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Preface

Towards the end of the 4th century B.C. an ambitious
young man, prince Alexander of Macedonia, was bent on
conquering the world by crushing his enemies to defeat by
using brute force and lethal weapons. Nearly two centuries
before that, an Indian prince, Siddhartha of Kapilavastu,
renounced princely comforts and preached the message of love
and non-violence. At about the same time, may be a little earlier,
Lord Mahavira came on the scene to propound the religion of
Jainism which was based on the pillars of non-violence
(ahimsa), steadfast commitment to truth (satya), control of gross
physical impulses (brahmacharya) and rising above greed and
the desire to possess (aparigraha). Commitment to these noble
human values made Jainism a truly humanistic religion and
inculcated the spirit of respect for and tolerance of other views
among its followers. Rabindranath Tagore in one of his poems
described this strife-torn world of to-day as a world simmering
with the spirit of insane violence (himsaya unmatta prithvi). It
hardly needs to be told that in today violence-prone intolerant
world, the message of Mahavira is gaining more relevance
everyday. It is, therefore, most gratifying to see that the Jain
Visvabharati Institute at Ladnun, Rajasthan, has taken steps
to collect, compile, edit and publish the writings of various
eminent scholars in the field on the life and teachings of Lord
Mahavira, in three volumes under the able editorship of
Shri S.C. Rampuria, the present chancellor (Kuladhipati) of
Jain Visvabharati and an astute scholar himself. It is also a
fitting occasion to bring these volumes out during the 2600th
Birth Centenary celebration of Lord Mahavira. Editing any

“worthy publication is a stupendous responsibility, but it
becomes enormously difficult when it come's to collecting and
putting together the contributions of so many luminaries in the
field from both inside India and out. Unfortunately a number
of dedicated and competent scholars, (like Acharya Tulsi,
Hermann Jacobi, K.C. Lalwani; K.V. Mardia, B.C. Law,
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Ganesh Lalwani, N.M. Tatia, G A.B. Keith, D.S. Kothari, to
name a few) whose writings have been-incorporated in these
volumes, are no longer with us. We can only express our
gratitude and indebtedness to.all of them. In this highly
commercialised world of to-day everything can be paid for in
cash and all obligations cease to exist after the price is paid.
However, in matters academic, a different norm prevails. The
products of a scholar's thinking, as mirrored in his writings,
are not mere commodities with a price-tag-they are the priceless
treasures to be adored by the humankind in general. No words
of thank can, therefore, be adequate to express our deep sense
of gratitude and indebtedness to all those who have kindly
contributed their highly erudite insightful papers for inclusion
in these volumes, gave us unstinted help in the past and without
whose valuable advice and boundless co-operation this project
might not have been successfully completed. Still, however,
inadequate it may seem, we take this opportunity to express
our heart-felt thanks to all these scholars whose help we have
received and still continue to receive in matters connected with
the publication of these three-volumes work on Lord Mahavira.

Prof. T. K. Sarkar
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MAHAVIRA’S DISCOURSES*
—R. B. Pandey

Since the Jains did not accept the authority of the Vedas,
nor Vedic rituals, animal sacrifices, caste system, or Brahmanic
dominance, Mahéavira had to explain the nature of life and its
purpose, the nature of cosmos, a theory of knowledge, and the
good way to live. Elaborating on the ideas and values handed
down by earlier Tirthankaras in this cosmic age, Mahéavira
expounded on these essentials in a unique system of thought
within the Indian systems of philosophies which, the dJains
maintain, is based on logic and experience, and is grounded on
reality. The essential features of this system are : (1) a pluralistic
view of reality consisting of jiva (living beings) and ajiva (things
without life); (2) many-sidedness of the Reality (anekantavada),
limiting human knowledge to plurality of points of view and
multiple perceptions (nayavada and syadvada); and (3) ar
ethical code of conduct consisting of triratna (three jewels)
right knowledge, faith and conduct involving the practice of
pancha-vrata (five vows or virtues). Such a path will lead an
individual to the attainment of kevala (spiritual perfection).

The Jains view the loka (cosmos) as everlasting, uncreated,
continuously recycling itself, and is composed of independent
eternal categories of jiva and ajiva. The ajiva are classified as
having rupa (form), e.g. Pudgala (matter), and arupa (without
form), e.g. dharma (principle of motion), adharma (principle of
rest), akasa (space), and kala (time). The living beings include
siddhas (perfected beings), and beings still in samsara (existential
forms progressing towards liberation). They are further classified -
as movable beings and immovable beings. Then they are

* Age of Gurus, Bombay, 1991.



2 Lord Mahavira

subdivided into having earth-body, water-body, plant-body,
animal-body, fire-body, and wind-body.

Organic beings are agaim sub-divided into having one organ
(touch), two organs (touch and smell), three organs (touch,
smell and taste), four organs (touch, smell, taste, and hearing),
and five organs (touch, smell, taste, hearing and sight). There are
also gradations among perfected beings as existing within and
beyond lesser and larger cosmic cycles. Hence Mahavira insists in
having greatest respect-for life in all forms, maintaining ahimsa
paramo dharma (non-injury to the living beings is the supreme
law).

The reason for the jiva to be embodied in samsara and to be
subjected to bondage to existential forms is that it is intricately
enmeshed with karmic matter arising out of cumulative
consequences of actions and no-actions. This karmic matter
accompanies jiva as some kind of transcendental luggage. As in
the law of nature, every action has consequence (or there is no
action which has no consequence), so is in the realm of spirit. The
pollution of consequences accumulated by jiva can only be
cleared by actions in life. Just as there is no way of becoming
healthy by proxy, there is no way of cleaning the spiritual linen by
societal or institutional action or short-cuts. The way of liberating
the jiva from its entanglement is by the three jewels (tri-ratna) :
Right Knowledge, Right Faith, and Right Conduct. Knowledge of
the eternal principles without doubt or error is called Right
Knowledge : belief in the eternal categories is Right Faith : and the
practice of the pancha-vrata (five vows or virtues) constitutes the
Right Conduct. The five virtues are :

(a) ahimsa (non-injury to the jiva)

(b) satya (truth-spealing)

(c) asteya (non-stealing)

(d) brahmacarya (celibacy)

(e) aparigraha (non-possession)

Since the Jain society is composed of only two classes, the
householders and ascetics (monks and nuns), the ascetics are
required to observe the vows strictly. However, the last two vows
are made less rigorous for the householders by rendering celibacy
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to mean marital fidelity, and non-possession to mean progressive
reduction of possessions by charity.

Upon liberation, the jiva attains the state of siddha
(blessedness), achieves kevala-jnana (direct and omniscient
knowledge), and retains individuality. When the jiva is embodied
in existential forms, its capacity for perfect knowledge is eclipsed
by the media of passions and emotions caused by karmic
consequences. This modification of jiva's inherent capacity limits
the possibility of human knowledge to a relative point of view,
observing Reality tangentially. Because of this the Jain logicians
recognize sapta-bhangi (seven-fold perception) by which some
knowledge may be attained. Such cumulative knowledge
(anekantavada) from multiple points of view (nayavada) and
plurality of perceptions (syadvada) does not necessarily provide
the certainty of knowledge. To take some examples :

In winter a person coming from outside into the room may
find it warm, but a man who has been in it for a long time may
find in non-warm at the same time, while the true character of the
room may be indiscribable. Hence it is possible to predicate that,
1) the room is warm, 2) the room is not warm, 3) the room is
warm-and-not-warm, and 4) the true character of the room is not
describable. This gives four points of view from which the room
could be predicated. Combining affirmative and negative quality
succeedingly and simultaneously, the Jain logicians point out the
possibility of seven points of view to predicate about the room at
the same time.

The fable of five tiiadmen trying to ‘“know’ an elephant,
and making positive and negative statements about it from
different points of view within the limited experience, none of
which could be exclusively or completely true in regard to totality
nor completely false in respect to particular aspects.

A mountain could be viewed frem many points of view, not
one of them need necessarily be the only or correct view. The
perceptions could be vitiated by the state of mind and emotion of
the perciever, or the state of the weather or the season.

dJains classify knowledge into five kinds : (1) mati (mind
cognition, including memory, recognitien, and induction); (2) sruti
(knowledge derived through signs, symbols, mythic
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consciousness, and verbal structure; (3) avadhi (clairvoyance, or
direct knowledge of things at a distance in space and time);
(4) manahparyaya (telepathy, erdirect knowledge of the thoughts
of others) ; and (5) kevala-jnana (Direct comprehensive
knowledge). Of these the first three are liable to error, but not the
last two. (Discourse on ‘“The Road to Final Liberation’’).

The Selections included in this section are taken from the
Jain Agama : (A) Acaranga Sutra (First of the Angas), trans.
Hermann Jacobi, Jain Sutras, Part I. in Sacred Books of the East,
ed. E Max Mulier, Oxford University Press, 1884, Vol. XXII.
“Respect for Life : Knowledge of the Weapon”, 1.1.1-7, p. 14;
“Pancha Vrata : Five Vows or Virtues : Il. iii. 15, pp. 200-210. (B).
Uttaradhyayana (first of the Mula Sutras), trans. Hermann Jacobi,
Jain Sutras, Part II, in SBE, 1895. Vol. XLV. “The Young Ascetic”,
VL. p. 24-27; “The Leaf and the Tree,” X. pp. 41-46; and “The

Road to Final Deliverance,” XXVIIL pp. 152-157

’ I1. 10. i. Respect for Life : Knowledge of the Weapon!

FIRST LESSON

1. O long-lived (Jambusvamin?) ! I (Sudharman) have
heard the following discourse from the venerable (Mahéviras) :

2. Here many do not remember whether they have
descended in an eastern direction (when they were born in this
world), or in a southern, or in a western, or in a northern
direction, or in the direction from above, or in the direction from
below, or in a direction intermediate (between the cardinal
points), or in a direction intermediate between these (and the
cardinal points). —

3. Similarly, some do not know whether their soul is born
again and again or not; nor what they were formerly, nor what
they will become after having died and left this world.

4. Now this is what one should know, either by one’s own
knowledge or through the instruction of the highest (i.e. a
Tirthankara), or having heard it from others : that he descended
in an eastern direction, or in any other direction (particularised
above). Similarly, some know that their soul is born again and
again, that it arrives in this or that direction, whatever direction

that may be.
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5. He believes in soul,? believes in the world,5 believes in
reward,® believes in action (acknowledged to be our own doing in
such judgments as these) : ‘1 did it;” ‘I shall cause another to do it;’
1 shall allow another to do it.’’ In the world, these are all the
causes of sin,8 which must be comprehended and renounced.

6. A man that does not comprehend and renounce the
causes of sin, descends in a cardinal or intermediate direction,
wanders to all cardinal or intermediate directions, is born again
and again in manifold births, experiences all painful feelings.

7. About this the Revered One has taught the truth
(comprehension and renunciation). For the sake of the splendour,
honour, and glory of this life, for the sake of birth, death, and final
liberation, for the removal of pain, all these causes of sin are at
work, which are to be comprehended and renounced in this
world. He who, in the world, comprehends and renounces these
causes of sin, is called a reward-knowing sage (muni). Thus I say.9

SECOND LESSON!°

1. The (living) world is afflicted, miserable, difficult to
instruct, and without discrimination. In this world full of pain,
suffering by their different acts, see the benighted ones cause
great pain.

2. See ! there are beings individually embodied (in earth;
not one all-soul). See ! there are men who control themselves,
(whilst others only) pretend to be houseless (i.e. monks such as
the Bauddhas, whose conduct differs not from that of
householders), because one destroys this (earth-body) by bad
and injurious doings, and many other beings, besides, which he
hurts by means of earth, through his doing acts relating to earth.

3. About this the Revered One has taught the truth : for the
sake of the splendour, honour, and-glory of this life, for the sake of
birth, death, and final liberation, for the removal of pain, man acts
sinfully towards earth, or causes others to act so, or allows others
to act so. This deprives him of happiness and perfect wisdom.
About this he is informed when he has understood or heard,
either from the Revered One or frontthe monks, the faith to be
coveted.
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4. There are some who; of a truth, know this (i.e. injuring) to
be the bondage, the delusion, the death, the hell. For this!! a man
is longing when he destroys this (earth-body) by bad, injurious
doings, and many other beings, besides, which he hurts by means
of earth, through his doing acts relating to earth. Thus I say.

5. As somebody may cut or strike a blind man (who cannot
see the wound), as somebody may cut or strike the foot, the
ankle, the knee, the thigh,thie hip, the navel, the belly, the flank,
the back, the bosom, the heart, the breast, the neck, the arm, the
finger, the nail, the eye, the brow, the forehead, the head, as some
kill (openly), as some extirpate (secretly), (thus the earth-bodies
are cut, struck, and killed though their feeling is not manifest).

6. He who injures these (earth-bodies) does not
comprehend and renounce the sinful acts; he who does not injure
these, comprehends and renounces the sinful acts. Knowing
them, a wise man should not act sinfully towards earth, nor cause
others to act so, nor allow others to act so. He who knows these
causes of sin relating to earth, is called a reward-knowing sage.
Thus [ say.

THIRD LESSON!2

1. (Thus I say) : He who acts rightly, who does pious work,
who practises on deceit, is called houseless.

2. One should, conquering the world, persevere in that
(vigour of) faith which one had on the entrance in the order; the
heroes (of faith), humbly bent, (should retain their belief in) the
illustrious road (to final liberation) and in the world (of
water-bodies); having rightly comprehended them through the
instruction (of Mahavira), (they should retain) that which causes
no danger (i.e. self-control). Thus I say.

3. A man should not (himself) deny the world of (water-
bodies), nor should he deny the self. He who denies the world (of
water-bodies), denies the self; and he who denies the self, denies
the world of (water-bodies).

4. See ! there are men who control themselves; others
pretend only to be houseless; for one destroys this (water-body)
by bad, injurious doings, and many other beings, besides, which
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he hurts by means of water, through his doing acts relating to
water.

5. About this the Revered One has taught the truth : for the
sake of the splendour, honour, and glory of this life, for the sake of
birth, death, and final liberation, for the removal of pain, man
acts sinfully towards water, or causes others to act so, or allows
others to act so.

6. This deprives him of happiness and perfect wisdom.
About this he is informed when he has understood and heard
from the Revered One, or from the monks, the faith to be
coveted. There are some who, of a truth, know this (i.e. injuring)
to be the bondage, the delusion, the death, the hell. For this a
man is longing when he destorys this (water-body) by bad and
injurious doings, and many other beings, besides, which he hurts
by means of water, through his doing acts relating to water. Thus |
say.

7. There are beings living in water, many lives; of a truth, to
the monks water has been declared to be living matter. See !
considering the injuries (done to water-bodies), those acts (which
are injuries, but must be done before the use of water, e.g.
straining) have been distinctly declared. Moreover he (who uses
water which is not strained) takes away what has not been given
(i.e. the bodies of water-lives). (A Bauddha will object) : ‘We have
permission, we have permission to drink it, or (to take it) for toilet
purposes.” Thus they destroy by wvarious injuries (the
water-bodies). But in this their doctrine is of no authority.

He who injures these (water-bodies) does not comprehend
and renounce the sinful acts; he who does not injure these,
comprehends and renounces the sinful acts.

8. Knowing them, a wise man should not act sinfully
towards water, nor cause others to act-so, nor allow others to act
so. He who knows these causes of sin relating to water, is called a
reward-knowing sage. Thus I say.

FOURTH LESSON

1. (Thus I say) : A man should not, of his own accord, deny
the world (of fire-bodies), nor should. he deny the self. He who
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denies the world (of fire-bodies), denies the self; and he who
denies the self, denies the world (of fire-bodies).

2. He who knows that (viz. fire) through which injury is
done to the long-living bodies (i.e. plants)!®, knows also that
which does no injury (i.e. control); and he who knows that which
does no injury, knows also that through which no injury is done to
the long-living bodies.

3. This has been seen by the heroces (of faith) who
conquered ignorance; for they control themselves, always exert
themselves, always mind their duty. He who is unmindful of duty,
and desiring of the qualities (i.e. of the pleasure and profit which
may be derived from the elements) is called the torment!4 (of
living beings). Knowing this, a wise man (resolves); ‘Now (I shall
do) no more what I used to do wantonly before.’

4. See ! there are men who control themselves; others
pretend only to be houseless; for one destroys this (fire-body) by
bad and injurious doings, and many other beings, besides, which
he hurts by means of fire, through his doing acts relating to fire.
About this the Revered One has taught the truth : for the sake of
the splendour, honour, and glory of this life, for the sake of birth,
death, and final liberation, for the removal of pain, man acts
sinfully towards fire, or causes others to act so, or allows others to
act so.

5. This deprives him of happiness and perfect wisdom.
About this he is informed when he has understood, or heard from
the Revered One or from the monks, the faith to be coveted.
There are some who, of a truth, know this (i.e. injuring) to be the
bondage, the delusion, the death;—the hell. For this a man is
longing, when he destroys this (fire-body) by bad and injurious
doings, and many other beings, besides, which he hurts by means
of fire, through his doing acts relating to fire. Thus I say.

6. There are beings living in the earth, living in grass, living
on leaves, living in wood, living in cowdung, living in dust-heaps,
jumping beings which coming near (fire) fall into it. Some,
certainly, touched by fire, shrivel up; those which shrivel up there,
lose their sense there; those which lose their sense there, die there.

