions. Parigraha is
also defined as that which entangles one from all sides.2

1. Paficasila — Bhikkhu Silacara, p. 63.
2. ofcaget afeag: —Panini, Astadhyayi, 3.3.58.
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‘Aparigraha’ as a precept or vow in the Brahmanical litera-
ture finds occurrence in Baudhayana Dharma Sutras. There
too it means abstention from taking possession of, refusal to
master or overpower, The Satras speak of the five vows of
the samnyasin; aparigraha is one of them.! It is existent in
Manusmrti also. Manu says that a samnyasin should establish
himself in non-possession, live in a secluded place and should
-observe the vow of silence.? In the Mahabharata also non-
possession is considered to be a quality of a recluse (samnya-
sin).3 Vaikhanasa Dharma Prasna includes aparigraha as one
of the essential duties of a recluse.4 In some of the later
Upanisads too, such as Paramahamsa Upanisad and Narada-
parivrajaka Upanisad the term is available, signifying a
necessary quality of any samnyiasin. In Narada-parivrijaka
Upanisad it is said that no samnyasin is supposed to show
any attachment to gold, he should not even see it because
that may arouse in him greed for gold. However, the recog-
nition was given to it only when the life of a recluse became
important and considered a significant part of spiritual life.

Taking the historical sequence of Rgveda, Brihmanas and
Upanisads, one notices the absence of the precept or vow of
aparigraha because the main emphasis there lies on the house-
hold life and not on renunciation and therefore all worldly
possessions are understood as valuable and renunciation of the
‘world is not regarded as highly desirable; (leaving aside the
Upanisads which depict a synthesis of Vedic and éramar;ical
thought). However, it is maintained here that the idea of

‘aparigraha’ does have something in common with the Brahma-
nical idea of dana, and it is also tried here to show how closely
-ddna is related to aparigraha. By dana is meant a gift or dona-
tion. Both didna and aparigraha imply to some extent the same

Baudhiyana Dharma Siatra, II. 10,18,23; 16-18, 21-22.
Manu., 6.43, 49, 60, 69, 75.

Mahabharata, Santi Parva, 10.25.

Vaikhanasa Dharma Prasna, III. 6.1.6.10.
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basic intention of the person, i.e. the welfare of human society in

general. It may appear a sort of streching of the two concepts-
Jjust for the sake of symmetry, but by clearly understanding

the two concepts such a doubt can be resolved. While com-

paring the two concepts of ‘dana® and aparigraha, it can be

seen that what is explicit in dana is implicit in aparigraha,

and what is explicit in aparigraha is implicit in dana. In dana

detachment to objects of the world is implicit whereas well-
being of others is explicit. In aparigraha detachment to
worldly objects is explicit. In ‘dana’ well-being of others is
~ explicit and one’s own well-being is implicit in terms of one’s

personal satisfaction by doing a social good or even heaven.
While in aparigraha one’s own well-being is explicit (well-be-

ing in terms of moksa), that of others is implicit.

The point of difference also cannot be overlooked. The
concept of dana in the main emphasizes the act of giving which
refers to the object which is given and the person to whom it
is given. 1In this manner it is a social value. The concept of
- aparigraha on the other hand relates to renunciation and refers
to the intention of the giver and to the absence of desire to
keep possessions, i. e. it refers to one’s desire to part with
something not much for the well-being of others but more for
the upliftment of one’s own self. This is the Sramanic ideal
of morality or the individualistic morality. This is confirmed
by the fact that the very term aparigraha finds existence in
religious literature only when $ramar;ical thought was fully
prevalent and when the Brahmanical systems also were influe-
nced . by it, This assimilation of ‘dana’ and ‘aparigraha’,
however, takes in the main the concept of partial aparigraha
meant for the laity, as can be seen in Jaina literature, but.
cannot be compared with the aparigraha of the monks who
renounce the world completely.

This term ‘dana’ occurs quite often in old Brahmanical
literature and is regarded as immensely valuable; every house-
holder is expected to undergo the ritual of dana. The ‘dana-
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stutis’ of ngeda1 reveal that the poets or purohitas were gene-

rously gifted by their patrons,and kings were the largest donors.
to their priests. And in that social set up gifts were said to be

made out of personal ‘property. Danastutis are the compila-

tions of the praises of the gifts by the king to the priestly

class where liberality of the princes is commemorated. It
should be noted that didna constitutes a return or reward

made for the faithful services performed by the priests or any

other employed servant, The receipts of gifts formed a princi-

pal source of income to the Brahmanas., “What has once been

promised to a Brihmana may be claimed by him like an

outstanding debt. Their greatest means of support consisted

in grants of land, including sometimes houses, gardens, tanks, -
etc.,, given in perpetuity to gods or priests.”’? However,

according to Rgveda dana is something of supreme impor-

tance,?

In the Brihmanas dana is regarded as one among the
three kinds of important duties,i.e. yajia,dana and svadhyaya.
‘The conception of dina mainly emphasizes the material act
of donation, which is a social value. But the liberality in
performing it (dana) also implies giving up attachment for
the possessions by the donors. In this sense it has some:
resemblance to aparigraha.

In the Upanisads also dana is given an equally important
place. Itis considered the preliminary virtue of all men.
A parable in the Brhadaranyaka Upanisad throws light on the
meaning of ‘da’ as dana. In communicating to men the know-
ledge which Prajapati possessed he meant dana by the term
‘da’ to be practised by all men, whereas he meant daya or

1. Cambridge History of India, vol.I, p. 85.
2. E.R.E., vol, 6, p. 214.

3, gt fafe afeormaeat aeg:
—-Rgveda, 10.107.2,
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compassion for demons and daman or self-control for the gods.! '
This shows that diana is particularly a human virtue. By ‘da-
na’ or charity he meant equality, and love should be cultivated
for all human beings. In the Chandogya also dana occupies the
foremost position among the three cardinal virtues.? Mahzna-
rayana also regards dana equivalent to yajiia,® and it is said
that dana is praised by every living being.4

