


DEPARTMENT OF JAINOLOGY & i’RAKRlTS

PUBLICATION NO. II

Editor
Dr. T. G. KALGHATGI

JAINISM—A STUDY






JAINISM—A STUDY

Editor
Dr. T. G. KALGHATGI

DEPARTMENT OF JAINOLOGY & PRAKRITS -
N UNIVERSITY OF MYSORE
1976




JAINISM—A STUDY—(Proceeding of the Seminor held in memory of
Dr. A. N. Upadhye); Edited by Dr. T. G. Kalghatgi; Published by
the Department of Jainology & Prakrits, University of Mysore, Manasa
Gangotri, Mysore-570006. First Edition 1976; pp. 20 + 173.

All Rights Reserved

Price: Rs Eight

For Copies: Director, Prasaranga, Manasa Gangotri, Mysore-570012
Printed in India at Mysore Printing & Publishing House, Mysore-570001









To
LATE DR. A, N, UPADHYE






CONTENTS

Preface—Dr. T. G. Kalghatgi . . .
Inaugural Address—Shri D. V. Urs . . . .
PART 1
Bondage and freedom in Jaina Philosophy
~—Dr. K. B. Ramakrishna Rao . .
Buddha and Mahavira—A Philosophical perspectwe
—Dr. T. G. Kalghatgi . .
Knowledge of Selt—Dr. T. G. Kalghatgi .
A brief note on the Nirvapa dates of Mahavira and Buddha
—Shri M. D. Vasantharaj . . . . .
Trends common between Jainism and Veerasaivism
—Dr. G. Marulasiddaiah . . .

Karnataka Kings and Jainism——Dr A. V. Narasimhamurthy

A Critical Study of Pra]ambhakalpa from B;hatkalpabhasya
—Dr. P. B. Badiger

PART II
BROFEIE 0,30 8, ¢ 3T Sarit—we. 0. @Uf. ARtmrer .
T8 Ropien 83T wednvdi—d,e @, %L N ody
WP IngBrdo—me. d. B wARD . . . .
ARBYYS 8:59,FO TORIT L0, . a. ;Soﬂrazsewak L.
83,3 &39,800020%,8, 4,30 Samon—3,¢ 2w, JoderE . .
BIRB TN, WS, WT,0—3 ¢ Bgos, . . o

PART III

R0FR,03) AZBoy

SROFEEE Aok WIPRFT S, de. wdend | .

ToV,RNBI—F2. Bd. T, Toodz . . . .

!

ix

XV

19

30

53

70

87
99
106
121
128
147

163
168






PREFACE
T. G. Kalghatgi

A Persian poet has compared the universe to an old mannscript
of which the first and the last pages have been lost. It is not
possible for us to say easily how the book began and how it is
likely to end. For centuries, man has been trying to discover the
lost pages. That is knowledge. We have so far not reached the
finality of knowledge and not likely to reach too. Systematic
speculation on the discovery of the mysteries of the universe and
on the solutions to the perennial problems of life has given rise to
the systems of philosophy in the west as well as in India. Jainism,
-as a'system of philosophy, has made substantial contribution to
the understanding of the nature of the world and the problems of
life.

Jainism belongs to the Pre-Aryan Sramanic current of thought.
According to the Jaina tradition, Jaina religion is eternal, and it
has been revealed again and again, in every one of succeeding
periods of the world, by innumerable tirthankaras. In the present
avasarpini period, the first tirthankara was Rsabha and the last
the 24th, was Vardhamana. It has now been accepted on
historical and epigraphical evidence that Jainism prevailed in
India long before Vardhamana Mahavira and Pargvanath, the last
two tirthankaras.! Twenty Second tirthankara, Lord Aristanemi
has been associated with Lord Krsna as ‘his cousin. Zimmer says,
“Atleast with respect to Parsva, the Tirthankara just preceding
Mahavira, we have grounds for believing that he actually lived
and taught, and was a Jaina.>’2
- Jainism has made a profound influénce on the lives and culture
of this country. Itis very much relevant for us to understand the
extent of the influence that the Jaina thought has made on our
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way of life. Its contribution to Indian logic is to be found in the
doctrine of Anekanta and Syadvada.

In the distinction between individual ethics (muni dharma) and
social ethics (sravaka dharma) we find the polarity of the house-
holder and the ascetic which is one of the most characteristic
features of the Jaina ethics. For the monk, the negation of
compromise is the cardinal principle. For a citizen moderation
must be the key note of existence, as his life is rooted in
compromise.?

Jaina contribution to literature, philosophy and culture is
immense, Reality is complex, and it can be looked at from
different points of view. It is not desirable to insist that a
particular point of view is the only real point of view. That
would be a dogmatic asserfion and partial truth. That is the
anekanta view of the Jainas and is the cardinal principle of the
Jaina outlook on life. When Mahavira was asked about the
problems of eternality and immortality of souls, he said, ‘O,
Gautama, souls are eternal from the point of view of substance -
and non-eternal from the point of view of modes.+ Similarly the
\problems of finiteness and infiniteness of the world is explained
with reference to substance, space, time and modes. This is the
anekanta view of looking at the world and the problems of life.
It presents intellectual non-violence which is vital for proper
understanding of the problems of life. World would be happier
and would be free from conflicts if only we adopt this attitude.

Jainism has made a substantial contribution to the
philosophy and culture of this country, and specially of
Karnataka.

The influence of Jainism in Karnataka has been immense. For
nearly twelve hundred years Jainism played an important part in
social and political life of the people of Karnataka. The Ganga,
Kadamba and Ragstrakgta rulers gave royal patronage to Jainism,
Calukya rulers also gave patronage. During the Hoysala period,
Jainism was an influential force. Jainism was an inspiration to
writers in Samskrit, Prakrit and Kannada. Acaryas, like Kund-
Kunda, Umasvati, Samantabhadra and Akalaka have made
significant contribution to literature, both in Samskrit and
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Prakrit. Jaina writers in Kannada, like Pampa, Ponna, Ranna and
Ratnakara have enriched Kannada literature to a great extent.
We should study the nature and extent of the influence of Jaina
thought objectively and dispassionately. That would be possible
in seminars. We should understand the Jaina thought in an
academic and objective way, not only from the point of view of
a devoted Jaina but from points of view of other scholars who
have studied Jainism and have a point to say on different
problems of literature, philosophy and culture. With this object
in view the Seminar was arranged from 19th to 21st January,
1976. We are grateful to the Vice-Chancellor and the authorities
of the University and to the Jaina Samaj of Mysore for their
encouragement and financial assistance for the conduct of the
Seminar. We hope similar encouragement would be given to the
Department in future also for academic programmes.

We are grateful to Shri. D. V. Urs for keen interest in the
development of the Department of Jainology and Prakrits and
for constant encouragement he is giving us. We thank him for
his inaugural address of the Seminar. Our sincere thanks are due
to Shri D. Javare Gowda for the whole-hearted and enthusiastic
encouragement he gave to the development of the Department
while he was Vice-Chancellor. We thank him for the valedictory
address on the closing day of the Seminar. We cannot forget the
encouragement and help, that we have been receiving from Dr.
H. M. Nayak, Director, Institute of Kannada Studies, Manasa-
gangotri, Mysore in almost every activity of the Department. We
thank him for presiding over the Closing function of the Seminar.

The papers read at the Seminar, we believe, are of a very high-
standard. The papers have been classified in this book into Part
I and Part II. Part [ contains papers written English. Paper II
presents the papers in Kannada. The papers in both the parts
cover a wide variety of subjects—philosophy, literature, epi-
graphy and culture. We are grateful to the following eminent
scholars for participating in the Seminar and presiding over the
deliberations of the different sessions :

Dr. K. B. Ramakrishna Rao : Professor and Head of the Depart-
ment of Philosophy.



xii JAINISM—A STUDY

Dr. G. Marulasiddaiah : Professor and Head of the Department
of Sanskrit.

Dr, A. V. Narasimhamurthy : Professor and Head of the Depart-
ment of Ancient History and Archaeology.

We are also grateful to the following scholars for reading their
learned papers :

Shri. B. S. Sannaiah, Assistant Director (Editing) Dr. T. V.
Venkatachala Sastry, Reader in Kannada and Dr. B. R. Gopal,
Epigraphist in the Institute of Kannada Studies, for reading the
papers. We also thank Dr. P. B. Badiger and Shri. M. D.
Vasantharaj and Shri. Shubhachandra of our Department for
reading the papers in the Seminar. The paper entitled Budha and
Mahavira—a Philosophical Study By Dr. T. G. Kalghatgi—was
first submitted to be read at the International Seminar on
Buddhism and Jainism held at Cuttack (Orissa). But he could
not attend the Seminar. The paper entitled Antiquity of Bahu-
bali in Karnataka by Shri P, Gangadhar, Department of Ancient
History and Archaeology could not be read as he was out of
station and not included. This book comprises of the outstanding
papers contributed by different eminent scholars mentioned above
on various aspects of Jaina philosophy, literature and culture at
the Seminar organised by the Department of Jainology and
Prakrits from 19th to 21st January, 1976. It is the second of the
series of the research publications of the Department.

- The book owes its existence, apart from the learned contri-
butors, to the co-operation and efforts of Dr. H. M. Nayak,
Director of the Institute of Kannada Studies, and particularly
Dr. Pradhana Gurudata without whose help the book would not
have seen the light of the day. Our thanks are due to them. We
thank the Mysore Printing and Publishing House, Mysore, for
the prompt work in printing the book. We have also to mention
the assistance given to us by the research scholars of the Depart-
ment, Sriyuths. Shubhachandra N. Vasupal and M. P. Aravinda
Tilak and Rathnakar for going through the proofs carefully. We
are grateful to the authorities of Prasaranga for taking over the
administrative arrangements of the Publication.

On this occasion we should respectfully remember the great
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service that Dr. A. N. Upadhye had done for the development of
the Department of Jainology and Prakrits while he was Professor
and Head of the Department. He was the founder professor of
the Department. We have organised this Seminar in memory of
Dr. A. N. Upadhye. We hope that we carry on the tradmon that
Dr. A. N. Upadiye had gradually built.

In order to perpetuate the memory of Dr. A. N. Upadhye and
to develop the Department we have plans to establish the Dr.
Upadhye Memorial Lectures, to start a research journal and to
build up a research library for the Department. We have
approached the University and the philanthropists of the Jaina
community for generous donations for the purpose. We hope we
shall be encouraged and our plans will materialise. Ambition,
though made of sterner stuff, needs to be nurtured for the sake
of developing an institution.

It is sometimes alleged that Seminars like these do not serve
any purpose. They create more problems than they can solve.
Seminar at most can be described, they say, as intellectual
__gymnastic. They would say in the words of Omer Khayyam :

‘Myself when young did eagerly frequent,
Doctor and saint and heard great argument,
About it and about, but ever more,

Came by the same door in which I went.’s

But we should realise that knowledge proceeds in dialectical
fashion and through discussions. Socrates always sat with philoso-
phers in the. market place of Athens and asked questions on
philosophy and discussed. And the function of the Seminar, like
that of philosophy, as Aldous Huxley put it, is two fold : (i) The
deliberations of the seminar should first reveal information and
(ii) then secondly increase virtue. We hope that Seminar willdo
that.

The Seminar on Jainism-was arranged with the kind co-opera-
tion of my colleagues in my Department and from the Kannada
Adhyayana Samsthe, Departments of Philosophy, Samskrit and
Indology. They have contributed valuable papers for the Seminar.
My sincere gratitude to them. I am grateful to Shri D. V. Urs

-
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our Vice-Chancellor for encouragement and consenting to be the
Chief Guest for this Inaugural Function.

On this occasion, I once again offer our respect to Late Dr.
“Upadhye for his valuable service to the Department, I am tempted
to say, adopting the phrase of Harold Laski, ‘to have known men
like Dr. Upadhye and to have worked with them is to have
warmed one’s hands at the central fire of life.’

REFERENCES

1 Radhakrishnan (S): /ndian Philosophy (Allen Unwin 1929) Page. 287.

2 Zimmer, H. : Philosophies of India (Kegan Paul)—1953 : Page 182.

3 Schubring, W. : Doctrine of the Jainas (Banarasidas 1962) Pages 298-
300.

¢ Bhagavati-siitra: VII. 2274

5 Rubiat of Omerkhayyam : Trans., Fitzerald : XXXVI.



INAUGURAL ADDRESS
o Shri. D. V. Urs

Dr. Kalghatgi, schelars participating in. the Seminar and
friends,

It gives me great pleasure to inaugurate Dr. A. N. Upadhye
Memorial Seminar on Jaina Philosophy, Literature and Culture
organised by the Department of Jainology and Prakrits.

Scholars say that Jainism is an old pre-Aryan religion which
prevailed in India much before Parsva and Mahavira, the last two
Tirthankaras. Jainism is not merely a code of rules nor a set of
metaphysical principles, but a way of life. Mahavira like Buddha,
expressed vigorous protests against the ritualistic practices in the
~ Yajfia culminating in the widespread hisisa and pseudo spiritu-
ality.

The teachings of Jainism had a profound influence on the life
and thought of the people of the country. The Jaina principles
of Anekanta and Ahimsa have profoundly influenced the Indian
way of life. The spirit of tolerance that we find in our country
and the popularity of vegetarianism are mainly due to the
influence of the Jaina vratas and practices.

And this tradition of tolerance has been largely found in the
culture of Karnataka. An incident at the time of Vijayanagar
empire may be mentioned. During the reign of Bukkaraya, the
Fisrt, there was a dispute between the Jainas and Vaispavas
regarding some injustice done to the Jainas. Bukkaraya took the
hands of the Jainas and, placing them in the hands of Vaisnavas
said, ““As long as the Sun and the Moon last, Vaisnavas will
continue to protect the Jainas. Vaisnavas and Jainas are one
body. They must not be viewed as different.”
~ The teachings of Jainism are very much relevant to understand

the problems of the present day society. The social and political
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problems of the world today are very much disturbing. Ours is a
decadent society. There is distrust and hatred rampant in our
society. Religion and communal distinctions are being politically
exploited. We are strangers in the midst of ourselves. The
seminar should give a lead to the understanding of the
problems like these.

The influence of Jainism in Karnataka has been profound. For
nearly twelve hundred years, Jainism has played a’prominent part
in social and political life of the people of Karnataka. There was
Royal patronage for Jainism. Under the Ganga rulers Jainism
flourished Jainism got the royal patronage of the Kadambas and
Ragstrakata kings. Calukyas also gave patronage to Jainism.
During the Hoysala period Jainism was an influential force.

Jaina Acaryas made rich and significant contribution to the
Samkrit, Prakrit and Kannada literature. And we cannot forget
the Jaina contribution to kannada in particular and literary form
in general. ,

It is therefore necessary that we should make a thorough study
of the Jaina philosopily, literature and culture with special
reference to profound influence of Jainism on the Indian Weltans-
chaung and life and thought of the people of Karnataka in parti-
cular. I have gone through the some of the papers to be read in
the Seminar and I am impressed by the systematic presentation
and the profoundity of thought presented in the -papers. The
scholars participating in the Seminar are eminent in their field
of studies, I am sure their contribution to the Seminar in the
form of papers and discussions will be very significant for the
understanding of the problems concerning philosophy, literature
. and culture of Indian thought in the light of the Jaina contri-
bution to the same.

One more thing, the organisers of the Seminar have shown a
remarkable sence of propriety in dedicating the Seminar to the
memory of the great scholar, late Dr. Upadhye. They have,
in a sence perpetuated the memory of Dr. Upadhye in this
University by naming this Seminar as Dr. 4. N. Upadhye Memorial
Seminar on Jaina Philosophy, Literature and Culture. I thank the
Department for this. As you are aware Dr. Upadhye was the
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founder Professor of this Department. He had ambitions to build
up this Department as International Centre for Jainological
Research. I do hope that we will achieve this.

Dr. Kalghatgi, in his welcome speech, quoted a Persian poet
and said that the Universe is like an old manuscript whose first
and the last pages have been lost. We do not easily know how it
began and how it is likely to end. For centuries the scholars have
been searching for the lost pages and trying to find the true
meaning of life. I hope in this Seminar, scholars will be able to
find the lost pages.

[ thank the organisers for asking me to inaugurate deliberations
of the Seminar.
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BONDAGE AND FREEDOM IN
JAINA PHILOSOPHY

Dr. K. B. Ramakrishna Rao

Considering the earnestness with which the endeavour is pur-
sued Jainism is second to none in the matter of liberating the
‘soul’ from the thraldom of ‘matter.’ Differing from the other
philosophical approaches that India originated onits soil, Jainism
has put forth its own unique perspective regarding this problem
of the ‘entanglement of the soul’ and the solution viz. ‘freedom’.
It is realistic and practical, and without wasting human ingenuity
on postulating and defending a transcendent cause for a present.
entanglement, accepts the reality of an existential situation in
which the soul finds itself entangled by and enmeshed with the re-
tarding and overpowering density of matter. Where philosophical
discussions may stray into the unfathomable ‘origins’ or extran-
eous ‘causes’, it takes a positive attitude of saying that ‘atno.
time as we are, we find ourselves free’. ‘Simultaneity’ of matter
and soul isat the heart of existence, and explains existence.
‘Soul is with matter’. Both of them are real, and no reason is
acceptable why only one should exist and the other not. Both
are given and are aspects of reality. However, acceptance of a
dualistic or pluralistic philosophy of reality does not mean that
‘bondage’ should continue. ‘Bondage’ is technical, and can only
be ‘irksome’ to the soul, only when acted upon or pulled down
by matter by its inherent dynamics. In other words, ‘simulta-
neity’ or ‘co-existence’ is not ‘bondage’. ‘Bondage’ is ‘involve-
ment’ of the one in the ‘dynamics’ of the other—and such
involvement could be terminated by the soul, if willed and
properly directed. For the soul can know it is involved and
involving, whereas matter does not know that it has involved in
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the structure of the soul and involving the soul. Matter’s action
is the result of an insentient dynamics of its material nature (in
the akasa-kala-dharma-adharma matrix) to percolate where
there is scope, and weigh down the soul by the sheer gravity of
the material situation. This explains the crux of involvement or
‘bondage’ : whether on the part of the soul there is an awareness
of its pristine nature as ‘ananta jiizna’¢ ‘ananta daréana’, ‘ananta
snanda’, ‘ananta aisvarya’ and ‘ananta virya’, and whether
there is a will to get restored the freedom; a freedom, which for
lack of other reasons, may be said to have been lost on account
not so much of the ‘simultaneity’ of existence of soul and
matter, but on account of the dynamic ‘contiguity’ of the material
matrix in which the soul finds itself.

Analysed thus, the ‘situational problem’ of ‘bondage’ seems to
be universal with all spiritual adventures, whether Jaina or non-
Jaina, perhaps, with the exception of Buddhism. While in
Buddhism there is not only an ultimate termination of the
‘simultaneity of existence of matter and soul, but also of an
ultimate annihilation of both matter and soul. While the
absolute disintegration of the ‘Skandha’ is the aim in Buddhism,
in Jainism and all other non-Absolutistic Vedic Philosophies
(including the Theistic Vedantas), it is only the disintegration of
“pandha’ of matter and soul is the aim. In the Absolutist of
Advaita, at the empirical level the ‘simultaneity of existence’ of
soul and matter is accepted, when the Jiva or the soul is said to
have attained a condition of ‘jivanmukti.’ It is only at the trans-
cendent level, that Advaita denies ‘simultaneity’, and asserts the
existence of the self only in its absolute and infinite freedom,

Thus, a common factor emerges ; As we find ourselves, here
and now, we feel ‘bound’, and feel that our aspirations to grow
in ‘spiritual dimensions are impeded constantly by a retarding
density of matter with which we are associated, and with the
- matrix of time, space, dynamis and statis, all of which have objec-
tive reference in the ‘situation.” And the ‘aspiration’ or ‘longing’
itself is a cue that all is not well in the ‘situation’ we find ourself,
and there must be a ‘get away.” This is the problem of all “life’
or the ‘living’—the ‘Jiva’ is contrasted and opposed by the ‘ajiva.’
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However, - the opposition is not to be counterbalanced by the
annihilation of ‘ajiva’, but by a separation from ‘ajiva’; and a
cautious prevention of further involvement with ‘ajiva’ should be
the goal of attainement, when the soul is said to be in the full-
ness of its being and wisdom.