7. He who injures these (fire-bodies) does not comprehend
and renounce the sinful acts; he who does not injure these,
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comprehends and renounces the sinful acts. Knowing them, a
wise man should not act sinfully towards fire, nor cause others to
act so, nor allow others to act so. He who knows the causes of sin
relating to fire, is called a reward-knowing sage. Thus I say.

FIFTH LESSON?15

1. ‘I shall not do (acts relating to plants) after having entered
the order, having recognised (the truth about these acts), and
having conceived that which is free from danger (i.e. control).’

He who does no acts (relating to plants), has ceased from
works; he who has ceased from them is called ‘houseless.’

2. Quality is the whirlpool (avatta = samsara), and the
whirlpool is quality. Looking up, down, aside, eastward, he sees
colours, hearing he hears sounds.

3. Longing upwards, down, aside, eastward, he becomes
attached to colours and sounds. That is called the world; not
guarded against it, not obeying the law (of the Tirthankaras),
relishing the qualities, conducting himself wrongly, he will
wantonly live in a house (i.e. belong to the world).

4. See ! there are men who control themselves; others
pretend only to be houseless, for one destroys this (body of a
plant) by bad and injurious doings, and many other beings,
besides, which he hurts by means of plants, through his doing acts
relating to plants.

5. About this the Revered One has taught the truth : for the
sake of the splendour, honour, and glory of this life, for the sake of
birth, death, and final liberation, for the removal of pain, man acts
sinfully towards plants, or causes others to act so, or allows others
to act so. This deprives him of happiness and perfect wisdom.
About this he is informed when he has unaderstood, or heard from
the Revered One or from the monks, the faith to be coveted.
There are some who, of a truth, know this (i.e. injuring) to be the
bondage, the delusion, the death, the hell. For this a man is
longing when he destroys this (body of a plant) by bad and
injurious doings, and many other beings, besides, which he hurts
by means of plants, through his doing acts relating to plants. Thus
[ say. ,
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6. As the nature of this (i.e. men) is to be born and to grow
old, so is the nature of that (i.e. plants)-to be born and to grow 6ld;
as this has reason, so that has reason, 1 as this falls sick when cut,
so that falls sick when cut; as this needs food, so that needs food;
as this will decay, so that will decay; as this is not eternal, so that is
not eternal; as this takes increment, so that takes increment; as
this is changing, so that is changing.

7. He who injures thesg (plants) does not comprehend and
renounce the sinful acts; he who does not injure these,
comprehends and renounces the sinful acts. Knowing them, a
wise man should not act sinfully towards plants, nor cause others
to act so, nor allow others to act so. He who knows these causes of
sin relating to plants, is called a reward-knowing sage. Thus I say.

SIXTH LESSON

1. Thus I say : There are beings called the animate, viz.
those who are produced 1. From eggs (birds, &c.), 2. From a fetus
(as elephants, &c.), 3. from a fetus with an enveloping membrane
(as cows, buffaloes, &c.), 4. from fluids (as worms, &c), 5. from
sweat (as bugs, lice &c.), 6. by coagulation (as locusts, ants, &c.),
7. from sprouts (as butterflies, wagtails, &c.). 8. by regeneration
(men, gods, hellbeings). This is called the Samsara for the slow,
for the ignorant.

2. Having well considered it, having well looked at it, [ say
thus : all beings, those with two, three, four senses, plants, those
with five senses, and the rest of creation, (experience) individually
pleasure or displeasure, pain, great terror, and unhappiness.
Beings are filled with alarm from all directions and in all
directions. See ! there the benighted ones cause great pain. See !
there are beings individually embodied.

3. See ! there are men who control themselves; others
pretend only to be houseless, for one destroys this (body of an
animal) by bad and injurious doings, and many other beings,
besides, which he hurts by means of animals, through his doing
acts relating to animals.

4. About this the Revered One has taught the truth : for the
sake of the splendour, honour, and glory of this life, for the sake of
birth, death, and final liberation, for the removal of pain, man acts
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sinfully towards animals, or causes others to act so, or allows
others to act so. This deprives him of happiness and perfect
wisdom. About this he is informed, when he has understood, or
heard from the Revered One or from the monks, the faith to be
coveted. There are some who, of a truth, know this (i.e. injuring)
to be the bondage, the delusion, the death, the hell. For this a
man is longing, when he injures this (body of an animal) by bad
and injurious doings, and many other beings, besides, which he
hurts by means of animals, through acts relating to animals. Thus
[ say.

5. Some slay (animals) for sacrificial purposes, some Kkill
(animals for the sake of their skin, some kill (them) for the sake of
their flesh, some kill them for the sake of their blood ; thus for the
sake of their heart, their bile, the feathers of their tail, their big or
small horns, their teeth, their tusks, their nails, their sinews, their
bones,!” with a purpose or without a purpose. Some kill animals
because they have been wounded by them, or are wounded, cr
will be wounded.

6. He who injures these (animals) does not comprehend
and renounce the sinful acts ; he who does not injure these,
comprehends and renounces the sinful acts. Knowing them, a
wise man should not act sinfully towards animals, nor cause
others to act so, nor allow others to act so. He who knows these
causes of sin relating to animals, is called a reward-knowing sage.
Thus I say.

SEVENTH LESSON

1. He who is averse from (all actions relating to) wind,
knows affliction. Knowing what is bad, he who knows it with
regard to himself, knows it with regard to (the world) outside; and
he who knows it with regard to (the world) outside, knows it with
regard to himself : this reciprocity (between himself and) others
(one should mind). Those who are appeased, who are free from
passion, do not desire to live.

2. See ! there are men who control themselves; others
pretend only to be houseless, for one destroys this (wind-body) by
bad and injurious doings, and many other beings, besides, which
he hurts by means of wind, through his doing acts relating to wind.
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3. About this the Revered One has taught the truth : for the
sake of the splendour, honour, andglory of this life, for the sake of
birth, death, and final liberation, for the removal of pain, man acts
sinfully towards wind, or causes others to act so, or allows others
to act so. This deprives him of happiness and perfect wisdom.
About this he is informed when he has understood, or heard from
the Revered One or from the monks, the faith to be coveted.
There are some who, of a trath, know this to be the bondage, the
delusion, the death, the hell. For this a man is longing when he
destroys this (wind-body) by bad and injurious acts, and many
other beings, besides, which he hurts by means of wind, thrcugh
his doing acts relating to wind. Thus [ say.

4. There are jumping beings which, coming near wind, fall
into it. Some, certainly, touched by wind, shrivel up; those which
shrivel up there, lose their sense there; those which lose their
sense there, die there.

5. He who injures these (wind-bodies) does not
comprehend and renounce the sinful acts; he who does not injure
these, comprehends and renounces the sinful acts. Knowing
them, a wise man should not act sinfully towards wind, nor cause
others to act so, nor allow others to act so. He who knows these
causes of sin relating to wind, is called a reward-knowing sage.
Thus I say.

6. Be aware that about this (wind-body) too those are
involved in sin who delight not in the right conduct, and, though
doing acts, talk about religious discipline, who conducting
themselves according to their own will, pursuing sensual
pleasures, and engaging in acts, are addicted to worldliness. He
who has the true knowledge about all things, will commit no sinful
act, nor cause others to do so, &c.

7. Knowing them, a wise man should not act sinfully
towards the aggregate of six (kinds of) lives, nor cause others to
act so, nor allow others to act so. He who knows these causes of
sin relating to the aggregate of the six (kinds of) lives, is called a
reward-knowing sage. Thus [ say.

* The s;l;etch of M;};aQira’s life provided in this section of Acaranga (1st Anga)

was developed into a biography in the Kalpa Sutra by Bhadrabahu (tr. H. Jacobi, Jain
Sutras, Part II, SBEXXII, 1884)
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II. 10. ii. Pancha Vrata : Five Vows or Virtues

ACARANGA SUTRA*

23. When the Venerable Ascetic Mahévira had adopted the
holy conduct which produced that state of soul in which the
reward of former actions is temporarily counteracted, he reached
the knowledge called M.‘:mahpalryaya18 by which he knew the
thoughts of all sentient beings, with five organs, which are not
defective, and possess a developed intellect, (living) in the two
and a half continents and the two oceans. Then he formed the
following resolution : I shall for twelve years neglect my body and
abandon the care of it ; I shall with equanimity bear, undergo, and
suffer all calamities arising from divine powers, men or animals.®

24. The Venerable Ascetic Mahéavira having formed this
resolution, and neglecting, his body, arrived in the village
Kummara when only one Muhurta of the day remained.
Neglecting his body, the Venerable Ascetic Mahavira meditated
on his Self, in blameless lodgings, in blameless wandering, in
restraint, kindness, avoidance of sinful influence (samvara),
chaste life, in patience, freedom from passion, contentment ;
control, circumspectness, practising religious postures and acts;
walking the path of Niravana and liberation, which is the fruit of
good conduct. Living thus he with equanimity bore, endured,
sustained, and suffered all calamities arising from divine powers,
men, and animals, with undisturbed and unafflicted mind, careful
of body, speech, and mind.

25. The Venerable Ascetic Mahavira passed twelve years in
this way of life; during the thirteenth year in the second month of
summer, in the fourth fortnight, the light (fortnight) of Vaisakha,
on its tenth day, called Suvrata, in the Muhurta called Vijaya,
while the moon was in conjunction with the asterism
Uttaraphalguni, when the shadow had turned towards the east,
and the first wake was over, outside of the town Jambhika-
grama,20 on the northern bank of the river Rijupalika,21 in the
field of the householder Samaga, in a north-eastern direction
from an old temple,22 not far from a Sal tree, in a squatting
position with joined heels exposing himself to the heat of the sun,
with the knees high and the head low, in deep meditation, in the
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midst of abstract meditation, he reached the Nirvana2® the
complete and full, the unobstructed, unimpeded, infinite and
supreme, best knowledge and intuition, called Kevala.

26. When the Venerable One had become an Arhat and
Jina, he was a kevalin, omniscient and comprehending all
objects, he knew all conditions of the world, of gods, men, and
demons; whence they come, where they go, whether they are
born as men or animals (kyavana), or become gods or hell-beings
(upapada); their food, drink, doings, desires, open and secret
deeds, their conversation and gossip, and the thoughts of their
minds; he saw and knew all conditions in the whole world of all
living beings.

27. On the day when the Venerable Ascetic Mahavira
reached the Kevala, the gods (of the four orders of) Bhavanapatis,
Vyantaras, Jyotishkas, and Vimanavasins descended from, and
ascended to heaven, &c. (as on the moment of his birth)

28. Then when the Venerable Ascetic Mahavira had
reached the highest knowledge and intuition, he reflected on
himself and the world : first he taught the law to the gods,
afterwards to men.

29. The Venerable Ascetic Mahavira endowed with the
highest knowledge and intuition taught the five great vows, with
their clauses,24 the six classes of lives to the Sramanas and
Nirgranthas, to Gautama, &c.

The six classes of lives are earth-body, &c. (down to) animals.

i. The first great vow, Sir, runs thus : Ahimsa (non-injury)

I renounce all killing of beings, whether subtile or gross,
whether movable or immovable. Nor shall I myself kill living
beings (nor cause others to do it, nor consent to it). As long as |
live, I confess and blame, repent and exempt myself of these sins,
in the thrice threefold way,2 in mind, speech, and body.

ii. The second great vow runs thus : Satya (Truth-speaking)

I renounce all vices of lying speech (arising) from anger or
greed or fear or mirth. I shall neither myself speak lies, nor cause
others to speak lies, nor consent to the speaking of lies by others. |
confess and blame, repent and exempt myself of these sins, in the
thrice threefold way, in mind, speech and body.

iii. The third great vow runs thus : Asteya (non-stealing)
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I renounce all taking of anything not given, either in a village
or a town or a wood, either of little or much, of small or great, of
living or lifeless things. | shall neither take myself what is not
given, nor cause others to take it, nor consent to their taking it. As
long as 1 live, I confess and blame, &c. (all down to) body.

iv. The fourth great vow runs thus : Brahmacarya (Celibacy)

[ renounce all sexual pleasures, either with gods or men or
animals. | shall not give way to sensuality, &c. (all as in the
foregoing paragraph down to) exempt myself.

v. The fifth great vow runs thus : Aparigraha (non-possession)

[ renounce all attachments,26 whether little or much, small
or great, living or lifeless; neither shall I myself form such
attachments, nor cause others to do so, nor consent to their doing
so, &c. (all down to) exempt myself.

He who is well provided with these great vows and their
twenty-five clauses is really Houseless, if he, according to the
sacred lore, the precepts, and the way correctly practises, follows,
executes, explains, establishes, and according to the precept,
effects them.

IL. 10. iii. The Young Ascetic

(The False Ascetic)?’

1. All men who are ignorant of the Truth are subject to pain;
in the endless Samsara they suffer in many ways.

2. Therefore a wise man, who considers well the ways that
lead to bondage28 and birth, should himself search for the truth,
and be kind towards all creatures.

3. ‘Mother, father, daughter-in-law, brother, wife, and sons
will not be able help me, when I suffer for my own deeds.’

4. This truth should be taken to hea ° by a man of pure
faith; he should (therefore) cut off greed and love, and not hanker
after his former connections.

5. Cows and horses, jewels and earrings, cattle, slaves and
servants : all these (possessions) you must give up in order to
obtain the power of changing your form at will.3°

6. Everything that happens to somebody, affects him
personally; therefore, knowing the creatures’ love of their own
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self, do not deprive them of their life, but cease from endangering
and combating them. - — .-

7. Seeing that to accept (presents) leads to hell, one should
not accept even a blade of grass : cnly to preserve one’s life one
should eat the food that is put in one’s own alms-bowl.

8. Here some are of opinion that they will be delivered from
all misery by merely attending the teacher,3! without abstaining
from sins. o

9. Acknowledging the truth about bondage and liberation,
but talking only, not acting (in accordance with these tenets), they
seek comfort for themselves in mighty words.

10. Clever talking will not work salvation; how should
philosophical instruction do it ? Fools, though sinking lower and
lower through their sins, believe themselves to be wise men.

11. They are (going) a long way in the endless Samsara;
therefore looking out carefully one should wander about
carefully.3?

12. Choosing what is beyond and above (this world, viz.
liberation), one should never desire (wordly objects), but sustain
one’s body only to be able to annihilate one’s Karman.

13. Those will reap pains who, in thoughts, words, or acts,
are attached to their body, to colours, and to forms.

14. Recognising the cause of Karman, one should wander
about waiting for one’s death ; (knowing) the permitted quantity of
food and drink, one should eat (such food as has been) prepared
(by the householders for their own consumption).

15. An ascetic should not lay by any store, not even so little as
the grease (sticking to his alms-bowl); but as a bird with its
plumage,3® so he with his alms-bowl should wander about without
desires.

16. Receiving alms in a manner to avoid faults, and
controlling one’s self, one should wander about in a village (&c.)
without a fixed residence; careful among the careless one should
beg one’s food.

17. Thus has spoken the Arhat Jnatriputra, the venerable
native of Vaisali, who possesses the highest knowledge and who
possesses the highest faith, who possesses (at the same time) the
highest knowledge and the highest faith.

Thus I say.
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II. 10. v. The Road to Final Deliverance

1. Learn the true road leading to final deliverance, which
the Jinas have taught; it depends on four causes and is
characterised by right knowledge and faith.

2. I. Right knowledge; II. Faith; Ill. Conduct; and V.
Austerities; this is the road taught by the Jinas who possess the
best knowledge.

3. Right knowledge, faith, conduct, and austerities, beings
who follow this road, will obtain beatitude.

4. Knowledge is fivefold : 1. Sruta, knowledge derived from
the sacred books; 2. Ahinibodhika; perce tlon 4 3. Avadhi,
supernatural knowledge; 4. Manahparyaya,°® knowledge of the
thoughts of other people; 5. Kevala, the highest, unlimited
knowledge.

5. This is the fivefold knowledge. The wise ones have taught
the knowledge of substances, qualities, and all developments.>°

6. Substance is the substrate of qualities; the qualities are
inherent in one susbstance; but the characteristic of developments
is that they inhere in either (viz. substances or qualities).

7. Dharma, Adharma space time, matter, and souls (are
the six kinds of substances®’); they make up this world, as has
been taught by the Jinas who possess the knowledge.

8. Dharma, Adharma, and space are each one substance
only; but time, matter, and souls are an infinite number of
substances.

9. The characteristt of Dharma is motion, that of Adharma
immobility, and that of space,38 which contains all other
substances, is to make room (for everything).3°

10. The characteristic of time is duration,* O that of soul the
realisation?! of knowledge, faith, happiness, and misery.

11. The characteristic of Soul is knowledge, faith, conduct,
austerities, energy, and realisation (of its developments)

12. The characteristic of matter is sound, darkness, lustre (of
jewels, &c.), light, shade, sunshme colour, taste, smell, and
touch.