The Upanisads speak not only of the value of dina but
also of the aparigraha. The distinction occupied by the
worldly possessions in the Vedas and the Brahmanas seems to
lose strength in the Upanisads. Non-attachment for such
possessions gained appreciation. Here a celebrated conversation
between Yajiavalkya and his wife Maitreyi may be quoted
from Brhadaranyaka Upanisad. When Yajiavalkya wanted
to make a partition of his estate between his two
wives, Maitreyi is said to have chosen the spiritual por-
tion of his estate, and said ‘‘supposing I obtain the posses-
sion of the whole earth full of wealth, by that I shall not
attain immortality,’” ““Gerainly not” replied Yajfiavalkya, “Thy
life will be only like the life of those who have all kinds of
conveniences but there is no hope for immortality by the mere
possession of wealth. It is not for its own sake that everything
is dear, but for the sake of ‘atman’ that everything is dear.”
This is a clear clue to aparigraha. Even more clear examples
of aparigraha are found in the Upanisads like Téavasya and
Brhadaranyaka, where Isavasya® says that one should not
covet and be greedy for others’ wealth; on the other hand,

. uaAq fawed & T | —Brhad. 5.2.3.
amissags qEfafy 99% | —Chando.  2.23.
¥ 99) IFEIY: | —Mahinirayana, 8.1.
zmfafa @atfer wart sxafa afagssd aeaaa |
‘ —1Ibid., 21.2.

oW N
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the best use of wealth lies in renouncing it. The Brhadaran-
yakal talks of renunciation of the desire of wealth, children
and other worldly things.

In the Patafijala Yoga Satras aparigraha is the fifth among
the five yamas. Aparigraha is usually translated as non-posse-
ssion or non-attachment for possessions, specially in Jaina and
Buddhist systems. But James Haughton Woods interprets ‘apa-
rigraha’ of the Patafijala system as ‘abstention from acceptance
of gifts’, So far as Yoga Siitras are concerned,this interpretation is
more correct and it would be more favourable in the attempt to
compare the two concepts of dana(giving gifts) and aparigraha
(non-possession and non-acceptance of gifts specially in the
Pataiijala Yoga sense). Here two interpretations of the term
‘aparigraha’ can be given—(1) non-possession which also
includes giving gifts, and (2) non-possession meaning non-acce=
ptance of gifts. These two versions of aparigraha may appear
contradictory to each other, where the first commends giving
~ gifts, the other condemns the acceptance of gifts. It is tried
here to justify the two and show that they are not contradictory
to each other as they appear to be. Further, the previous
view still upheld that dana and aparigraha are similar concept,
though not identical.

Non-acceptance of gifts as aparigraha in Patafijala Satra
means non-possession of or non-attachment for something
which is not one’s own. This moral principle is, therefore, a
condemnation of the current evil of acceptance of gifts prev-
alent in the Brahmanical system. Another underlying idea
is that the Patafijala Satras seem to question the supremacy of '
the three cardinal virtues, that is yajfia, dana and svadhyaya,
and eastablishes the supremacy of yoga; for the yogin accep-
tance of gifts would prove more of a hindrance than a help;
for him the righteous action is the avoidance of acceptance of

1. o gHevmn: Sdvenar geame: famad a7 @
—Brhad. 3.5.1.
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gifts. In this sense it therefore means non-possession or
non-attachment to possessions. The second meaning of apar-
igraha, i.e. giving gifts or dana,to the deserving ones implies at
least minimization of attachment to one’s own things which
are given in dana. Non-attachment is the common feature
in both the concepts, and thus the two implications are not
contradictory,

Now taking the concept of ‘aparigraha’ in Pitafijala siitras,
Vyasa in his comment says,‘‘Abstinence from acceptance of gifts
is abstinence from appropriating objects, because one sees the
disadvantages in acquiring them or keeping them or losing
them or in being attached to them, or in harming them.’’?
The same idea is amplified in Vacaspati Miéra’s explanation.
He says, ‘“since passions increase because of application to the
-enjoyments, the skill of the organs also increases. Although
obtained without effort, objects, if unauthorized, have disad-
vantages, when one acquirés them, since the acquisition of such
things is censured. And even authorized objects, when acqui-
red, are evidently disadvantageous because they are needed
to be looked after etc. Therefore, abstinence from acceptance
of gifts is the refusal to appropriate them.”’2 '

In another sitra® Patafijali shows the clear and distinct
picture of the condition one may acquire after establishing
oneself in aparigraha. He says, ““As soon as the yogin is esta-
blished in abstinence from acceptance of gifts he gets a
thorough illumination upon the conditions of birth.”’ Vyasa
points out that the yogin who bas established himself in apari-
graha would get a clear picture of ‘who he was’ and ‘what he
would become’ etc. And his desire to know all this would be
fulfilled only after establishing himself in this abstention. It
is, however, not easy to justify itlogically. Yet it cannot

1. %qmmtwmasfﬁﬁrawmﬁmmw&

—Vyasa’s comm. on Pit. Yoga., 2 30.

2. Vacaspatx Miéra’s explanation of the same.

3.  aforgesd seawawar gy | —Pat.  Yoga. 2,39.
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simply be rejected as a mere conjecture, because it i3 incapable
-of being tested. The climax of yogic practices may bring about
extraordinary super-human powers.

About the classification and method etc. of developing the
abstention, the same pratipaksa bhavana etc. are applicable,
and so they do not need repetition here.

Jainism
The importance of aprigraha in Jainism can be noticed by
the very fact that it not only occupies the fifth position in the

fivefold scheme of vows of Mahivira, but is also accepted in
the fourfold scheme of the vows of Parévaniatha called catur-
yama-dharma. The technical term used for this fourth precept
is ‘bahiddhadanio veramanam’.* By ‘bahirdha’ is meant ex~
ternal, adana is ‘acceptance’, and ‘veramagam’ means abstine-
nce. Literally it means, therefore, abstinence from accepta-
nce of something external. The term ‘bahirdha’ or ‘external’
in itself is very comprehensive; while discussing the types of
parigraha it would be clear how wide the term ‘bahirdha’ or
‘exernal’ is; and in Parévanatha’s code it is even more exten-
sive and comprehensive, since it includes the vow of celibacy
too, which is separated in Mahavira’ fivefold scheme. How-
ever, ‘bahirdbadana’is the synonym of parigraha. But the
Jaina scriptures clearly point out that sheer non-acceptance
of something external is meaningless unless it is dissociated
from what is called ‘miircch3’, ‘mamatva’ or desire, cleaving
or attachment In Dasavaikalika parigraha is identified with
‘mirccha®. 1In the Tattvarthasitra too Umasvati has preci-
sely pointed out that parigraha is nothing but ‘mirccha’.8
This desire being the root of parigraha is the root of suffering;*
as soon as it is overcome suffering would come to an end.