While almost all Indian philosophies can be brought under this
common formula for practical purposes, the distinctive perspective
of Jaina is to be found in its explanation of ‘how’ this involve-
ment takes place, perhaps the ‘why’ of it is not taken up for
practical and realistic reasons. Where a critique of Jaina meta-
physics and axiology should undertake to examine it, we shall
rest content to know the merits of the ‘how’ of involvement.
Here in comes the concept of ‘karma’, whose picturesque discrip-
tion, practically oriented, as it is, provides an easy grasp of the
‘situation’, and serves the purpose for whom it is intended,
namely, the bewildered individual anxiously waiting to find a
way out.

While in its general significance ‘karma’ means action and the
results of action, Jainism views it as a condition of matter or as
matter, and works up the whole drama of ‘life> on the opposition
of the essential natures of differences in nature of soul and matter.
While the one is essentially conscious, the other is essentially
unconscious or insentient. While the one is buoyant and lumi-
nous, the other is heavy, dense and opaque. Allowed a situation,
the denseness and opacity of matter overpower the soul, and the
condition is ‘bondage.’

Matter, whose general name is ‘pudgala’, is both gross and
subtle. In its gross form it is the physical object, and is the
‘object’ of perception; in its subtle form, it is psychological,
appearing as ‘thought’, ‘feeling’ or ‘will’. It is at this level of
psychological experience that one feels ‘weighed down’. If
cognitive, affective and conative functions could be brought
under the name ‘mind’, the Jaina takes it as ‘subtle matter’
(even as Samkhya does), which acts upon and is acted upon.
Mind is the subtle physical sign of the ‘contiguity’ of matter
with the soul, and is the first symptom of the corrosion of matter
into the domain of the soul. The symptom expresses itself in our
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day to day language. It is almost common experience to ask:
‘what is the marter with you?’, when we mean by ‘matter’ not
the physical object outside, but the ‘thought’ inside. Yet its
density and heaviness to a mind is equal in proportion to that
of the physical object, when onesays: ‘I am bothered by a
thought!” He feels weighed down! Even he may say: ‘I am
confused’, which means, his vision is dimmed. The Jaina philo-
sophy explains these situations by significant phrases of ‘jnana.
varana’, ‘darsanivarana’, ‘vedaniya’ and ‘mohaniya’. These are
the ghati karmas’, which act on the soul obstructing its natural
qualities.

If at the subtle level matter’s incursion is so evident, at the
gross level, its hold on the soul needs no elaboration when
actually one is ‘tied down’ by the accumulations of property or
the, sense of property’. The whole of empirical life’is witness to
this, and the Jaina describes the situation as ‘soul percolated by
matter’. This is ‘bondage’ strictly, and leads to the whole chain
of ‘sarhsara’. What is in itself of the nature of Infinite Know-
ledge, Infinite perception, and Infinite power, is now conditioned
by contigual subtle opacity and density of mind and loses itself
into the wilderness of ‘life’, with the vision covered and wisdom
dimmed.

Life, then, is like °‘tight-rope-walking’ and even a slight way-
wardness will push one to the deep abyss of karma. Awareness in
all activities mental, physical and moral, either in isolation or in
company is the prime necessity of life, if one is to escape a ‘fall’ ;
and if one ‘slips’, is overpowered by the dynamics of material
karma corroding into the soul with instantaneous bondage, which
is the prize for the lapses conscious or unconscious. Stronger the
soul, lesser is the incursion ; strongest it is, the incursion is re-
pelled. We may see a point of difference here between the Jaina
and the Samkhya philosophies regarding this ‘situational”problem.
While Samkhya cannot satisfactorily answer the relevancy of
Prak,ti itself ‘binding’ and ‘releasing’ the Purusa (Samkhya
Karika 63), for it is insentient all along, the Jaina seems to place
all responsibility for getting ‘bound’ and ‘freed’ on the shoulders
of the Jiva. The pudgala acts on account of its inherent dynamics,
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and it is the sentient Jiva who allows pudgala to act upon be-
cause of lapses in intellectual, moral or religious life which give
scope for the mechanical intrusion of pudgala into the Jiva. Thus
in an existential situation, the choice being given to the Jiva or
the individual, it could be exercised for getting freedom, a
choice which is lacking in Samkhya.

Now turning to Jaina, the ‘downward’ path to ‘bondage’ is
described as ‘asrava’, and the actual ‘bondage’ as ‘bandha.’ The
‘upward’ path to ‘freedom’ is described as ‘samvara’ and ‘nirjara.’
Stated thus the ‘influx’ and ‘bondage’, and the ‘stoppage’ and
‘clearance’ of karmic matter is so pictorially practical that one
can imagine the analogy of a vessel on the sea exposed to both
these processes. A crack in the vessel allows the contiguous water
to seep in, and the accumulation to the brim gives it a watery
grave. While the crack in the vessel detected and closed pre-
vents the water to seep in, and the clearance of it keeps the
vessel afloat. Even as the process of sinking is ‘materially’ des-
cribed, the process of lifting is alike “practically’ demonstrated.

The beauty of Jaina sidhana lies in understanding the dyna-
mics of the physical influx of pudgala, and in overcoming it by a
‘spiritualised’ response, which may cover the entire sphere of
life. The technique of response is significant : Karma understood
as ‘behaviour’ ethical or moral, directed against karma taken as
‘action’, the physical influx, sets at naught karma which is physi-
cal impact. Enlightenment makes the karmic impact played down
by karmic resistance in the form or moral behaviour. The soul
being itself amoral, the technique seems to be subtle : The dyna-
mics of existence being that of ‘simultaneity’,real opposition does
not accrue between soul and matter. And any material ingression
or incursion taking place in the context of ‘contiguity’ within the
realm of ‘lokakasa’, is made to meet its opposition by its own
modifications the moralised mental acts and the physical acts of
conduct. Matter is set against itself, and the soul is released of
its tension. As darkness is overcome by its exact contradictory,
light (and not by another contrary force), the physical action is
countered by physical reaction appearing as ‘moral life’ covering
the entire span of life in the form of ‘ahimsa’, ‘satya vacana’,
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‘asteya’, ‘brahmacarya’ and ‘aparigraha’. These are collectively
the ‘panca mahj vratas’, as they are called. A strict adherence
to this constitutes ‘samyak caritra’, the Right Conduct. But this
overt acwion is not all. Its strength lies deep at the subtle level
of ‘samyak jiana’ and ‘samyak darsana’. The two constitute the
‘spiritual’ aspect of the endeavour, and form the ‘inner glow’
which keep up and lead the ‘outer movement’, ‘samyak caritra’.
The three consolidated put up a co-ordinated front against the
‘enemy’ viz. the influxing matter. The Jaina discipline calls the
consolidated scheme ‘triratna’, and will have to be pursued as of
an integral approach to securing freedom or release from bondage.

A parallel situation occurs in Advaita philosophy with regard
to the elimination of ‘ajnana’, binding the soul, by its contradic-
tory ‘jniana’. Both are ‘vrittis’ or modifications of ‘antahkarana’
one getting annihilated by the dynamics of contradiction. In the
situation that arises, it is not that jiana asa ‘vritti’ releases the
Atman by revealing it as an ‘object’, but that the Atman is
realised directly as not being ‘involved’ in the dialectics of the
material ‘vrittis’, and as being never bound. Applied to the Jaina
context, it is seen the opposition between soul and matter is
likewise resolved at the level of the empirical dialectics when
matter is set against matter, and the soul is restored to its pure
condition in the ‘alokikaga’. It is by this way, the soulis freed
from the impacts of ‘contiguity’ of matter in the ‘lokakasa’, and
led to a ‘simultaneity’ with matter which does not affect the
freedom of the soul, as that is the law of being. The difference
between Advaita and Jaina in the matter of ‘bondage’ is, that
while in the former ‘bondage’ is realised as appearance only or as
never having taken place, in the latter, itis taken to be real
involvement, a view which is consistent with the practical and
realistic perspective of the Jaina philosophy.

The soulis feed from the dynamics of opposition, and now -
rests in its eternal peace and tranquility. A <ina’ is one who has
conquered the opposition. Such a one can even be living amongst
and amidst the living. He is an ‘arhant’, and in the terminology
of Advaita a ‘jivanmukta’. In his case, the ‘death’ of the body
has already taken place, for the materiality of the body is incon-
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sequential, as it is powerless over the spirit. Its defeat demonstra-
ted the ‘man’ becomes “divine’, and there is no God besides.

The saga of man’s ‘life’ is thus ended, but remains eternally as
the beacon light of Freedom for the vessels that are still afloat
the sea of life or samsara.



BUDDHA AND MAHAVIRA
A PHILOSOPHICAL PERSPECTIVE

Dr. T. G. Kalghatgi

I

Buddhism and Jainism have enriched the cultural heritage of
India. The two belong to the §ramax;ic current of thought.
They have influenced the Indian Weltanschauung by presenting
some fundamental metaphysical and moral concepts which were
assimilated in the mainstream of Indian culture. There have
been some striking similarities in the mythical content of the
lives of Buddha and Mahavira and their form of teaching.
They need to be studied in the sociological and historical
setting. Philosophical interpretation of the fundamental teach.
ings of the two prophets would reveal that common source of
philosophic thought must have influenced the two leaders. And
there appears to be a common social canvas on which the lives
of the two and their teachings were set.

II

We may consider a few of the fundamental concepts which
need to be studied in the panoramic picture with the historical
and sociological setting.

(1) The historical Buddha called ‘Sakya muni’ was the last of the
Buddhas in this on. He began to prepare himself to this task
thousands of years ago under the guidance of Dipankara, the
first Buddha. The Buddha was at that time a Brahmin young boy
named Megha. He bowed to Dipankara and thought that some
day he might be the Perfect one as Djpankara. And then said
the Perfect one Dipankara, “You shall be, young Brahmin, in a
future period, after an immeasurable and incalculable aeon, in
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Kapilavastu, a tathigata by name S$akyamuni, an Arhat, a fully
enlightened Buddha.”?

Similar incident has been mentioned in describing the gradual
preparation of Mahavira, the twenty fourth Tirthankara, for the
attainment of perfection. The first tirthankara, Rsabha, thousands
of years ago realised, by the Kevala Jiana, that the his grandson
Marici would be the last tirthankara, Vardhamana Mahavira.
Rsabha, the first tirthankara, said to his son Bharata that Marici,
his sonjwould be the last tirthankara, Vardhamana Mahavira. There
are many such parallel situations in the mythical content of the
lives of both the prophets,Buddha and Mahavira.2 (2) The mother
of Siddhirtha Gautama, the Buddha, dreamt in a dream that the
elephant entered her body. That was an auspicious sign of her
giving birth to a prophet like Buddha. Similarly when Kksatri-
yani, Trisalddevi, the mother of Vardhamana Mahavira the
twenty fourth tirthankara, got fourteen dreams according to the
$vetambara version, (but the digambar version mentions sixteen
dreams),3 king Siddhartha called the interpretor of dreams who
- knew the great science and listened to his interpretation.t At
that time there was a general belief that dreams are significant
and they were interpreted by the experts in dream analysis. It
was said that Bodhisattva distinguished himself in the science of
dreams. In ancient India dreams were recognised as important
and the study of dreams was recogpised as an important science.
The science of dreams has been described in the Matsya-purana
and Agni-purapa.(3) It has been said that when Siddharta Gautama
left his home and went to the forest for penance, he moved
about like a Jaina Niggantha muni for some time. Buddha has
himself described it. “Sariputta, he said, I went about
without clothes...I took my food in the palms...I took no food
within a threshold or through the window...I plucked my hajr.”’s
This resembles the instructions for the Jaina munis given in the
Milacara. He then came to realise that extreme self-denial, as
extreme indulgence in pleasures, is one sided, which should be
avoided -by those seeking self-realisation. This attitude of
Buddha gave rise to the doctrine of the Madhyama marga.
(4) Buddha and Mahavira were contemporaries preaching their
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own doctrines to the people. They showed respect to each
other. The Buddha expressed his regard for Mah@vira whenever
he talked about him to his disciples. Once Buddha went to
Vaisali and there he said to Sipha, the layman érivaka, “Sinha,
your family has been serving Nigganthas for a long period.
When they arrive you should not refrain from giving them alms.”®
Buddha said to Upali, when the great Niggantha Natputta was
moving in the company ofa large number of disciples at Nalanda
“Your family has been serving the Nigganths fora long time;
when they arrive, you should not refrain from serving them with
alms,”?

Considered from the point of view of the conceptual content
of these incidents, it appears that the two streams of thought
propagated by the prophets had a common cultural heritage.
They spring, as has been generally accepted, from the éramagic
current of thought which is distinct from the Brahminic thought
and which was later assimilated in the general stream of Indian
culture. There wasa community of interests among the two
schools of thought. The primary object of the movement was
ethical and was meant to lift the suffering humanity from the
mire of misery and to show them the way to salvation. They also
wanted to save the common man from monopolist approach of a
section of people towards the spiritual path. They wanted to
make men good citizens and ultimately good men. Ritualism
and sacrifices had sapped the energy of the common man and
made him a helpless creature begging for salvation from the men
who claimed to have the exclusive knowledge and the right to
lead them towards the path of freedom from misery. The two
prophets had this common aim before them, Therefore, they
talked to the people in their language and inspired in them self-
confidence and zest for the life here and the life beyond.

It is sometimes suggested that the teachmgs of Buddha and
Mahavira, coming from the common source of Sramanic current,
of thought, have common points of interest and essentjally similar
although the presentations were various with different emphases.
The Buddhist cardinal principle of thought was madhyama marga.
The Jaina aimed at spiritual salvation by self denial to a great
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extent, for the Sravakas it was mecessary to strike a balance
between self-denial and the performance of social duties. Some of
the concepts have a close affinity although they are not identical
in presentation. We may mention a few instances of philosophi-
cal concepts of the Buddhists and the Jainas in this connection.

The Buddhist view of Nirvapa can be very well compared
with the Jaina view of Moksa. Nirvinag, according to Buddha,
was passing away of pain, it is passing away that no pain remains.
It is the extinction of suffering. Buddha never discussed the
metaphysical question of the nature of Nirvapa. For him all
absorbing question was how to free men from suffering. It was
the later philosophers who gave different interpretations of the
nature of Nirvapa. Some have given a negative interpretation
saying that nirvana is nothingness. It is extinction of everything.
But it appears that the Buddha meant that the highest end is the
extinction of egoity. There are passages which show that nirvana
is positive blessedness, It is a kind of state devoid of egoity, a
timeless existence. It is a state of purity, freshness and bliss. It
is becoming one with the eternal reality, which Buddha does not
explicitly admit. “To think that airvapa is annihilation is,
according to Buddha ‘a wicked heresy’.8 However, two different
attitudes were developed regarding the interpretation of nature
of nirvapa. Buddha’s description of state of the highest know-
ledge as given in the Majjhima Nikaya shows that nirvapa is not
extinction, but a blissful condition, free from attachment and all
knowledge.? Similarly the concepts like asrava and apramatia
have been used by the Jainas and the Buddhists in a similar
sense. The Jaina view of mokga has a positive content. When all
the karmas are destroyed, the soul reaches the state of siddha-
hood where it remains in eternal bliss in the siddasila. There,
he possess infinite knowledge and infinite conation, and is pure
and unrivalled.1° In the highest state of perfection, the indivi-
duality, the masks, the formal personal features are distilled
away.l!

(2) Buddhism does not give a clear and scientific account
of the doctrine of karma as the Jainas do, although the karma
theory, plays an important part in Buddhist philosophy. Buddha
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had to undergo innumerable previous births before he reached
the state of Budda-hood. The Jainas have given a systematic and
scientific account of the doctrine of karma. It is not necessary
to go into the details of the karma theory as given by the Jainas
and the Buddhists. Surfice to say that the karma theory has been
the central principle and the basal presupposition for both the
teachers, Buddha and Mahgvira. It appears that the Buddhists
had the Jaina conception of the doctrine of karma in mind
while elucidating their theory of karma. We find the use of
concepts like gsrava and samvipaka in Buddhist literature.
Similarly, the concept of karma-vipaka has been widely used.:?

IIx

(3) The doctrine of ahimsa has played an important part in the
Jaina and the Buddhist ethics. Buddha was compassionate and
he was averse to causing slightest injury to any living being. For
the sake of liberation, one should give up causing injury to the
vitalities of living beings.!* Buddha instructed his disciples to
see that the remains of the food after eating should be thrown in
such a place where there are no herbs or in water devoid of
living beings.14 éramaga Gautama does not eat at night and he
keeps himself aloof from destroying the seeds and group of
beings.1®* The protection of vegetable life should also be cared
by the monks. In describing the daily conduct of monks, it is
said that they should avoid destruction of seeds and creatures ;
such as grown through roots, grown through trunks, grown
through fruit, grown through fruit-stem and grown through
seeds.1¢ In the Diggha Nikaya it has been stated that the form
of yajaa which is performed with ghee and oil and without any
form of injury is the true yajna.l?

The Jaina conception of ahimsa is all-pervading. For Jainism,
ahimsa is the cardinal ethical principle. Ahirsa paramodharmah
is the primary motto of Jainism. Jainism forbids any one to
cause injury to any living being however small it may be ora
life force of an organism (prana) directly with our own hauds,
by causing some one to do so, on our behalf or giving consent
to the act of injury caused by others. Hisa has been defined as
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injury caused to the living organism due to carelessness and
negligence and actuated by passions like pride and prejudice,
attachment and hatred.1® Jainas give importance to the psychic
violence which must be avoided, Harbouring the wish to harm
comstitutes psychic violence. ZAcarasnga-sitra gives detailed
description of the codes of conduct of the monks in practising
ahirnsa and other vratas. In the Ratnakarandaka-sravakacara,
we get the description of the social morality for the laymen for
practising the vratas in the form of anu-vratas. Non-violence is
not mere non-injury in the negative sense. It has a positive
content in the expression of love and compassion, Buddha was
the embodiment of compassion. Religion of Jesus is the religion
of love. In this sense, there is identity of expression of love and
compassion in Buddhism, Jainism and Christianity,

Yet, it has been suggested that the Buddha and Buddhism had
to compromise their position in the practice of ahimsa. It is said
that monks and the laymen were permitted to eat flesh. Certain
references are quoted in this connection. It was maintained that
Buddha allowed the monks to eat flesh of the animals killed not
for their sake.l* Buddha is supposed to have accepted a meal
from the Jaina General Siha who had provided meat. The report
was that he killed an ox for the sake of Buddha.2® It has also
been reported that Buddha ate the flesh of a pig (sikara maddava)
at a meal given to him by Chunda, a blacksmith.2!

But, it is difficult to believe that such a conceptioa of permit-
ing to eat flesh for the monks and the lay-men was preached by
Buddha as it would not be consistent with the abounding love
and compassion, almost superhuman that Buddha embodied in
himself. It is very much unlikely that such a wide-spread and
inconsistent concession to the practice of ahimsa was seriously
entertained as a principle of conduct, although there must have
been stray references to eating of flesh depending on the circum-
stances that the Buddhist monks had to face after Buddhas
Nirvana. For instance, (i) it is difficult to believe that the Jaina
commander, Siha, killed an ox for the sake of providing meal to
Buddha. It seems impossible. It must have beena form ofa
parody. (ii) The last meal of Buddiha with the Blacksmith Cunda
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' might not have contained the flesh of a pig. ‘Sikara maddava’ was
also translated as some form of peas or rice. (iii) In the Lanka-
vatira-sitra there is explicit prohibition from eating flesh. The
followers of Buddha should not eat flesh, and one who is kind
and compassionate to animals cannot eat flesh, as it involves
killing of animals for whatever motivation.?2 It appears that
when the Lankavatara-sitra vigorously protested against the
eating of flesh which was the practice when Buddhism entered
Ceylon. The Pali texts mentioning the concession for eating
flesh must have been written at that time. And Lankavatara-
sitra was a vigorous protest against that practice.?’