13. The characteristic of development is singleness,
separateness,42 number, form, conjunction, and disjunction.



18 ~ Lord Mahavira

14. 1. Jiva, Soul; 2. ajiva, the inanimate things; 3. bandha,
the binding of the soul by Karman; 4. punya, merit; 5. papa,
demerit; 6. asrava, that which causes the soul to be affected by
sins; 7. samvara, the prevention of asrava by watchfulness; 8. the
annihilation of Karman; 9. final deliverance; these are the nine
truths (or categories).

15. He who verily believes the true teaching of the (above
nine) fundamental truths, possesses righteousness.

16. Faith is produced by 1. nisarga, nature; 2. upadesa,
instruction; 3. ajna, command,; 4. sutra, study of the sutras; 5. bija,
suggestion; 6. abhigama, comprehension of the meaning of the
sacred lore; 7. vistara, complete course of study; 8. kriya, religious
exercise; 9. samkshepa, brief expositions : 10. dharma, the Law.

17. He who truly comprehends, by a spontaneous effort of
his mind,43 (the nature of) soul, inanimate things, merit, and
demerit, and who puts an end to sinful influences,** (believes by)
nature.

18. He who spontaneously believes the four truths
(explicitly mentioned in the last verse), which the Jinas have
taught, (thinking) they are of this and not of a different nature,
believes by nature.

19. But he who believes these truths, having learned them
from somebody else, either a khadmasthat*® or a dJina, believes
by instruction.

20. He who has got rid of love, hate, delusion, and
ignorance, and believes because he is told to do so, believes by
command. _

21. He who obtains righteousness by (the study of) the
Sutras, either Angas or other works,* believes by the study of
Sutras.

22. He who by correctly comprehending one truth arrives at
the comprehension of more—just as a drop of oil expands on the
surface of water—believes by suggestion.

23. He who truly knows the sacred lore, viz. the eleven
Angas, the Prakirnas,’ and the Drishtivada, believes by the
comprehension of the sacred lore.
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24. He who understands the true nature of all substances by
means of all proofs (pramana) and nayas,48 believes by a
complete course of study.

25. He who sincerely performs (all duties implied) by right
knowledge, faith, and conduct, by asceticism and discipline, and
by all Samitis and Guptis, believes by religious exercise.

26. He who though not versed in the sacred doctrines* nor
acquainted with other systems,® holds no wrong doctrines,
believes by brief exposition.

27. He who believes in the truth®® of the realities,”? the
Sutras, and conduct, as it has been explained by the Jinas,
believes by the Law.

28. Right belief depends on the acquaintance with truth,
on the devotion to those who know the truth, and on the avoiding
of schismatical and heretical tenets.

29. There is no (right) conduct without right belief,%* and it
must be cultivated (for obtaining) right faith; righteousness and
conduct originate together, or righteousness precedes (conduct).

30. Without (right) faith there is no (right) knowledge,
without (right) knowledge there is no virtuous conduct,® without
virtues there is no deliverance,56 and without deliverance there is
no perfection.

31. (The excellence of faith depends on the following) eight
points : 1. that one has no doubts (about the truth of the tenets)-
2. that one has no preference (for heterodox tenets); 3. that one
does not doubt its saving qualities;®’ 4. that one is not shaker: in
the right belief (because heretical sects are more prosperous); 5.
that one praises (the pious); 6. that one encourages (weak
brethren); 7. that one supports or loves the confessors of the Law;
8. that one endeavours to exalt it.

32-33. Conduct, which produces-the destruction of all
Karman, is 1. samayika, the avoidance of everything sinful; 2.
khedopasthapana, the initiation of a novice; 3.
pariharavisuddhika, purity produced by peculiar austerities;58 4.
sukshma samparaya, reduction of desire; 5. akashaya
vathakhyata, annihilation of sinfulness according to the precepts

of the Arhats, as well in the case of a Khadmastha as of a Jina.
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34. Austerities are two fold: external and internal; both

external and internal austerities are sixfold.

35. By knowledge one knows things, by faith one believes

in them, by conduct one gets (freedom from Karman), and by
austerities one reaches purity.

Having by control and austerities destroyed their Karman,

great sages, whose purpose is to get rid of all misery, proceed to

(perfection). B
Thus I say. -
References
1. Ajjhayana, adhyayana. The first lecture is called sattha-parinna (sastra-parijna),

oo

10.

‘knowledge of the weapon’. Weapons are divided into material weapon and
weapon consisting in a state (bhava). The latter is explained to be non-control
(asamyama) or the wrong use of mind, speech, and body. Knowledge (parijna )
is twofold : comprehension and renunciation. The subject of the first lecture is,
therefore, the comprehension and renunciation of everything that hurts other
beings.

Jambusvamin was the disciple of Sudharman, one of the eleven chief disciples
(ganadhara) of Mahéavira.

Mahévira had 12 disciples (ganadharas) of whom one (Gosala) abandoned the
Gurn. In the Agama (Scriptures), there are 12 Angas (Limbs), and 12 Upangas
(subsidiary Limbs) in the body of teaching. Cf. Jesus having 12 disciplines, and
one of them (Judas) abandoning the Master.

i.e. in a permanent soul, different from the body. This is sad against the
Karvakas.

i.e. the plurality of souls, not in one all-soul, as the Vedantins.

Kamma (karma) is that which darkens our intellect, &c. Its result is the suffering
condition of men, its cause is action (kiriya, kriya ).

The different tenses employed in these sentences imply, according to the
commentators, the acknowledgement of the reality of time, as past., present,
future.

Kamma-samarambha. Kamma has-been explained above. Samarambha, a
special action (kriya), is the engaging in something blamable
sayadyanushthana).

These words (tti bemi) stand at the end of every lesson. The commentators
supply them also for the beginning of each lesson.

After the chief tenets of Jainism with regard to soul and actions have briefly
been stated in the first lesson, the six remaining lessons of the first lecture treat of
the actions which injure the six classes of lives or souls. The Jainas seem to have
arrived at their concept of soul, not through the search after the Self, the
self-existing unchangeable principle in the ever-changing world of phenomena,
but through the perception of life. For the most general Jaina term for soul s life
(jiva), which is identical with self (aya, atman). There are numberless lives or
souls, not only embodied in animals, men, gods, hell-beings, (tasa, trasa), and
plants (vanassai, vanaspati), but also in the four elements-earth, water, fire,
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11.

12.

13.
14.
15.

16.

17.

wind. Earth, &c. regarded as the abode of live is called earth-body, &c. These
bodies are only perceptible when an infinite number of them is united in one
place. The earth-lives, &c., possess only one organ, that of feeling; they have
undeveloped (avvakta) intellect and feelings (vedana, but no limbs, &c. The
doctrines about these elementary lives are laid down in Bhadrabahu’s Niryukti
of our Sutra, and are commented upon in Silanka’s great commentary of it.
They are very abstruse, and deal in the most minute distinctions, which baffle
our comprehension.

Ikk attham. The commentators think this to be a reference to the sentence, For
the sake of the splendour, &c. It would be more natural to connect it with the
foregoing sentence; the meaning is, For bondage; &c., men commit violence,
though they believe it to be for the happiness of this life.

The water-lives which are treated of in this lesson are, as is the case with all
elementary lives, divided into three classes: the sentient, the senseless, and the
mixed. Only that water which is the abode of senseless water-lives may be used.
Therefore water is to be strained before use, because the senseless lives only are
belived to remain in water after that process.

The fire-bodies live not longer than three days.

Damda.

The discussion of the ‘wind-bodies’, which should follow that of the fire-bodies,
is postponed for two lessons in which the vegetable and animal world is treated
of. The reason for this interruption of the line of exposition is, as the
commentators state, that the nature of wind, because of its invisibleness, is open
to doubts, whilst plants and animals are admitted by all to be living beings, and
are, therefore, the best support of the hylozoistical theory. That wind was not
readily admitted by the ancient Indians to be a peculiar substance may still be
recognised in the philosophical Sutras of the Brahmans. For there it was thought
necessary to discuss at length the proofs for the existence of a peculiar
substance, wind. It should be remarked that wind was never identified with air,
and that the Jainas had not yet separated air from space.

The plants know the seasons, for they sprout at the proper time, the Asoka buds
and blooms when touched by the foot of well-attired girl, and the Vakula when
watered with wine; the seed grows always upwards : all this would not happen if
the plants had no knowledge of the circumstances about them. Such is the
reasoning of the commentators.

The word after bones (atthie) is (atthimimgae, for which buffaloes, boars, &c.
are killed, as the commentator states. I do not know the meaning of this word
which is rendered asthiminga.

The sketch of Mahéavira’s life provided in this section of Acaranga (1st Anga)
was developed into a biography in the Kalpa~Sutra by Bhadrabahu (tr. H.
Jacobi, Jain Sutras, Part II, SBE XXII, 1884)

Or manahparyaya.

Ct. Kalpa Sutra, 117.

Month of May

Ujjupaliya in Prakrit.

Or, a temple called Vijayavartta.

Nivvane or nevvane; it may also be an.adjeetive, belonging to nirvana. This is of
course not the final nirvana, which is reached at the dissolution of the body, but
that state which the orthodox philosophers calt jivanmukti.

There are five clauses to each Vrata. |
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25.
26.
27.

28.

29.

30.

31

32.

33.

34.

35.
36.

37.
38.
39.
42.
43.

45.

46.

47.

49.

50.

tord Mahavira

i.e. acting, a commanding, consenting, either in the past or the present or the
future. e i— T

This means the pleasure in external objects.

Khuddaganiyanthijjam = Kshullakanirgranthiyam. Kshullaka originally means
‘small, young,” but I do not see that the contents of this lecture support this
translation, though the commentators would seem to favour it.

Devendra here quotes the following Sanskrit verse : Kalatranigadam dattvana
samtushtah prajapatih bhuyo-py apatyarup ena dadati galasrinkhalam. The
creator was not satisfied when he had given (to man) the wife as a fetter, he
added a chain round his neck in the form of children.

Sapehae pase = svaprekshaya pasyet, he should look at it with his mind or
reflectively. The meaning is the same in both cases.

Some MSS. insert here the following verse : ‘Movables and immovables, corn,
and furniture can not deliver a man from pain, who is suffering for his deeds.’
Avariyam vidittanam. The commentator makes this out to mean : by learning
only what right conduct (akarikam) is, without living up to it. But it is obvious
that the author intends a censure upon the Jnanamarga. (Path of Knowledge)
As usual this phrase means : one should conduct one’s self so as to commit no
sin.

There is a pun in the original on the word patta, which means plumes (patra)
and almsbowl (Patra).

This is usually called Mati, and is placed before sruta. The same enumeration
recurs in XXXIII, 4, p. 193. Umasvati in Moksha Sutra I, 14, gives the following
synonyms of mati; smiriti, kinta, abhinibodha.

Manananam.

Drawya, guna, paryaya (pajjava in Jaina Prakrit), Guna, quality, is generally not
admitted by the Jainas as a separate category, see Silanka’s refutation of the
Vaiseshika doctrines at the end of his comments on Sutrakritanga, I; 12
(Bombay edition, p. 482).

They are frequently called astikayas, or realities.

It is here called nabhas instead of Akasa.

Avagaha. 40 Vartana. 41 Upayoga.

Singleness (ekatva) makes thing appear as one thin, separateness (prithaktva)
as different from others. )

Sahasamuiya = svavamsamudita. It is usually rendered sahasammati.
Asravasamvara, see above verse 14, 6 and 7.

A khadmastha is one who has not yet obtained Kevala, or the highest
knowledge; he is in the two gunasthanas (the fourteen stages in the
development of the soul from the lowest to the highest) characterised as 1.
upasantamoha, and 2. kshinamoha; viz. 1. that in which delusion is only
temporarily separated from the soul. and 2. that in which delusion finally
destroyed.

Bahira; apparently the same works are intended which are elsewhere called
anangapravishta.

The original has the singular.

The seven nayas are ‘points of view or principles with reference to which certain
judgments are arrived at or arrangements made.’ Bhandarkar, Report, p. 112.
Pravakana.

E.g. that of Kapila, &c. Comm.
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57.

58.

Dharma.

Astikaya; see note on verse 7.

i.e. true things as soul, &c.

Samyaktva ‘righteousness.’

Karanguna. The commentators make this a dvandva compound, and interpret
karana as vratadi, and guna as pindavisuddhi, &c.

By deliverance 1 have rendered moksha, and by final perfection nirvana,
Moksha denotes freedom from Karman, a condition which in Brahmanical
philosophy is called jivanmukti.

Niwvitigikkha = Nirvikikitsa. According to the commentary it may stand for
nir-vijugupsa ‘without loathing the saints.’

The Dipika contains the following details. Nine monks resolve to live together
for eighteen months. They make one of their number their superior, kalpasthita,
four become pariharikas, and the remaining four serve them (anupariharikas).
After six months the pariharikas become anupariharikas and vice versa. After
another six months the kalpasthita does penance and all the other monks serve
him as anupariharikas.



THE SOCIAL AND POLITICAL
BACKGROUND OF
MAHAVIRA’S TEACHINGS*
—Dr. N.N. Bhattacharya

A.L. Basham while dealing with the history of the Ajivikas
suggested that the doctrines of Gosala, Purana and Pakudha were
aspects of a single body of teaching’. To us it, however, appears
that this holds good in the case of all their contemporaries
including the Buddha and Mahavira. It was due to the fact that
the Buddha, Mahavira and their contemporaries belonged to the
same region and that they responded and reacted in their own
ways, which were more or less similar, to the same stimuli arising
out of the stupendous socio-political transformation which was
taking place in eastern India in their time.

Mahavira was born in an age when the Janapadas (tribal
settlements) were developing into mahajanapadas (bigger
confederacies) leading to the rise of organised states. Already four
mahajanapadas became distinguished as powerful states, and the
forces behind the subsequent Magadhan imperialism could be
seen. Mahavira belonged to Vaisali’ which was a tribal settlement
belonging to confederation of tribes collectively known by the
name of the Vajjis. Mahavira’s maternal uncle Cetaka was the
leader of the Vijjien confederacy of tribes. The growth of
Magadhan <tate power required annihilation of many a tribal
settlement. Bimbisara, the first powerful Magadhan king, who was
a senior comtemporary of Mahévira, did not hesitate to annex the
settlements of the Angas and the Kasis, while his son Ajatasatru

* Read at the All India Seminar on Early Janism, Oct. 17, 1979 at Punjabi
University Patiala.
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launched a vigorous invasion against the Vajjian confederacy. In
this great battle the Vajjians were exterminated and their leader
Cetaka, being defeated, committed suicide by drowning. The
tremendous bloodshed and massacre caused by this invasion did
not escape the notice of Mahavira. Even the Buddha himself
could not remain a loof and took great care to see that the
Vajjians should remain unified and adhere strictly to their tribal
norms and values for maintaining their independence in the face
of Magadhan invasion. Gosala described this war in one of his
eight finalities as the ‘last great storm cloud’ (carimepokkhala
samvatte mahamehe) which swept away all the traditional
values and social relations. The destruction of the Vajjian
confederacy was not an isolated event. The Sakya tribe, to which
the Buddha himself belonged, was annihilated by the Kosalan
prince Vidudabha, who did not spare even women and children,
and this happened before the very eyes of the Buddha. Needless
to say the creed of non-violence preached by these teachers was
the outcome of their direct experience of gross violence through
which state-power appeared in different parts of this country on
the ruins of tribal equality.

The rise of class society and state power in eastern India in
the sixth century B.C. through immense bloodshed and
wholesale massacre was undoubtedly the culmination of a
historical process. The cause of this rise should be attributed to
the production of immense social surplus and its accumulation in
the hands of a few. From the Upanisadic legends we came to
know of the fact that kings like Janaka spent many thousands of
cows for getting assurance of immortality from renowned teachers
like Yajnavalkya and others. This shows the fantastic extent of
social wealth that was accumulated in the hands of a few. This
accumulation of surplus could be caused-6nly in two ways, either
by forcible exploitation of labour or by a revolutionary change in
the mode of production. Some scholars believe that this change
was due to the introduction of iron implements in the field of
production.® So long as the mode of production cannot yield
surplus, the integration of trible society remains intact, but when a
qualitative change in that mode takes place, it also changes the
existing social values and relations, giving rise to the growth of a
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non-productive privileged class. In order to look after the interest
of this class, laws are enacted; police and military systems are
introduced—in other words the conception of state becomes
materialized. This did not escape the notice of Mahavira or the
Buddha as is proved by their discourses on the origin and
functioning of the state.* '

The contemporaries of the Buddha and Mahéavira were
overwhelmed by the stupendous social transformation of the age,
the collapse of the tribal institutions, the rise of new values
ushered in by the state-powers and the new forces of injustice and
untruth-and they tried to understand the problems in their own
ways. Overwhelmed by bloodshed and massacre, Purana and
Pakudha thought that there was no difference between merit and
demerit, between violence and non-violence. Ajita could not
distinguish between the fool and the wise, for both were doomed
to death, and Sanjaya preferred to keep himself silent since the
deeply ingrained faiths behind the ideas were all uprooted.
Gosala, the leader of the Ajivikas, became a fatalist who was
forced to believe that human activity could do nothing to change
the course of events. Everything appeared to him to have been
determined by forces of fate or destiny. He died of despair and
madness pinning in his delirium for the last drink (carime pane),
the last song (carime geye), the last dance (carime natte) and
the last greetings (carime arijalikamme)—characteristics of
simple undifferentiated trible life.