1. Sthan. 4.1.266,

2. weMfTwE I AEIET L —Dagav. 6.21.
3. g=ai qftag: —Tattva.7. 12.
4. FF warlz w0 g g | —Dasav. 2.5.
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The Uttaradhyayana tells that desires are as endless as the sky;?*
hence instead of trying to satisfy them over and over again,
they should be destroyed from their very roots; so mere non-
acceptance of external objects is meaningless, if the desire is
existent. As Amrita Candra points out, he who is unable to
root out miirccha or attachment to his belongings, cannot
be said to have been established in the vow of non-possession,
even if he gives up all his belongings, even his clothes.
It is only miarecha which is the true essence of
parigraha.?2 Thus, anything for which one has attachment is
parigraha; whether it is a living or non-living being (jada
and cetana), visible or invisible (rapi and ariipi), big or small
(sthiila and anu). With these broad implications of parigraha
it is mainly classified into two kinds, i. e. apparent and real
(bahya and abhyantara).® These include all objects of attach-
ment that retard liberation. By real or abhyantara parigrah
is meant the inner attitude of attachment towards worldly
objects, living or non-living. This inner attitude may be
constituted of various stages such as mithyatva (wrong noti-
ons), avirati (reluctance to accept the moral principles),
pramada (negligence) etc. Basically real parigraha arouses
from within, it pertains more to thoughts and attitudes than
to objects. On the other hand, apparent or bahya parigraha
is aroused from without. External objects are more obvious
causes of apparent or bahya parigraha, they then lead to
inner involvement in the objects culminating into abhayan-
tara parigraha. These external objects (or bahya parigrahas)
are grossly classified into two types, living and non-living
‘cetana and jada)%, jada parigraha means attachment to all

1.  gsor g ammawt w07 faar | —Uttara. 9.48.
2. gestedusg gaer anta: afiurge,
gaear gesiar faafa fFe aw@diea: | —P. S, U. 114,
3. wfqddaefafae: g wdamaraTa aTes
sermmEqgaa ey wafy ffr ffasg + —Ibid, 115.
4, spafqbagafaet aroea oftagea-9t &1 —Ibid, 117,
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lifeless objects such as clothes, house,etc., and cetana parigraha
means attachment to all living beings {(wife, children, servants,

. etc.). Abhyantara parigraha is divided into fourteen types.?

These fourteen types are—wrong notions, attachments for sex,
laughter, affliction, fear and disgust, four passions of anger,
conceit, crookedness and greed and also four stages of these
passions of anantanubandhi ete,

The classification is valuable since it gives an account of
the nature of parigraha and its broad perspective, and it also
shows that parigraha is inseparably associated with violence;
specially the class of abhyantara parigraha shows that the
fourteen causes of abhyanara parigraha are also the roots
of violence or they are different names of violence,? This
classification can be criticised; because the very term ‘pari-
graha’ has been seen as associated with the term “mirccha’ or
‘mamatva’, and that means that the inner involvement with
certain objects {physical or mental) is necessary in parigraha
as such; therefore, bahya or apparent parigraha is mainly a
superficial term, for without some inner involvement in
an object, there is no parigraha. Thus ' either there is
abhyantara parigraha or there is no parigraha atall. This
criticism can be answered by a clarification, i. e. that the
causes of mirccha or the essence of parigraha can be of two
kinds, (i) inner, such as a wrong notion, reluctance to observe
the vows (mithyatva and avirati) e;c. and (ii) outer, such as
house, money,clothes, etc. In this sense, therefore, this division
of parigraha as ‘bahya’ or ‘abhyantara’ can be understood as
fairly logical.® The Sthananga cites another classification of
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‘parigraha where parigraha is said to be of three kinds,2 these -
-are : (i) karmanparigraha, (ii) éarira parigraha and (iii)
bhandopakarana parigraha. The first one can be compared
‘with the abhyantara parigraha of previous classification while
the second and third to bahya parigraha. Hewever, all these
‘three kinds will mean parigraha, only if they are accompanied
by mirccha, otherwise no karman, éarira, or bhandopakarana
-etc. can be termed parigraha.?

"The Mahd@ivrata

The fifth or the last vow of the monks is ‘sabbao
‘pariggahio veramanam’ or abstention from all kinds of posse-
'ssions. That means the monk promises to give up even the
slightest form of attachment to everything, whether it bea
trivial lifeless thing or a human being, Practically the vow
demands not only the giving up of all property, but also of
-all family ties, that means the adopting of the life of 2 mendi-
‘cant is thus grounded in this vow, Even the present Jaina
monks and nuns are supposed to observe the vow insucha
strict sense. The Digambara monks always ream about all
-alone without even begging bowls and clothes, and the Sveta-
‘mbara monks with scanty clothes and equipment and requi-
'sites, and they do not accept anything but what they require
:at one time just for the fulfiiment of their bare necessities.

The mahavrata pronounces that the monks abstain from
-all kinds of possessions, little in quantity or large in quantity,
small in size or large in size, living or non-living. They
abstain from all these possessions themselves, do not make
-others keep them, nor do they appreciate any such possessions
kept by others, They abstain from them for the whole life
with three instruments (yogas) and the three performances

1. Sthan. 3.
2. OENIEEHTATOT HHAGY 7 gISLRa | —P. S. U. 114,
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{karanas).® Based on the very text of the mahavrata, as stated
in the Dasavaikilika, possessions are described as of fiftyfour
varieties. It is said that the monk abstains from six types of
possessions—Ilittle in quantity,large in quaatity,small in size or
large in size, living and non-living—with his three instruments
of mind, speech and body and abstains from indulging in the
violation of the vow in all the three ways of performances, that
is he indulges in it neither himself,nor causes others to indulge
in it, nor appreciates those’'who indulge in it. In this manner,

" the monk abstains from fifty-four kinds of parigraha.? This
classification, however, refers main}y to bahya parigraha,

This apparently shows that the vow of the monks suggests
that the monks are not supposed to be equipped with any
kind of belongings. But in practice both Svetambara and
Digambara monks do possess some requisites for their daily
use. (The Digambara monks are even more rigid than the
Svetambaras as they do not even possess clothes and begging
. bowls, though they too possess one or two things for daily use
and for the preservation of the fundamental vows). The justi-
fication for this restricted number of possessions is made on
the basis of a distinction made between desire and necessity,
Desireissomething which is based on the passion of attachment
or murcchi, but necessity is not, the fulfilment of the latter
helps in safeguarding the other vows and leading a good asc-
etic life. Necessities can be fulfilled even without attachment,
therefore the monks can keep certain requisites like clothes,
begging bowls etc,, and they are not included in the class of

1L med W ofowd smaatd | & ed ar &g ar o a1 9@
ar foaud ar afagdd a1, 9 9 ofeng afrfegss,
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2, S‘aramax}a Satra—Upadhyaya Amarmuni, p. 64.
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parigraph.® Niryuktis and other texts like Vimsativirhsiks
define aparigraha as ‘svalpa parigraha’ which includes articles-
allowed for religious purposes or for the maintenance of a per<
fect mode of life.? Such a list of articles which the menk
could use is also given in Brhatkalpabhasya and the Acar-
anga etc. Thus the monk is said to be established in the vow
of complete aparigrah (even though he keeps a few possessions
for daily use), because he has no attachment for them.