(4) Buddha and Mahavira were against the sacrificial rites in
which the animals were sacrificed. They protested against
sacrifices and held that sacrificial rites would not bring lasting
peace to man. If by sacrificing a goat at the altar ‘of yajiia, the
performer of sacrifice would go to heaven, it is much better for
the person to sacrifice himself at the altar. Buddha said, ‘I do
not approve of sacrifices; for I do not care for happiness which
is sought at the price of other’s sufferings.?* ‘“That sacrifice is
glorious in which the cows and the goats are not killed...even the
grass is not cut.—One who follows the vratas performs the real
sacrifice.?® Mahavira protested against the elaborate ritualism
of worship and causing of injury to animals at the altar of sacri-
fices. The vigorous protests of Buddha and Mahavira against
killing of animals during sacrifices had the salutory effect on the
minds of the people. As Radhakrishnan says, The Upanisads also,
like Buddhism, protested against the practice of killing animals
during the sacrifice.?6 In the Brhadarapyaka Upanisad, we are
asked to meditate on horse sacrifice.?’” But, as Radhakrishnan
says, the authors of the Upanisads were cautious enough to give
mild protests so as not to disturb the social stability.2s

Buddha and Mahavira were against caste distinctions that have
vitiated the lives of the innocent people in society for centuries.
Buddha said that one cannot become a brahmin by birth: one
does not become an outcaste by birth. One becomes a brahmin
or an outcaste by acts.?® “The Brahmin who has removed all
sinfulness, who is free from haughtiness, from impurity, is self-

)
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restrained and an accomplished master of knowledge...is the
Brahmin.?® Mahavira decried caste system which brought
misery and inequality among men. No one is inferior to another
man. No one is a brahmin by virtue of his birth or a ksatriya by
virtue of his birth. One is a brahmin or ksatriya by virtue
of his actions.’! Similarly, one cannot become an ascetic
by pulling one’s hair on the head (kesalocana) or a brahmin by
repeating Onkira mantra a muni by residing in a forest nor an
ascetic by wearing the bark of trees as clothes.32 One has to
experience the fruits of karma. He cannot be free from the
bondage of karma.

In the Chandogya Upanisad we get a similar protest but in
milder form. Satyakama Jabila went to Gautama, son of Hari-
drumat and said, ‘I wish to become a Brahmacarin’. He explained
that he did not know of what family he belonged. His mother
conceived him in her youth when she was a servant. ‘I am
Satyakama, the son of Jabal. He was then initiated, as “no
one but a true Brahmin would thus speak out.”’33

Iv

We have, so far, surveyed the conceptual panorama in the
lives and teachings of Buddha and Mahavira. The Buddhist and
the Jaina view of life is fundamentally the same. Life’is to be
looked as ‘a vale of soul making’ in which the individuals have
to struggle for perfection. The attainment of perfection has a
long and arduous path. Ahimsa and compassion are the ethical
foundations of their view of life. The terminology might slightly
differ according to the contexts of the discourses that Buddha
and Mahzvira had with their disciples and lay followers. We have,
therefore, suggested that the life incidents and the teachings of
the two prophets have to be understood in the historical and the
conceptual setting, in the. sociological background. This needs
to be investigated by the social philosophers and historians.
That would enable the present day scholars to understand the
two prophets and their teachings in the proper perspective.

We may mention a few of the problems which have engaged
our attention for some time past.
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(i) We have, as we mentioned earlier, twenty four tirthankaras
and twenty four Buddhas in the present ®on. Similarly number
three is important in the Buddhist, the Jaina and Hindu religious
and philosophical setting. The Jainas have sixty three Salaka
purusas. The significance of these numbers only, not more nor .
less, is to be properly understood. I had discussion with Padma-
shree Dr. Bendre, the noted Kannada poet and a mystic philo-
sopher, in this respect. He has suggested the numbers mentioned
above have gained philosophical and spiritual significance, as
the religious concepts have formed certain astronomical corre-
lations. The Jainas have shown remarkable sense of mathematical
acumen. They have presented fabulous mathematical calculations
in analysing their concepts of karma and jiana. This needs
further study.

(2) Buddha and Mahavira d1d not claim to present new theories.
They revived and regenerated the concepts in the Sramanic
tradition. Mahavira did adopt the teachings of the twenty third
tirthankara Par§vanath and modified them in respect of the
number of vratas to be practised by the monks and the laymen
alike. Buddha said that Thathigata had no theories of his own.
Buddha did not feel that he was announcing a new religion.
Radhakrishnan says that Buddha carried the tradition of the
Upanisads.?4

(3) Buddha and Mahavira were not fatalists. They taught that
we are shaped by the karma that we earn by our activity. The
statement Karmanye vadhikaraste presented in the Bhagavadgita,
can well be interpreted in the light of the teachings of the two
prophets as: ‘We are the masters of our own karma’. We earn
the karma that accrues to us and we only are responsible for the
fruits of the deeds that we do.

(4) In this sense, we have not to depend on the grace of any
higher being and even of God. For the Jainas it is not necessary
to surrender to any higher being, nor to ask for any divine
favours for the individual to reach the highest goal of perfection.
There is no place for divine grace; there is emphasis on indivi-
dual efforts in the moral and spiritual struggle for self-realisa-
tion.? Buddha said to his disciples “‘And now, brothren, I take
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leave of you; all the constituents of beings are transitory; work
your own salvation with diligence”.3¢ These were the last words
of Buddha.
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KNOWLEDGE OF SELF
A PHILOSOPHICAL STUDY
Dr. T. G. Kalghatgi

I

The concept of self has been the cardinal principle of philoso-
phical investigation for centuries, Philosophers, both in the East

and West have engaged themselves in the investigation of the

nature of self. In early Greek philosophy, from Thales to the
Sophists, the investigation of the ultimate source of the Universe

was the main concern. It was with the Sophists and more parti--
cularly with Socrates, the attention was diverted to the study of
man. Socrates wanted to define terms and to make men
good citizens. Plato and Aristotle gave a systematic and philoso -
phical study of the nature of man. The Indian seers gave an

objective conception of the ultimate reality in the formulation of
the ‘Ekam sat’. In the Upanisads the problem was studied from

the subjective point of view; and the concept of the Atman is
the result of the philosophical investigations in this direction by

the Upanisadic seers and the Jain philosophers. In the dialogue

between Prajipati and Indra in the Chandogya Upanisad,* there

is the gradual unfolding of the triple nature of self from physical,

psychological to metaphysical and spiritual aspects. The Jainas

have given the analysis of the nature of the self from the ulti-

mate and empirical points of view.

And knowledge of self has been considered as the highest
form of knowledge in philosophical study. The ultimate end of:
philosophy is knowledge of self. Atma vidya was the cardinal
injunction of the Upanisads. Yajnavalkya said that all worldly
knowledge of objects are of little value apart from self.2 Philo-
sophical interest was shifted from the knowledge of nature to
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that of man. Today, we are turning to a sort of a new Humanism
which emphasises the exclusive importance of self-knowledge,
and we are becoming increasingly aware of the importance of
man in the world. Even the claims absolute value for science is
being questioned. Man and his values are primary; their
primacy has to acknowledged by any philosophy.?

'

I

The problem of the knowledge of self has two aspects:
a) knowledge of one’s own self and b) knowledge of other selves
First is an ancient and a perennial problem discussed in the
philosophical world. The fundamental question was; how do we
know the self? The second question is a more recent one arising
out of the intellectual sea~saw of linguistic philosophy. “Our
knowledge of other selves” is a relative latecomer in the philo-
sophical scene-in fact it is only in our own day that it has made
any claim to the centre of the stage.”’* However, the seeds were
sown in the ancient Greek philosophy and for Indian thought
the problem was not relevant. As we have seen, the sophists and
Socrates turned towards the study of man. The main problem
for Socrates was primarily ethical,to make men good citizens. That
the other selves exist as a significant fact and a fact of experience.
Socrates arrived at the truth through discussion and dialogue.
The ultimate end of Socrates was ‘Know thyself’. For Plato and
Aristotle the relation between the selves was more ethical than
cognitive, Knowledge can be enhanced through discussion with
other men. In the Nichomachean Ethics Aristotle emphasised the
relation between persons for knowledge and practical wisdom.
In the Middle Ages, the concept of man and knowledge of man
gained wider connotation and the individual attained the status
of a person in the empirical sense and of the spirit in the
image of God in the transcendental and spiritual sense. During
the Renaissance and Reformation, philosophers did not face the
problem of the knowledge of other selves as it wasa fact of
experience. It was with Descartes that the existence of the self
was established on the basis of his method of doubt. His method
of doubt did not lead to solipsism, because it was only a means to
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do the establishment of a firm foundation and because his ‘Cogito’
and his use of the first person in the Discourses and Meditations
was meant for referring to every man and not for himself5 For
Spinoza knowledge of selves was a fact and not a problem. Locke
relied on faith. It was with Hume and later Humeans that we
find the awareness the problem and the consequent complications
involved.in the solutions of the problems. The Logical positivists
with their thorough going empiricism have been obsessed with
the problems and have been unable to find a solution. It is
pertinent to say in this connection that the recent metaphysicians
have raised the dust and then complain they cannot see.

III

In ancient Indian thought the problem of the knowledge of
self has been an important problem with the philosophers. But
they saw the problem in its various aspects and did not find to
be an insoluble problem.

For the Carvaka the problem does not exist in the sense that
the self is not a transcendent reality. It is only an embodied
existence. The self is identified with the body and the bodily
states, Jayant Bhatta says that Carvaka regards consciousness as
a by-product of the unconscious elements as earth, water, fire
and air, just as liquor is produced by the admixture of jaggery
and ghataki flowers.6 There is no proof for the existence of the
self and hence no problem of the knowledge of the self would
arise. For the Buddhists also the problem would not be relevant
because they do not recognise the reality of a permanent self.
There is no self apart from cognitions. Cognitions are self-lumi-
nous. They reveal neither the self nor the non-self apart from
them. The distinction between the subject and object are the
creation of individual consciousness within itself.

Indian thinkers of the other systems of philosophy are agreed
that there is a permanent self, which experiences and is the
subject of experience. But they are not agreed as to how the
knowledge of self would be possible. Some say that the self is
known through perception ; others make it an object of inference.
Even in the same system there would be differences of opinion.
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For instancg all Naiyayikas agree that there is the knowledge of
self and it is the object of inference. But some earlier Naiyayikas
say that the self is a an object of perception as well. Others deny
it. vatsyayana says that the self is not apprehended by percep-
tion. Yet, he says that the self is an object of yogic perception.”
The empirical self is to be apprehended by mental perception.
But in the case of the pure self, it can be known by she yogis
through meditation. But some Naiyayikas hold that one’s own
self is always an object of internal perception. According to
Udyotakara self is an object of internal perception through the
internal organ. He does not distinguish between the pure and the
empirical self8 Jayant Bhatta says that according to some
Naiyayikas the self is an object of internal perception or self-
consciousness.? But, for Jayanta, the self is an object of inference
and not of perception. For later Naiyayikas self is an ob_]ect of
mental perception.

According to Vaigesikas, self is not an object of ordinary
perception, but it is perceived through yogic perception. My
own self is as imperceptible as any other self,10 although Kanida
admits that self can be perceived through Yogic perception due
to a peculiar power born of meditation.”t Sarmkara Misra does
not make the pure self an object of ordinary perception but it is
essentially an object of higher perception. Shridhara also holds
that the pure self is free from all attributes and is not an object
of normal internal perception. The empirical self is an object of
normal perception through the manas. But the pure self is not
an object of normal internal perception. It is perceived by the
Yogis alone. It is an object of higher intuition.!? Shridhara also
holds that pure self free from all attributes is not an object of
normal, internal perception. His conception of self approaches
that of Samkara. The pure self, the °I’, and not the empirical
ego, the ‘Me’, is an object of higher perception.

According to Samkhya-Yoga systems of philosophy, conscious-
ness is the essence of the soul. Consciousness is self-luminous.
Though the self is self-luminous it can know itself directly so long
as it is associated with the organism. Normally the self infers its
existence through its reflection in buddhi, just as we cahnot see
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our own faces except through the inference by seeing the reflection
in the mirror. But Patagjali contends that when we develop the
power of concentration, we may have super-normal intuition of
the self through its reflection in the Buddhi. The self is reflected
in the unconscious Buddhi, and the self knows itself through the
reflection in the Buddhi. According to Vijnanabhiksu the self
knows itself through the reflection, in itself, of the mental mode
which takes in the reflection of the self and is modified in its
form, just as it knows an external object, like the jar, through the
reflection, in itself, of the mental mode which assumes the form of
the object.13 There is, as they contend, no contradiction in it, as
the self is self-luminous. According to Kumarila Bhatta, self is of
the nature of self-consciousness and is illumined by itself. It is self-
luminous and it is manifested by itself. But some of his disciples
like Parthasarathi, consider self to be an object of mental
perception. “The self or the knower, is different from the body.
It is an object of self-consciousness in the form of mental per-
ception”.14 Prabhakara holds that the Self is the substratum of
consciousness and as such it is itself not self-luminous, although
consciousness is self-luminous. Self is always known as ego or
knower; it is identical with the ego. Neither the self nor the
external objects are self-luminous. Both of them are manifested
by consciousness which is self~luminous. According to Prabha-
kara, there cannot be any consciousness of an object without the
consciousness of the self and in every act of cognition, there is
the triple consciousness: consciousness of the self, conscious-
ness of the object, and self-consious awareness. In every act of
cognition there is a direct and immediate knowledge of the self,
not as an object of knowledge, but as a knowing subject.
Samkara develops the Upanisadic conception of selfand regards
it as the universal light of consciousness. The self is nothing but
consciousness. It is self-luminous. It is not a substance to which
consciousness belongs either as a quality or action. It is consci-
ousness, We sometimes distinguish between self and conscious-
ness when we have to emphasise the relation between the self.
and the object; in fact the self and consciouness are one.1s
Sarnkara distinguishes between Jiva and the Atman. The Atman
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is eternal consciousness, jiva is consciousness as limited by the
organism, sense organs, manas and ahamkara. The Atman is pure
consciousness and as such is a presupposition of all experience,
But the Jiva is both the subject and object of experience. It is
the ego and the non-ego, the ‘I’ and the ‘me’. According to
Samkara, the Atman cannot be known, as it is not of the nature
of object nor the object of mental perception nor of the intellec-
tual comprehension.18 Yet the yogis have a vision of the Atman
which is undefinable and beyond all phenomenal appearances.
The Atman can be realised by intuition.

The Jainas agree with Prabhakara in their analysis of self-
consciousness. The triple nature of the cognition has been
accepted by the Jainas. Cognition involves the triple function
of i) awareness of the self, ii) awareness of the object and iii) the
awareness of the cognition as revealing itself. But the Jainas do
dot regard the self as non-luminous. In the cognition of the jar
as ‘I know the jar’, it is not the cognition of the jar that reveals
the self and the jar, as Prabhakara would contend, but it is the
self which reveals itself through itself, the jar and the cognition
of the jar. In this the ‘I’ and the instrument ‘myself’ and the
resultant cognition are as much objects of cognition as the jar
itself. As we cannot deny the perception of the cognition and
the object, similarly we cannot deny the perception of the
cognising subject. Whatever is revealed in experience is cognised
and whatever cognised is the object of consciousness. According
to the Jainas, the self is the object of internal perception. When
I feel ‘I am happy’, I have a distinct and immediate apprehen-
sion of the self as an object of internal perception. When I
perceive pleasure, [ perceive it as my pleasure and not pleasure
itself. Such a cognition reveals myself perceiving pleasure and
hence both the object and the subject are the objects of internal
perception, In this, Jainas differ from the views of Prabhikara
in the sense, that according to Prabhakara the self is perceived
as subject of experience or of object cognition, but the Jainas
say that self is perceived as an object of internal perception.
Prabhicandra in hijs Prameya-kamala-martapnda says that the
self is manifested both by external perception and internal
perception, 17
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We have so far surveyed the epistemological problem of know-
ledge of self. Philosophers have presented different points of
view. We can see that the discussion hinges on the basic meta-
physical stand the different schools of thought have taken. The
Carvakas:and the Buddhists would not like to accept the view that
self can be known according to their own views of self. Fora
Carvaka the self is nothing but a product of the physiological
changes if it is to be identified with consciousness. The Buddhists
sa& that the self is but a fleeting congeries of physical and mental
states, Hence the problem of self-consciousness as an experience
does not arise. Others base their views on the realistic and
idealistic positions of their philosophical thought. However, it
has been suggested that the knowledge of the self is possible
either through perception internal or higher or by inference, Self
is both the subject of experience and object of experience. Some
suggest that it cannot be the object of experience because
experience is po§sible because of the self. The problem has to be
understood in the background of the philosophic positions of the
different schools of thought.

Knowledge of self isa fact of experience. It is implied in
every act of cognition. In a concrete psychosis where conscious-
ness is prominent, knowledge of self is present as object of
experience. In introspection we are aware of the ‘I'. And we
have been asked to know ourselves in the deeper moments
of contemplation. The object of all philosophising is self-know-
ledge. In the Upanisads, the Atman is said to be beyond the ken
of ordinary knowledge, through the external sense-organs, the
manas and is unattainable by othsr ordinary senses.’® Yet the
innermost aspect of self, the I is apprehended by the ecstatic
intuition.2® [t can be realised by the supra-intellectual intui-
tion.20

v

We can now turn to the other problem of the Know!gd_giigf
other selves. This question has vexed the philosophers and{has
created more problems than they have been able to solve. ““Our
knowledge of other selves™ is a relatively new comer in the field

3
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of philosophical investigation. We may consider this question
on the lines of the investigation of the problem of ‘knowledge of
other minds’, although it is not necessary to associate or identify
the mind with self. There are other selves that we accept, but
the problem is how do we know other selves and not that ‘how
do we come to know that there are other selves like our own.
In fact to use the phrase ‘other selves’ at all is a big question.
If I have no idea about myself, how can I speak of other selves?
We can hardly use the word ‘self’ in ordinary sense. It isthe
philosopher’s word and it indicates the philosophical problem.

That there are other selves, as we mentioned earlier, we accept
but how can we know them is a problem. We cannot be said to
know the other selves unless we know their nature. Our inabi-
lity of the knowledge of other selves is very often argued on the
grounds of': i) transcendence of the object, like the concept of
God and ii) limitation of the subject in the sense of the limitation
of our capacity to know the objects transcending our empirical
verification. Such problems have been raised more specially by
the modern philosophers like the positivists and the analysts.
It has also been argued that cognition involves an object. Since
self is not an object, it would be difficult to make the subject of
knowledge also an object. That would be contradictory. This is
broadly the contention of the modern philosopher.

Again it has been suggested that the criterion of empirical
verification is a valid criterion for knowledge of reality. And
concepts like self, ours, or of others are those that are beyond
verification. Hence, there is no substance in maintaining that
there is self and that we know it. We have discussed this ques-
tion earlier while dealing with the knowledge of self as under-
stood by the ancient Indian philosophers and have pointed out
that empirical methods of investigation are not suitable for
understanding this problem, It is an object of internal and
higher perception.

We still consider some of the difficulties in knowing other
selves as pointed out by modern philosophers beginning with
the Neo-Humeans. Hume said that we can never really advance
beyond ourselves, nor can we conceive of any kind of existence
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but those perceptions which have appeared in that narrow
campus.?? The Humean tendency has been recently revived by
the Cambridge philosophers who brought philosophy to the
brink of extinction. The problem of the knowledge of other
selves has (a) epistemological and (b) logical aspects. Episte-
mologically it centres round the source of knowledgefand logically
it is concerned with the validity of such knowledge. We may
consider the knowing of other selves through the fundamental
sources of knowledge, which are perception (pratyaksa), inference
(anumana), analogy (upamana) and if possible Testimony (sabda).

Careful analysis of perception shows that we cannot directly
perceive other selves through the sense experience (indriya pra-
tyaksa). All that we can perceive is the bodily behaviour. From
the perception of bodily behaviour of others, we can infer the
existence of other selves. But the inference on the basis of
observation of the bodily behaviour of others may not lead us
to the knowledge of other selves. In inference, starting with
certain premises the conclusion would be certain. But in this
case, we do not know the kind of certainty of the premise itself.
Even presuming that we get a certain premise as the Cogito of
Descartes, it would be ditlicult to establish the relation with the
premise and the conclusion. Knowing other selves by deductive
inference would be psychologically unsound.