Most of the philosophical schools belonging to the Buddhist
Purvanta and Aparanta Kalpikas which corresponded to the
different groups of Akiryavadines® mentioned in the Jain texts
were baffled. Their traditional beliefs and ideas, the values which
they stood for were shattered into pieces before their very eyes.
The unprecedented violence and terror led them to believe that
all human actions endeavours were fruitless. The
Adhiccasamuppannikes failed to put any trust on the law of
causation; the Ajnanavadins or Amaravikkhepikas declined to
give any categorical answer to the questions relating to life and
universe. The followers of the various doctrines of non-action
mainly speculated on what remained after the extermination of
the mortal body. The extremists like the Ucchedavadins or
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Ditthadhammanibbanavadins of the Buddhist texts or the
Sayavadins or Samucchedavadins or Na-santiparalokavadins of
the Jain texts identified body with soul and sought the summum
bonnum of life in worldly pleasures, while others debated on the
question of the existence of soul apart from body. All these
doctrines were directly or indirectly concerned with death and
annihilation.

It is against this background that Mahéavira’s sayings
concerning human misery should be read. Overwhelmed by the
stupendous social transformation and wholesale bloodshed of his
time, Mahévira said : -

The (living) world is afflicted, miserable, difficult to instruct,
and without discrimination. In this world, full of pain, suffering by
their different acts, see the benighted ones cause great pain.®

Regarding the cravings for wealth and power, by which the
class societies are characterized, the Master said :

He who longs for the qualities (i.e., greed and carnal desire),
1s overcome by great pain, and he is careless. (For he thinks) I
have to provide for a mother, for a father, for a sister, for a wife,
for sons, for daughters, for a daughter-in-law, for my friends, for
near and remote relations, for my acquaintance, for different
kinds of property, profit, meals and clothes. Longing for these
objects, people are careless, suffer day and night, work in the right
and wrong time, desire wealth and treasures, commit injuries and
violent acts, direct the mind again and again, upon these
injurious doings.’

The consequences of this accumulation of wealth, of the
growth of private property, have not been overlooked by the great
Master who observed :

Having acquired the wealth, employing bipeds and
quadrupeds, gathering riches in the three ways, whatever his
‘portion will be, small or great, he will desire to enjoy it. Then at
one time, his manifold savings are a large treasure. Then at
another time his heirs divide it away, or those who are without a
living steal it, or the king takes it away, or it is ruined in some way
or other or it is consumed by the conflagration of the house®.
Then after a time, he falls in sickness; those with whom he lives
together, first grumble at him, and he afterwards grumbles at
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them. But they carmot help thee or protect thee, canst thou help
them or protect them.’

Although Mahéavira differed from. the Buddha in many
respects, the ruthless form of exploitation and misery of his age
roused in him the same feelings shared by his illustrious
contemporary. The real economic cause of the disintegration of
tribal society, the rise of new social forces and economic classes
and the growth of the states on the ruins of the pre-class tribal
equality did not escape their notice. But at the same time they had
to face the dual requirements of their age and had to act
practically as the unconscious tools of history.

On the one hand they had to offer to the peoples of their
times a suitable illusion of ancient tribal communism which was
getting trampled and undermined in reality and on the other to
boost up some of the progressive features of the already
established class society in public life and revive some of the
beneficial aspects of tribal life in the class divided society. Both
these teachers established the Sangha on ‘Community of
brethern’ which was evidently modelled on the pattern of tribal
democracies and meant to be the ideal substitute of a vanished
way of life. They took great care to see that the members of the
order, the monks and nuns, would live a perfectly detached life,
i.e., detached from the great historical transformation going on in
the society at large, whose course was obviously beyond their
power to change.

How thoroughly the pre-class tribal model was imitated by
Mahavira in building up ‘the community of brethern can be
understood if we take into account the Jain rules relating to the
procedure of entry into the order, the internal administration of
the order and the role of private or personal property within the
order. The head of the Jain Sangha was known as Ganadhara,
meaning ‘he who holds the tribe. The rituals relating to the entry
into the order were almost the same as the tribal rites of initiation,
meant for the entry into manhood or womanhood and
instructions in tribal taboos, norms and behaviour.!? As regards
the internal administration of the Sangha, everything was
managed democratically by the monks. There was no such thing
as private property within the Sangha. The Jain monks were
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forbidden (and even to this day they are) to have anything which
they could call their own. This was the vow of Aparigraha
originally enunciated by Parsva. According to Mahavira this
should includz not only the non-attachment to all sorts of
property but also the non-attachment to all connected with the
five organs of senses.!! Even those things which the Jain monks
always carried about himself as clothes, alms-bowl, medicine,
broom, etc. were not regarded as his property, but as things
necessary for the exercise of religious duties (dharmapakarana).

That the private property is the root of all evil was correctly
understood by Mahavira. In the Suyagado'? it is categorically
stated that He who owns even a small property in living or lifeless
things, or consents to others holding it, will not be delivered from
misery. This is the essence of Aparigreha.'

Mahavira also understood that complete non-possession
could be possible only in the case of the monks. But what could
be done within the order among the community of the monks,
could not be done outside, i.e., among the greater section of the
people. It was impossible to change the course of historical
transformation, to check the growth of class society and
state-power, and to bring back the good old undifferentiated life
of the past once again. That is why for common persons he
prescribed Aparigrah or non-possession as abstinence from gross
greed which was attachment to gold, cattle, estate, cart, carriages,
jewellery, etc. Likewise gross offence Himsa against living beings
was understood by fettering, beating, wounding, overloading and
cruelty, especially with reference to domestic animals used in
agriculture and trade!*. Abstinence from all these was demanded.
As Mahévira like his famous contemporary, had to face the dual
requirement of his age, he had also to give moral support to the
interest of the emergent trading class arid as such did not give
consent to the indiscriminate destriiction of cattle wealth. But his
emphasis upon the complete acceptance of the doctrine of
non-violence as a distinct way of life can be perfectly understood
only in terms of the immense bloodshed and wholesale massacre
by which the socio-political transformation at that critical stage of
Indian history was accomplished before the very eyes of the great
master. :
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THE SPIRIT OF MAHAVIRA’S

TEACHINGS*
—S. S. Raghavachar

It does credit to the traditions of Indian Culture that we are
celebrating the 2500th Year of the Maha Nirvana of Lord
Mahavira. In doing so we pay our homage to the immortal
message that he bequeathed to-humanity in that distant past and
it is to be hoped that the recollection will somewhat penetrate to
our truth-starved lives and add to the possibility of our eventual
emancipation.

The fundamental spirit or genius of Jainism which Mahavira
repromulgated, augmenting it with the riches of his own
personality and enlightenment, may be broadly characterized as
the gospel of comprehension or enlargement. The logic of this
gospel enters into every sphere of Jaina philosophy and Religion.
It is a worthy endeavour to trace the working of the principle of
comprehension in the various fields of its application.

A philosophy draws its vitaliy from its critique of human
understanding. In this field of epistemology Jainism has advanced
certain basic tenets. It is one of the chreni¢ maladies of the human
intellect that it invests a fragment of truth in its possession with
absoluteness. Hence the interminable warfare of faiths and
systems of philosophy. The signal service of Jaina thought is that
it enunciates the method of rectifying this fallacious propensity. It
formulates its unique doctrine of Anekantavada, which stands for
the due recognition of all stand points and approaches to reality.

*Vedanta Kesari, Vol. 63, No. 11,-March 1977.
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and exceeds the categories of change and diversity on the one
hand and those of Eternity and integrality on the other. Equally so
is the case in regard to the conventional dichotomy of matter and
spirit. There is no affirmation of either matter or spirit to the
exclusion of the other. Both are ontologically ultimate. The two
do not constitute two non-communicating realms of being as in
some systems, with the insoluble riddles of absolute dualism.
There is inter-action through the semi-material and semi-spiritual
operations of the force of Karma. Nor is this commingling of
matter and spirit an indissoluble linkage. In the Spirit's march to
perfection emancipation from matter is envisaged as an
achievable and desirable possibility. There is the mundane life of
vyavahara and also the transcendent life of paramartha. There is
no laboured rationalization of untenable extremes.

If Jaina metaphysics excludes anything, it excludes the
postulate of God conceived as the Creator of the world and the
Saviour of individual souls. It is to be noted that in this, the system
runs counter to the sentiments of popular religion and the
prevailing Theistic temper of Spiritual movements. Whatever the
basic spirit of accommodation, Jainism has maintained a firm
stand against Theism. A clear understanding of the philosophical
motive behind the attitude is necessary. That the world is not
explicable in terms of its immanent laws and alsc those furnished
by the operation of Karma is a presupposition of the Creator-
hypothesis. God is the ‘ultimate irrationality’ for explaining the
Cosmos, in case the latter is not self-explanatory. But Jainism holds
in consonance with the scientific philosophy of nature that it is
intrinsically intelligible and needs no supernaturalistic explanation.
Nor does the ‘saving of souls’ require the grace of a transcendent
being, for each soul contains in itself the possibilities of the highest
life. If its abuse of its opportunities has brought about its shrinkage
of powers, nothing other than the free and rightful utilization of its
inherent resources can bring about its legitimate expansion. ‘This is
the moral of the Law of Karma. It accords well with the
contemporary Existentialist assertion of human freedom to the
point of abandoning the dogma of God as incompatible with man’s
self-determination. Ultimately, therefore, the anti-theistic stand of
Jainism springs from its Scientific Concept of nature and
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Existentialist affirmation of freedom. A further understanding of the
mechanics of nature and the potentialities of man renders the
concept of an extracosmic God a superfluity, apart from its own in
many intrinsic difficulties. It is the same argument in a slightly
modified form that prompts the Jaina rejection of an absolutism
like that of Sankara. The absolutist has to deny the rationality of
Nature much more that the theist and reduce it to a mare
appearance. He has to belittte human individuality much more to
make way for his absolute Spirit. Affirmation of nature as real and
of the ineradicable significance of individual personality renders his
position much more unacceptable to the inclusive and affirmative
standpoint of Jainism. While the theistic and absolutistic creeds are
rejected by Jainism sacrificing all the popular sentiments in their
favour, it endeavours to preserve and foster to greater heights the
values they stand for. If Divinity represents a concrete actualizafion
of the ultimate ideals of perfection, Jainism holds that each soul is
such a divinity in the making and the shaping of itself into that
perfection lies entirely within its own self-liberating powers. God as
a super-natural being cr the absolute as the non-dual Universal
Spirit is not there. But each Spirit, such as we are, can be raised to
utmost divinity and absoluteness in terms of infinite power, infinite
knowledge, infinite intuition and infinite joy. Something analogous
to this conception is there in the outlook of Samuel Butler and S.
Alexander in modern philosophy. It can be elaborated into a
magnificent version of Humanism, certainly larger and profounder
than that of Auguste Comte. This valuational incorporation of
Theism and Absolutism within itself is yet another illustration of the
logic of Comprehension characteristic of Jainism.

Jainism has a distinct conception of man’s ultimate goal.
That mundane felicity is not that goal needs no proof. That it is
not extinction of the positive essence of self-hood is also clear. In
fact it is not conceived in negative terms at all. In reality moksha
or freedom for Jainism lies in the unimpeded expression of the
innate nature of the soul. It is self-realization in the truest sense of
the term. The abundance of nature constitutive of the self is
curtailed and stands virtually negated in mundane life. This has to



The Spirit of Mahavira's Teachings 35

be liberated into its natural proportions through the removal of
hindrances by way of Karma. Liberation, therefore, is the
recovery of authentic individuality. This ideal is also not looked
upon as the individual self attaining union with God or absorption
into the Absolute. There is no God or the Absolute, other than the
intrinsic destiny of each soul. Each soul is Infinite, Ananta, in
power, Virya, Knowledge, Jnana, intuition, Darsana and Joy, sukha.

Avoiding details, it may be recognized that the fundamental
pathway to the Supreme ideal is Right conduct, Right intuitive
faith and Right knowledge. The synthetic spirit of this programme
is obvious, is philosophy, mysticism and morality are assimilated
into it. The process of achievement is to be initiated and executed
by the individual himself. There is no theclogical supplementation .
of human effort. This is spiritualization of life through a
progressive dematerialization. So much is clear and it follows
smoothly from the general metaphysical framework.

There is something special in the concept of Right conduct.
It is formulated into an arduous and thoroughgoing way of life. In
particular, there is great emphasis on austerity, Tapas and
non-violence, Ahimsa. Perhaps no other religion of the world
takes these twin virtues to such seemingly impracticable extremes.
May be, the modern temper witnessing the ghastly devastations
engineered by man’s violence and hatred, will readily welcom«
the ethics of non-violence and compassion. Thanks to Alb.rt
Sweitzer, a mahatma of our times, we are coming to recognize
‘Reverence for Life’ as the Supreme principle of Ethics. But this
noble ideal becomes frothy sentiment unless it is founded on the
principle of austerity, the Law of self-denial on the physical plane.
A hedonistic ethics cannot generate ‘creative altruism’. The hard
way of ascetic self-effacement is the indispensable bed-rock for
the universality of spirit, all the ancient masters had recognized
this logic. We must lose our life in order to gain the higher life. In
the fight against the lower self the sage Vardhamana, was an
incomparable hero. Hence the devout tradition calls him the
‘great hero’ ‘Mahéavira’. May we cherish his great name, his great
image, so that our little hves may  progress somewhat in
righteousness ! - T
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MAHAVIRA’S CONTRIBUTION*
—T. V. Mehta

—

Unlike Buddha, Mahévira was not the founder of Jainism
but only an ardent follower of pre-vedic Sramana tradition. Its
penultimate prophet was Parsvanatha, the 23rd Tirthankara of
Jainas. Parsvanatha’s tradition was known as Caturyama, i.e., a
tradition of fourfold vows. These four-fold vows were
Non-violence (Ahimsa), Truth (Satya), Non-stealing (Asteya) and
Non-possession (Aparigraha). Thus the Parsva tradition did not
give a separate and distinct place to Brahmacarya (Celibacy) in
his scheme of four-fold vows. Because it was thought that one can
not enjoy sex-life without having possession of one’s spouse and
so if one observes non- possession he observes celibacy.
Secondly at that time women was considered as a property and
so the vow of non-possession includes the vow of celibacy. The
etymological meaning of the word ‘Parigraha’ is ‘acceptance, and
there are instances in the Samskrta literature to show that the
word ‘Parigraha, is used for a wife, e.g., the great poet Kalidasa!
has used this word in his famous epic Raghuvamsa as under :

“Ka tvam Subhe ! Kasya parigraho va” ? means ‘Oh good
lady, who are you ? Whose wife are you’ ? A

So in Parsva tradition, the principle of ‘Aparigraha’ or
non-possession also includes celibacy and hence Brahmacarya
was not given a separate and distinct place in the code of
conduct. But laxity in sex life and extra-marital relation-ship could
not be controlled by this bare principle of ‘Aparigraha’.

Obviously this would not have also worked with saintly
order of monks. Hence, Mahéavira had to introduce the concept of
Brahmacarya, as a distinct code of conduct to be followed by

* The Path of arhat : A religions Democracy pp. 162 to 166.
1. ‘@ g w1 W@
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monks as well as the house-holders called ‘Sravakas’. For
house-holders, however, this concept of strict celibacy was
modified and what was prescribed was not only a strict
monogamy, but also a restrained sexual life.

It appears that after 23rd Tirthankara Parsva, Mahavira
systematically organised the Jaina society into four distinct classes
of Sramanas (male monks), Sramanis (female monks or nuns),
Sravakas (male house-holders) and Sravikas (female
house-holders). Unlike Buddha, he did not hesitate to give a
distinct place to females in the saintly order. He, however, laid
down a very strict code of conduct for male and female monks
and Brahmacarya occupied a prominent place in his scheme of
code. It is considered a must for spiritual practices as well as for
physical fitness. Relaxations are contemplated in favour of
house-holders for obvious reasons.

(5) Aparigraha (Restrictions in possession)—Those who try to
possess, are, in fact, themselves possessed. We do become slaves of
our possessions. But we like that slavery because we are accustomed
to it. However, we forget that all objects of the world are constantly
changing. They are changing in form and in qualities and they are
also changing hands, their possessors. This is the reality of life. So the
idea of possession is in fact illusory. But we like to remain in illusion
and that is why when our possessions change hands, we become
sad. We desire not only to regain the lost possessions, but also to
gain control over alternative things of the world. This process, i.e.,
the process of living in illusions goes on constantly and causes grief
and tormentations. The most noticeable fact about those ignorant
people, obsessed with greed for possession, whether of material
things or of some cherished ideas and ideologies, is their desire that
the things and ideas which they possess shall remain as they are.
This is the most unreal delusion—the root catise of all unhappiness.
If one hankers after worldly things; it is a sure succession of
uncontrolled desires. Uncontrolled desires have no end. German
philosopher Schopenhauer has rightly pointed out that for every
wish that is satisfied there remain ten that denied, that desire is
infinite and the fulfilment is limited and that so long as we are given
to the throngs of desires with their constant hopes and fears we can
never have true and lasting happiness and peace. Lord Buddha,
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therefore, rightly emphasized the necessity to curtail cur desires. The
principle of Aparigraha teaches us to restrict our possessions to the
minimum. This can be done only if we discipline our wants. Even
eaming more than what is necessary offends the principle of
Aparigraha. Good Jainas take a vow to fix their possession of
material things including wealth.