The Five Bhivanas

The five helping devices or bhavanis for safeguarding this
vow are very simply stated together with the bhavanas for the
other vows in the Samavayarnga Sitra, The bhavanas under-
line the fact that the root of parigraha lies in the attachment
to sensual objects, i. e. objects pertaining to all the senses. It is
stressed that the monk should have strong intentions for abs-
taining from attachment towards all the five objects (visayas)
of séabda, rapa, gandha, rasa and sparsa (i. e. sound, colour,
smell, taste and touch) of the five senses of ears, eyes, nose,
tongue and body respectively. Control on each object of each
sense is regarded as one helping device, In this way five
checks—one on each of the five different senses—become the:
five helping devices for this vow.?

The Exceptions

So far the discussion pertained to the universal and ordi--
nary circumstances (utsarga) in which the monk observes the
vow of complete aparigraha which also means that he uses.
only those things which are prescribed for him and the

L. & fa qef = qF ar #asr @St |
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number of all such requisites has been limited to fourteen.?
This includes his clothes, begging bowls etc. (This is a
Svetambara version ; the Digambaras being more rigid, have
reduced the number of a monk’s requisites even further). Any-
thing other than these prescribed requisites is considered
parigraha for him. But in exceptional circumstances, as in
his other vows, the monk is permitted to relax the limits of his
requisites and is allowed to use even those articles which
under ordinary circumstances he is not allowed to possess. As
for example, the Vyavahara-Sttra tells that a capable monk
should keep only one begging bowl, but for the purpose of
serving or helping other monks he is allowed to possess more
than the prescribed number of begging bowls.?2 Likewise
according to the changes in the circumstances etc. certain
other relaxations have been made, as for example, it has
become the usual practice among the monks now-a-days to
use more than one begging bowl, which issimply considered
an exception and not a transgression of the precept of apari-
_-graha and for which the monks undergo no punishment, or
atonement.

“The Transgressions and the Punishments

About the transgression of this precept S. B. Deo remarks,
““Even though literary evidence is scanty to prove the viola-
tions of this vow by the monks, inscriptions refer to 2 number
of instances in which the monks were given gifts of land
by royal patrons in connection with the temples, It is a
moot point what kind of ownership was implied by such
-dedication of lands.”’® Further Dr. Deo refers to the studies
of Mrs. Stevenson (Heart of Jainism) and others who have

1. Prasna., Samvaradvara, Aparigraha Nirapana, Padca-
vastuka, 771-779.
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found some Jaina monks using gold'en spectacles or keeping.
Bank-notes, but these are the obvious instances of the trans-
gression of this precept. For' accepting, for example, a piece
of cloth worth Pataliputra rupees 18, the monk has to undergo
a punishment called caturguru, and like that more and more
severe punishments are inflicted upon him as the objects
become costlier and costlier. If he accepts an object costing
rupees 50000, he is awarded anavasthapya punishment and
for accepting an object of the cost of rupees 100000, the
punishment is paraficika.! Even for the use of requisites
proper rules have been f{ramed; violations of them, i.e. using
the requisites etc. negligently or without permission, are also
to be understood as transgressions pertaining to this vow.?
These are mainly discussed in the Nisitha Satra and its
bhasya.

The Anuvrata

The laity’s vow of aparigraha is referred to by a few syno-
nyms, such as smaller vow of non-possession (aparigraha-anuv-
rata),® vow of limitation of possessions (parigraha parimana-
vrata),t vow of abstention from major kinds of possession.
(sthtlaparigraha viramanavrata)® and the vow of limitation
of desires (Icchaparimanavrata).® All these synonyms help
in giving a clear picture of the laity’s vow. However ‘iccha-pa-
rimana vrata’ used for the partial vow of non-possession is
the most proper term, because it depicts the essence of the
vow, i. e. the limitation of desires themselves and not merely
of possessions, and therefore it gives an esoteric interpretation
of the vow, ‘Possession’ and the ‘desire to possess’ are inter-re--
lated and that is why in the detailed account of this precept

1. Brh. Kalp. bha,, IV, 3893-98.
2. Jaina Monastic Jurisprudence—S. B. Deo, p. 75.
3. Sra. Prati. {5th anuvrata).

4. Ibid.

5. Ibid.

6. Upasakadasangasitra, 1.17; Sthananga, 3.1
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of the householder a prescription for the limitation of his
worldly possessions is made which restricts the number of
possessions to nine typesl. These are: farm and houses
(ksetra-vastu), gold and silver (hiranya-suvarpa), bipeds
and quadrupeds (dvipada and catuspada) and other requisites:
such as utensils etc., and other necessary equipment of the
household (kupya dhatu). The aforesaid list includes almost
everything a householder needs for his own maintenance, for
the maintenance of his family and for a normal living in
society. The duty of the householder lies in limiting all his
possessions and consequently controlling his limitless desire to
possess more and more. Itisin this sense of limitation of
possessions that it is called the vow of partial limitation of
possessions or abstention from major possessions which are
endless as the desires are endless.

Further, the householder is enjoined to abstain himself
through mind, speech and body?® from possessions beyond the
prescribed limitation but he is not at the same time enjoined
to abstain from asking others for keeping possession, as the
Sravakapratikramana Sitra suggests that he abstains from
major possessions only with one karana and three yogas and
not with two karanas and three yogas like the other precepts
of the householder. Strangely enough, in the Upasakadasanga
this point is missing altogether, it only discusses the limi-
tations of possessions of cows etc. by Upasaka Ananda.