Similarly the source of analogy cannot lead us to the know=
ledge of other selves. Analogy can atmost point out to the
possibility of the existence of other selves on the basis of the
observation of the behaviour and the similarity in bodily states.
Wisdom shows that in the case of establishing the existence of
otner minds, analogy is another ‘deceptive soother.’ The same
argument can hold in establishing the knowledge of other selves.
Norman Malcolm shows in refuting the argument for knowledge
of other minds that the argument from analogy leads to a-
dilemma. There is no criterion to show that the other person
has the same feeling as I have. And if we cannot show that the
persons have the same feelings, then we cannot establish the
certainty of the knowledge of other minds.?2 Same argument may
holdgood for knowledge of other selves.
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Some would rely on faith for knowledge of other minds and
selves. It is difficult to get certain and demonstrative knowledge
in getting knowledge of other selves. That intelligent spirits
exist may be true, but it can never make a part of our certain
knowledge.’ It is neither possible nor necessary to ask for demon-
strative certainty in these and the like propositions. We must
content ourselves with the evidence of faith.2

- \%

The difficulty in understanding the problem of knowledge of
other selves arises when we refuse to go beyond the categories of
thought and the principle of verification. We should realise that
exclusive application of rational and deductive method and
reliance on sense-experience as the sources of knowledge do
not solve the problem. We cannot and need not expect demon-
strative certainty in the problems concerning extra-phenomenal
events.

Knowledge of other selves is a fact of experience. It cannot
be denied. The how of it, as we said earlier, is a problem of
controversy. It may be that we know the other selves through the
perception of their bodily behaviour and on the basis of analogy.
But the fact remains we do know other selves, as we know our-
selves. The how of itis not a relevant question. The Indian
philosophers did consider the problem of the knowledge of
our selves and of other selves as (i) a fact of experience, (ii) and
as a presupposiiton of experience.

We some times think that modern phllosophers with their
minds turned towards theories of their adoption and with abun-
dant zeal for logical gymnastics, have created a problem which
they cannot solve with their methods. As we said earlier, they
have raised the dust and then complain they cannot see.

Mahavira’s statement, “O Agnibhuti, karma is pratyaksa to
me, the omniscient being, just as your doubt is pratyaksa to
me”.2¢ is very much relevant for understanding the direct know-
ledge of self and also of other selves.

Philosophy should have the dual purpose of revealing truth
and increasing virtue. Philosophers and prophets have provided



KNOWLEDGE OF SELF 29

a principle to live by and a purpose to live for. Prophets like ‘
the Buddha and Mahavira had the realisation of truth and they
have left the accounts of reality. “To such first hand exponents of
perennial philosophy, those who knew them have generally given
the name of “saint’, ‘prophet’, ‘sage’ or ‘enlightened one”.2 It
is best we accept their authority and say that we have experience
of other selves., as (i) a fact of experience and (ii) as presupposi-
tion of experience. .
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A BRIEF NOTE ON THE NIRVANA DATES

OF MAHAVIRA AND GAUTAMA-BUDDHA
M. D. Vasantha Raj

In the history of Ancient India ‘the chronology of the
succession of the Magadha and Avanthi Kings stands linked
with the dates of the Nirvapa events of Mahavira and Buddha.
Any change in the proposition of the Nirvana dates auto-
matically effects a change in the position of the said chronology.
In spite of the ample material available,-historians have not
been able to give finality to the subject of the Nirvapa dates.
One of the main reasons for this is, that in both Jaina and
Bauddha traditional accounts the presentation of Nirvana dates
is based on the chronology of Avanti and Magadha kings, and
so the chronology thus presented in one tradition is at variance
with the chronology given in the other tradition, and so it has
caused confusion.

This confusion has been further enhanced because of the
variance of these two traditions with that of the tradition of
Vaidika Puranas. A moderate attempt shall be made here to
suggest a solution to the main problem in relation to the
Nirvaga dates.

Contemporaneity of Mahavira and Buddha with Srepika
Bimbisara, the king of Magadha, is now an established fact. To
determine the Nirvapa dates of Mahavira and Buddha it becomes
necessary to fix up the periods of the reigns of §regika Bimbisara
and his successors.

It is certain that the rule of Bimbisara, or his predecessors if
any, must have commenced only after the end of the rule of
Brhadrathas. Againit is also certain that prior to the com-
mencement of the rule of Nanda, at least two descendent kings
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of the line of Bimbisara, (namely Ajata-§atru and Udayin) must
have ruled over Magadha in succession. The minimum number
of years of the rule of each of these three kings, as mentioned
in Vaidika Puranas and Buddhist chronicles, namely Dipavariso
and Mahavamso, is respectively 38 years, (according to
Brahmapda Purana) 32 Years and 16 years, (both accor-
ding to D.V. and M.V.) and the total period would be of
86 years. According to the following tradition, recorded in
Bhagavata Purapa, Nanda’s coronation has taken place after a
lapse of 1115 years after the birth of Pariksit (the son of
Abhimanyu). “Arabhya bhavato janma Yavannandabhig ecanarn
Etadvarsasahasrarm tu Satarm-Pancadasottaram’ 26// Skandha
12; Adhyaya 2.

Again according to the following tradition maintained in the
Puranas (namely Brahmanda, Matsya, Vayu, Visnu, and
Bhagavata) the rule of the Bhavisyad Brhadratha line of kings
starting from just after the end of Mahabharata war, which
coinsided with the time of the birth of Pariksit, lasted for full
one thousand years. ,

Dvatrirhéattu nrpa-hyete bhavitaro vai Brhadrathah //29.

Piirnam Vargasahasram tu tesam rajyam bhavisyati //30.

Matsya Purana—Adhyaya 271.

So with this we arrive at a period of (1115-1000) 115 years
between the end of the rule of Bhavisyad Brhadratha kings and
the commencement of the rule of king Nanda and as said earlier
a part of this period contained the rule of the three kings namely
Srepika—Bimbisara, Ajata-S'atru and Udayi. The minimum
total period of the rule of these three kings, as mentioned
earlier, being 86 years, for the remaining period of 29 years (out
of 115 years) we can safely assume the rule of one or two more
kings.

Now it becomes necessary to assert the person who Usurped
the throne of Magadha from Ripufijaya the last king of the
Brhadratha line. This Usurper must be either Bimbisara himself
or some one of his predecessors. According to almost all the
Jaina Stories on Sregika, which are of semihistorical nature,
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Srenika either succeeded his father asthe king of Magadha,
according to one version of the story, or according to another
version, was offered the kingship of Magadha after the 12 years
illicit rule of his step brother cilataputra. But the story, as it
is available to-day, while being handed down traditionally,
appears to have undergone many changes and thus appears to
have lost its historicity. The following is the zist of the story
culled out from Cilata Putrana Kathe. (Vaddaradhane: page
162).

Upasrepika (also named elscwhere as Prasrepika) was the
king of Magadha. His Capital was Rajagrha. He had anelder
son Cilataputra born in queen Cilata and another son Sremka
born in queen Jayavati. Once he proclaimed that any person
who would capture Pradyota of Ujjaini shall be awarded with
the fulfilment of any kind:of desire that may.be saught for. On
hearing this Cilataputra captured Pradyota and handed-over
him to his father. Upasregika thus being pleased asked
Cilataputra to express his desire to be fulfilled in accordance
with his proclaimed promise. On this Cilataputra requested
the king to allow him to live a life of a libertine, taking at his
will any wife of the citizens, with the exception of the ladies
belonging to the king’s harem. The request was granted by the
king. As twelve years passed the citizens being subjected to
great harassment by the lust-ful onslaught of Cilataputra
approached the kingand begged him to save them from Cilatapu-
tra’s licentious activities. There upon Upasrenika getting angry
drove out Cllataputra from the Kingdom and brought back his
other son Sremka, who up till that time in obedience to his
father’s order of exilement, was living in Daksina Mathura (or
Vepyatataka according to another version), and handed over
the kingdom to him. Cilataputra on being driven out approached
an ascetic Mahendra by name (or his Maternal Grandfather
Mahzkala) and with his help he established his own kingdom.

In the story mentioned above there are two note worthy
events from the point of view of present subject matter:
According to the version of the Vaddaradhana story when
Cilataputra captures Pradyota of Ujjaini his father Upaérenika,
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the king, in accordance with his promise, allows Cilataputra on
his request to lead a life of a libertain and after 12 years he drives
him out from his kingdom. Then he calls back Srepika from
exile and hands him over the kingdom, and takes to hermits
life. On the other hand according to the Brhatkathakosa
version of the story, on the request of Cilataputra to allow him
to fulfil his desire, as mentioned above, king Upasregpika (also
named as Pragrepika) hands over the kingdom to him and takes
to hermits life. Then after’'12 years the citizens disgusted with
the rule of Cilataputra approach Srepika, who was in exile and
request him to make them free from the tyranny of Cilataputra.
Accordingly Srepika drives out Cilataputra from the kingdom
and occupies the throne of Magadha. Thus according to the
Brhatkatha version of the story, before Sepika’s accession to
the throne of Magadha his step brother Cilataputra must have
ruled for twelve years.

In addition to the above variation in the two versions of the
story there is another point which on critical analysis appears
to be historically not in conformity with the events presented
in Buddhist tradition and other sources. Depending on the
traditional statements maintained in Bauddha canonical litera-
ture and also’the Jaina traditional accounts it can be ascertained
that even after the commencement of the reign of Ajata~—§atru
the successor of Srepika in Rajagrha, Pradyota in Ujjaini con-
tinued to rule at least for five years. Purapas record a rule of
twenty three years in the name of Pradyota and so his accession
to the throne of Ujjayini could not have taken place earlier
than the 20th year rule of Sremka in Rajagrha. Therefore the
King captured by Cilataputra, as mentioned in the story, cannot
definitely be Pradyota of Ujjaini. With the exception of the
versions of this story, as there is no any other source, which
gives information about the immediate predecessors of Srepika,
it becomes necessary to look for some kind of clue, with the
help of which we can remove the mistakes which must have
crept into the story and thus arrive at the historical facts.

Gupabhadracarya in his Vardhamana Purapa, the last part of



\

34 JAINISM— A STUDY

Uttara-Purapa, has mentioned Srepika’s father by the name
Kunika-Bhiipa at one place and in another by the name Kupika
Ksitit as follows :

Sunuh Kupika-Bhiipasya Srimatyarh tvamabha-rasau/(stz.

No. 418)

Bhavantarth Brahmana-gramadaniya Kunika-Ksitit//(stz.

No. 426)

The same king, it can be noted from the story given earlier,
has been mentioned by the name Upasrepika. (But with a
critical analysis of the stories available in the name of Pradyota
it has been surmised elsewhere that the christened name or
Janmanama of this king should be Dhrtisena). Therefore the
name Kupikabhiipa or Kunikaksitit, must be, as the name means
originally, ‘The lord of the Kunaka Country’ similar to Maga-
dhabhiipa or Magadha Ksitit, which means ‘the lord of Magadha
country.” Moreover Monier Williams mention in his famous
Dictionary, on the authority of Visnupurapa, that the plural
form of the word Kunaka means people i.c., nation. The
Prakyt form of this word Kunaka would normally be Kupaka
or even Kupiga according to Hemacandra’s Prakrta Grammer
Rule No. 1-46. Therefore it becomes evident that Kunikabhiipa
who happened to be the ruler of Kunaka country has acquired
the lordship of Magadha either by killing or atleast by driving
out the then ruling Magadha king.

Now in Vaidika Puranas a traditional account is maintained,
which almost resembles the event cited above and is as follows:
Atha Urdhvar Pravaksyami Magadheyan Brhadrathan 1189
Purnam varsa-sahasram vai tegamh Rajyam bhavigyati /

Brhadrathesvatitesu Vitihotresu vartigu /1 303
Munikah Swaminamh hatva (Sva) Putramabhi$ ekgyati /
Misatarh ksatriyagar hi Pradyoto Muniko balat [] 304
Sa vai Prapata-samanto bhavisye naya-varjitah /
Trayovimsatsama raja Bhavita sa Narottamap [l 305

Vayu Purana—Chapter 37.
Piirpath varsa sahasrarh tu tegarh rajyam bhavisyati /
Jayatam Ksatriyanarm hi balakah Pulako bhavet 130
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Matsya Purana—Chapter 271
Brhadrathesvatitesu Vitihotresvavantisu /
Pulakah Svaminarh hatva svaputramabhigeksyati /1
Matsya Purana—Chapter 272
Pirparh varsa sahasrarh vai tesam rajyam bhavisyati
Brhadrathegvatitesu Vlrahantrsvavartlsu ' J1 122
§unakah Svaminam hatva svaputrarh Samabhi$ eksyati /
Misatam Ksatriyapar hi Pradyotirh n.patim balat // 123 //

Brahmanda Purapa

It is a known fact that in the Puranik version of chronologlcal
account of Magadha-kings the chronology of Avanti kings has.
also been mixed up. The reason for such a mixup would be
given later on in an appropriate context. Hereat present it
should be noted -‘that the statement ‘Brhadrathegvatitesu
Vitihotresvavantisu’ i.e., ‘when ‘Brhadrathas were gone and
vitihotras were there in Avanti’ is related to the subject of the
chronology of Avantikings and thus has broken the continuity of
the subject matter related to the chronology of Magadha kings.
Therefore by keeping aside this statement (i.e., Brhadrathegva-
titesu . . . etc.,) we get the continuity of the subject matter
related purely to the chronology of Magadha kings as follows :

Munika or Pulaka or Sunaka (named variously in the three
puranas as mentioned above) killed his lord (Arifijaya or
Ripufijaya the last king of the Brhadratha line) and installed his

‘son Pradyota on the throne of Magadha.

Here it is clear that there is no unanimity in naming the
murderer of the Magadha king and therefore it is evident that
some kind of confusion has crept in here. Moreover these
names given in the purapas have a close resemblance to the
name Kunaka or Kupika and therefore it may be surmized that
the names recorded in puranpas are the confused forms of the
name ‘Kupika’. But it can be said that the Purapas have
maintained the correct form of the name of the son of Kupika
i.e., Pradyoti, who was installed on the throne of Magadha.

Ksemendra in his Brhat-katha Manjari refers to the king of
Ujjayini, the father of Vasavadatta, the elder queen of Udayana,
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by the name Mahasena and further refers a king of Magadha by
the name Pradyota and says that he desired to give his daughter
Padmavati in marriage to king (Udayana) being requested by
him through his envoy, as follows :
Pradyoto Magadhadhiso diiténabhyarthya bhiibhuje /
daturm Padmavatimaicchat Parvatimiva Saline  // 93 //

- Padmavati-Vivaha Lambaka-3

Bhasa the well known dramatist in the drama Svapna-Vasava-
datta says that Daréaka the king of Magadha gave his bhagini
(sister) in marriage to Udayana. Again Bhasa gives the name
of the father of Vasavadatta, the elder-queen of Udayana, as
Pradyota and further says that he came to be known by the
name Mahasena as he had a great powerful army. But as noted
carlier, Ksemendra refers to Vasavadatta’s father merely by the
name Mahasena. Not that the drama of Bhasa was unknown to
.Kgemendra, and even after this, he differs to certain extent from
Bhasa in giving the names of the father of Vasavadatta and unlike
Bhasa gives the name of the father of Padmavati as Pradyota.
By this it becomes evident that Ksemendra, in giving the
details, in his work has been faithful to the original source i.e.,
Brhatkatha of Gunadhya. This therefore leads to the deduction
that there must have been an early tradition, in which events
related to Pradyota, a king of Magadha, were narrated.

Further again Dr. G. P. Malasekhara in his ‘Dictionary of
proper names’ has pointed out the probability of the existence -
of two kings bearing the same name Pradyota as contemporaries
of Buddha.

In addition to the abovc evidences, again a perusal of different
stories available in Jaina tradition, shows that two kings bearing
the same name Pradyota have been blended-into a single person.
But even with such a blending it is possible to discern two
personalities in the narration. In few of the stories Pradyota is
depicted as valourous, virtuous and noble resembling almost
the character of Pradyota of Bhasa’s drama ‘Pratijia Yaugandha-
rayana, and again in few other stories he is depicted as
voluptuous, sensual, and ignoble almost resembling the
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character of Cilataputra. But both these two types of stories.
are related in the name of Pradyota or Canda-Pradyota the king
of Ujjaini. Therefore these evidences lead to the conclusion
that events related to two kings bearing thc same name
‘Pradyota’ while being handed down traditionally were mistaken
for a single person namely Pradyota of Ujjaini, who has been
immortalised in the drama of Bhasa and perhaps also in other
stories, and thus finally other Pradyota has lost his currency.

It has been pointed out earlier that vaidika Puranas maintain,
at least partlv, a correct tradition in giving the name Pradyota
or Pradyoti just after the end of the reign of Ripufjaya the last
king of the Brhadratha line of kings in Magadha. But even.
these Puranas, in their present form are not free from the error
of mistaking this Pradyota of Magadha for Pradyota of Ujjaini.
Herein Pradyota has been assigned a reign of 23 years and in
succession to him the names of Avanti kings such as Palaka,
Ajaka and others are mentioned. Now if we remove these:
names of Avanti kings and also few other names which have
found place in this context as the descendents of the line of’
Avanti kings, then the name (Srenika) Bimbisara would stand
next only to the name Pradyota. Again according to one of the
versions of the story mentioned earlier the rule of (Srenika)
Bimbsiara has commenced just after the 12 years reign of
Cilataputra, and as a result, this suggests that Cilataputra had
for him another name and that name is ‘Pradyota’ or ‘Pradyoti’
(Brahminda Purapa). Further Vdyupurapa mentions the name:
Pradyota with an attribute ‘Naya Varjitah’—‘devoid of morality
or political wisdom’. This attribute is definitely not in con-
sonance with the character of Pradyota the king of Ujjaini, but
congenially suits with the character of Cilataputra. Therefore
this again strengthens the earlier suggestion that it is Cilata--
putra who was referred to originally in Puranas by the name
‘Pradyota’.

Thus the above discussion finally leads to the conclusion that

Kunika bhiipa, a subordinate king ruling ovcr Kunaka country,.
managed to kill his lord Ripufijaya, the last king in the
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Brhadratha line of Magadha kings, and placed his son Cilata-
putra—Pradyota’ on the throne of Magadha. He has ruled for
twelve years, as it is unanimously pointed out in all the versions
of the stories mentioned earlier.

Srenika Bimbisara has come to power after the 12 years
<callous rule of Cilataputra—Pradyoti and thus it must be that
§rer_1ika Bimbisara after occupying throne must have strived to
bring peace and content among his subjects. This is well borne
out by the casual statement made by Buddha as follows:

Atha Kho Raja Magadho Ajatasattu vedehiputto Bhagavato
bhasitarn abhinanditva anumoditva utthayasana Bhagavantar
abhivadetva padakkhipar katva pakkami. Atha kho Bhagava
acirapakkantassa rafifio magadhassa Ajatasattussa Vedehiputtassa
bhikku Amantesi—Khata—Yarh bhikkhave raja upahata yarm.
Bhikkhave raji sa cayam raja Pitarah dhammikam dhamma-
rajanam jivita na veropessatha imasmirh-eva asane virajam
vitamalam dhammacakkhum Upajjissatha-ti.

(Then Ajatasatru son of Vaidihi the king of Magadha pleased
and delighted with the words of the blessed one (Buddha) arose
from his seat and bowed to the blessed one and keeping him
on the right hand as he passed him departed thence.

Now the blessed-one, not long after Ajata Satru the king had
gone, addressed the brethren, was deeply affected, he was
touched in heart. If brethren the king had not put his father to
death that righteous man righteous king, then would the clear
and spotless eye for the truth have arisen in him even as he sat
there. (Digha Nakaya Part I, Bombay University Edition—
1942 —pp. 96-97).

It is also established that the major part of the prophetic
activities of both Buddha and Mahavira took place during the
reign of Srenika Bimbisara: Buddhist chronicles D.V.&M.V))
assign this king a reign of 52 years and whereas Brahmanda
Purana mentions a rule of 33 years which concurs well with the
.coeval historical events.

Srenika bimbisara, it is stated in the Buddhist accounts, was
killed by his son Ajta-Satru to gain over the throne of Magadha.
The same incident is also narrated in Jaina accounts but with



MAHAVIRA AND GAUTAMA-BUDDHA 39

the difference that here this son the paricide is referred to by the
name Kinika or Konika. This name Kiipika or Konika is
definitely a family name i.e., a Gotranima derived from his
grand fathers name ‘Kupika’ (It is pointed out elsewhere that
even the name Ajata Satru of him is not a christened name—
Janmanima but a royal title and ‘Daréaka’ is the christened
name). This king, according to Buddhist chronicles, has ruled
for 32 years and was succeed by his son Udayi.

purapas record in the name of Udayi a rule of 33 years,
whereas Buddhist chronicles mention 16 years of rule. Again
in mentioning the name of the successor of Udayi not only
that there is no concordence among the different Buddhist
sources, but also it is so between Jaina and Vaidika Purana
sources. The successor of Udayi according to Vaidika Purapas
is Nandivardhana whereas he is Nanda (or Palaka) according
to Jaina tradition. But any how historians have indentified
Nandivardhana of Purapas with Nanda of Jaina tradition. It
being beyond the scope of this paper-to discuss in detail all the
relevant points related to this topic, only the result of the
discussion presented elsewhere would be given here.