Economy of Indian.society was, till recently, dominated by
this principle of Aparigraha. However, the more we have come
under the influence of Western materialism, more superficial our
attitude towards the life has become. Past history of India is
replete with examples to show that a multi-millionaire would
himself lead the life of a poor man and would be prepared to
donate the whole of his wealth for a public cause. There was no
marked difference between the life style and standard of the
persons belonging to different financial stratas of the society. A
rich man did not desire more luxury simply because he could
afford to spend. Now the standards have changed, outlook
towards life and life-style is also changed. Earn more and spend
more; increase you standard of living, simple thinking and higher
living-a contrast to what English poet Wordsworth said—are the
mottoes of modern life. The result is licentiousness, absence of
moral discipline, unnecessary and unfruitful spending, want of
equilibrium in the prices of consumer goods, diversion of essential
raw materials for the production of luxury goods, exploitation of
labour and consumers, unequal distribution of wealth produced
by the society and the resultant unrest and class war.

The principle of ‘Aparigraha’ was never more relevant than
today. It is highly unfortunate that even the socialist ideology led
by thinkers like Marx and others, who revolted against social
injustices, resulting from economic imbalances, failed to go to the
root of the problem, and could not go beyond the materialistic
conceptions of history and economics. They forgot to take into
account that a human being is the unit of the society and hence
no social structure can be effectively improved without improving
its units.

Indian seers have always kept this aspect in mind. They
have always emphasized the advancement of the individual
character of each man because they knew that a society can
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progress only to the extent to which its individual components
improve. What they taught by ‘Aparigraha’ was not a mere
religion; it was sociology in its truest sense. To create class conflict
and then to fight the said class conflict was, to them an absurd
process. They divised a method which would prevent the
generation of any conflict in the society.

Today the world economy is in shamble. So called
communist economy, as practiced in Soviet Russia and other
East-European countries, has proved to be a disaster. Economy
of developing countries of Asia, Africa and Latin America is on
the brink of disaster. North America which feels proud of its
Capitalist System is under a great strain and its people are not
capable of tolerating even the slightest jolt to their comforts.
Citizens there begin their careers as house-holders by incurring
debts which in many cases do not end till life time, and this is
because they find it impossible to live without modern gadgets
and cannot control their increasing desires. One catastrophy like a
world war is sufficient to shatter their proud citadel of capitalist
concomitance. :

The root cause of all this, as pointed out by Indian seers, is
uncontrolled appetite to possess and to enjoy more and more
material objects of life. Want of inherent restraint from within,
want of realization of life’s realities, want of the knowledge that
real enjoyment of life is not in material pursuits, are responsible
for our present unrest and sense of insecurity. The problem can
never be solved by mere economic reforms. All economic theories
have to be worked out amongst the human beings, who are in
need of psychological, emotional and sentimental treatment.
Economists and political theorists are great ignoramuses in such
treatment.

The solution of ‘Aparigraha’ was perhaps not known to
Marx and even if it was known to him he would have, in all
probability laughed and scoffed at it. One should, however, not
be surprised if Marx would change his ideas and agree with the
Indian seers if he is given a chance to get up from his grave
today—much before the day of Kayamata and see the results of
his pure dialectical materialism.

Among the modern political leaders of the world, Mahatma
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Gandhi may be credited to have practiced whatever he preached to
others.

He himself had no ‘Pangraha and taught the Indians as well
as the whole world that limitation of desires and resiraint of
possessions, simple living and high thinking, are the only realistic
way to live a happy, contended and peaceful life—a life without
conflicts and constraints. But ironically and unfortunately his
teachings were not given even a polite and courteous nod of
affirmation by his own followers during his own life time and the
economy of India—the land where the lessons of ‘Aparigraha’
have been taught through thousands of years—has willingly
slided and slipped to western economy and materialistic pursuits.

‘Aparigraha’ is more relevant today than it was in the times
of Mahavira two thousand and five hundred years ago.

We shall next consider the modus operandi to implement
this Pancasila.
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FIFTH VOW OF VARDHAMANA
MAHAVIRA : ITS CAUSES
—Ram Chandra Jain

“The first (those under first Tirthankaras) Saints were simple
but slow of understanding, the last saints prevaricating and slow
of understanding, those between the two simple and wise, hence
there are two forms of laws.”?

Thus said Gautama to Kesi on his question, “The Law
taught by the great sage Parsva, recognises but four vows, whilst
that of Vardhamana enjoins five. Both laws pursuing the same
end, what has caused this difference ?2

Gautama’s answer may be a complete truth but this does
not satisfy the modern scientific scholar. Scholars have accepted
that Parsava was a great historical personage and Mahavira came
250 years after him. There must have been great socio-historical
forces at work during this period that brought this revolutionary
change converting the nature of simple and wise people into
prevaricating and slow.

Aryo-Brahms had finally subjugated the western parts of
Bharata after their victory in Dasrajna war Circa 1150 B. C. They
had settled in the region of Saraswati and Drsadvati valleys which
they renamed Brahmavarta. Eminent scholars maintain that the
Aryo-Brahms, who later came to be known as Vedic people, were
associated with great acts of violence in war and in peace which
the original people of Bharata strenously opposed. The violence
aspect of Vedic culture is rightly given prominence but its another
aspect, the aspect of sex-relationship, has not even been given
due recongnition.

We find three strata of sex-relationship of the Vedic people
in Rigveda and later Vedic literature. Firstly, unlicensed
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communal sex-relationship between ‘man and woman during
their nomadic semi-barbarous state continuing up to 1150 B.C,,
secondly unlicensed free sex-relationship after they adopted the
settled patriarchal family state till Circa 750 B.C., and thirdly
sex-freedom under regulated family State till Circa 600 B.C.

When the Aryans and their successors, the Aryo-Europeans,
the Aryo-Asians, the Aryo-Hittites, the Aryo-Iranians and the
Aryo-Brahms, were in the nomadic state; they developed the
patriarchal system as the son was of greater importance to
daughter for winning wars and subjugating adversaries. The
Aryan people from the very beginning had prejudices against the
womanhood. The best utility of the woman was to produce
children® and specially sons to strengthen their physical might.
Vedic people always cherished the birth of a son and that was a
great occasion for joy and festivity. They deprecated the birth of a
daughter®.

The Aryans in their earlier stages were organised in tribal
collectives. They had a collective system of production which they
called Yajna. Idea of relationship like father, mother, son,
daughter etc. was absent and men and women had free sexual
intercourse with one another in the presence of all. They took part
in mass sexual intercourse in the presence of fire, invigorated by
the quaffing of plenty of Soma juice or liquor.® Yajna seems to
have meant in these remote times an orgy of promiscuous sexual
intercourse by the side of the alter itself. Yajna means procreation,
without any relationship of father and mother, in context of social
sex-relationship. —

They usually orgamsed popular festivities called Samana.
Yaska explains it as an epithet of Yosa (@) in the sense of
‘Unanimous.® He gives AT the meaning of a young woman
tracing it to you ‘to mix’ literally “‘mixing with a male”.” The sense
here clearly is that all males and females met there together with
one mind, with unanimity. There was no distinction of father and
daughter, mother and son, brother and sister but there was only
one distinction of man and woman but both having unanimity of
plan and purpose. But Yaska appears to be wrong in taking the
principal word as ‘Samana’. This may as well be ‘Samana’. This
fits in well with the historical context. It may be that during the 7th
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centuries B.C. when Yaska flourished, people might have begun
to deride the primitive ‘Samana institution which might have
forced him to play intellectualism with grammar. ‘Samana’ is a
proper noun, not an epithit of AT signifying ‘Communal Festival’
where all partaking members of the community were of one
mind. Young and old women rushed forth to Samana with joy
and felicity to find lovers and to enjoy with their old lovers.®

This state of sexual-relationship is very correctly reflected in
the two epithits signifying this state of affairs. This relationship is
summed up in the words Jara’ and Jaya'®. Jara means a male
human being who is the lover of any woman in the society. This
word does not carry the sinister meaning of a voluptuous unsocial
element in this age. The sinister meaning was later on attached to
this word. Jaya was not used in the sense of Patni or married wife.
Any woman of society who bore children from her lover the Jara
was called Jaya. This clearly establishes that men and women,
without any distinction, could make merriment with each other
with mutual consent without social disapproval or blasphemy.
Love bears throughout the stamp of an undisguised natural
sensuality. !

Women in this communal context, were known as Yosas
(@rsT) More beautiful damsels amongst them were known as Usas.
Usa in Rigveda is depicted as brilliant and attractive maiden
dressed in variegated colours, ever joyful dancing with her breasts
open, effulent in pearless beauty, radiant with her lover, charming
and resplendant.!? They did not belong to the Hetaera class of
society as suggested by Pischel and Geldner'® but that was the
general state of the social organisation. What came to be looked
down in later times on the division of society into the Noble and
the Hated was approbated and revered in the undivided state of
society. Urvasis were best among Usas. They could not bind
themselves to any one particular man. They belonged to the
whole society or Gana. Urvasi, the Ganike was the mother of the
illustrious Sage \Jasistha_14 but his fatherhood is ambiguous and
doubtful. Urvasis were also used to ensnare the effective enemy
leaders as in the case of Non-Aryan Pururava. Sex-relationship of
the Vedic people, in their earliest stage, was of the type of
unrestrained and free communal sex enjoyment.
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Aryo-Brahms after their conclusive victory in Dasrajna War
had settled in the Saraswati-Drasadvati-region. They had earlier
come in contact with a similar culture in rain two centuries ago;
but in the nomadic state, they did not assimilate much of that
culture. The impact of the original Bharatiya culture was very
effective on them after they took to settled life. Families on the
patriarchal pattern were established. Aryo-Brahms or the Vedic
people were in possession of & vast domain of land, prosperous in
agriculture and industry with a very high state of culture and
civilization. The wholesale massacre of the original people of
Bharat on battle fields left numerous widows as prizes of war
- whom they took as their slaves and concubines. Indra led the
process. He took to concubinage the widow of Puru Purukutsa,
the leader of the Ten-Republics confederacy, Purukut sani
Narmada who afterwards gave birth to a levirate son Trasadasyu
from Indra.’®

The Vedic people were great intellectuals. They readily
understood that their old tribal collective way of life and
socio-economic institution of Yajna could not endure in their
original form in the altered circumstances. Their first reaction to
the influence of the spiritual Bharatiya culture was that they
disintegrated their tribal life and took to family life. Communal
production and procreation had also to be given up but they did
not give up their basic concept of collectivity. Kingship was
created and all families were made subject to it. Yajna was the
highest and best duty of the King and hence socio-economic life
of the people was subordinated to the institution of Yajna. Thus
the direct social, economic and public life became ritualised.

The conquerers changed their institutions to suit the
changed circumstances but the state of their sex-relationship
continued to be the same, rather in an aggravated form. The
existence of the widows of Aryo-Brahms adversaries accelerated
the process. With the establishment of the institution of family, the
institution of Marriage was also evolved. But the old tradition of
communal sex-relationship could not die in one day. Polygamy'®
and Polyandry existed side by side. Women, widows or having
their husbands living, bore levirate children as Trasadaysu and
Upamasravas by Niyoga custom.!” Unmarried maidens bore
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children'® and had paramours. Unmarried girls were immoral®
and married women went astray.?’ The maidens and the married
women had their lovers but they were not looked askance by
society.21

Incestucus intercourse between father and daughter has
been recorded in Rigveda (10.61.5-7) but that appears to be the
memory of a faded ancient social event. But sexual intercourse
between brother and sister?? has not yet died out though it was in
the state of fast decadence as is evidenced by Yama-Yami
dialogue (Rigveda 1010).

Though the practice of promiscuous mass sexual
intercourse in public was discontinued; its memory was still
cherished in this period. After the slaying of Horse in Asvamedha;
the chief queen had to lie down with the dead horse in a state of
sexual intercourse. She was accompanied by three other queens
and four hundred attendants including maidens (\?_qul?f), women
discarded by their husbands (¥R&@T) and oversexed amazon type
of women (aF@N?. There may or may not have been mass sexual
intercourse with them but at the least, this clearly establishes that
the ancient practice was ritualised and still remembered with joy
and felicity.

Women were fast losing their independence. They were
reduced to the status of chattel and were owned and disposed of
by man like chattel. They could be given away as sacrificial fees to
the priests alongwith gold and cattle. Abhyarartin and Vasistha
got two damsels each in Dana or gift.?* Risi Sobhari got 500
Vadhus in gift?®. Word ‘Vadhu’ (T9) has a significant pointer in this
context. Vadhus are those women who are carried away by force
or with consent and made wives or concubines. Vadhu in the
sense of a married wife is a post-Mahavira growth. Anga gave
10,000 female-slaves to his preist Aitareya.?® Rsi Aruni?’
possessed Dasis. Aswins presented fair-skinned women to black
Kanva.?® Risis and others guests could get the daughter and the
wife of the host for their temporary sexual use.?’ Women were
getting to be the victims of the best of the men in power, the kings,
the priests and their henchmen. The moral decadence had set in
and women were degraded to a worse position than they enjoyed
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in the early primitive state of communal life. We find great
confusion in sex-relationship in the age:

Rigveda was redacted Circa 1000 B.C. This age culminated
in the redaction of later Samhitas, Tenth Mandal of Rigveda and
Brahmanas. This happened Circa 750 B.C. The new culture had
been established by violence and it was through violence that it
solidified its power. Ritualisation of sacrifices symbolised the
highest stage of violence.~This violence brought in human
degradation preparing field for the slavery of womanhood. Parsva
came on the historical scene in this age in the foot-steps of Munis
and Sisnadevas of the pre-Rigvedic and Rigvedic fame.®® He
mainly directed all his spiritual energies against the forces of
violence. He gave to humanity the call for the re-establishment of
the order of non-violence. He was very much successful in
reducing the quantity of violence in Vedic way of life. Vedic
society reacted to this non-violent onslaught by adopting a further
change in their way of life. They created three-fold Ashrama
System,; i.e. Brahmacharya, Grihastha and Vanaprastha. Sanyasa
was added later on after the Mahavira age, This regulated family
state is the lest but the most important period of sex-relationship
Circa 750-600 B.C.

Word Ahimsa or non-violence is not found in Samhitas,
Brahmanas and Aranyakas. It is found only twice and only in one
pre-Mahavira Upanisad; the Chhandojya Upanisad. They
indicate that Vedic Risis had begun to appreciate Ahimsa. Vedic
violence in sacrifices had become limited in scope and they began
to be confined to specially ordained places and occasions.3!
Inhuman and ghastly violence to life had retraced back many of
its steps.32

But the forces of fast decaying sex-relationship could not be
kept in check. Parsva had preached Chujjama Dhama which did
not specifically mention a vow regarding sex-relationship. It was
included in the fourth Vow of Aparigraha; the connotation of the
epithet Aparigaha being ‘Attachment’ (Tt TR which
includes attachment to property and sex both. But after the death
of Parsva no outstanding personality of great eminence arose to
fight against the evil of moral decadance. Yajnavalkya reflected
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the popular state of affairs in saying that no one cares whether a
wife is unchaste or not.3*

A doubt may be raised that when there was so much moral
decadence in the age of Parsva; why did he not fight this evil and
give a specific vow of Brahmacharya ? His age was marked by the
general prevalence of sacrifices in their fullest glory. Brahmavarta
witnessed the scenes of great and numerous Asvamedhas. Vedic
people were perpetuating great violence to human beings and
beasts in the name of culture. Yajna was their chief weapon. The
whole atmosphere was surcharged with violence. The period was
marked by mass animal sacrifices on large scale. Degeneration in
sex-relationship was only a necessary corollary of the violent
Yajnas. It was only a branch of a big tree. Parsva attacked the
principal evil. He might have thought that the branch will fall with
the fall of the tree as Mahatma Gandhi thought that the Princely
State would fall with the fall of British India Empire. He was so
successful in uprooting the violent Yajnas that they became a
memory of the past and the priests of Brhadaranyaka Upanisad
bemoaned the fading away of Asvamedhas performed by the
Pariksitas of old.3’ It was befitting of a supreme leader that he did
not fight on more than one front and channelised all his energies
to principal and main front. It paved the way for Mahavira’s
success against this sex evil.

The old order of sex-relationship in practical and ritualised
form continued as before. Vedic people had consolidated their
power through Tri-Ashrama systemn. The institution of
Brahmacharya evolved and glorified. It ordained a young boy to
live with his master for a certain number of years and learn
proficiency in the Art of priesthood. Brahmachari was a pupil, a
religious student or student of sacred wisdom.*° It is not without
significance that the word Brahmacharya s not used in the kernel
of Rigveda. The Vedic tribal collective was undivided in the earlier
stages and there were neither Varnas nor Ashramas. It was only
Brahma or Brahma or the tribal collective and everybody acted
according to the injunctions of that Brahma. But when Brahma
got disreputed, a class had to be created to safeguard the interests
of priesthood and hence we find students for Vedic studies, the art
of priesthood.
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The discipline of Brahmachari®” does not include any rule
regarding sex-relationship. But one curious rule is included there
and it is this—"“If a Brahmachari does not look at a naked woman,
he obtains the beauty that is in medium.”. This is a rule purely for
materialistic benefit. The beauty of a woman may help the
Brahmachari in his further years to enjoy more and more carnal
pleasures, otherwise the beauty of a maiden is not needed. This is
no injunction against sexual intercourse. We find lapses of pupils
with the wives of their masters and the sin was considered so
trivial that it could be expiated by the recitation of a few
mantras.®® A sacrificial ritual presided over by such a priest
required a pair to be united within the sacrificial ground.®® It
appears quite certain that strict celebacy was not a part of
discipline of a Brahmachari.