This is the Svetambara version of this vow, the Digambara.

version is almost the same in essence, According to the Ratna-
karandasravakacara  parigraha-parimanavrata prescribes.
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limits of one’s worldly possessions, cash, grain and the like and"
then asks one to desire no more than the complete detachment
for everything which surpasses the limited amount.?

‘The Aticiras of the Vow

The five aticaras of this precept specially mean the tres-
passing of the explicit limits of the possessions of nine types
.decided at the time when the vow is taken, because it basically
-enjoins the householder to limit his possessions. As for example
Upasaka Ananda had limited his possession of cattle to forty
‘thousand.? Likewise he limited all the other eight types of
possessions of the household requisites in size, quality or quan-
tity. Aticdra in connection with this precept simply means
crossing negligently or unknowingly the decided limits (or
Pramanatikrama) of the objects. The term ‘pramianztikrama’
is common to all the five aticaras of this vow, These aticaras
are®: (1) Kshetra-vastu pramapatikrama-—transgressing the
said limits of the farm and houses etc., (2) hiranya-suvarna
pramanitikrama—transgressing the limits of gold and silver
either in loose form or in the form of ornaments, (3) dhan-
dhanya-pramanatikrama—violating the limits of wealth and
corn etc., (4) dvipada-catuspada-pramanatikrama—trespassing
the limits of servants, children and animals, (5) kupya-dhitu-
pramanatikrama—violation of the limits of any other term of
the household such as utensils and other requisites.

These five transgressions depict two salient features of the
-doctrine of aparigraha, (i) the possessions should be limited,

L. g¥awmfz gegafeamr aqfrdy qegegar |
gfefaafing: efEsst afam awmifi | —Ratnak. Sra. 61.
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—Ibid., 1.45.
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-and (ii) the householder should try to reduce even the limited
possessions, wherein lies the essence of aparigraha.

The five transgressions given in the Ratnakarandasravakacara
are : (1) Keeping a much larger number of vehicles than re-
quired, (2) accumulating unnecessary or even necessary arti-
cles in a large quantity, (3) expressing wonder and happiness
-at the po'mp and property of another, (4) excessive greed, (5)
over-loading of animals.? These five faults point out a little
more rigidity of the Digambaras in comparison with the Sve-
tambaras, as the third fault points out that a householder is
supposed to abstain from expressing wonder and happiness at
‘the pomp and property of another,which is not included in the
Svetambara list of the aticaras. The fifth fault of the over-
loading of animals however is actually a transgression of the
vow of non-violence rather than that of aparigraha,

Aparigraha of the laity, thus, is the least parigraha, like
the least violence, the least falsehood, etc. Not only this, the
sixth and seventh precepts of the householder called ‘disa-
parimana vrata’ and ‘upabhoga-paribhoga parimana vrata’
of the twelvefold list of the vows of the householder are to be
included in this vow, because they too refer to the limitation

-of desires pertaining to movement from place to place and to
objects worth using.

So far as the concept of ‘dana’ is concerned, it is a signifi-
cant aspect of the moral behaviour of the householder. In the
twelvefold list of vows of the householder, the twelfth vow of
‘atithisamavibhaga’ (i.e, taking the vow of keeping equal share
of food and other necessary requisites for the guests, especially
the monks and the nuns), which can to some extent be assimi-
lated with this vow of non-possession in the fivefold scheme of
primary vows, fundamentally implies the concept of dana,
Dana to monks and nuns is specially rewarding according to

1. gfgammfraagfeaasrntragaty,
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the Jainas. Even at certain other places,the importance ofdana
is obvious. It constitutes the first among the four religious-
practices.l It is said that dana to one who deserves it
is but righteousness or dharma, so it is rewarding.? The
Tirthamkaras start giving in charity one year before they are
ordained. 3 Further, the Dasavaikalika points out that one who-
gives in charity without thinking of any reward, and also one
who takes anything without attachment will reap good fruits.
in the next life.# Dana, therefore, has its due place,but the em-
phasis laid on aparigraha is unique in Jainism. And the diffe-
rence between the two however should remain clear; thatis,
the main figure in dana is the ‘object’, while that in apari-
graha is the ‘subject’, the essence of which is ‘icchaparimana’.

Buddhism

In Buddhism the fifth precept is not ‘aparigraha’, yet it
has got its significance in many ways, just as in Jainism.
abstinence from intoxicants occupies a prominent place,
even though it is not included among the five precepts.
However, for the monks the vow of aparigraha or non-posses-
sion is even more explicit and distinct than for the laity. In.
the ten sikkhapadas for the monks in Buddhism occurs a
precept called ‘jata riipa rajata patiggahana virati,’® This
means that the monk is to abstain from accepting gold and-
silver and money. If he does unot abstain, i.e. if he collects
money and gold and silver, or asks others to do so, or uses
" that which has already been accumulated, he is accused of
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nissaggiya-picittiya offence. The monks are not supposed
to have any attachment for any worldly possessions, which are
only symbolized in gold and silver and coins, that means-
detachment from all mundane objects, that is everything such
as wife, children or servants etc.? However, the difference bet-
ween the Jaina and the Buddhist stand is obvious; the Jainas-
include this vow in the anuvratas of the laity, while the
Buddhists make it exclusively for the monks, though for the
laity too attachment for possessions is denounced. It is said
that one who has attachment to land and other objects, money,.
gold and silver, cattle and horses, servants, wife and other
relatives, and is obstructed by such desires is to face the dan-
gerous calamities just as a boat with a small hole initis-
ultimately to face disaster.® Dhammapada also pronounces
that one who establishes himself in aparigraha and tyaga
would be called a Brahmana.# Sutta Nipata stresses apari-
graha by pointing out that parigraha is an obstacle to
‘dhamma’.® But by repeating the term parigraha again and.
again Buddha only meant an attachment and cleaving to-
wards the objects and not the objects themselves. In his
exhortation to Anathapindika, Buddha said, “It is not life
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and wealth and power that enslave men but the cleaving
towards them. He who possesses wealth and uses it rightly
will be a blessing for his fellow beings.”” In the Vinaya it is
declared clearly that a Bhikkhu is allowed to gain profits on
behalf of the Samgha. Though for the Samgha too it is not
proper to have great wealth, granaries full of corn, many
servants, money and treasury, while people around are suffer-
ing from poverty.