Udayi had ruled for 16 years by which time enimity had
developed between him and Jayasena the king of Sravasti.
Nagadasaka the minister of Jayasena took an oath to kill Udayi.
There upon he sent thousand soldiers to Pataliputra, the then
capital of Magadha. with an instruction to wait for a signal
from him. Later on Nagadasaka went to Pataliputra and
managed to enter into the service of palace personnel, Then
learning that Udayi was a devotee of §ramana monks, he
accepted monkhood and soon proved himself to be a good
monk observing strictly all the precepts prescribed fora §ramana
monk. Then one day, on the occasion of Po3adha ceremony
Udayi went to offer his obeysence to the monks and taking this
as the right opportunity the pseudo monk Nagadasaka daggered
Udayi and gave signal to his soldiers and thus was able to acquire
the throne of Magadha for himself. Thereafter he came to be
known by the name Mupda, the sanskrit equivalent of which is
‘Munika’,—a base-monk, After acquiring the throne of
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Magadha Nagadasaka attacked and killed the king of Sravasti
also and placed his son there on the throne. Nagadasaka by
the time of his seventeen years of rule became negligent in his
kingly duties and thus as a result was driven out of the kingdom.
There after Nanda was chosen the king of Magadha by the
citizens with ceremonial anointing conducted through the royal
elephant and as a result of this he came to be called by
the new name Sisundga (i.e., child-elephant). In Buddhist
chronicles this king is referred to by the name Susunaga.

Now it can be noted, as sid carlier on the authority of the
traditional statement of Bhagavata Purana, that the total period
between the end of the rule of Ripufjaya, the last king in the
line of Brhadrathas, and the commencement of the rule of
Nanda consists of exactly (12+38+32+16+17) =115 years.

The computation of the event of Nirvapa date of Mahavira
is based on the chronology of the Avanti kings. The day en
which Mahavira attained nirvana is indicated as follows:

Jarh rayanim Siddhigao Araha Titthankaro Mahaviro /
tarh rayanitm—avantie abhisitto Palao raya //
(titthogali Painnaya)
“on the night, in which Mahavira tirthankara the worshipful
one attained nirvana, king Palaka was consecrated in Avanti’.

In continuation to this is given further the number of years
of the ruling periods of the leniages of kings in succession as
follows : .

Satthi Palagarappam Papa-Pappa-sayarh tu hoi Nandanam
Atthasayarh Muriyapam tisampupa Pussamittassa //
Balamitta Bhanumitta Sattivarisani Catta Naravahano /
taha Gaddabhillarajjo terasa Varisa Sagassa cau [/

(Tirthoddhara Prakaragam)
60 years—Palakas, 155 years (or according to other sources 150,
or 145 years)—Nandas, 103 years Muriyas, 30 years Pussamitra,
60 years Balamitra and Bhanumitra, 4) years Naravahapa, 13
years Gaddha-Bhilla, 4 years—Saka.
From this it is clear that here Nandas are shown as the
successors of Palakas of Avanti. But generally Nandas are



MAHAVIRA AND GAUTAMA-BUDDHA 41

recognised as the kings of Magadha only. on the other hand if
Nandas are not the successors of Palakas of Avanti and are the
kings of Magadha only then there cannot be continuity in the
reckoning of the Nirvapa date of Mahavira. Therefore Nanda,
the first king of the Nanda line of kings, should have been the
king of Avanti at least at the time when he acquired the
Magadha throne, and this proposition is further strengthened
by the following statements :

“Sirijipa-pivvanagamanarayaniye Ujjenie Capdapajjoa—marape
Palao Raja ahisitto/tepaya aputta Udayi-marage Konia rajjain
Padalipuram pi ahitthiai //”

At the death of Canda-Pradyota in Ujjayini, king Palaka was
consecrated on the night in which the celsbrated Jina (Vardha-
mana) attained nirvapa. And by him, (ie., by Palaka) on the
death of Udayi without a heirapparent, was also occupied
Pataliputra the seat of Konika kingdom?’

“Anantaram Vardhamanaswami—nirvana—vasarat /

Gatayam sastivatsaryamesa Nando-bhavannypah //

(Parisista Parva). :

(As Udayi had died without a heir-apparent the ministers
decided to choose a king on the ceremonial guidance got by the
royal elephant and other four insignia of royalty. The royal—
elephant poured sacred water on Nanda and had him on its

back). .
“Thereafter, when sixty years had passed from the day of

Vardhamanaswamin’s nirvana Nanda became king”.

It is true, that there is a mistake in the above first statement
as it gives an impression that the very king namely Palaka, who
was consecrated in Avanti on the nirvana day of Mahavira,
occupied the thrown of Magadha after the death of Udayi. But
on a perusal of similar statements found in Tiloyapagppatti and
other such works it becomes clear that the word Palaka is
used as a family name. Therefore neglecting this mistake if we
construe together the above two statements it results in that
Nanda is a descendant of Palakas of Avanti.

Again on the authority of Pali literature K.P. Jayaswal obser-
ves as follows :

4
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“The Pali literature relates that Susun3ga belonged to the
family of Vaisali and Taranatha says the same of Nandin
(J.B.O.R.S. Vol. 1).

It is well known that Ujjayini was called also by the name
‘Visala’ and so a king coming from this Capital of Avanti
kingdom could be called by the name Vaigaleya the equivalent
of which in Prakrt would be either Vesaleya or Vesaliya.
Therefore susunaga of Pali literature and Nandin (or in other
words Nanda) mentioned by Taranatha, are if belonging, ds
conjectured by K. P. Jayaswal, to the family of Vaisali, i.e.,
Licchvi, then it can also be equally conjectured that this king
belongs to the family of Vigals i.e., Ujjayini family of kings.
Thus here we are having one more evidence which further
strengthens the earlier proposition that Nanda belongs to the
family of Avanti kings. Now we can take up the question why
and how the chronological account of Avanti kings found its
in-lay in the mid-section of the chronological account of
Magadha kings in Vaidika Puriapas. Here a short note on the
form and feature of the chronological data available at present
in the Vaidika Puranas is essential.

The data of the chronology of ancient generations of kings
available at present in the Vaidika Purdpas is based on an
original source namely Bhavisya Purapa which has been lost
perhaps beyond recovery. (The purapa text of the Dynasties
of the Kali age Edited by F. E. Pargiter M. A., Introduction
Pg. III & 1V). K. P.Jayaswal under the caption ‘Light from
Megasthanese’ observes on the authority of Artha Sastra (Pg.
245) that Purapika was a royal officer. His duty, in addition
to looking after the Political affairs related mainly to the
religion, was to maintain the ancient lore related in particular
to the generations of kings, which in other words, was a sort of
history of all the families of kings of North India. But after
about first century A. D. when in north India domination of
foreign rulers or their descendants came into fore; the tradi-
tional offices; which were mainly in charge of religion and
ancient dogma, lost their currency. As a result of this chro-
nological account of ancient families of kings, which was
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practically in no way related with the religious life of the
people in general, fell into oblivion. But again with the advent
of Gupta kings to the power vedic religion and culture had its
revival and along with it the puranik lore had its renovation.
Thus as a result of redaction, that took place most probably
during the reign of 2nd Chandragupta i.e., 4th Century A. D.
the data of chronological account has come down to us. Any
how this data, at the time of redaction, probably owing to the
obscurity of original source, has undergone distortions in
various ways, and this is the reason why the data available
to-day in puranas appears to be corrupt in its form. But even
with all the defects the available data is retaining very valuable
informations which help to rebuild the history of our ancient
India.

Earlier it has been said that Nagadasaka assasinated Udayi
and occupied the throne of Magadha and later on came to be
called by the nick-name Munda or Munika and after 17 years
of his rule he was ousted from the kingdom and Nanda was
chosen as the king. This king Nanda, or otherwise mentioned
as Nandivardhana in purdnas, belonged to a famous family of
Vitihotras a branch of Yadava clan. Pradyota with a title
Mahasena, the famous king of Avanti, is a descendant of this
family and it is. well established that he was a contemporary of
Srepika Bimbisara. So the author of Bhavisya Purana (a puraga
which happened to be the original source of the chronological
account available now in Puragpas) must have felt the necessity
of introducing contextually the geneological account of
Nanda, commencing from the famous king Pradyota-Mahasena.
Thus in the midst of the chronological data of the Magadha
kings the geneological account of Avanti Kings commencing
from the name Pradyota must have been introduced just after
the events related to that of Munika- (i.e., Nagadasaka). But
this chronology of Avanti:-kings has been deranged and shifted
to the position next to that of Ripufjaya, the last king of the
line of Brhadrathas, as it is found in the Puranas now available.
This derangement and shifting has taken place at the time of
redaction and the reason for this can be nothing other than
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the state of obscurity of the original source and thus mistaking
the name (Cilataputra-) Pradyota (or Pradyoti), which stood
next to that of Ripufjaya, for the name Pradyota of the famous
king of Avanti, which stood next to that of Munika (i,e.,
Nagadasaka). Thusas a result the chronology of Avanti kings
starting from Pradyota occupies a place, in the now available
chronological account of Magadha kings, as though those kings
of Avanti, are the predecessors of the Magadha kings such as
Srenika Bimbisara and his successors. In matsya and Brahmanda
puranas Nandivardhana and Sisunaga are metioned repectively
as the 4th and Sth descendants of Pradyota; and once again
Nandivardhana is mentioned as the successor of Udayi. As
Pradyota the king of Avanti was a contemporary of Srepika-
Bimbisara the king of Magadha, Nandivardhana, one of the
descendants of Pradyota of Ujjaini, must have been a contem-
porary of either one of the two descendents of Srenika-bimbi
sara or of Nagadasaka otherwise known as Munda or Munika.
This therefore leads to the deduction that the same king Nandi-
vardhana who is mentioned as the 4th descendent of Pradyota
must have acquired the throne of Magadha with the end
of the rule of Nagadasaka. Thus the repetition of the
the name ‘Nandivardhana’ once mentioned as a descendant of
Pradyota and again as a successor Udayi goes to strengthen
the earlier proposition of the dislocation and shifting of the
chronology of Avantj kings. Further again it has been said
earlier that Nandivardhana, generally mentioned by the name
Nanda, after occupying the throne of Magadha had for him a
new name as Sifundga which is identical with the name
Susunaga of Pali literature. This name Si¢unaga stands, as said
earlier, as the name of the 5th descendent of Pradyota in Matsya
and Brahmapda Puranas.

On a close scrutiny and study of the available material it can
be established that after a period of 52 years rule of Pafica Pard
yotas, i.e., five descendants of Pradyota, Nandivardhana became
the king of Avant, as the 6th descendant of Pradyota and after
* g years, there upon, he acquired the throne of Magadha and thus
became the Soverign of United Avanti-Magada Kingdom.
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Earlier it has been cited that on the death of Pradyota of
Avanti Palaka’s consecration took place on the night in which
Mahavira attained Nirvapa. It is exactly after 60 years from
the nirvana of Mahavira that Nanda has occupied the throne
of Magadha and as an evidence a traditional statement from
Parid§ista Parva of Hemacandracarya has been cited earlier.
This nirvapa event again, it can be noted on calculation,
coincides with the end of the 5th year rule of Ajata Satru the
king of Magadha. According to Buddhist chronicle Mahavamso
Buddha has attained nirvapa on the §th year of Ajata-Satru’s
reign. As the nirvana event of Mahavira has taken place in the
month of Kartika and that of Buddha in the month of Vaisakha
the interval between the two nirvapa events would be of two
and half years. Thus we arrive at the result that Buddha has
attained nirvapa just after two and half years of Mahav1ra s
nirvana.

In Jaina Pattavalis, usually the date of Mahavira’s nirvapa is
reckoned based on the two erasnamely Vikrama era and Saka
era or otherwise known as $ilivahana Saka era. According to
this tradition Vikrama era is said to have commenced 470 years
after Mahavira’s nirvana and the Saka era 605 years and 5
months after the same nirvana event. This in turn gives 527
years and 2 months B. C. (i.e., approximately end of the month
of October, 528 B.C.) as the nirvana date of Mahavira and 524
years and 8 months (i.e., approximatiely end of the month of
April 525 B. C.) as the nirvapa date of Gautama Buddha.

Incidentally we can also determine the coevality of some of
the important life events of these two great personalities in
relation to each other. Buddha at the time of attainment of
his nirvana was in his full age of eighty years, and so at the time
when Mahavira attained nirvapa, Buddha must have been
(80—23) = 77} years old. Mahavira at the time of his nirviapa
was seventy one and half years old, and so he must be younger
than Buddha by six years. Buddha is said to have attained
Bodhi at his age of 35 years and shortly thereafter is said to
have set rolling the wheel of his Dharma. On the other hand
Mahivira was only 29 years old, when Buddha had commenced

&
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)
his preachings, and so he had not even renounced the worldly
"life. Mahavira attained Kevalajiana at his age of 42 years and
commenced preachings. Thus Buddha had already preached
his Dharma for 12 years before the preaching of Mahavira could
commence.

Not that here ends the problem related to the Nirvapa dates.
Few prominent scholars have proposed 486 as the nirvana date
of Buddha. They have proposed this date, taking for granted
as valid, the statement of Mahanama the author of Mahavamso
that Agokas coronation took place after a lapse of 218 years
from the time of Buddha’s nirvapa. But accordingto the nirvaga
date proposed earlier above, (i.e., 525 B.C.) the intervening
period between this nirvana date and the date of the Agoka’s
coronation would be of 256 years nnd therefore herewith a
controversy crops up. So to remove this controversy a survey
of the chronological succession of kings starting from Nandi-
vardhana i.e., Nanda upto that of Ajoka becomes necessary.

Nanda, after occupying throne of Magadha has ruled for 32
years and has been succeeded by his son Mahananda. This king
Mahananda has been referred to by the name Kalasoka in the
southern Buddhist Chronicles, whereas in northern buddhist
tradition i.e., Tibetan tradition, he has been referred to by the
name Kakavarpin. The name ‘Kalasoka’ has been a cause for
transmission of some his life events to that of Maurya Asoka in
the northern buddhist tradition, particularly in Ajokavadana.
This transference has been further a cause for many misappre-
hensions in constructing the ancient history of Avanti and
Magadha kingdoms. One such important event which has been
a cause for misapprehension is that of the incident of blindening
Kupala tale son of Maurya Asoka. In the stories belonging to
the Digambara tradition the kings of the line of Nanda are
referred to by names usually ending with the term ‘Sena’. In
Brhatkatha Kosa of Harisepa a story (No. 23. Vyafjana
Kathanaka) is narrated in which all the details are almost con-
current with that of the story in Divyavadana of blindening
Kupala a son of Maurya Ajoka with an important exception
that here in this story (of Harisepa§ Brhatkathakoga) the name
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of the person who was blindened is ‘Simha’ and is said to be
the so nof Virasena king of Pataliputra. The king Virasena re-
ferred to here is none other than Kalasoka of Southern Buddhist
tradition. Moreover even in the Divyavadana story the error
of commuting Kalasoka with Maurya Agoka can be easily
discerned from the following statement : “Varsa-¢ata-Parinir-
vrtasya Tathagatasya Pataliputranagare :Agokonama raja
Bhavigyati’’,. After 100 years from Nirvapa of Buddha it is
Kalasoka who was ruling iu Pataliputra, and not Maurya Asoka,
which is a mistake commited in this story. This episode of
Brhat-Kathako$a is as much of importance as that of Divyava-
dana the influence of which is apparent in the stories narrated
in Vaddaradhane and PariSista Parvan. It is because of this
transmission aad the resultant mis-apprension that many of the
important factors of history are made to merge in utter confusion.
One such factor is related to that of Candragupta the king of
Ujjaini who accompanied Srutakevali Bhadrabzhu along with
his muni sangha in his journey to Daksinapatha i.e., South India.
Hemacandracarya, only because of the said misapprehension,
has identified this Candragupta with Maurya Candragupta, and
again in the story in Vddaradhane he has been identified with
Samprati Candragupta the grandson of Maurya As’oka. This
error, and as well others also, can be removed with a critical
scrutiny of the semi-historical traditional accouts available in
all the three traditions.

Mahananda (... Kalaoka — Kakavarpin ... Virasena) ruled
for 46 years. In vaidika Puranas a rule of a period of 138 years
of the successors of Pradyota has been mentioned and this
coinsides well with the end of the rule of Mahananda. This
king had 9 sons, in addition to the eldest son Sirhha, all born in
legitimate wives, and one more son namely Mahapadma, other
wise known by the name Ugrasena, born in a low cast woman.
Sirhha owing to his blindness could not succeed to the throne of
Magadha, but while his father was still living he had requested
him to grant kingship to his young child and thus allow him to
rule over the Province of Avanti in the name of his son. This re-
quest being granted Sirmha with his young child lived in Ujjayini.
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After the death of Mahananda, Bhadrasena the eldest among
the other 9 sons of Mahananda, succeeded to the throne of
Magadha. But by the time of his 10 years rule he became a
victim to his own wife who had illicit contact with Maha
padmananda the bastard - brother. Itis this incident which
has been referred to in Artha Sastra as follows : Devigrhe lino
hi Bhrata Bhadrasenam jaghana. (Adhikara 1, Adhydya 20,
Prakarpam 17.) .

Next to Bhadrasena his eight younger Brothers succeeded to
the throne in succession but their reign lasted only for seven years,
might be because of the underhand play of Mahapadmananda.
Thus after Mahananda his 9 sons succeeded in successon and
their reign lasted for only 17 years. In Vayu and Matsya
Purapa we have a reference to the total period of the rule of ten
Saifunagas as follows: ‘Ityete Bhavitiro vai Saifunaka
nfpa daga—Vayupurapa. Satani tripi Parpani Sastivarsadhi-
kani tu/ Siunaka bhavisyanti Rajanah kgsatra-bandhavah/
Matsya. '

According to this, Vayu Purana mentions 10 descendants of
S’isunaga and Matsya says that the Sigunakas ruled for full
hundreds of three excceded by sixty years i.e., 360 years.
Earlier it has been noted that Sisundga is the name given to
Nanda after his acquisition of Magadha throne. Accordingly
the total period of the rule of 10 Sisunagas, i.e., descendents of
Siéunaga, referred to in the above quotation should be with
reference to the total period of the rule of Mahananda and his
9 sons. If an amendment in the above quotation ‘Satani
tripi varéani, etc’ to the extent of only one syllable i.e., instead
“Satani’ if we can have it as ‘gatani’ then it gives only 63 years
rule of 10 Sai$unakas and this is exactly the period of the rule
Mahananda and his 9 sons (i.e., 46+17 =63 years).

In all the purapas in the context of the rule of Nandas a
peculier traditional statement has been retained as follows:

Uddharisyati tan sarvan Kautilyo vai dviragtabhip/

Bhuktva Mahim varsa satarh Nandenduh sa bhavigyati //324//

- (V. P. Ch.37)
Uddharigyati tan sarvan kautilyo vai dvijarsabhah/
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Bhukiva mahim varsa $atarh narendrah sa bhavisyati //143//
(Brahmanda Ch. 74)

Uddharigyati kautilyah samalrdvadaﬁabhxh sutan/

Kautilyascandraguptam tu tato ra3yebh1sek§yat1 /] 22/]

Bhuktva mahir varga S’atar tato Mauryan gamisyati//

(Matsya—Ch. 272).

According to Vayupurina Kautilya is said to have ‘become
“Nandendu’ having ruled for 100 years; and according to
Brhmagpgda Puriapa Kautilya is said to have become ‘Narendra’
having ruled for 100 years; and again according to Matsya
purana Kautilya is said to have consecrated ‘Candragupta’ and
then after a rule of 100 years Mauryas are said to have come to
power.