When Vardhaman Mahavira appeared on the historical
scene; he found sex-relationship completely shattered. What was
more intolerable to him was the state of complete degeneration in
the whole of Northern India brought by a foreign ideology of
violence and exploitation. Woman who is equal partner of man
was being exploited for the lust of man. She had been reduced to
the status of slavery to this extent that she was also taken prisoner
in war and publically auctioned like a Chattel. The case of
Chandanabala is in point. She along with her mother was taken
prisoner after her father Dadhivahana, King of Champa, was
killed in battle. The conquerer Satanika, king of Vatsas wanted to
rape the chastity of her mother who instantaneously committed
suicide on the spot. Chandanabala was publicly auctioned.*
After this event Mahavira attained purest knowledge.*! His first
sermon also included the fifth vow of Brahmacharya along with
fourfold vows of Parsva, i.e. Non-Violence, Truth, Non-stealing
and non-Attachment or Aparigraha. It was this historical and
social setting that led Mahavira to specifically enunciate the vow
of Brahmacharya to be followed by Chaturvidhasangha.
Hermann Jacobi maintains that men of upright disposition and of
quick understanding would not go astray by observing the four
vows literally i.e. by not abstaining from sexual intercourse. There
was decay of the morals of the monastic order. 42 Jacobi did not
sufficiently pay heed to the consequences of the vows of
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non-violence and non-attachment. A monk strictly observing
these two vows could not indulge in an act of violence and
attachment which necessarily accompany the act of sexual
intercourse. His argument is mechanistic and unreal. The
influence of Vedic sex atmosphere had very likely brought in
laxity in some saints and lay followers of Parsva and this state also
as a part of historical background might have influenced the
judgement of Mahavira. If the laxity, as suggested by Jacobi,
would have been the sole consideration, Mahavira could have set
it right by rules of internal discipline alone. But it was the general
social atmosphere of moral decadence that influenced the
judgement of Mahévira to independently propound the vow of
Brahmacharya.

Brahmacharya, according to Vardhaman was not the study
of Vedic or any other literature or the art of priesthood. It was a
conduct of life. Brahmacharya is victory over attachment. It is
complete abstinence from sexual intercourse. Nay, it is much
more. It is complete control over Matter.*3
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DATE OF MAHAVIRA’S NIRVANA *
—Hiralal Jain

The last of the Twenty-four Jaina Tirthankaras or prophets
was Mahavira Vardhamana who was a contemporary of
Gautama Buddha the founder of Buddhism. The date of
Mahavira’s Nirvana, therefore, is very important for the
chronology of ancient Indian History in general and of Jainism in
particular. But, unfortunately, the date has not been so far fixed
with accuracy, one of the reasons being that the old mentions of
the date in Jaina literary traditions seem to be considerably at
variance with one another. The purpose of this paper is briefly to
draw attention to those mentions and to see if any explanation of
their discrepancies is possible.

Amongst the Jainas there is current an era called Vira
Nirvana Samvat. It is believed to have started from the day of th >
Nirvana of Mahavira which took place on the fourteenth day of
the dark fortnight of the month Kartika. The year 2466 of thi-, era
was completed on the 29th October 1940 AD., and from th2
30th October 1940 the Nirvana year 2467 has begun. According
to this, the Nirvana, of Mahavira took place 2467-1940 = 527
vears before Christ, and 2467-1997 = 470 vears before the
beginning of the current Vikrama era.

Now the question is, when did Vikrama era begin ? The
Digambara Nandi Samgha pattavali says :

FAR-TIHE-FA Do R (-779) g9z oy’

“Four hundred and seventy years after the Nirvana of
Mahavira was Vikrama bomn.” According to this view the
Vikrama era began with the birth _of Vikrama which event took
place 470 years after the Nirvana of Mahavira .

* Nagpur University Journa!th._ﬁ, Dece’mbe} 1940.
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But a number of othér mentions make the Vikrama era
begin, not from the birth of Vikrama, but from his coronation. For
example, in the Sthaviravali of Merutunga (13th-14th century) we
find :

R & RR-aR-Prgs Wi

FA-7 T Raasers Fome |

“The Nirvana of Vira (Mahéavira ) is said to have taken place
prior to the reign of Vikrama, and the difference between the
Nirvana era and the Vikrama era is 470 years.”” Similarly, we find
in the Tapagaccha Pattavali (16th century).
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“His (Vikrama’s) reign . began 470 years after Vira
(Nirvana).” In the Pavapurikalpa of Jinaprabha Suri (13th-14th
Century) we are told in the form of a prophecy made by the
prophet himself.
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“After my attainment of salvation when Palaka, Nanda,
Candragupta and other kings would pass away, 470 years having
elapsed, Vikramaditya would become king.” Yet another work
Prabhavakacarita by Prabhacandra Suri (13th century) says :
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“Henceforth king Vikramaditya would rule at Avanti, and freeing the
earth of its debt, would start an era.””

These mentions clearly lay down that the Vikrama era
began from the coronation of Vikrama and not from his birth, and
since Vikrama is said to have ascended the throne at the age of 18
years, Mr. K.P Jayaswal proposed that the Nirvana of Mahavira
should be understood to have taken place 470+ 18 = 488 years
prior to the Vikrama era.?

Yet another view had arisen out of the mention by
Hemacandra in his Parisista Parva (12th century) as follows :
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T-FERTERE FETQsHagT: 11 (Re ¢,33%)

“Thus, after the lapse of 155 years after the salvation of
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Mahavira , Candragupta became king.”” Now, the period between
Candragupta’s coronation and Vikrama’s coming to the throne is
found to be 255 years, and therefore it was calculated that the real
date of Vira Nirvana is 255 + 155 = 410 years before Vikrama.
This view was propounded by western scholars like Jacobi and
Charpentier.

As against all these mentions there is quite a large number
of references in Digambara Jaina works, older than the former, to
the effect that the Vikrama era originated from the death of king
Vikrama. In the Darsanasara of Devasena (10th Century), for
example, we find the following verses :
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In these verses we find mention of dates in terms of the
Vikrama era for important events in the history of Jainism. In the
first verse we are told that the Svetambara sect originated in
Saurastra at Valabhi 136 years after the death of Vikrama. In the
second verse the Dravida Samgha is said to have originated at
Southern Mathura (Madura) 526 vyears after the death of
Vikrama, and the third verse records the origin of Kastha Samgha
at Nanditata village 753 years after the death of king Vikrama.
Similarly, Vamadeva in his Bhavasamgraha records the time of
the origin of the Svetambara sect as follows :
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“136 years after the death of Vikrama, what happened in
Saurastra at Valabhi, that I declare here.” Amitagati also in his
Subhasita-ratna-sandoha records the-time of the completion of his
book in the following words :
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“When King Vikrama had ascended the holy heavens 1050 years, then
on the 5th day of the bright fortnight of the month of Pausa did I
complete this faultless sacred book for the benefit of the wise, when king
Munja was safeguarding the earth”” Ratnanandi also, in his
Bhadrabahu-curita, records a date as follows :
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“When king Vikrama had died, 1527 years after that, what happened,
listen.”

These mentions are quite enough to show that right from
the 10th to the 16th century, the Vikrama era was believed by
writers to have originated from the death of Vikrama, and not
from his birth or coronation. The previous two eras, namely of
Mahavira and of Buddha, were also associated with the death of
the persons commemorated by them. It may, therefore, be
inferred that the period of 470 years is from the Nirvana of
Mahavira to the death of king Vikrama. Vikrama’s reign,
according to Merutunga’s Vicarasreni, was sixty years (R T
& o T§Mo). If we deduct these sixty years from the period of 470
years, we get 410 years as the period from Mahavira’s Nirvana to
Vikrama's coronation.

There now remains the question of the discrepancy in the
mentions of the period that elapsed from the Nirvana of Mahavira
to Candragupta’s coronation. The old traditional verses that
record the details of the period are as follows® :

S T FeERn ARer Ry w=iER

T @ e SR waeh w9 11

Y AN YOEUORK g B viaon|

SE FRAT A R WRE1R 11

TART- IR FE IRAMT I o1y

TE TEeSS R0 IRT TR o9 IRz 1

These verses lay down the duration of reigns of kings and
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dynasties in succession exactly from the day of Mahavira’s
Nirvana to Vikrama’s coronation as follows :

Years

Palaka 60
Nandas 155
Mauryas 108
Pusyamitra 30
Balamitra and Bhanumitra 60
Nahapana 40
Gardhabhilla 13
Saka _4

o 470

It may be argued that these kings and dynasties may not be
successive, but, in some cases, contemporary, because, for
example, Palaka ruled at Ujjain while the Nandas ruled in
Magadha at Pataliputra. We are, however, told that Palaka had
taken possession of Pataliputra as well, when Udayin died heirless :
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According to this order and periods of kings and dynasties
the period from Mahavira’s Nirvana to Candragupta’s coronation
is 60+155 = 215 years. But according to Hemacandra, as
mentioned before, this period is only 155 years. This discrepancy
of 60 years was noticed by the ancient chronicler Merutunga who
remarks in his Vicarasreni as follows :
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“In Parisista Parva the period recorded from the Nirvana of Mahavira
to Candragupta’s coronation is 155 years. But this falls short by 60 years,
and thus it is in conflict with the mentions in other books.” The
discrepancy is, however, explainable when we take into consideration
another verse of Parisista Parva which is as follows :
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Here we are told that Nanda became king sixty years after
the Nirvana of Mahavira . The: same we find mentioned in the
succession list reproduced above. It, therefore, appears that what
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Hemacandra has recorded is correct, that is to say, the period
from Mahéavira’s Nirvana to-the beginning of the Nanda dynasty
was 60 years and that from Mahéavira’s Nirvana to Candragupta’s
coronation was 155 years. Other writers seem to have confused’
this and taken these two periods successively, instead of including
the period before the Nandas within 155 years. The period of the
Nandas would really work out as 155 — 60 = 95 years which is
almost in agreement with the Pauranic record of a hundred years
for the Nandas : N
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All the Jaina traditions, thus, boil down to this that there
were 155 years from Mahavira Nirvana to Candragupta’s
coronation, 155 + 108 + 30 + 60 + 40 + 13 + 4 = 410 years
upto Vikrama’s coronation, and 410 + 60 = 470 upto Vikrama’s
death, and that the Vikrama era began with the death of Vikrama.
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488 B.C. AS THE DATE OF
MAHAVIRA NIRVANA *
—H.C. Seth

The traditional chronology of the Svetambara sect of the
dJains given in Tapagachha Pattavali and Merutunga’s Vicarsreni,
which has been made familiar by scholars like Buhler, Jacobi and
Charpentier, puts Mahéavira Nirvana 470 years before the
Vikrama era. As the beginning of the Vikrama era synchronises
with 58 B.C. these traditions will give 528 B.C. as the date of
Mahavira Nirvana. These traditions record that Mahavira died on
the same night as Palaka was anointed king in Avanti, and 470
years between Mahavira Nirvana and the commencement of the
Vikrama era are made up of the reign-periods of the following
kings and dynasties :

Years
Palaka .. . . .. 60
Nandas .. . . . 155
Mauryas .. . . .. 108
Pusyamitra .. . . . 30
Balamitra and Bhanumitra .. . 60
Nahavana .. . .. .. 40
Gardabhila .. . . - .. 13
Sakas .. o . _4

470

After the Sakas in Merutunga’s Vicarsreni we have 135
years assigned to Vikramaditya and his dynasty after which, or
605 years after Mahavira Nirvana comes the Saka King who
displaces the dynasty of Vikramaditya. '

* Proceedings of the Indian history congress, Sixth Session, 26-28 December, 1943.
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Much credit has not been given to the Jain traditional date
of 528 B.C. for the death of Mahavira. This date puts too big a
gap between Buddha and Mahavira to make them
contemporaneous, which fact is so clearly implied in both the
Buddhist as well as the Jain traditions. There is almost a general
agreement among the modern scholars that Buddha died within a
few years of 480 B.C. Elsewhere 1 have argued afresh for 487
B.C. as the date of Buddhia Nirvana!, and even this will place a
difference of nearly 40 years between the death of Buddha and
Mahévira, if the Jain traditional date of 528 B.C. for Mahavira
Nirvana is accepted.

To overcome this difficulty and in order to bring the death of
the two teachers nearer to each other Charpentier following
Jacobi adopts 468 B.C. as the date of Mahavira Nirvana on the
authority of the Jain author Hemachandra : As he argues, “‘The
dynastic list of the Jain’'s mentioned above tells us that
Candragupta, the Sandrokottos of the Greeks, began his reign
255 years before the Vikrama era, or in 313 B.C., a date that
cannot be far wrong. And Hemachandra states that at this time
155 years had elapsed since the death of Mahéavira which would
thus have occurred in 468 B.C. 2

The great difficulty in accepting 468 B.C. as the date for
Mahavira Nirvana is that it places his death several years after that
of Buddha. The traditions preserved in the Buddhist Pali canon
clearly tell us that Niganthr Nataputta, i.e. Mahavira, died at Pava
a little before Buddha.? Jacobi and Charpentier have rather lightly
set aside this old Buddhist tradition. They have also been wrong
in denouncing the traditional chronology of Jains as ‘‘absolutely
valueless”.* The chief reason for their so discrediting the Jain
chronological traditions is based on their belief that it refers to the
kings of Magadha. As Charpentier observes, ‘“As for the
statements made in them, they are of a somewhat mysterious
nature. Palaka, King of Avanti, is here mixed up with the Nanda
and Maurya dynasties and Pusyamitra of Magadha, and with
several rulers of Western India, among whom Gardabhila is
elsewhere stated to have been the father of Vikramaditya, and
Saka a prince belonging to the non-Indian dynasties of
north-western India. Jacobi has already shown that the
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introduction of King Palaka of Avanti into this list, which must
from the beginning have been intended to give the names of the
kings of Magadha, as Mahavira belonged to that country, seems
highly suspicious.”®

It is not correct to treat these Jain chronological traditions as
referring to the kings of Magadha. In fairness to these traditions it
should be noted that all the kings and dynasties mentioned in
these are definitely known to be connected with Central and
Western India; of course, some of them ruled over a big empire
covering other parts of India including Magadha, about Palaka
there is no doubt that he was the second king of the Pradyota
dynasty of Ujjain. About him Charpentier himself observes that
he is “identical with Palaka, son and successor of Pradyota, King
of Avanti, and brother of Vasavadatta, queen of the famous King
Udayana of Vatsa. As this Udayana was a contemporary of
Mahavira and Buddha, it is quite possible that his-brother-in-law
Palaka may have succeeded to the throne in a time nearly
coinciding with the death of Mahavira’®. The Nandas too ruled
over Western India. Nandivardhana the first king and the founder
of the Nanda dynasty figures alike in the Pauranic list of the kings
of Magadha as well as Ujjain. There is not the least doubt of the
rule of the Mauryas over Central and Western India for which
there is sample inscriptional as well as traditional evidence. The
same can be said about Pusyamitra and the Sunga dynasty he
founded to which probably Balamitra and Bhanumitra of the Jain
list also belong. Nahavana, who, as we shall see later on, is
correctly identified with Nahapana, again undoubtedly belonged
to Central and Western India. Gardabhila is also associated in
Kalakacarya Katha’ and other Jain traditions with Ujjain. He was
driven out from here by the Sakas, whom Kalaka, according to
the Kalakacarya Katha, brought tg Ujjain from the western bank
of the Indus via Saurastra. The traditions persistently aver that
after a short rule the Sakas were driven out of Ujjain by
Vikramaditya, son of Gardabhila. Puranas also mention a
Gardabhila dynasty of seven kings, which appear to be
contemporary of the Andhras. After the Gardabhilas the Jain
traditions have the Saka King. Saka rule in Central and Western
India in the early centuries of the Christian era is also an
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undoubted fact. It may not be difficult to find reason for the
importance given by the Jains-in their chronology to rulers of
Central and Western India. With Ashoka’s patronisation of
Buddhism and the Sungas and the Kanvas after the Mauryas
upholding the orthodox Brahmanism, the connection of Jains
with Magadha and Eastern India became less and less intimate,
and the scene of their activities shifted to Malwa and Westem
India with Ujjain as its chief centre.

Thus, it is wrong to treat these Jain chronological traditions
as entirely valueless. It may be useful to estimate the truth
underlying them by comparing these with other dJain
chronological traditions and also with the Pauranic and the
Buddhist traditions bearing on them. We must remember, as
pointed out by Merutunga,® that in these traditions complete
dynastic list in each case is not given and sometimes only certain
important ruler is mentioned, and under his name total reign of
the whole dynasty given.