Actually the tenth éila means that the monk should abstains
from possessing gold and silver. It is not only the tenth éila
which is comparable to the Jaina vow of aparigraha, but all
those §ilas meant for the monks which denounce worldliness,
e. g. attending the worldly amusements, music and -dances,
the use of perfumes etc. Sleeping on luxurious beds! comes
in the category of parigraha of Jainas; for them, all the five
.objects of five senses are parigraha. Further, the code of
monks in Buddhism would alsc more explicitly show that
.aparigraha is an important tenet for the monk in limiting his
possessions. He is allowed to have only three civaras? and
‘one begging bowl, apartfrom this, he is not supposed to keep
anything for which he may develop attachment. And for
‘having a retreat in the rainy season, the monks are
allowed to reside in a sort of monastery which is especially
meant for this purpose. After the expiry of this period
of four ‘months, they should again start roaming for the
remaining eight months of the year. But this small
monastery in the time of Buddha was owned by a layman
(the tradition is still maintained in Jaina monachism), and
not by the monks themselves. But by the time of Adoka

1. (1) ssaiaafcafagszeadr o famd,
(ii) wrorFElEaTOTAEAfrrEagEE T,  SSEEa-
AT §IAYT | —Khu. Patha, Dasasikkhapadas.
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things were completely changed, and these small houses meént

for the monks were converted into big monasteries and the
ownership of these monasteries too changed from the laity to-
the monks. And the monks started living—permanently in
these monasteries. In this sense it can also be said that
the Buddhist Samgha changed into parigrahi (or possessive)-
Samgha.

Dé&na

Dana is considered an important moral principle in
Buddhist ethics also, more speciaily in the Mahayana sect,.
where it is regarded as the first stepping-stone to bodhi.l For
the Mahayani aspirant to bodhi, observance of paramitas is.
fundamentally necessary. Jataka stories relate some of the:
previous births of Buddha; during these births the Bodhisattva
was preparing himself to achieve the supreme enlightenment,.
and was gradually bringing himself to the attainment of
certain perfections. It is these perfections which are called-
the paramitis or ‘Parami’ in Pali and are supposed to be six.
in number.? Among these six paramitas, dana-paramita
occupies the first place. It means perfection of generosity for
all living beings. One is said to be established in this per--
fection when he is prepared to give away whatever he has..
He does not wish to know about the person whom he is giving,
nor does he think of getting its reward, but he only thinks of
his well-being. After achieving this perfection other perfect-
ions are achieved, such as those of §ila and prajia etc. This.
only shows that perfection of dana is the first stepping-stone:
to enlightenment. One Jataka story tells of one of the previ-
ous lives of the Bodhisattva who born as a wise hare.
He tells his friends, “Gifts should be given, moral conduct
guarded and the formal acts of observance carried out.”3 He

1. T fg Sifaaec aifafda —Siksasammuccaya, p. 34.

2. Some texts speak of ten paramitas.

3. Jataka Stories, vol. III, Jataka No. 316 (Birth story of”
a hare).
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further says, “A gift given by one standing fast in moral
conduct is of great value. Therefore, if any beggar comes,
you give him to eat of food that have been eaten by you.l

In Nidanakatha, which serves as an introduction to Jataka-
tthakatha, the story of Buddha’s past lives are related, from
his existence as Sumedha up to his acceptance of monastery of
Jetavana. Buddha is said to have searched the entire cosmic
order in order to investigate the conditions contributory to en-
dightenment.? While meditating upon them Buddha found out
perfection of generosity as the foremost condition to enlighten-
ment, a condition which was preached and practised by the
former Bodhisattvas, And he admonished himself thus :; “O
wise Sumedha, from now onwards you fulfil the first perfect-
ion of dana, just as an overturned waterpot discharges its
water holding back nothing, without regard to wealth, fame,
wife or child, or one limb or the other of the body, you will
become a Buddha seated at the foot of bodhi tree.”® Thus
Buddha laid emphasis on the first perfection of dina as the
great highway followed by the Mighty sages of the past.

Dana thus refers to non-attachment for possessions one has
and can be said as akin to aparigraha, but its importance is
pronounced more for the laity than for the monks, who already
have limited possessions, just as aparigraha pertains more to
‘the mouks than to the laity.

However, whatever way it is understood, aparigraha is an
accepted virtue in Buddhism also, as it implies both a [imi-
‘tation of desires as well as a spirit of generosity.

To conclude, it is necessary to say that behind the limi-
tation of desires (or icchiparimana)—the essential quality -
of aparigraha—there works a self-imposed socialistic spirit,

1. Ibid.
2. Jataka Nidanakathi— Jayawickrama, Introduction,
p. 31.

3. 1Ibid.
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“Though it makes room for the fulfilment of the needs, it requires
desires to be controlled. Here an apparent resemblance can
be discovered between aparigraha and the communist belief

that everyone should be equal economically, and that one
should be given according to one’s needs and not according
to one’s desires; for the staunch communists this ideal of
economic equality is to be achieved by a bloody revolution.
However, the two ideologies (least parigraha and economic
equality) cannot be assimilated to a great extent, but it can
be said at the outset that the former would function in a
definitely better way than the latter if applied at all, because
voluntariness always works better than force. But at the same
time one can very well imagine the picture of the new society,
which would certainly be different from that of the present
society. Here, as the precept declares, the ideal of the monk or
the householder is to curtail his desires, limit his possessions and
try to remain satisfied with what he has and not always to strive
for newer and newer achievements, in terms of physical, social,
economic and industrialdevelopment. The form ofsociety would
be more static than dynamic. All the explorations of science
would come to a standstill; scientific inventions or discoverias
would lose all their significance. But the increment of wealth
may be undertaken for the good of all. The society would
thus be different society or a society of spirituals,

However, these are just hypothetical assertions, but for the
moral way of living in society partial vow of non-possession
of the householder is inevitably necessary. Even from social
point of view in the modern world partial non-possession or
limited possession would be a great blessing, specially in
developing or under-developed countries.



CONCLUSION

It has been seen in the previous chapters that ‘Paficaéila’,
technically a Buddhist concept, is universal in implications..
It constitutes the foundation of all ancient and modern mora-
lity. Non-violence, truth, non-stealing, continence and non-
possession, the five principles of Indian Ethics, Paficasila in
Buddhism, Paiicavratasin Jainism,and Paficayamas in Hinduism:
constitute the foundation of all ancient and modern morality.
Every religious or social system has accepted it as the basic
code of conduct for all individuals, in relation either to his
own self, or to the society of which heis a part, Whosoever
neglects these basic principles, which are both social as well as
spiritual, is considered pernicious to himself or to the society,
he is a sinner or a criminal.