Here the name Kautilyal cannot refer to that famous
minister of Maurya Candragupta because, first of all he Is said
to have ruled for 100 years with an appellation ‘Nandenduw’
according to Vayu Purana and ‘Narendra’ according to
Brahmagpda purapa. Agam in Matsya purdna it is said that
Mauryas came to power after Candragupta’s rule of 100 years.
It is evident that there is some kind of confusion in the above
statements. The rule of 100 years referred to in all the Purapas
cannot be of a single king and definitely not of Kautilya alias
Canakya. If there should be any truth in it, then it is referring
to the total number of the period of rule of several kings. Both
Dipavarhso and Mahavarhso mention a 22 years rule of 10 sons
(or if to be correct, descendents) of Kalagoka, Earlier it is said
9 sons of Mahananda alias K alagoka ruled for 17 years and thus
we can expect here for 5 year’s rule of one more king. Thus the
total period from the time of Nanda’s occupation of Magadha
throne to the end of this one more king, hinted at by the
statement of Dipavarihso and Mahavamso, would be of (32+46+
1745=) 100 years. Therefore the 100 years of rule mentioned
in the above quotations from Puranas must refer to the end of
the rule of the last king mentioned above and his name must be
‘Nandendu’ or Nandacandra (+Gupta) as it is hinted by
Vayupurapa, and merely Candragupta as is hinted by the state-
ment of Matsyapurana. The statement of this puraga clearly
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mentions that only after the rule of this king Candragupta the
Mauryas came to Power, and so Chandragupta named here, it is
clear, has not been included among the Maurya kings. Therefore
here we find an important historical factor that after 17 years of
the rule of 9 sons of Mahananda alias Kalas’oka a king by name
‘Nanda—Chandragupta’ must have come to power and ruled for
5 years.? ’

Further there is Digambara Jaina tradition that when $rutake-
vali Bhadrabahu started from Ujjayini towards Daksinapatha
(Southern region) Candragupta the king of Ujjayini accompa-
nied him and after reaching Kalbappu Bhadrabahu took Salle-
khana and died. This event is said to have taken place 162
years (=366 B. C.) after Mahavira’s nirvana. The rule of Nanda
Candragupta, according to the above explanation, has ended 160
years (=368 B. C.) after Mahavira’s Nirvana. Therefore it
becomes evident that it is this Candragupta who accompanied
Bhadrabahu in his journey towards Daksinapatha. Again one

" more traditional statement strengtheng this proposition : Svetam-
bara Jaina tradition maintains that after Bhadrabahu, Sthula-
bhadracarya lived as an Acarya for 47 years and died in the same
year in which Candragupta’s coronation took place. As Bhadra-
bahu has started on his journey towards southern region in the
year 368 B. C. (160 years after Mahavira’s nirvina) and Sthiila-
bhadracarya, who stayed in Uttarapatha i. e., northern region,
has become Acarya in the same year (368 B. C.) in which
Bhadrabahu left for Daksinapatha. Sthiila-Bhadracarya having
lived as Acarya -for 47 years has died in the year (368-47) 321
B. C. Now it is an accepted fact that in this same year Maurya
Chandragupta’s coronation has taken place. Therefore this
establishes beyond doubt that there was another king by name
Nanda — Chandragupta 47 years prior to Maurya Candragupta
and that it was that Candragupta who accompanied Acarya
Bhadrabahu in his journey towards Southern region.

After the exit of Nanda Chandragupta‘ Mahapadmananda
became the sole Monarch of Magadha — Avanti and ruled for
35years and then his eight sons succeeded him in succeession and
ruled for 12 years. Chandragupta Maurya defeated the last
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Nanda and occupied the throne in the year 321 B. C. Chandra-
gupta Maurya, after his 24 years of rule, was succeeded by his
son Bindusira. This king, according to Brahmandapuranpa has
ruled for 25 years, whereas according to Mahivamso has ruled
for 28 years. It appears that Asoka succeeded to the throne
three or four years after the death of his father Bindusara-
Susima a favourite son of Bindusara, as ;suggested by Divyava-
dana story, appearsto have occupied the throne for at least three
years after Bindusara and there after driving him out A$oka
has come to throne in the year 269 B. C. Therefore it appears
that Puranic tradition is correct in giving the period of the rule
of Bindusara. Thus after Bindusara’s rule of 25 year, Susima
has ruled for three years and then Agoka has occupied the
throne in the year 269 B.C. In Agokas inscriptions at Sahasra-
rama, Brahmagiri and other places it is mentioned, along with
the name of Buddha, a numerical figure 256 which can be
nothing other than the number of years that lapsed between
the Nirvapa of Buddha and Adoka’s coronation. The word
savana or szvana used along with this number is a Prakrt form
of which sanskrit form ia Snapana i.e. consecration.

This record of. the said inscriptions exactly tallies with the
period of interval between the date of nirvaga of Buddha i.e.,
525 BC, and the date of consecration of Asoka i.e., 269 B.C.
(525—269=256). But some of the historians have proposed
488 B.C. and 486 B.C. as the nirvana dates respectively of
Mahsvira and Buddha, mainly depending on the statements
found in Dipavamso and Mahavarso to the effect that Asokas
coronation has taken place after a lapse of 218 years from the
time of Buddha’s Nirvapa. But a close scrutiny of these two
works reveals that not only the statements made in them very
often are not coherent with each other, but even in a single
work the statements are incoherent among themselves. For
instance in Mahavarhso it is said that from the time of
Nirvapa of Buddha to the time of coronation of Kalasoka
90 years had elapsed and after 10 years of Kalagoka’s rule
(i.e. in the 100th year or Buddha’s nirvapa) a congrega~
tion of Bauddha monks was held. But on calcuation we find
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only 94 years in Dipavamso. Again in Mahavariso though
there is a declaration to the effect that 218 years had
clapsed between Buddha’s nirvapa and Agoka’s coronation,
we find on calculation only 214 years. Inspite of these defects.
few historians have accepted these two works as authoritative
and thus have proposed the above said nirvaga dates (viz. 488B.C.
for Mahavira and 486 B.C. for Buddha). Moreover in proposing
these dates they have neglected the other two traditional
accounts namely Vaidika Puranas and.Jaina Pattavalis and so the
dates proposed by them cannot take a stand of finality. On the
contrary herein with an invest igation into all the three traditional
accounts the Nirvapa dates (viz. 528 B.C. Mahavira and 525 B.C.
Buddha) have been proposed. Moreover the tradition main-
tained in Mahavarhso can also be said to be partly true and
that with an amendment it also gives the same result culminated
here in. Both Dipavarhso and Mahavariiso mention a rule of
37 years in the name of A §oka, whereas Puranas mention 36 years.
It appears that the author of Dipavamso (whom Mahanama the
author of Mahavamso closely follows) has mistaken, for some
reason, the year of the birth of Aéoka for the year of his corona-
nation. Thus if we can consider that Agoka was born after a
lapse of 218 years from the year of Buddha’s nirvana, i.e., in the
219th year of Buddha’s Nirvapa, and that his coronation has
taken place in his 37th year of age, then the intervening
period between the two events, namely Nirvana of Buddha and
Coronation of Aéoka would be exactly (219 +37=) 256 years
Therefore the Nirvana dates proposed here in viz. 528 B.C. of
Mahavira and 525 B.C. of Buddha not only do not militate
against any one of the three traditions but also stand in cohesion
with the dates of Mauryan period of the rule accepted by the
Historians.
REFERENCES

1. In all probability the word ‘Kautilya’ here must have been used

originally as an attribute of Mahapadma-Nanda to express his crooked
pature.

2. Hemacandracarya, in his Parigista Parva, has recorded a traditional
statement which says that Candragupta came to power after a lapse of
155 years from the event of Nirvana of Mahavira. Therefore it is further
confirms that this Chandragupta’s rule lasted for 5 years.



TRENDS COMMON BETWEEN

JAINISM AND VEERAéAIVTSM
| Dr. G. Marulasiddaiah

Vedic Religion and Philosophy takes many names ’

India is the home of many religions and philosophies. Vedic
Religion and Philosophy is the earliest and later on this is
claimed as the Hindu Religionand Philosophy. During the
Vedic period alone, we find the Philosophies af Buddha and
Mahaveera. It is controversial to say among these which is
Vaidika and which is avaidika though the Vedic heirarchy calls
only the Brahmanical as Vaidika and the rest as Avaidika.

Common Concepts everywhere

A cursory survey of the Philosophies of Jainas and Veerasaivas
would reveal their scriptures and Agamas as well as laws of
epistemology, metaphysics and mythology, etc. Things like
Avidya, Acaranga, Maya, Kiarmikamala, Mati, Pratyaksa,
Paroksa, doctrines of Karma, the theory of Soul, the practice
of Yoga, Dhyana, Papa-Punya, Gupa, Siddhi, Jivanmukti,
Kevalajfiana, Paramatman in the sense of a world teacher are
the main common points between these two ways of life.

Dogmas dominated

This bold similarity even between the Vedic religion and these
two religions would compel any free thinker to claim Vedic
origin for all systems in India. Because the Jainas do not accept
iévara and because they do not compliment all the religious
ritualism of the so called upperclass, there is-no reason for an
onlooker to set aside the legitimate claims of Jainism as well as
Veeradaivism as ways of Vedic origin. The days when we can
brush off such claims are over. But even God cannot prevent
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eternally the sluggish communal angularities and obsurdities
adumbrated by the so called priestly class all over India.

Concepts defined : Religion and Philosophy

Viewed carefully, a religion would tantamount to the external
ritualistic or practical manifestations of internal faith. Religion
may always be the means and Philosophy the end. Philosophy
is the real zeal for reaching the ultimate truth according to
individuals. It may be even individualistic. Encyclopaedia
Britannica defines religion as—

‘“Man’s relation to that which he considers holy”

(Vol. 19, p. 108)

and Philosophy as—

“Love or pursuit of Wisdom”

‘Purity equated with Vanity. Birth is Worth.

(Vol. 17, p. 864)

Both the Veerasaivas and the Jainas have not come down to
the earth directly from the heaven. They are evolved from the
basic vedic influence in due course. They agree fundamentally
- with the vedic ideas with special exceptions prompted by
personal experience, sweet or bitter to others. All religions are
mutations and permutations of the Siitras and the Agamas.
All the main Philosophies are the pick and choose from the
Upanisads. All principles related to internal discipline and
purity are reduced or attributed to external vanity with or
without reference to purity. Whatever the justification of the
Caturvarpya, trends are there through out equating worth to
birth. There is no'purpose served by calling both as anti-
brahmanical as no monopoly is accepted anywhere. These two
faiths have preferred to interpret life in their own way. They
don’t endorse all the views of the earlier Brahmanism. A close
study of the ideal Brahmanism of the Upanisads and Puritanic
Brahmanism of the Siitra period would convince anybody and
justify the attitude of the founders of Veerasaiva and Jains
Philosophy. The writer personally is of the opinion that the
Upanisadic philosephy is the only non-contraversial Hindu
Philosophy. The Brahmanic Philosophy of the Sutra period
cannot be subscribed to universally in India.
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etc., are the fundamental principles common to the so called
Vaidikas and Avaidikas.-Veda pramanya is accepted by all but
not Vedapramanya as interpreted by the so called upperclass.
Even among the Jainas and Veeraaivas, there is a traditional
section of the priestly class which suffers under the slumber of
prestige by imitating the Brahman Vaidikas. This kind of oddi-
ties betweenthe traditionaland rational sections of every commu-
nity would continue till sun and moon. But, angularities and
vulgarities are unfortunately done by the previliged in the name
of reality. What does it matter whether you accept God in his
plurality or singularity or not 2 What is lost to the human race
if worship is done by devotjonal discipline instead of uncultured
ritualism 2 What is the un-holiness or the un-wholesomeness
of various communities if they formulate a few principles
accepting uniformally religious and philosophical principles
including the varieties of Gods, goddesses with or without the
Jivatma and Paramitma concepts? Both the Veerasaivas and
Jainas accept the theory of soul and thereby I feel personally
that they accept godhood also. God is not in name, or form
but he is in action and service. Thus, itis very hasty to say
““X is the only Vaidika and others are not Vaidikas’’. Hence
Religion and philosophy much ado about nothing depends upon
the way of our life and not on descriptions old or new.
Mahaveera and Basaveswara are not ordinary personalities.
They inherit extraordinary capacity and will-power and by virtue
of their innate subscription to higher values of life have been
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recognised as of superhuman stature. I beg to differ from the
orthodox, poultry like Purdnas disfiguring these torch bearers.
Because they did not subscribe to the already well established
taboos of the upper class and tried to rationalise and reform
things, they should not be underestimated by the sane minded.
In the eyes of God, virtue is always a virtue, despite what X or
Y has to say. Sree Basaveswara, at some stage undervalues
even the formal Lingapija and prefers internal purity to showy
Lingaptija. So, any balanced mind will always be sorry for the
much ado about nothing. Because a few write or resolve some-
thing against some other social section, that section should not
take it seriously. It is ego, rancour or the vainglory, hiddenism,
etc., that tilt the balance and the poor dogs bark.

Roads V"ary to one goal

Sayana, the great Vedic eommentator, has splendidly referred
to an idea of Svaskandharohanpa in one relying upon principles
and injunctions of the dubious Vedas. We have to decide
which is fit to “be Vaidika and which is unfit to be so in
the very field of the Vedas. A Vedic seer is an ideal human
who stood above bias or selfishness. There were Vedic seers in
the yore. But later on, there is so much added on to Vedic
literature to gain personal ends. It is so in the case of epics
and puranas and kavyas. So, the fundamentals between
Veerasaivism and Jainism hardly vary except in a few social,
economical and Philosophical practices. It is selfishness that
widens the gulf. As such, any Ism is a means or a way of life to
different ends, but with little or no differences. A town has many
roads. The ultimate reality of all is only one, but there are
many religions and Philosophies—

U% &g A sigar aafea |
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Coming to closer affinities of the Veerasaivas and the Jainas,
I prefer to take up only the rational Veerasaivas of the
Vacanasastras and not the imitative Saktivisitadvaitic Veera~
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$aivas who claim that a special kind of blood flows only in their
veins, Even among the Jainas, the Archakavarga and the
Purohitas form a traditional group and the true followers of
Mahaveera who are rational, differ from them. Innumerable
- details have crept into their theories and practices and only the
elites always ride over the poor, innocent, downtrodden
majority. So, accidental things are made natural and one
should be sorry for the shadow-fighting of our communities.
By way of illustration, we shall consider a few parallels and if
possible, also departures of these two Philosophical rivers
flowing on Indian soil eternally agreeing and disagreeing for
reasons not thought of rationally.

While §ivako§y5c§rya, in his Vagdaradhane emphasises
Ahimsa and Daya in his famous sentence—

SR SRl
(p- 11) and lJinasenacdrya in his Mahapuraga, (stanza-52
Parva-40) speaks of—
aftar WA s, wfear s e |
Basava says—
“Bo3onyn qﬁ:brﬁm@dos%s”
(No Dharma without Compassion)

When Vattakeracarya, in his work Miilacara recommends
Himsavirati, Amrsavada, Asteya, Brahmacarya and Apari-
graha, the Veerasaiva Vacanas say—

“FPuR Trork@ DaN03) PRIVY RE”
(Don’t steal, Don’t kill, Don’t utter Falsehood, etc.,)

The Jainas go a step further in defining Ahirisa. Deviation
from the righteous path is also a Hirhsa to one’s Atman just like
mental or physical harm to others—

HFIE) ATR) SHagar 81F wicqm & ar |
faasos R fEar aiafizear agr R |

Subhachandracarya, in his Jhanarnava confirms the same—
5 .
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The Pancamahapatakas of the Veerasaivas, are those of every
community.

Umasvati, in his Tattvarthasttra, says—

qARE] SE8,, SREGUUIEBIEAEIE T AN |
Basava says—“Don’t flatter, Don’t accuse others”, etc.,”

(354 uc%a 3@, BR0 BP0 zSecs).

Hence, both the Jainas and Veeradaivas vote for Antaranga-
éuddhi and condemn formal Bahirangasuddhi. Jaina concept
of Samyagdarsana, Jiana and Caritrya are the Samyagdarsanas
of Veeradaivas also. The Veeradaiva Pancacaras viz. S’ivﬁcﬁra,
Ganacara, etc., agree with Jaina Pancacaras, viz., Darsanacara,
Jhanacdra, etc., The Veerasaivas have their Lingam as their
summum bonum and also the sanctum senctorium. The Jainas
wear an UpasakasQitra as an external symbol of Ratnatraya viz.
Samyagdarsana, Samyagfiana, and Samyakcaritra. The spiritual
mysticism is the very strong point of the Veeragaivas as well as
the Jainas. There is social equality and equality between man
and woman and all rights to theories and practices of religion
are equally shared by men and women in these two religions.

The Jaina and Veeragaiva society is a casteless and a classless
society. Social and religious superiority is based on cultural,
spiritual or mystic superiority. Birth has nothing to do with
worth. First deserve and then desire is the motto even in the
famous Satsthala Siddhanta of the Veerasaivas which is cognate
with the Gupasthana of the Jainas as described by Late Dr. S. C.
Nandimath.

Ravisena, in his Padmacarita clarifies that the concept of
Jati as it is today based on birth is not the criterion for worth.

a wifqfdar sRa
01 FRAHA |
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Basava emphasises the same.
This is corroborated by Bhavabhiiti and Sarikara—
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Basava says—‘‘Whoeverj kills is a Madiga, eater of Rajasa
food is a Pariah”. While Basava finds heaven and hell here
alone, the Jainas and Veerasaivas create their own upper and
lower worlds and deities etc., in Kailasa etc. Thus, instead of
magnifying these details, the writer wants to sum up and say
that except Godhood, there is everything common between the
Veerasaivas and Jainas and also Buddhism with marginal
exception to minor details either adumbrated or percolated to
respective societies by practice. The minor differences in social
practices like marriage, Diksa (initiation), and burial or
obsequial rights may be ignored. Essentially we find similarity
in the religious, philosophical, social and even cultural fields.
But, the spirit of the day makes all communities run like
parallels and only talk of unity and uniformity prevails.

wger a+d RRE gerg 1



KARNATAKA KINGS AND JAINISM

Dr. A.V. Narasimha Murthy

Jainism received great patronage at the hands of generous Kings,
Queens, Ministers, rich merchants and even the common men
from very early times in Karnataka, The large number of
monuments of the Jaina faith which adorn various parts of
Karnataka prove this point eloquently. Apart from these monu-
ments which are well known, there is a large number of
epigraphical references which are quite interesting in providing
a commentary on the patronage of the Kings and Queens to
Jaina faith. The construction of Jaina temples or monuments
alone did not develop Jainism in Karnataka, On the contrary
the sustained effort in the form of grants, big and small, to these
established Jaina monuments and centres provided the required
vitality for the popularity and growth of Jainism in Karnataka.
Beginning from the time of the Kadambas of Banavasi the
Kannada monarchs and their subordinates provided munificent
grants till the Vijayanagara period. This is amply illustrated by
the large number of references in inscriptions of the various
periods of the various dynasties. An attempt is made in this
paper to compile a dynastic-wise list of such inscriptions.
The beginning of Jainism in Karnataka has been a matter of
speculation. The well known tradition which connects Bhadra-
bahu and Candragupta Maurya with the famous Sravanabelagola
is too well known to all students of Jainism. The Candragupta
Basadi at éravar,xabelgola, though is a later structure, retains its
connections with Candragupta in name and it is believed that at
that place originally existed a wooden structure of the Mauryan
period having connection with Candragupta and Bhadrabzhu.!
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Unfortunately no epigraphical evidence is available on this
question. _

Kadambas of Banavasi : The Kadambas were either Saivites or
Vaispavites. This can be known from a large number of invoca-
tory verses in their inscriptions in praise of either of these two
Gods. But it is noteworthy that some of the Kings of this dynasty
gave grants to Jaina establishments. The earliest grant to Jainism
of this dynasty comes from the time of Mrigesavarman (his
fourth regnal year).2 This copper plate mentions the grant of an
entire village for the benefit of Jaina Gods i.e., Bhagavat, Arhat
and Mahajinendra and to Jaina saints. This inscription is also
important because it makes a clear distinction between the
Svetapata mahasramapa Sangha and Nirgrantha mahasramapa
Sangha. Thus it becomes clear that both Svetambaras and
Digambaras were patronised by King Mrigesavarman. Further
the existence of the Svetambaras from such carly times is also
interesting. However, the Yapaniyas were more powerful and
dominant in Karnataka. In a copper plate of Kadamba Mrigesa-
varman belonging to his eighth regnal year, the King is said to
have given thirty three Nivartanas of land in Palasikanagara
(Modern Halsi in Belgaum) to “Yapaniya Nirgrantha Karchaka-
nam.”’® The same inscription also states that Yapaniya ascetics
should be fed during the four months of the rainy season.
Another Kadamba Prince, Devavarma is said to have made some
grants to the Yapaniyas.* Thus the Kadambas inaugurated the
tradition of grants to Jainas.5

The Gangas of Talkad: The Gangas of Talkad were great pat-
rons of Jainism. Tradition connects their origin to a Jaina
teacher Simhanandi and this is corroborated by the later
inscriptions also. According to this story prince Kongupivarma
received a word from a Jaina guru Simhanandi and struck at a
pillar of stone which broke into two, With this heroism and
benediction of the guru he obtained the kingdom. But it is
worth noting that though they are connected with Jainism from
their origin, not all the kings of the dynasty were Jainas. On
the other hand many of them were Vaisnavites. However, grants
to Jaina establishments abound during the period.
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Avinita seems to have given a grant to a Jaina temple built by
the mother of Simhavispu. Sripurusa gave many grants to Jainas.
His Devanahalli grant was given to a Jinalaya and Narasimha-
rajapura grant to a Jaina Caityilaya.® Ganga Prithvipatil is
described as having witnessed the Nirvana ofa Jaina Acarya

- Aristanemi,” From the Kudlur grant it becomes clear that

Nitimarga was a devout Jaina. “His mind resembled that of a
bee at the lotus feet of Arhatbhattaraka”. His death as depicted
in the Doddahundi stone is taken to be a form of Jaina rite.
Racamalla was also a Jaina. His Biliur grant records the gift of
twelve villages on the banks of Laksmapatirtha by him to a Jaina
priest for the benefit of Satyavakya Jinilaya at Pannekadanga.’
His another copper plate from Narasapura also mentions gifts to
Jainas.? An inscription of Nitimarga II mentions the erection of
a tomb stone for a Jaina teacher Elaciarya who subsisted on mere
water for a month and died of Samadhi.1® Batuga IT and his wife
gave some grants for building a Jinilaya.!! The Kudlur inscription
describes Bituga as a great jaina philosopher who defeated the
Bauddhas in religious argument.Marasimha III is known as a great
Jaina from the same inscription. He is described therein as the
maintainer of Jaina doctrines and to have crected basadis and
manastambhas at various places. He relinquished his kingdom
and keeping the vow of Sallekhana for three days in the holy
presence of Ajitabhattaraka died at Bankapura. Rachamalla IV
and minister Chavundaraya are justly famous in the history of
Jainism as great patrons of Jaina art and literature. There are
many inscriptions of their times which speak of their munificent
grants to Jainism. Thus the Gangas of Talkad extended their
patronage to Jainism. .