We have another Svetambara Jain chronological tradition,
slightly different than the above, given in Titthagolipainnaya,’
which gives the following chronology.

Palaka .. . . . .. 60 years.
Nandas .. . . . . 150 years.
Mauryas .. . . . y 160 years.
Pusyamitra .. . . . . 35 years.
Balamitra and Bhanu Mitra .. . . 60 years.
Nabhasena .. . . . .. 40 years.
Gadabhas .. 100 years.

This tradition also places the Saka King after Gadabhas,
605 years, after Mahavira’s Nirvana.

The Digambara sect of the Jains has preserved
chronological traditions, which excepting in one or two important
respects, are not far different from the Svetambara ones glven
above. Tiloyapannati!® and Jinsena’s Harivamsa Purana'!
important Digambara texts, give the following chronology.

Palaka .. . . . 60 years.
Vijya Kings (Nandas 7 . . . 155 years.
Muruda Kings (Mauryas 7) .. . 40 years.

Pusyamitra . . . 30 years.
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Vasumitra and Agnimitra . . . 60 years.
Gandhavas or Rasabhas .. . . . 100 years.
Narvahana .. . . . . 40 years.
Bhathatth :na (Satvahanas ?) . 242 years.
Guptas .. . . 231 years.
Kalki .. . 42 years.

This tradition thus gives 1000 years between the death of
Mahéavira and the end of the reign of Kalki. These Digambara
texts also separately record that 605 years elapsed between
Mahavira Nirvana and the Saka King, but unlike the Svetambara
ones, they do not give any details of the reign-periods during this
interval.

All the Jain traditions given above assign 60 years to Palaka.
This may include as suggested above not only the reign-period of
Palaka but also of his successors in his line. Sixty year of
reign-period for Palaka is implied by the tradition reported by
Hemachandra who says that Nanda became king sixty years after
Mahavira Nirvana.? This probably refers to Nandivardhana, who
succeeded Palakas dynasty in Ujjair. The Puranas record
conflicting chronologies for the Pradyota dynasty. However
certain Pauranic traditions seem to indicate that the five kings in
Pradyota line all of whom appear to be his sons, perished after a
reign of 52 years.!® This comes near the sixty years assigned to
Pradyota’s son palaka in the Jain traditions.

As regards the Nandas the Jain traditions given above
mostly assign to them a period of 155 years. On the other hand,
as noticed above Hemachandra gives 155 years between the
death of Mahavira and the accession of Chandragupta Maurya'#
which may not be far from the truth. If we knock out of it 60 years
assigned by him as the period between the death of Mahavira and
the accession of the Nanda king, it wilt leave 95 years for the
Nandas. The Ceyloness Buddhist traditions seem to give 90 years
to the same dynasty.!® The Puranas again record conflicting
chronological traditions about the Nanda dynasty. But a total of
hundred years for all the Nandas is suggested by certain Pauranic
traditions, which say that after the Nandas bad reigned for one
hundred years Kautilya uprooted them, and the sovereignty
passed on to the Mauryas.'® This may be more or less correct
tradition. T
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As regards the Mauryas, there seems to be great uncertainty
about their reign-period in the Jain traditions given above. One
Svetambara tradition assigns 160 years to them, another 108
years, and the Digambara traditions assign to this dynasty only 40
years. The last seems to be of no value as the reign-period, of the
first three great Mauryas, Chandragupta, Bindusara and Ashoka,
itself comes to 85 years according to the unanimous tradition
recorded in the Puraneig,T7 and 93 years according to the
Ceylonese Buddhist traditions.'® There is also no doubt, as is
evidenced by inscriptional records as well as the traditional
accounts, that the rule of these first three great Mauryas extended
to Central and Western India. The association of Samprati,
grandson of Ashoka and a great patron of Jainism, with Central
and Western India is also very strongly attested by the Jain
traditions.'” Only in certain Puranas we get a complete record of
the chronology of the Maurya kings, which is as follows° :

Years.

Chandragupta " . 24
Bindusara . " - . 25
Ashoka .. 36
Kunala .. 8
Bandhupalita 8
Dasona .. 7
Dasaratha 8
Samprati 9
Salisuka .. . . 13
Devadharman or Devavarman 7
Satadhanvan 8
Brihadratha . . 7

Total 160

Against this total of 160 years obtained by adding the
reign-periods of the various Maurya kings, some of the Puranas
give a total of 137 years for this dynasty. A comparison of the
Pauranic and the Jain traditions concerning the reign period of
the Mauryas will make us give more credit to a total reign-period
of 160 years to this dynasty. In any caste it must be noted that
following certain Pauranic traditions referred to above if we assign
100 years to the Nandas and 160 years to the Mauryas we get a
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total of 260 years for these two dynasties, which is very near 263
years (155-108) assigned to these two dynasties, in the traditions
recorded in Tapagachha Pattavali as well as in Merutunga’s
Vicarsreni. If we take 263 years of these Jain traditions as the
correct total for these two dynasties, whether we assign 155 vears
to the Nandas and 108 years to the Mauryas or 160 to the
Mauryas and the remaining 103 years to the Nandas, it will not
affect our enquiry regarding the date of Mahavira Nirvana.

After the Mauryas the Jain traditions assign 30 years to
Pusyamitra, and after him some traditions assign 60 years to his
son and grandson, Agnimitra and Vasumitra, others, Assign these
60 years to Balamitra and Bhanumitra, who also, as suggested
above, appear to belong to the Sunga dynasty. Against the 90
years assigned to the Sungas in the Jain tradition, the Puranas
assign a total reign-period of 112 years to this dynasty. This
discrepancy between the Jain and the Pauranic total for this
dynasty may be due to the fact that the Jain traditions give its
reign-period in Central and Western India, whereas the Puranic
traditions record the total reign-period of this dynasty " in
Magadha. As suggested by the rise of the Andhras, the influence
of the Sungas ceased earlier in Central and Western India than
perhaps in Magadha and Eastern India. The Sanchi inscriptions
of the Andhra king Satakarni?! may indicate that the influence of
this dynasty had reached Central India in the first century B.C. On
the other hand “its indeed doubtful if the Andhras ever ruled in
Magadha”.?? Ninety years of the reign-period in Central and
Western India assigned to the Sungas in the Jain records may be a
correct tradition.

So far from Palaka down to the end of the Sungas the
dynastic succession list, apart from differing reign-period in
certain cases, is the same in all the dain traditions. It is after this
that serious discrepancy appears amongst the various ‘Jain
traditions. The Svetambara traditions quoted above from
Merutunga’s Vicarsreni, Tapagachha Pattavali and
Titthagolipainnaya place 40 years of Nahavana after Balamitra
and Bhanumitra. After Nahavana Tappagaccha Pattavali and
Vicarsreni assign 13 years to Gardabhila and 4 to the Sakas. Then
comes Vikramaditya. Vikramaditya, according to the Jain
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traditions, was the son of Gardhabhila.?® Vikramaditya and his
dynasty can therefore be treated asthe Gardabhilas. Merutunga’s
Vicarsreni gives 145 years to Vikramaditya and his dynasty or
152 years to the whole Gardabhila dynasty including the
inter-regnum of 4 years for the Sakas. After the Gardabhila
dynasty comes the Saka king. This happened 605 years after
Mahavira Nirvana. Titthagotipainnya after Nahvana’s 40 years
assigns 100 vyears to -the Gardbhas, by which apparently
Gardabhilas are meant. No mention is made here separately of
Gardabhila, the Sakas or Vikramaditya. One hundred years
assigned to the Gardabhas in this tradition, perhaps, cover the
thirteen years of Gardabhila, four of the Saka and after it the reign
of Vikramaditya and his dynasty. This tradition also places after
the Gardabhilas the Saka king, 605 years after Mahavira Nirvana.

The Digambara Jain traditions, on the other hand, after the
sixty years of Vasumitra and Agnimitra assign one hundred years
to the Gardabhilas, whom Tiloyapannati calle as Gandhavas and
Hasivamsa Purana as Rasabhas. ‘Rasabha’ seems only a
translation of Gardhava both meaning ‘ass’®*. It is a common
practice in Indian traditions to etymologically explain personal
family and tribal names. We may recall the story given in the
Kalakacarya Katha of the King Gardabhila being called by this
name as he mastered the magic known as ‘Gadabhi’ ‘she ass’.
Elsewhere we have suggested that Gardabhila may be identical
- with Kharaveta of the Hathigumpha inscription fame. We have
tried to show these that like Gardabhila Kharaveta also belonged
to the first century B.C. Kharaveta’s conqgeust of Western and
Central India are attested by his inscription. Gardabhila may be a
translated form of the name Kharavela, “Khar’ like ‘Gardabha,
also meaning ass. The same process of translation can be traced
in Jinasena calling Gardabhilas and his dynasty as Rasabha-
kings. Our surmise is that the dynasty founded by Kharavela is the
same as the Gardabhilas of the Jain and the Pauranic traditions. If
this surmise is correct then the 13 years of reign and conquest of
Kharavela mentioned in the Hathigumpha inscription will
correspond to the reign of 13 years assigned to Gardabhila in the
Jain traditions in which case the victorious career of Kharevela
and Gardalabila came to an end after his defeat by the Sakas. It
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has also been surmised that Vakradeva of Kharavela’s dynasty
may be the famous Vikramaditya, who drove the Sakas out of
Ujjain.?®

After the Gardhavas or Rasabhas (Gardabhilas) these
Digambara Jain traditions place Nahavana, whom they call as
Narvahana, and these traditions also like the Svetambara ones
assign him 40 years. After Nahavana comes Bhathatthanas, then
the Guptas, and after the Guptas comes Kalki. These traditions
count 1000 years between the death of Mahéavira and that of
Kalki. It is interesting to note that these Digambar chronological
traditions unlike the Svetambara ones do not refer to
Vikramaditya. They are preoccupied chiefly in establishing a
chronology to show a difference of 1000 years between Mahévira
Nirvana and Kalki. The Svetambara chronological traditions on
the other hand are chiefly concerned with the Saka King who is
placed 605 years after Mahéavira Nirvana. They are not
concerned with Kalki and do not carry the chronological list
beyond the Saka King. But the most important difference
between the Digambara and the Svetambara Jain chronological
traditions is that in the former Nahavana is placed after and in the
latter before the Gardabhilas.

Nahavana is undoubtedly, as is generally believed by
modern historians, the same as Nahapana, the Mahakshatrap of
Kshaharata family, who is mentioned in serveral inscriptions, an.*
a large number of whose coins is also discovered. The Nesx
inscription of the Queen Gotami Balasri, mother of Gautamiputra
Satakarni, informs us that her son Gautamiputra Satakarni rooted
out the Khakharata (Kshaharata) family and restored the glory of
the Satavahanas.?® As pointed out by Jayaswal?’ according to the
Jain traditions preserved in Avagyaka-sutra-niryukti it was
Nahavana or Nahapana who was. deféated and killed by the
Satavahana king Gautamiputra Satakarni. This is also borne out
by the fact that Gautamiputra Satakarni restruck the coins of
Nahapana. The modern historical researches put Nahapana in
the period after the comencement of the Vikrama era. Most of the
scholars assign him to the end of the first and the beginning of the
second century A.D.?8 It seems that the Digambara chronological
traditions are more correct in putting Nahavana or Nahapana
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after the Gardabhilas, which will make him a post-Vikrama figure.
He is wrongly put by the Svetambara traditions before
Vikramaditya, or the Gardabhilas. As we have tried to show
above the rest of the Svetambara chronological traditions
preserved in Tapagaccha Pattavali and Merutunga’s Vicarsreni
from Palaka down to the first Saka occupation of Ujjain for four
vears and their being driven out of Malwa at the beginning of the
Vikrame era, i.e. in 58 B.C. appear to be correct and reliable. If
we take out 40 years of Nahavana from 470 years the interval
given in these traditions between Mahavira Nirvana and the
commencement of the Vikrama era, the difference between these
two important events will be 430 years. This will give (430X58)
488 B.C. as the date of Mahavira Nirvana. This will place
Mahévira’s death about a year before that of Buddha, who died
as suggested above, in 487 B.C. These two dates will reconcile
most of the Buddhist as well as the Jain traditions about these two
great religious teachers.

The conclusions set forth above may also throw new light
on some other important dates in ancient Indian chronology. If
we follow the Jain traditions of Titthagotipainnya in assigning 160
years to the Mauryas, which, as discussed above, also seems to be
the total of the individual reign-periods of the Maurya Kings given
in certain Puranas, the placing of Nahavana in the post-Vikrama
period gives us, according to the Svetambara chronology 267
years (160 Mauryas + 90 Sungas + 13 Gardabhila + 4 Sakas)
between the beginning of the reign of Chandragupta Maurya and
the commencement of the Vikrama era, i.e. 58 B.C. The
commencement of the Chandragupta’s reign will thus fall in
(267+58) 325 B.C., which as we have elsewhere®® argued, on
other grounds also appears to be the most likely case for the
beginning of the reign of this great monarch.

Thirteen years assigned to Gardabhila in the Jain traditions
will fall between 75 and 62 B.C. After this come 4 years of the
Saka occuptation -and then the reconquest of Ujjain by
Vikramaditya which happened in 58 B.C., To Vikramaditya and
his dynasty Merutunga assigns 135 years. Kalakacaraya Katha
also tells us that Vikramaditua’ dynasty was uprooted by another
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Saka King who established an era of his own when 135 years ot
the Vikrama era had elapsed.®® If we accept these as correct
historical traditions we get (135-58) 77 A.D. as the end of the
reign of the dynasty of Vikramaditya or ther Gardabhila dynasty.

As regards Nahavana or Nahapana, the critical examination
of the Digambara and the Svetambara traditions given above and
also the light thrown on him by modern researches make it clear
that he came after the Gardabhilas. This will place the
commencement of Nahavana’s reign in 78 A.D. Nahavana in the
Digambara Jain chronological traditions stands in the same place
which is given to the Saka King in the Svetambara traditions. This
Saka King in both these traditions is placed in the post-Vikrama
period about 605 yars after Mahavira Nirvana. It then appears
that Nahavana or Nahapana is the Saka King of both these
traditions, who, as discussed above, in the Svetambara traditions
is put by mistake also before Gardabhila. Nahapana, according to
the inscriptions, belonged to Kshaharata family, v-hich was of the
Saka extraction. We know from the inscriptions that the Saka
rulers Liaka, Patika, Ghataka and Bhumika were other members
of the same Kshaharata family. Ushavadata, son-in-law of
Nahapana, is distinctly mentioned as a Saka in these inscriptions.

The conclusion we have drawn from the critical study of the
various Jain traditions that Nahapana was the Saka King whose
rule commenced from 78 A.D., makes us also conclude that he is
the founder of the Saka era of 78 A.D. All the Jain traditions
assign 40 years of reign of Nahavana or Nahapana, whose reign
therefore lasted upto 605 years (430 between Mahavira Nirvana
and Vikrama) + 135 of Vikrama’s dynasty +40 of Nahavana)
after Mahavira Nirvana. It thus seems that the Jain counting of
605 years between Mahavira Niryana and the Saka King,
perhaps, refers to the period between the death of Mahavira and
that of Nahavana. Starting with the commencement of the reign
of Nahavana or Nahapana in 78 A.D. the end of his forty years’
reign will fall in 118 A.D. which will then be the date of the defeat
of Nahapana by Gautamiputra Satakarni.
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MAHAVIRA’S CONTEMPORARY
_KINGS*
—K.C. Shah

Jainas have preserved complete itinerary of Mahavira after
he took Diksa. Muni Kalyanavijaya has arranged this itinerary in a
chronological order.! From its study we gather much information
of great historical value.

First [ give below the relevant items of the itinerary—

(1) During his 42nd year Mahévira visited Kausambi before
monsoon. King Satanika was reigning there at that time.

During his 44th year he again visited Kausambi after
monsoon. King Udayana was on the throne. As he was a minor,
his mother, Queen Mrgavati, was carrying on the administration
as a regent.

During his 49th year he passed the rainy season in Rajagrha
and then moved on to Kausambi. King Udayana was still a minor.
However entrusting him to the care of king Pradyota of Avanti,
who was her sister’s husband, Queen Mrgavati took Diksa.

(2) During his 48th and 49th years he passed the rainy
seasons in Rajagrha. King Srenika, who was old at the time, had
visited him with the members of the royal family during his stay.

During his 52nd and 54th years he again passed the rainy
seasons in Rajagrha but ro member of the royal family had
visited him.

Duwi-_ his 54th year after the rainy season he moved on
from Rajagrha to Campa where king Kunika was staying. There
he was visited by the King and oiher members of the royal family.

During his 55th year after passing the rainy season in
Mithila he again moved on to Campa. The war between King

* Journal of the Oriental Institute, Vol. 4. 1955.
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Kunika and King Cetaka of Vaisali had already started and was
taking a very severe turn at this time.

(3) During his 56th year after passing the rainy season in
Mithila he visited Sravasti. Here he had a quarrel with Gosalaka
from which he contracted illness. This illness continued and took a
very serious turn during the first month of his 57th year. However
fortunately he recovered before monsoon. During this time he had
disagreement with Jamali, who was his son-in-law and disciple,
and who separated from him as a result of this disagreement.