The universal significance of the five principles for man as
an individual, for man as a member of society, for a man of
the past, and for a man of the present age, leads us to a posi-
tive approach towards the problem. The germ of these five
principles can be traced out in the oldest historical evidence
available in India—the Rgveda. The principles have only
been in embryo in the Rgveda or literature just adjacent to
it—the Brahmanas; though in the Sramanic period these
principles appear in a manifest form. Actually the problem
of morality (as depicted in these principles) concerns the basic
rights of human existence. It is therefore unreasonable to-
suppose that these moral principles originated some day all
of a sudden like a volcanic eruption; in some minor or major,
implicit or explicit form, they must have been in existence for
a long time. Thus it can be reasonably maintained that all
moral principles firstly and finally base themselves only upon
the enigmatic human nature, The good principles come from
nowhere else than from human nature, as the bad principles
originate from the devil in man. And as human nature has
always been the same, nothing could be fundamentally new
about them. However, in the sense of the status they have
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assumed in Indian morality they have undoubtedly been
modified and redefined in course of time. The shape they
assumed in Buddhism and Jainism during the time of Parsva-
natha (the twenty-third Tirthahkara of Jainas who has even
influenced Buddha to a great extent, as Prof. D. D. Kosambi
opines), or even in Yoga System of Patafijali, was considera-
bly new in the above sense.

The cause of this transition from the Brahmanical latent
principles of morality to the Sramanical manifest ones lies in
the difference of emphasis laid on the basis of morality; for
the former morality is a social affair, as it means the code of
conduct of an individual as a member of the society. For the
latter, on the other hand, morality is personal affair; here, the
individual seeks his own good (not of course in the popular
sense of selfishness) while living in the society. As everyone
will seek his own happiness (happiness that does not clash
with the happiness of others), happiness of all will follow auto-
matically, The problem of emancipation comes alongwith
this current of thought. It is because of this prominent con-
trast in the two currents that in the former these moral princie
ples are restricted, limited or latent, while in the latter they
are extremely extensive in field, unlimited in nature and
unrestricted in application.

The first and foremost of these moral principles is the
principle of non-violence for the Sramanical current of thought
which, as mentioned before, can be traced out in some implicit
form even in the Vedic literature.

It is maintained that the principle of non-violence basically
consists of both the aspects, positive and negative; a mere
negative or abortive principle as its nomenclature suggests is
partial and incomplete. It is only because of the positive
potentiality of love, sympathy, compassion or ‘karuna’ in
human nature that the negative aspect of non-violence, i. e.
abstention from injury or hatred, can be cultivated. If the

positive side is lacking completely, the negative cannot be
16
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evolved. Likewise it is equally difficult to conceive non-
-violence in a purely positive form. The only justifiable
.conclusion would be that non-violence is both positive and
negative because both these aspects originate in the very
‘moral sense of a human being, the distinguishing feature of
‘humanity, though there might have been certain reasons for
this negative nomenclature. However, non-violence in the
negative aspect in the Sramanical trend is fundamentally
based on the principle of equality (or Samata) for all living
beings. No living being, smaller or greater, lower or higher,
significant or insignificant, should be injured. The Vedic
society allowed violence in some form, as in the form of
Yajiias etc., that mant negligence towards the principle of
non-violence, but the Sramanical tradition remained emphatic
.on non-violence throughout the history, Not only this, but
with the increase of the Sramanical influence on the Brah-
gnanical system, it pervaded the entire Indian culture, and
violent Yajfias etc. became obsolete.

So far as the implementation of the positive aspect of love
‘and compassion in the form of saving a life is concerned, it
.cannot be ignored that the Sramanical systems give due im-
portance to this positive aspect. And it has also been remarked
that the life of a higher living-being is given first preference,
as it is natural that the higher the creature the greater the
feelings of love and compassion for it. Instances can be found
in some scriptures which suggest that for saving a human life
the life of a smaller creature may be overlooked., It should be
borne in mind, however, that this injuring of the life of smal-
ler creatures is not a negligently performed task. Proper
attention and respect are given to the life of these lower crea-

‘tures.

The second moral principle of non-stealing, it seems, is
merely a duplication of the principle of non-violence, at least
for the Sramanical trend, which itself is very broad and exten-
sive. If the implications of the principle of non-violence are
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understood fully, there will be no necessity of having another
moral principle like this one. However, its occupying a sepa-
rate place tends to show that the duties of man towards man
should be preserved with special care. And this fact has been
given recognition even by the Sramanical exponents. At the
same time it is also true that it is more a social virtue than
a spiritual virtue and that is why it can be seen that the place
it occupies in the Brahmanical systems (the Rgveda or the
Brahmanas) is even more outstanding than that occupied by
the principle of non-violence. The vice of stealing has been
condemned very openly as can be seen by the punishments ete.
inflicted on a thief. But sach is not the case about violence,
though, of course, the very acceptance of non-stealing as a
virtue would imply nen-violent attitude for mankind and a
desire to protect the social ‘life’ of man. The Sramagical
systems condemn stealing on two grounds; one is objective and
the other is subjective. Objectively considered, it hurts the
person whose wealth is stolen, as itis sometimes said that
“wealth is the outer vitality of a person and in that way it is
violence. Subjectively speaking, it comes out of greed or
-covetousness and gets outlet through crookedness, all these in
themselves are harmful. This interpretation is exclusively
'Sramar_lical, but in this, of course, there is nothing new except
violence. TItis, therefore, not wrong to regard it as a mere
-duplication of non-violence, if only of a restricted form of it.

The precept of celibacy is actually the distinguishing prin-
ciple of the Sramanical Culture. Renunciation of household
life, family and wife is typically a sramagical contribution and
is understood as the best way for establishing oneself in right-
-eousness or ‘dharma’. In the Brahmanical current of thought,
on the other hand, household life is considered to have supre-
me value. Still, the term ‘Brahmacarya® is not new to the
‘éramar}ical trend; in the Brahmanical trend also it occurs,
though not in the sense of celibacy but in its etymological
sense only, meaning thereby the study of the Vedas or absorp-
tion in the nature of Ultimate Reality. The conventional use
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of this term as celibacy is only a restricted interpretation of
the etymological meaning based on the way of living of the
student, his simplicity and his control on the senses (including
sex). This restricted interpretation became the chief moral
principle for the Sramanical thinkers, They profess this
ideal not only in its extreme form, for the moderate ver-
sion of this principle is manifested in the precept of the laity
as partial control of sex desire and the restriction of this desire
to one’s wife only. On this point both the Sramanical and
the Brahmanical exponents agree. The cemmon ground for
this agreement is obvious, i.e. social orderliness. But, for the
Iatter it is supreme righteousness and for the former it is a

lesser evil to avoid the greater evil.