The Calukyas of Badami :

Though the Calukyas of Badami were followers of Hinduism,
they did not lag behind in extending patronage to the Jainas.
The existence of a Jaina cave by the side of a Vaisnava cave at
Badami built by Mangalesa is an eloquent testimony to the
tolerance of Cilukya Kings. The Jindlaya of Meguti at Aihole
and Ravikirti are too well known to all Kannadigas. The temple
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at Laksmeswara built by queen Kumkumadevi is also well
known.1? During the period of Kirtivarma II, Ksliyamma built
a jinalaya at Apnigeri.!s Sendraka Durgasakti, a vassal of Pulakesi
II donated some lands to Sankhajinalaya at Puligere.* King
Vinayaditya made a gift of land to a Jaina ascetic of Milasangha
and Devagana. Vijayaditya gave away the village Seribaluru
near Laksmeswar to Jayadeva Pandita for worship at the Sankha-
jinalaya. Vikramaditya II registers a gift of land for Jaina worship
when he was camping at Raktapura.

The Rastrakuatas:

Altekar charactarises the age of the Rastrakatas as the most
flourishing period in the history of Jainism in Deccan. This is
amply demonstrated by a very large number of grants to Jaina
temples during the period. Among the Rastrakata Kings,
Amoghavarsa [ was more a Jaina than a Hindu. Jinasena gives in
the impression that Amoghavarsa used to consider himself puri-
fied by the very remembrance of that paramaguru.l® The King
is also described as the followers of Syadvada.!¢ He had appointed
Gupabhadra as the teacher for his son Krispa. Krisna gave some
donations to a Jaina temple Mulgund.!? Indra III caused to be
made a pedestal for the abhiseka of Santinatha, Indra IV
committed Sallekhana and died.18

Many of the feudatories and officers of the Rastrakitas were
Jainas. The Rattas of Saundatti were staunch supporters of
Jainism. Bankeya, the governor of Banavasi, his son Lokaditya
were devout Jainas. Srivijaya, a general of Indira III was also
a Jajna. There were many literary Jaina luminaries during this
period. Altekar estimates that atleast one third of the total
population of the Deccan during this period were Jainas.

Calukyas of Kalyana : :

The Kings of the Calukyas of Kalyana were the patrons of all
the major religions of the times. Hence, Jainism also found its
share during the period. Jaina records of this period are found
in southern districts of Maharastra and Karnataka. Taila, the
founder of the Calukya dynasty of Kalyana is well known as the
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patron of the great poet Ranna. Satyisraya had a Rijaguru
Vimalacandrapandita deva, a great Jaina teacher sitting under
whose feet the King learnt the tenets of Jaina faith. Attimabbe
is a well known lady of this period. She was known as Danacin-
tamani. She constructed many basadis of which the one at
Lokkigundi deserves special mention. The King gave a golden
kalasa for this temple.»® Santinatha a great minister under Some-
svara II was a devout Jaina. He is said to have persuaded
Lakhma to built the Mallikamoda Santinatha basadi at Bali-
grama,20 , .

Mahasamanta Santivarma, a feudatory of Taila II, not only
erected a Jaina temple at Sugandhavanti, but also made generous
donations for its maintenance. His mother Nijiyabbe also made
some grants which were received by Bahubali Bhattaraka.?t This
Bhattaraka is described in many of the contemporary records as
a great Jaina teacher with a big following. The Rattas of Saundatti
who were the feudatories of the Calukyas were great patrons of
Jainism. Probably with the rise of Viradaivism, the Jainas seem
to have lost their hold in the latter part of 12th century.

]

The Hoysalas :

The Hoysalas are traditionally connected with Jainism since
their origin. Sudatta’ and Munindra2? are described in inscrip-
tions as being responsible for the foundation of the Hoysala
dynasty. Further the hero, Sala was himself a Jaina. Thus from the
very foundation, the Hoysalas were Jains. Vinayaditya II, one of
the early rulers is said to have built a large number of Jaina
shrizes.® Ereyanga was a devout Jaina. He is said to have made
many grants at Belagola for worship, for food, vessels and
clothes and this record mentions Gopanandi panditadeva of the
Kondakundanvaya.2s ‘

The rule of Vispuvardhana or Bittideva can be considered as
the golden age of Jainism during the Hoysala period. The conver-
sion of Bittideva into Vaispavism and thereafter being inimical
to the Jainas is not supported by modern historical research. On
the contrary, epigraphical references of the time of Visnuvardhana
prove beyond doubt that he showed great respect for Jainism
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and patronised it. His own queen Shantaladevi is described as a
jewel of Jainism.2¢ Her parents Marasinga and Macikabbe were
Jains. She is described to have learnt the precepts of Jainism from
the Guru Prabhacandra Siddhantadeva 2? She built the Santisvara
Gandhavarapa basadi and presented it to her guru Prabhacandra.
She made many more grants in other parts of the Kingdom.
According to the Belur inscription, Vispuvardhana not only
received the Prasadam brought from the priests of a Jinalaya,
named the God Vijaya Parsva. But also made proper arrange-
ments for the provision of performance of ceremonies at the
Jinalaya of Vijaya pardva and twenty four tirthankaras. Many
of the able generals and ministers of Vi nuvardhana were
devout Jainas. Mariyane Dandanayaka, Punisa, Boppa, Bittiyanna
and Gangarija may be mentioned as the more important ones.
Gangaraja the famous general received from Visnuvardhana, the
village parama which the former granted to a Jinilaya built by
his wife and mother.2? Then he gave away some lands in
Govindavadi to Gommatesvara.®® From these references it
becomes clear that Vispuvardhana was a patron of Jainism among
others,

Narasimha I was though a Vaisnavite, showed great respect
for Jainism. He visited $ravapabelgola in 1159 and made grants
to Jinalaya built by his minister Hulla.?1 Hulla was a great patron
of Jainism and built Caturvimsatibasadi at Sravapabelagola.
He is said to have restored several Jaina temples at Bankapura,
Kopanpa, etc. Ballala II and his ministers also made many grants
to Jaina temples. At the instances of Ballala II was built a
Nagara Jinalaya at Dorasamudra, dedicated to Abhinava Santi-
natha deva, Ballaja II was pleased by the eight fold worship of
this God at the Nagara Jinalaya and gave certain villages for the
sake of repairs to the temple and also for feeding the Jaina
ascetics.®? It is highly interesting to note that Candra Mouly, the
brahmin Minister of BallaJa had a wife Aciyakka who was a
devout Jaina. She was responsible for the Akkana basadi at
Sravapabelgola. Ballaja gave the village Bammanayanahalli for
this basadi.®® She obtained another village as a grant for the
worship of Gommata from Ballala.3¢ Nagadeva, another minister
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of Ballala built a Nagara Jinalaya at Sravanabelgola.’

Patronage to Jainism continued in the days of Narasimha and
Ramanatha. Narasimha made a graut to Vijaya Parsva in 1254.3¢
He also made some additional grants on his upanayana.?” King
Somegvara also gave some grants. Thus the various Hoysala
Kings not only built many Jaina temples but gave a large number
of grants to them.

The Sevunas:

The tradition connects the Sevunas with Jainism. In the tradi-
tion preserved in the Nasikakalpa, Dridhaprahara is said to
have been born under the care of a Jaina Saint Candraprabha-
svamin.® He is also said to have built his capital Candradityapura,
presumably after this name of the saint. We have no evidence to
show that the successors of Dridhaprahara were the followers of
Jajnism. On the other hand, some of them were Saivites. But
Sevunadeva III was a devout Jaina. His Anjaneri inscription of
1142 A.D., opens with a typical Jaina formula i.e., obeisance to
five Paramestis the Arhats, the Siddhas, the Acaryas, the
Upadhyayas and the Sadhus.3® Sevunadeva made a large number
of gifts to the temple of Candraprabhasvamii*® The other Sevuna
Kings, though they belonged to various other religious faiths,
liberally made grants and donations to Jaina basadis, established
many temples and had Jaina Rajagurus. Singhana made donations
to a Jinalaya at Purikanagara, for the worship of Parsvanatha and
another gift to the temple of Anantatirthankara.®t The king
Krisna made a gift to a Jaina ascetic Sakalacandradeva, a disciple
of Kallacandra Bhattaraka.? Ramacandra made a large number
of gifts to Jainas. He granted a village, Huniseyahal)i, for a
Jinalaya.#s His Sarvadhikari Mayideva constructed a Jaina
basadi. Jinabhattaraka was his Rajaguru.

Many Sevuna feudatories and officers were Jainas., Maha-
pradhanas Malla, Bacha and Payietti built a Jaina basadi of
Anantatirtha at the instance of Kamalasenamuni.4 Ramacandra’s
subordinates Kiicaraja and chattaraja were devoted to the lotus
feet of Padmasenayati.® Munivalli in Bijapur and Kadakola in
Dharwar were great Jaina centres. Many people died of self-
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immolation as prescribed by the Jaina texts. In 1246 A.D,,
Somayya, a disciple of Bhattarakadeva died from Samadhi.s The
death of another by Samugasana iS mentioned by a record.s’
Women also died of Jaina self-immolation. Miadavve, wife of
Jakkayya; Candigaudi wife of Siriyama Gauda; and Bakkacigaudi,
wife of Belagauda, died by Samadhi.#8¢ These references show
that Jainism was practised by many in their times.

Vijayanagara Period

It is generally believed that Jainism began declining in Karna-
taka after the 12th century. As we have already remarked the
social and religious revolution of Basavanna which swept the
entire Karnataka had its own impact on the downfall of Jainism,
Virasaivism and Vaisnavism became more popular after the 12th
century, With the establishment of the Vijayanagara kingdom,
the emphasis was more on Hinduism. Thus Jainism received
great setback. Judging merely from the small number of references
to grants to Jainism was slowly losing ground. This fact is
emphatically illustrated from the quarrel between the Sri Vaish-
navas and Jainas which took place during the period of Bukkaraya.
The Sravanabelgola inscription of Bukka clearly implies the
opposition to the Jainas.4®

Though Harihara II was a Saiva, he patronised Jaina ministers.
His minister Baica was a Jaina. His another record mentions the
construction of Kuntha Jinilaya at Vijayanagara.’® Another
inscription of 1442 mentions certain grants for Gommatesvara.5
Another record mentions that Bhimadevi, wife of Devaraya got
the image of Santinatha made at Belgola.52 It is surmised that
the king was Devaraya I because his wife’s guru Panditaraya is
mentioned here.

However, during this period, South Kanara was very active in
extending patronage to Jainism. Varanga, Karkala, Mudabidre,
Barakiru and other places became centres of Jaina art. The Alupa
and other chiefs ruling in this area not only built many monu-
ments but also gave a large number of grants to them. But
these can be surmised as the last flicker and Jainism did not
attain that important position which it enjoyed earlier. This
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survey clearly indicates that to whatever caste or Dharma the
Karnataka Kings belonged, they showered gifts on Jainism and
selected officers and ministers who were Jainas. This was indeed
the Rajadharma the Karnataka kings followed.
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A CRITICAL STUDY OF PRALAMBAKALPA

FROM BRHATKALPABHASYA
Dr. P. B. Badiger

- The Kappasutta (Kalpasatra) is the first of the six Chedasatras
which belong to the Svetambara Jaina Canon. Popularly it is
known as Brhatkalpasatra. It is divided into six Uddesakas.
The first Uddesaka consists of fifty Siitras dealing with rules and
regulations which the Jaina monks and nuns have to observe
during their monastic life. These rules and regulations show
certain restrictions on monks and nuns in their acceptance of
food, paraphernelia and place to halt etc. The Sitra enjoins
certain expiations for the violation of these rules and regulations
to them during their practice of religion.

A vast commentary literature is grown around the canonical
works. The commentaries comprise four types of works ; Nir-
yuktis, Bhasyas, Cirnis and Tikas. The Niryukti literature is
certainly a peculiarity of Jaina writings. Scholars in the field of
early Jaina literature have not yet paid their attention to study
its real nature. The major portion of these works is occupied
with minute and detailed discussions about the various theolo-
gical points of Jainism, for their chief aim is to supply and
supplement these facts to the books, on which they are supposed
to be the comments. Besides these, we find a number of references
to different philosophical schools, ethical doctrines, rules of
worldly bebaviour, logical discussions, information about arts
and crafts, topics from sciences like economics and erotics and
various other subjects. All these are of great importance, if we
take into consideration the early date attributed to these books.
Moreover, the Niryuktis are a mine of folklore which is of some
interest.
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These works have some characteristic features which we do not
find anywhere in Indian literature. Tradition attributes to them
the nature of commentary on the various texts of Ardhamagadhi
Canon and as such each one is associated with one of such books.
The title of a Niryukti is after the name of the canonical work
on which it is supposed to be a commentary. Thus the tradition
has made a mention of such ten Niryuktis which are as follows:

Avagyaka-niryukti, Dagavaikalika-niryukti,” Uttaradhyayana-
niryukti, Acaranga-niryukti, Suatrakrtanga-niryukti, Dagagruta-
skandha-niryukti, Brhatkalpa-niryukti, Siaryaprajafpti-niryukti,
Vyavahara-niryukti and Rsibhasita-niryukti.

All these are said to have been written by Bhadrabzhu II. The
last two of theseNiryuktis are lost beyond recovery.These Niryuk-
tis, as commentaries, form a class by themselves and differ from
all other commentaries in many important points. They donot
explain the text nor help us in interpreting them. They simply
touch upon points which have no traces in the texts, while they
pass over much of the text, without saying anything about it.
There method and procedure are altogether different and novel.

The name Nijjutti is an obscure word. The commentators have
given its Sanskrit equivalent as Niryukti and tried to explain it
etymologically. Thus Malayagiri means it to be ‘“an explanation
of Siitras””. The Avagyaka-n. contains a line which is self expla-
natory “Nijjjutta je attha jam baddha tepa hoi nijjutta™-(88). The
Dagavaikalika-n. also contains a word *‘Nijjadha” : **Nijjadharn
kira Sejjabrmhavena” and “Nijjadhagam vande(12,13). Dr. Weber
regarded Nijjutti as currupt form of Nirutti which is equivalent
to Nirukti in Sanskrit, a famous word in Indian literature, mean-
ing etymology (cp. Yaska’s Niryukta). Dr. A. M. Ghatage does
not accept such emendation because he says,”” the transition
from Nijjutti to Nirutti is unaccountable in any satisfactory way
while we have evidence to show that the writers of these works
kept the two words clearly apart.” The Dasavaikalika-n. uses in
verse No. 399 of the 10th Chapter the word Nirutta along with
other Dvaras that can be applied to the word ‘Bhikkhu’ to
explain it. From this it means Nirutta forms only one part of
the subject matter of Nijjutti.
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Commentators have always interpreted this term to mean ‘“‘to
take or to cull out from” usually referring to the Parvas as the
source. According to J. Charpentier the Niryuktis are not the
first exegetical works but are produced from the more volumi-
nous prose commentaries that preceded them and as such they
are the versified summary of the contents meant to help the
memory of the monks who expounded the texts following those
vast commentaries, Thus Nijjuttis were so called because they
were culled out from the original commentaries which are lost
beyond recovery. Dr. Ghatage is not ready to accept this type
of explanation because there are no authentic means to ascertain
the existence of these hypothetical commentaries and how far
they are abridged in the present Niryuktis.

A clear cut understanding of the nature of these works will
enable to interpret the name satisfactorily. Dr. Ghatage defines
Niryuktis as the elucidation of a few typical words of the texts.
For example—all Niryuktis explain nearly all the headings of the
chapters of the Sitra and some more words from the body of
the texts. They pick up various words in the name of the chapter
and begin to deal with each one of them in detail. They use a
peculiar method in explaining and interpreting them. Various
Anuyogadvaras or categories of interpretation are employed for
this. The four famous categories of interpretation are Nama, Stha-
pana, Dravya and Bhava. Thus, the main function of Niryuktis
seems to be the interpretation of the various terms in the Sutras
by the application of these different categories of interpretation.
This kind of system of interpreting the body of the texts isa
peculiarity of Jainism and must be of ancient standing because it
figures in the Canon and the Tattvarthadhigamasitra (1-58). In
the light of these views, Niryukti may be explained to mean ‘the
application of Anuyogadvaras’. This will incidentally explain
why such literature is found only in Jainism.

Regarding the authorship of these Niryuktis, the Jainas hold a
divided view. The Svetambara tradition holds a view that
Bhadrabahu who lived during the reign of Candragupta Maurya
in the 3rd Century B.C. wrote all these Niryuktis. But the
Digambara tradition holds a view that there were two Bhadra-



A CRITICAL STUDY OF PRALANBAKALPA 73

bahus and the younger was a great writer. According to Dr.
Vidyabhiisana, all these Niryuktis have to be placed in the 4th
Century A.D. This date seems to be nearer the truth than the
early traditional date of the 3rd Century B.C. Dagavaikalika-n.
refers to one Govinda as an example of a great disputant. From
the pattavali at the beginning of the Nandisitra, it is clear that
this Govinda was one of the puplls of Nagarjuna who lived in
about 350 A.D.

A close study of the linguistic peculiarities of all these Niryuk-
tis shows that they are written in Jaina-Maharastr; Prakrit.

The Niryukti on the Brhatkalpasiitra is formed of two kinds
Gathas : Niryukti Gathas and Bhasya Gathas. Niryukti Gathas
form the real and original text of the Niryukti proper, while
those of the second type are intended as a supplement to the
original Niryukti. Sometimes these Bhasya Gathas point out
things to which the Niryukti makes a reference while at other
times it interprets the difficult verses in it. On the whole, the
Bhasya Gathas supply information which is not found in the
Niryuktis and make them fuller and easy. Tradition has not
preserved us the name of the writers of these Bhacya Gathas but
usually they are attributed to ancient writers like Siddhaséna~
ganin, Dharmadasaganin and Jinadasamahattara. But nothing
can be definitely said about it.