The precept of truth, the fourth in Buddhism and the
second in non-Buddhist systerns, is important for both the
Brahmanical and the éramat_ﬁcal trends. This is the only
principle which the two trends of thought openly emphasize.
It is usually said that out of the five only two are the primary
precepts, viz, non-violence and truth. In the earlier Brahm-
anical trend, however, it seems that truth is understood as even
more important than non-violence, though later on,in the
Brahmanical trend also, justas in the Sramanical system
recognition to ‘sarvahita’ (well-being of all} was given, and it
was considered the inducing force of truth, a fact which can
be seen in the Mahabharata and the Patafijala-Yoga System.

It appears a little surprising that how a trend (the Brah-
manical) insisting so much on the social values could emphati-
cally establish the supremacy of truth which is more an
individual virtue,' and how the opposite of truth, i.e. falsehood
(if it is not in contradiction with non-violence) could at all

affect social orderliness. Actually, its impact on social
' organization is not direct, until and unless it clashes

with non-violence. But it can be remarked that the very
origin of the Brahmanical ‘truth’ lies in orderliness or Rta
as the Rgveda points out that disorder or An-rta is understood
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to be a falsehood. This, therefore, shows that truth is valuable
because it is an essential feature of orderliness; though
the Sramanical exponents also will not refute this point,
they will emphasize the principle on subjective grounds.
However, the vast and extensive field occupied by this principle
is attributed to its twofold implications, viz. ethical and
metaphysical. These two cannot be regarded as inde-
pendent of each other, rather the former is dependent
on the latter, and the ethical implications owe their
importance considerably tothe metaphysical ones. This
fact has been accepted by all the systems, specially Buddhism
and Jainism. It can also be confirmed by noticing some of
the instances of transgressions of the vows and their respective
punishments as found in the monastic codes of both Buddhism
and Jainism. Lies told about ordinary matters are considered
simple falsehoods, but non-recognition or misinterpretation
of the Ultimate Reality, as accepted in each system, is under-
stood as a very grave falsehood. As for example, non-belief
_in the seven or nine tattvas, or ridiculing a Tirtharmbkara, is
accounted as a2 major offence in Jainism; likewise, disrespect to
Buddha or non-faith in the four-noble truths is a grave offence
in Buddhism. As a matter of fact, truth occupies a prominent
status in the path of knowledge, but so far as action is conce-
rned it is guided by the principle of non-violence.
On the fifth principle of morality there is difference of opi-
nion among the various systems. According to Buddhism the fifth
principle is abstinence from intoxicants, while in non-Buddhist
systems, viz. Jaina and Yoga, it is non-possession. So far as in-
toxication is concerned, it is condemned in entire Indian thoug-
ht. Buddhism makes no novel approach against the Brihma-
nical trend, where it has been badly denounced; leaving aside
Soma-drinking, which though described as ‘exhilerating’, ‘into-
xicating’and ‘invigorating’, is hailed because it possesses a sanc-
timonious and divine character. Sura-drinking is censured all’
over in the Rgveda, Brahmanas, Upanisads and Smrtis. It is in-
teresting to note some of the purificatory-actions (prayascittas)
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for purging of the offence of intoxication as given in various
Smrtis. In Buddhism, the expounder of middle-path, it seems,
abstinence from intoxication is pronounced for the laity more
than non-possession (as promulgated by Jainas) because it is a
simpler and more exoteric virtue,

Non-possession, on the other hand, is fundamentally neces-
sary for any monastic system. The essence of monastic life
lies in acceptance of this virtue, even if Buddhism does not
admit it as a precept of the laymen, but its spirit has been
there in the monastic discipline. It is, however, clear thata
virtue like this is difficult to be traced out in the Brahmanical
trend which has a socialistic basis of morality. As soon as the
cult of renunciation gained strength it also entered into the
later developments of Brahmanism. The precept of partial
non-possession of the laity as pronounced in Jainism does
throw some light on the social organization and gives recogni-
tion to possessions. But this recognition of possessions is diffe-
rent from that of the Brahmanical trend which gives supre-
macy to social organization itself. The householder’s precept
insists on limitation of possessions, which is the kernel of re-
nunciation. Herein lies the spirit of voluntary socialism rather
than forced socialism.

These principles present the universal code of ethics, but
in practice it is seen that they remain nothing more than a
code of schismatic ethics. Each sect, even if essentially believ-
ing in them, differs with all others on certain minor points
and this mild difference gains much intensity, sometimes as
to create acute conflicts and controversies. In this manner
schismatic ethics becomes even more powerful than the univer~
sal ethics, The reason of this fact again lies in the enigmatic
human nature. The two constituents of human mind, ration-
ality and sensationality, are so curiously mixed that it is diffi-
cult to say which of them really justifies an action, and in
what circumstances a certain action is justified. The so-called
immoral actions may be moral in essence, while the appa-
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rently moral may be truly immoral. This can also be ascer-
tained that the universal principles cannot be applied in prac—
tical iife without giving room to their certain exceptions.
None of the five precepts of morality can be thought of with-
out its accampanying exceptions. Non of the five precepts.
of morality can be thought of without its accompanying
exceptions. It is recognised that all these moral princi~
ples can be violated if a ‘real’ situation justifies their
violation. As it is frankly acknowledged that for preserving
the principle of non-violence (specially in the Sramanical
trend) the remaining four principles are framed; they can,
therefore, be unhesitatingly violated for the preservation
of the vow of non-violence. But there are also occasions on
which the principle of non-violence can be violated (on the-
ground of committing a lesser evil to avoid a greater evil).
Here the questions arise why the so-called supremely exception-
less principle like non-violence carries exceptions with it,,
(which may be true and justifiable on many grounds) and
which of the two separate constituents of human make-up:
Jjustifies the actions, To answer these quistons is not an easy’
task,

However, whatever these theoretical problems may be, on
practical grounds it can be concluded that these moral prin-
ciples in each system, which have been guiding human be-
haviour for thousands of years, may still remain useful to the
man of the modern era in the present conditions.
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