The present work, namely Brhatkalpabhasya is a Niryukti on
the original text called Brhatkalpasiitra which is the first of the
six Chedasitras of the §vetambara Jaina Canon. As the Bhasya
Gathas are mixed with the Niryukti Gathas, it is called Brhat-
kalpabhasya. It is also called as Brhatkalpalaghubhasya. Though
it is called laghubhasya, it is very vast consisting of 6490 Gathas.
Sanghadasaganin is said to have written a Bhasya on the original
work. It is divided into six Uddesas. Besides these, an introduc-.
tory chapter ‘Pithika’ running into 805 Gathas is added to it at
the beginning. )

After the preliminary discussion on Mangala and Jiianapasicaka
from the point of view of different Anuysgadvaras, the nature of
Anuyoga has been described to be of various kinds as Niksépa,
Ekartha, Nirukta, Vidhi, Prav,tti, Kéna, Kasya, Anuyogadvara,

6
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Bheda,Laksana, Tadatrha and Parisad(149-399).This is followed by
the elucidation of different Kalpikadvaras such as Satrakalpika-
dvara, Arthakalpika-dvara, Satrarthakalpika-«dvara etc.(417-469)
The following verses deal with the explanation and interpretation
of Sayyakalpika-dvara. Some Dystantas are used for the expla-
. nation of these facts (470-805). ,

The first Uddesa of the present Niryukti-bhasya is divided
into four sections: Pralambakalpa, Masakalpa, Jinakalpa and
Sthavirakalpa. The word ‘Pralambakalpa’ is formed of two
distinct words i.e. pralamb and kalpa. The latter means a section
or region in the present context while the former merns variously.
It means a tree or a fruit or a base. Thus these two words
together mean a section on Pralamba.

This section consists of 280 Gathas and touches upon a variety
of subjects. The commentator has tried to explain some of the
words with the help of stories of different length, All these
stories are very important from the point of view of Indian
literature, as they throw light on the contemporary social life
and culture. From this section we can collect a few facts about
the original Sitra.

The Pralabrmakalpa is an elucidation on the first two Siitras of
the original work which run as follows :

1. “no kappai uigganthinam va nigganthinam va ame talapa-
lambe abhinnz padigahittae”.

2. “*kappai nigganthagam va nigganthiam vaameé talapalambe
bhinné padigahittag”.

The commentator describes the method of explaining each word
in the Satra. He begins with the first word of the first Satra
i.e. ‘n’. This negative particle implies prohibition of an act
- when it is used along with a verb, This negation or prohibition
is expressed generally in three ways such as a-kara, na-kara and
ma-kara, For example a-karanijjam ‘not to be done’, na gacchai
“does not go’, ma kunpasu ‘donot do’. Then grantha is explained
etymologically. It means parigraha, ‘possession’ which is of two
kinds: bahya-parigraha ‘external possession’ and abhyantara-
parigraha ‘internal possession’, ‘hiranya-grahanam’ ‘possession of
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gold’ or sa-hiranyaka ‘possessor of gold’ is called sa-parigraha
or bahya-parigraha or sa-grantha all of which mean external
possession. The opposite of this is nir-grantha or a-parigraha
‘possessionless’. One who is not in possession of anything is
called Nirgranthah. Its feminine form Nirgranthi. Monks is
as they do not possess anything such as gold, silver.etc. Similar

nirgranthas are nuns (806).

Before applying the various categories of interpretation to
explain the words in the Satra, the commentator gives the
meaning of each word. ama means unripe or raw condition. tila
means a kind of tree i.e. tala-vrksa. It also means a kind of fruit
i.e. tala-phala (palm-fruit). Palamba means that which hangs
down. It also means base (mila) of palm-tree. abhinna means
unbroken.

The Niryuktikira makes a reference to the word ‘mangala’
which is fully explained by the commentator. It means that
which helps to purge off sins. As marngala is connected with the
pratisédha or nisedha of sinful acts, the Satra is auspicious though
it begins with the word ‘n5’ mangala is explained from the four
points of view i.e. namamangala, sthapana-mangala, dravya-
mangala and bhava-mangala. Further two more kinds are added
and thus it is said to be of six kinds. With regard to nisedha it is
said to be of six kinds : nama-nisedha, sthapana-nisedha, dravya-
nisedha, ksetra-nisedha, kala-nisedha and bhava-nisedha, nama-
nisedha mears one should not address improperly his relatives.
For example—a wife should not address her husbaud thus “oh
bhatta samiya, gomiya etc.”” bhavanisedha is concerned with
monks or nuns. They should not have in their mind anger, pride,
deceit and greed which are technically known as kasayas(passions).
Thus nisedha of grantha, ama, pralamba and tala is described
from the points of view of nama, sthapana, driavya etc. This
pratisedha or nisedha is generally expressed by the use of negative
particles such as na-, a- and ma-. The commentator describes the
nature of these negative particles in the sub-section called adi-

nakgra-dvara :
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adi-nakara-dvara :

ng-kira shows a prohibition of place. no-kara-pratisedha is
of four kinds: samyoga-pratisedha, samavaya-pratisedha, sama-
nya-pratisedha and vigesa-pratisedha. a-kara nisedha denies the
existence of a thing in the present or future. ma-kara indicates
the prohibition of action in the present or future. For example :
ma ghadam bhindasu ‘do not break the pot-, ma gacchasu’ do not
g0, Monks generally use ng-kara in their expressions (§12-22).

e

grantha-dvara :

It is mainly of two kinds: bahya (external)and abhyantara
(internal) bahya-grantha is again of ten kinds whereas the abh-
yantra-grantha is of fourteen kinds. The former includes ksetra
(field), vastu (building), dhana (wealth), dhanya (grains), saiicaya
(grass), mitra (friends), yana (vehicles), sayana (bed), asana (seat),
dasi-dasa (servants), kupya (utensils). Further each of these kinds
has been explained individually, ksetra is again of two kinds:
sétu and ketu. sétu means fields where crops grow by external
irrigation such as sprinkling of water, irrigation from tanks and
canals etc. kéru means fields where crops grow only by rain
waters. vastu consists of underground houses, palaces, ordinary
houses, cotteges, pendals etc. dhana is of two kinds : studded or
loose. It consists of gold, silver and jems etc. dhanya is of seven-
teen kinds: grass, wood, oil, ghee, honey and cloth etc. mitra
shows a circle of friends and relatives. Friends include those
who are born and brought together and those who have
played together since childhood. Relatives include mother,
father, their relatives etc. yana consists of houses, elephants,
bulls, chariots and palanquins. Gsana means thrones, chairs,
stools, planks, beds and cots. kupya includes all kinds metal
and metal instrumients such as spades, crucibles, axes, pitchers,
plates etc. ' :

Abhyantara-grantha : 1t is of fourteen kinds: krodha (anger),
mzna (pride), maya (deceit), lobha (greed), prema (love), dvésa
(hatred),mithyatva (wrong-faith),veda(inclination),soka (sorrow),
bhaya (fear), jugupsa (jealousy). Of these véda is of three kinds :

stri-véda ‘inclination for women’ purusa-véda ‘inclination for

\
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men’ and napursaka-véda ‘inclination for both women and men’.
Those who are free from both kinds of grantha are called
nirgranthas. They are classified into two categories : upasama-
$répi-nirgranthas and ksapakasrépi-nirgranthas (823-38).

ama-dvara .

Gma means unripe, raw, impure or unholy. Itis of several
kinds such as nama-ama, sthapana-ama, dravya-ama, bhava-ama,
utsvedima-ama, samsveédima-ama, upaskrta-ama and paryaya-ama.
The commentator skips over some of these varieties and jumps
to the last four. utsvédima-ama means water mixed with flour.
Samsvédima-ama refers to tilodaka upaskrta-ama is concerned
with boiling capaka or mudga grains. paryayama is juice of fruits.
This is again of four kinds : indhana-, dhiima-, gandha- and vrksa.
Under the last variety of ama, three ripening processes are des-
cribed as follows :

1. palalavestana : rapping with grass: ripening of mangoes etc.

2. kodrava: some Kind of grains in which raw fruits are inser-
ted and are ripened. Paddy is one of such grains.

3. karisa-preksépana : baking in the fire made from thee cakes
of cowdung. ‘

4. garta-khanana : digging of drenches and baking.

bhava-ama is of two kinds : vacana-bhava-ama and ngovacana-
bhava-ama. The former means agreeing by saying ‘yes’ i.e. ama,
while the latter is just opposite of the former (844-46).

tala-dvara :

The word zala is explained from the point of view of different
categories of interpretation. When viewed from the point of
view of nama and sthapana-tala, it means the trunk of tala-
vrksa. dravya-tala refers to a bhavya soul. Itisagain of two
- kinds : malagupa-nirvartita and uttara-gunpa-nirvartita (847-48)

pralamba-dvara :

pralamba means a fruit or a leaf or a creeper. tala means a
tree or its base. It also means a fruit on a tree ; sometimes it is
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called agrapralamba. fala also means fala (base) or (support).
pralamba also means a base, and as such it is called mula-pra-
lamba which includes creepers such as jhijjhiri and surabht etc.
agra-pralamba includes narikéla (cocoanut), kapittha, amra
(mango) and lacuka etc. If such fruits are forbidden, why are
not forbidden the roots, barks, bulbs, branches, leaves, flowers,
seeds etc. ? The preceptor replies that all fruits and roots etc.
come under the perview of mila and agra-pralambas. If one of
them is forbidden, it means and includes that all are forbidden.
This logically means that the prohibition of a part implies the
prohibition of the whole. (849-57).

bhinna-dvara :

bhinna is explained from four poins of view. dravya-bhinna
means a broken matter: for example- a broken pitcher or pot
whereas bhava-bhinna includes lifeless things. A monk or nun is
forbidden to accept either of these things. In case a monk or a
nun accepts them, they are made to undergo expiations, of one
or the other kind. There are tax eleven kinds of expiations such
as alocana, pratikramana, dlscana-pratikramana viveka, vyutsarga,
tapa, cheda, mila, anavastha, paraficika and upasthana.

grahapa-dvara : ‘

Taking of pralamba is of two kinds: anyatra-grahana and tatra-
grahana. The former means taking fruits in another place while
the latter means taking them in the place of a tree. The second
type of taking includes the taking of living or lifeless things. The
commentator describes different fiodes of taking fruits. If a fruit
is not found fallen under the tree, a stick may be used to fellit.
If this is also not possible, one may climb up the tree and get
them. While doing so, there is every chance of his falling down.
Or the owner of the tree may see him climbing the tree and
catch him and beat. All this may bring a bad name to the monk.
(863-64). anyatra-grahapa implies the taking of fruits from a
residence or from forest. vasati (residence) includes areas inside
the village (gramantara-vasati) and those outside the village
(grama-bhaya-vasati). The first is again of two kinds: apapa-
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_visaya (taking fruits kept for sale in a shop) and apapavarjya
(taking fruits kept for sale on road-sides). Different expiations
are given to a monk for taking fruits from such places (870-78).
A monk is supposed not to cause injury to his own self or to
other beings. A monk may receive injuries in many ways. He
may have pain in his feet caused by the pricking of thorns or
bones or trunks. He may fall down in ditches and faint. A
poisonous thorn may prick or he may eat poisonous fruits or a
snake may sting or wild animals like tiger etc. may eat him.
Mlecchas or persons of other sects may catch him and beat or
humiliate or women of Mlecchas or of hunters may create a
hindrance in his performance of daily duties. All this amouts
to atma-viradhana (self-injury). He should avoid as far as possible
the crushing or torturing or destroying living beings of any kind.
He may be subject to blame, if he wanders with women, eunuchs
etc. (885-89). ‘
tatra-grahana means taking or picking up fruits devoid of living
beings and fallen under a tree. It is of two kinds : sq-pari-graha
and a-parigraha. The former is again of three kinds : devasapari-
graha, manusya-saparigraha and tiryak-saparigraha. Each of them
is again of three types : low, middle and best, whereas the last two
are of samyagdrstimanusya-saparigraha, mithyad,sti-saparigraha
and dusta-tiryak-aparigraha, adusta-tiryak-saparigraha respecc-
tively. Deva-saparigraha is said to be low when the tree is resided
by vyantara (peripatetic) gods, to be middle when resided by
bhavanavasi (residential) and jyotiska (stellar) gods and to be the
best (uttama) when resided by the vaimanika (heavenly) gods.
manusya-saparigraha includes men, eunuchs, householders, fools,
family-members etc. whereas under tiryak-saparigraha come
animals such as elephants, dogs and deer etc. A garden where
gods and/or men reside is supposed to be safe while the one
where persons other than gods and men reside is supposed to be
dangerous. If a monk ventures to take fruits from the first kind
of garden, he may be advised by the gods and men not to do so
but if he does so in the second type of garden, he may be caught
hold and beaten or humiliated in harsh words. Sometimes he -
may be induced to accept unwanted things or he may be beaten
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with sticks and fists. (890-901).

* A description of causing injury in many ways by a monk during
his wanderings is given (902-6).

sacitta-pralamba-grahana :

This is of two kinds: parita and apatita. Each of them is again
of two kinds: pratyeka (single) and ananta (infinite) patita means
fallen or absent. The fruits on the tree may not be within the
reach of a monk’s hand. Therefore he may use a stick to fell
them. Or he may stand on a high place and try to pluck them.
He may do this act in six ways: (1) physical, (2) instrumental,
(3) blameable, (4) torturous, (5) destructive, (6) shaking a tree.
All these acts lead to sinful deeds. Sometimes he may like
climbing up the tree and while doing so, thorns may prick him,
or snakes may bite. All this may lead to self-injury (907-29).

A monk is not allowed to take even seeds because a seed is a
place of birth. Ifa seed is destroyed, it amounts to a destruction
of all kinds of vegetable-bodied souls. The taking of alive fruits
will result in the loss of his self-control, right-knowledge, right-
faith and right-conduct. Thus he may land himself into troubles.
A gaccha which is formed such monks will be abandoned by
monks of good conduct just as a country full of disorders due to
ignorant and vicious king and a kingdom the wealth of which is
robbed off are abandoned by wise persons (930-40).

The commentator picks up the word ‘sara’ and explains it fully.
It is of two kinds : laukika-sara and loksttara-sara. Each of them
is again of two kinds: bihya and abhyantara. a bahyalaukika-sara
consists of cows and country etc., whereas bahyaabhyantara-szra
consists of gold, silver, jewels and diamonds etc. The lokattara-
bahya-sara consists of clothes, beds, etc., whereas that of abhyan-
tara-lokottara indicates faith, knowledge and conduct. Ifthe
preceptor becomes incompetent to protect loksttara~sira of the
abhyantara type, the gaccha becomes inoperative and he will be
held responsible for it. A monk should not allow ignorance to
grow in him for it will lead.to the destruction of his Self like a
plant which may topple the building, if it is allowed to grow
tall and big near it (941-50). ‘
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The work introduces a new word ‘gitartha’. It means a knower
of scriptures (vidhivan). He knows fully well the pros and cons
of aya (profit), karapa (cause), gadha (severity of pain), dravya
(matter), yukta (appropriateness), samarthya (ability), hani (loss)
and phala (result) etc. labha refers to the profit of ratna-trayas
(right knowledge, right faith and right conduct). A gitartha monk
is compared to a physician (dhanvantari), as he happens to be a
yogi who can forecast with the help of his vibhanga-jfiana the
likelihood of spreading great diseases in future and gives medicine
to patient disciples. Thus he is treated to be a Tirthankara whose
acts are not at all blamed (951-60).

A line of comparison between a gitartha and a kévali is drawn.
The gitartha monk is shown to be greater than a érutakeévali but
identical with a kéval;j (961-66). The nature of soul with regard
to its embodiment i.e. whether it is single-bodied or infinite-
bodied is fully discussed from different points of view. A leaf may
be of infinite-bodied as it possesses a number of unseen joints.-
Similarly a broken bamboo may also be of infinite-bodied for its
every grain shows an individual life. We get names of some
herbs such as haritala (yellow orpiment), manah-¢ila (red arsenic)
pippali (long pepper), kharjira (dates), mudrika (grapes), and
abhaya (hirada). All these are important from the point of view
of Indian medicine. A monk may take pippali and haritaki
because they are covered. The information on some flowers
like lotuses and magadantika given here is very useful to the
students of botany. - Lotuses and other flowers of their class die
out when they are exposed to heat. If they are thrown into
water, they live long. But flowers like magadantika and yythika
do not die when they.are exposed to heat but die when thrown
into water. Leaves, flowers, saradu-fruits and harita become
lifeless as soon as their stems are removed (967-81).

The monks and nuns should avoid even chewing of alive fruits.
This has been explained through some examples (982-94).

There are some references to earlier teachers like Lord
Mahavira and his followers like Jambu, Prabhava, Sayyambhava,
Gautama etc. who righteously practised religion by avoiding the
taking of forbidden fruits and other things (955-100).
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The commentator has picked up the word ‘bhinna’ from the
second Sitra and explained it from different points of view. It is
of two kinds: dravya-bhinna and bhava-bhinna. The former
concerns of living beings or things while the latter of lifeless
matters. The monks and nuns are not allowed to accept either
of these things. However, the use of the word ‘kappai’ indicates
a permission to take such things. In order to remove this doubt,
some stories are narrated. By the by, the importance of drstantas
also is explained. Just asa burning lamp removes darkness, a
drstanta removes ambiguity of meaning. If poison is given to a
person in proper way and on proper occasions, it may not harm
him and there is no wrong in it, if it is useful. A bitter medicine
may be effective for a several disease. Similarly monks and nuns
are permitted to take fruits on certain inevitable occasions
(1001-23).

The word ‘yatana’ is explained fully. It means diseases and
obstacles. Diseases include glands, leprosy, tuberculosis whereas
obstacles include cough, @sthma, acute pain, hiccup, fever and
dysentery. Some remedies against such diseases and obstacles
are suggested. Lotuses, matulisiga, castor-leaves, are effective on
bile, sannipata, vata and éita. (1024-32)

pakka-dvara :

pakka is said to be of four kinds: nama-pakka, kala-pakka,
dravya-pakka, kala-pakka and bhiva-pakka. dravya-pakka isa
ripening process through the contact of fire etc. bhava-pakka
is concerned with self-control and conduct. These two intrinsic
characteristics should be pure in respect of both primary and
secondary virtues of a monk. According to some other school,
bhava-pakka is a kind of death which comes naturally to one who
has observed all formalities during his life (1033-35).

The consequences of taking forbidden fruits and things are
described through some illustrative stories. Monks and nuns are
advised to aviod as far as possible all kinds of sensual pleasures
which will destroy their self-control. A story of a queen as to
how she suffered from the touch of a tendril has been narrated.

(1036-51).
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Camp-life of monks and nuns :

Monks and nuns may stay in a couniry like Tosqli during
famine. The commentator takes a chance to explain the word
‘country’ which is said to be of two kinds: anipa and jangala.
The former is a country which has no forests while the latter is
full of forests. Tosali abounds in fruits. So monks and nuns may
come and stay here during famine. There were separate camps
of monks and nuns. They had to take care that they could get
pure food in the place of their halt. If pure food was not easily
available, they could try to get mixed food. Even if this was not
available, they had to stay in such places where duly broken
fruits were available.

Whenever a new gaccha comes seeking accomodation from an
old gaccha, the new one was welcomed. The dcaryas had to
make arrangements for the newcomers. Similarly vrsabhas
abhisekas and bhiksus had to make necessary arrangements of
shelter, food, water etc. for their guest-monks. They used to
stay like brothers and sisters«without any jealousy. If the new
sarigha came to know that there was no place in the camp of the
old sarigha, it had to leave the place without any grudge. On
such occasions, younger monks or nuns had to go back and
older ones could stay. Monks and nuns were permitted to take
seven kinds of food such as rice (mixed or unmixed), ripe or
unripe fruits etc. A standard quantity of food consisting of 32
morsels was generally allowed.

pakka also means that which is reformed by fire such a bilva-
fruit ot ingudi-seed. 1f monks or nuns could not get the first six
kinds of food, they could prefer eating a pakka-fruit of the above
description. In respect of medical fruits, those covered omes be
taken. These are triphala, mila and kanda etc. (1052-82).

The laymen and laywomen are advised to offer pure food to
monks and nuns. If pure food is not ready to offer, they may
give adhakarma-di sita food. But if monks or nuns accept such
food, expiations are given to them according to the rules laid
down in the scriptures. (1083-85)
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