I hold the view that Mahéavira died during October of the
468th year before Christ i.e. in 468 B.C., and that he was born 71

years and about 50 months earlier., i.e. in April, 539 B.C. On this
2

basis I shall now try to arrange the historical information obtained
from these items.

(a) In 498 B.C. King Satanika was reigning in Kausambi but
in 495 B.C. we find the minor king Udayana on the throne. It is
clear that Satanika must have died during this interval, say,
roughly about 497 B.C. In 490 B.C. King Udayana was still a
minor and King Pradyota was reigning in Avanti. All the Jaina
writers unanimously state that Palaka was crowned King of Avanti
on the same night on which Mahéavira obtained Nirvana. The
Puranas give the reign of 23 years to Pradyota and place Palaka
as the successor of Pradyota.? Hence Pradyota must have
become king of Avanti in 491 B.C.

(b) In 492 B.C. old king Srenika was reigning in Rajagrha,
but in 488 and 486 B.C. there was no member of the royal family
in Rajagrha. It is known that Kunika had succeeded Srenika and
after his accession to the throne he had a quarrel with his brothers
for the possession of the elephant, Canaka. The brothers went to
their maternal grandfather, King Cetaka of Vaisali for protection,
and consequently a war between Kunika and Cetaka ensued.® In
order to make arrangements and efficient handling of it Kunika
had moved on to Campa from Rajagrha. In 485 B.C. Kunika was
in Campa and in 484 B.C. the war had already started and had
taken a very severe turn. It is clear that King Srenika must have
died some time between 492 B.C.-and 488 B.C. Also the quarrel
between the brothers, the intervention of the grand-father and-his
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failure, and the starting of the war all these must have taken not
less than four to five years.As Kunika was in Campa for the
purpose of the war in 484 B.C. it can safely be assumed that king
Srenika must have died about 490 B.C.

(c) In 483 B.C. Mahavira had serious illness and had also a
quarrel with Jamali. This led to the rumour of the Mahéavira death
and the consequent split in the Jaina church which was heard by
Buddha, when he was ifi Samagama Buddha died one year
after this incident. Hence his death falls in 482 B.C. As his death
had taken place in eighth year of the reign of King Ajatasatru
(Kunika)s, Kunika’s accession to the throne falls in 490 B.C.
which tallies with the year arrived at in the previous para from
other considerations.

The Puranas give the reign of 25 years to Ajatasatru
(Kunika) and also of 25 years to his successor Darsaka.® Hence
we get the following chronological order—

497 B.C. Death of King Satanika and accession of the minor King
Udayana at Kausambi.

491 B.C. Accession of King Pradyota at Avanti.

490 B.C. Death of King Srenika (Bimbasara) and accession of
King Kunika (Ajatasatru) Rajagrha.

482. B.C. Nirvana of Buddha.

468. B.C. Death of King Pradyota and accession of King Palaka
at Avanti.

465 B.C. Death of King Kunika and accession of King Darsaka at
Rajagrha.

It is also known that King Udayana had married in his youth
Vasavadatta, the daughter of King Pradyota and had also married
at a slightly advanced age Padmavati,’ the sister of King Darsaka.
Besides it is known that Srenika had married the sister of King
Prasenajit of Kosala and Kunika had married his daughter, Vajiri.
After the untimely death of Vidudabha, the son and successor of
king Prasenaijit it appears that Kunika took hold of Kosala and
annexed it to Magadha. It is thus clear that Satanika, Srenika and
Prasenaijit belonged to the same generation, Kunika, Vidudabha
and Pradyota to the next generation, while Udayana, Palaka and
Darsaka belonged to the third generation. By generation I mean
here the same order of age.
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A NOTE ON THE RELATION OF
PARASVANATHA AND MAHAVIRA
WITH KALINGA *

—A.K. Rath

Jaina literature throws ample light on the relation of
Parsvanatha and Mahévira with Kalinga (Orissa) which they had
visited to preach their religion. Their visit to Kalinga reveals the
remote antiquity of Jainism in Kalinga and traces its history to a
period earlier than that of the rise of Buddhism. The preachings of
Parsvanatha and Mahéavira contributed immensely to the rise and
spread of Jainism as a popular religion in Kalinga as early as the
sixth century B.C. before it became the state religion under
Kharavela and his successors.! Kalinga was also regarded as a
country suitable for the wanderings (on preaching tours) of ‘the
Jaina monks® because of its close contact with the last two
Tirthankaras.

’ Parsvanatha, the twenty-third Tirthankara, was the first to
preach Jainism in its Chaturyama form in Kalinga. The Jaina
Kshetra samasa represents Parsvanatha as preaching at
Kopakataka where he became the guest of one of his devotees
called Dhyana. He broke his fast on the second day of his
meditation in the house of Dhyana. Kopakataka has been
identified with Kopaxi in the Balasore district of Orissa® and it is no
other than the village Komparaka of the Neulpur inscription* of
Subhakaradeva I (690 A.D.), the Bhaumakara king of Orissa. At
Kopari there is a nearby hill containing some caves which bear
silent witness to the memory of the Jaina monks who lived here
evidently as early as the days of Parsvanatha.

* Indian History Congress, 1951.
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The Jaina Uttaradhyayanasutra® and the Kumbhakara
Jataka® refer to Karakandu, the king of Kalinga, as a great disciple
of Parsvanatha. Karakandu was a contemporary of Nagnajit, the
king of Gandhara, Nimi, the king of Videha, Durmukha, the king
of Panchala and Bhima, the king of Vidarbha, who have all
followed Parsvanatha and adopted the Jaina faith.” As
Parsvanatha is said to have lived in the 8th century B.C8
Karakandu and his contemporaries may be assigned to a period
between 800 B.C. and 600 B.C.

The Parsvanatha Charita’ of Bhabadeva Suri narrates an
interesting story about an invasion of the kingdom of Prasenjit by
the ruler of Kalinga called Yavana and the part played by
Parsvanatha in defending thaj kingdom. The story says that when
Prasenijit, the king of Kusasthalapura, had decided to give his
daughter, Prabhavati, in marriage to* Parsva, the son of king
Asvasena of Varanasi, the Kalinga king Yavana out of jealousy
invaded Kusasthalapura. Consequently Prasenjit appealed for
help to Asvasena who at once deputed Parsva to the rescue of
Prasenjit. With the arrival of Parsva at Kusasthalapura, Yavana
‘decided not to fight and finally withdrew to his kingdom’. In the
absence of any corroborative evidence it is difficult to accept the
authenticity of this story. However, the above Jaina literary works
throw considerable light on the spread of Jainism in Kalinga as
early as the days of Parsvanatha, i.e. c. 8th century B.C.

Mahavira, the twenty-fourth Tirthankara, was more
intimately associated with Kalinga which consequently became a
stronghold of the Jainas. The Harivamsa Purana of Jinasena'®
states that Mahéavira visited Kalinga to preach Jainism in its
Panchayama form. He propogated his doctrines in Kalinga at the
behest of its ruler who happened to be a friend of his father.!! The
Hathigumpha Inscription!? reveals that Mahavira preached from
the Kumari Parvata (modern Udayagiri near Bhubaneswar).

It is said that Mahavira had reached Toshali after visiting
places like Valuyagame Subhoma, Suchetta, Malaya and
Hathisisa where he had to undergo extreme physical torture.
These places have been located in the Koshala region of North
Western Orissa.’® Of these places Subhoma may be identified
with Suvarnapura (modern Sonepur in the Balangir district of
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western Orissa) of the Somavamsi, Bhanja and Chola records** of
the mediaeval period, and Malaya may be identified with
Malayagiri or Malyagiri near Pallahara in the Dhenkanal district.'
Some Jaina antiquities are also found at these places.

The Avashyaka Sutra records the tradition regarding
Mahavira’s visit to Toshali (modern Dhauli near Bhubaneswar),
the capital of Kalinga—*‘Tatto Bhagabam Toshalim Gao.....Tattha
Sumagaho Namo Rathio Piyamit to Bhagabao So Maae. Tato
Sami Moshalim Gao”.'® At Toshali he was suspected to be a
robber and was about to be hanged. But he was rescued through
the timely intervention of the Toshali Kshatriyas.!” From Toshali
he went to Moshali where also he was caught under suspicion of
being a dacoit, but was soon released when his identity was
revealed. Moshali is no other than Ptolemy’s Maisoloi or
Maisola'® which probably extended from the agencies of the
Ganjam district upto the Godavari delta. Mahavira’s visit to
Maisoloi (Mashali) is also corroborated by the Jaina Uttara-
dhyayana Sutra'® which states that Pihunda, a port of Kalinga,
had been an important seat of Jainism since the days of Mahavira.
Sylvain Levi® has identified Pihunda with Pithunda of the
Hathigumpha inscription, and it is located by Ptolemy in the country
of Maisoloi (Moshali) near Srikakulam and Kalingapatnam.

The Jaina Bhagawati Sutra states that during his early
wanderings Mahéavira visited places like Kumagrama and
Siddhartha Grama in the company of Gosala, the Ajivika teacher.
At Kumagrama he saw an ascetic called Vesayana, who was then
practising Yoga by looking at the hot rays of the sun and raising
both arms upward, while his body was swarming with lice.?! In
this connection the present writer is inclined to cite the Banapur??
and the Parikud® copper plates of Madhyamaraja (c 662-690
A.D.) of the Sailoddhava dynasty of Kangoda which state that in
order to attain supreme heavenly peace the sages of Kangoda
were performing meditation by looking attentively at the
thousand hot rays of the burning sun which caused often
mutilation on their faces. Thus the type of severe ascetic discipline
are Yoga practised by Vesayana as state above was also popular
in Kangoda which extended from the river Mahanadi to the
Mahendra region of the Ganjam and the Srikakulam districts of
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Orissa and Andhra Pradesh respectively. Kurmagrama, therefore,
may be located in Kangoda and identified with Srikumam of the
Sri kakulam district. Perhaps, Mahéavira visited Kurmagrama to
learn the type of Yogic practice followed by Vesayana, a sage of
Kangoda.

From Kurmagrama Mahéavira and Gosala proceeded to
Siddhartha ka Grama where Gosala severed his connection with
Mahavira owing to his differences with the latter and established a
separate sect known as Ajivika.?* This Siddharthagrama, the
place of origin of the Ajivika sect, may also be located in the
Kangoda-Kallinga region and wmay be identified with
Siddharthaka Grama of Varaha-vartini Vishaya of some copper
plate inscriptions of the early Gangas of Kalinga such as the
Achyutapuram plates?® of Indravarman of Ganga era 87, and the
Siddhantam plates?® of Devendravarman of the Ganga era 196.
Sri G. Ramdas?’ has rightly identified Siddharthaka Grama with
modern Siddhantam about four Kms. from Srikurmam. It may be
noted that the same village was also called Sidhata in the
Masunika grant®® of Devendravarman of the Ganga era 306.
Thus Siddharthagrama of the time of Mahéavira was known as
Siddharthaka Grama, Sidhata and Siddhantam in different ages.
It was so named evidently in honour of Mahavira’s father,
Siddhartha, a friend of the king of Kalinga.

It is known from the Tekkali plates?® that the Matharas of
Kalinga under Umavarman (c 330-362 A.D.) has acquired an
important town at the foot of Mahendragiri called
Vardhamanapura, evidently named after Vardhamana Mahavira
who had visited that place. It has been located®® in the Tekkali
region which -is quite close to Kumagrama and Siddhartha
Grama. Line 12 of the Hathigumpha inscription reveals the
antiquity of the Jaina image worship-n Kalinga as early as the 5th
century B.C. when it states that the image of the Jina of Kalinga
which had been previously taken away from Kalinga by
Nandaraja (Mahapadmananda) to Magadha was brought back
by Kharavela. This Jina may be identified with Mahavira®' in view
of the fact that he had preached his religion at several places of
Kalinga and was therefore in high esteem by its people. This
image was probably installed soon after Mahéavira’s departure
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from Kalinga which served as a token of reverence of the people
of Kalinga for Mahavira. =

Thus Parsvanatha and Mahavira played a significant role in
the history of the rise and spread of early Jainism in Kalinga.
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MAHAVIRA & BUDDHA
—Kamta Prasad

“How to emancipate man from the trammels of the world”,
has been the subject of a rational speculation to Indian
philosophers from time immemorial. The Jainas say that it was
their first Tirthankara, Lord Rsabha, whom the Buddhists named
as an ancient monarch of India and an omniscient Jain Teacher’
and who is regarded as the eighth incarnation of Visnu by the
Brahmanas?, was in fact, that first great teacher of the world, who
showed the right path to the suffering humanity at the very dawn
of civilisation, when the Stone age ended to give place to that of
Agriculture. The Dharma thus preached by the first Lord of
mankind was soon lost in dark oblivion and the Tirthankaras and
Buddhias one after another followed him. Lord Parsva just
preceded Mahavira and Buddha, being the 23rd.of the 24
Tirthankaras, who also preached Ahinsa Dharma. But the people
were so highly infatuated in sensual gratification that the bloody
sacrifices and licentiousness became dominant. Truth was
ignored.

Early Life

When such was the condition of Indian community and the
philosophical controversy, also wrought a havoc, then there
appeared two great heroes. The darkness of ignorance in which
the atmosphere plunged, took to its heels before these two
luminous stars who came of Ksatriya Sramanas, Buddha and
Mahavira were known as Sakyaputra and Jnatraputra
respectively. Suddhodana, the father of Buddha, was a
democratic head of the clan of the Sakyas; so was the father of
Mahéavira Raja Siddhartha of the clan of Jnatras. Buddha was
born at Kapilvastu; Mahavira in the town of Kundagrama, which
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was a flourishing suburb of Vaishali and the metropolis of the
Jnatras. Buddha’s mother died soon after his birth; Mahavira’s
parents lived to see him a grown up youth. Since the birth of
Mahévira caused an increment of their wealth, fame and merit
(punya), his parents named him as Varddhamana. Buddha
married a lady named Yasodhara; Mahéavira lived a house
holder’s life in celibacy, practising the first vows—the Silavratas of
a layman. Mahavira’s-parents professed the religion of the
Tirthankars and worshipped Parsvanatha. Similar seems to be the
belief of the parents of Buddha, who were also followers of
previous Buddhas. Siddhartha Gautama while enjoying the
worldly life got disgusted with it and renounced the world against
the will of his father at the age of about 29. Mahavira while
passing a pious householder’s life and meditating upon the true
nature of things, gained insight of Truth and adopted the great
vows of a Nirgrantha Sramana, with the consent of his parents,
when he was 30 years of age.

Saintly Life As Sramanas

As an ascetic, Buddha’s course of adherence was not a fixed
one. In his search for Truth, Gautama followed almost every cult
of asceticism prevailing at the time. Cnce he came across a
Sramana named Pihitasrava belonging to the Order of
Tirthankara Parsva and took the ordination of a Digambara Jaina
Muni from him; but he could not agree with the conception of
hard penances of the Nirgranthas and founded his Middle Path®.
This assertion of the Jainas has been corroborated by the
declaration of Gautama Buddha himself in which he said that he
suffered the hardship of going about naked, performed the
practice of uprooting and pulling out the hairs of beard and head
and took meals standing, in the palm of his hands,* which are the
fundamental practices of Naganya (nudity), kesalunchana
(pulling out of hairs) and chariya (rules regarding meals) of a
Jaina sramana.’

Mahavira, on the other hand, followed the course of a
Nirgrantha sramana and set himself to search out the Truth in a
scientific manner. He studied the prevailing conditions and
phenomenon in a psychological way and strange it was that he
got many a ill cured without uttering a word from his mouth. The
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burning problems of the day naturally attracted his attention and
though a novice he set such an example that the evils of slavary,
caste superiority, female suffering and bloody sacrifices were
removed.

As a Nirgrantha ascetic. Mahavira completely subdued all of
his emotions and desires. Consequently he forgot and overcame
the sensual perception of good and evil. He first of all gave
himself up to deep meditation and hard penance for a period of
twelve years. During this period he suffered all the hardship of an
ascetic’s life in silence and fortitude; as he remained lost in the
inner beauty of his Soul. He was in reality engaged in his attempt
to realise his self and so much absorbed was he in studying the
spritual advancement within, that he had not the inclination to
become satisfied with outward things only. His spiritual progress
was indeed a miracle of will-power and Dr. Felix Valyi is justified
when he remarks that ‘“The most striking feature in the genius of
Mahévira from the psychological point of view is the tremendous
will-power which characterises every act of his career during the
most significant century in the history of human thought.
Deliberately, without a single moment of hesitation of doubt,
Mahavira proceeds to demonstrate in his own example how the
human mind can be disciplined and controlled in such a way that
the highest intellectual and spiritual level can be atlained in a
single life time. Among the Saints of the Sixty Century B.C. in
India, there were probably thousands who tried each in his own
way to attain complete mastery over human nature, but only two
impressed the consciousness of the Indian people to the extent to
which the historian can attach world significance. Only Mahavira
and the Buddha created powerful movements which inspired the
greatest of the centuries of Indian history.””®

The Great Achievement of Mahévira.

The great achievement of life came to Mahéavira during the
thirteenth year of his penance. It brought forth the ripe and
unique fruit of his hard perseverance. Mahéavira became a Jina
(Spiritual Victor), Tathagata (Accomplished one), a Tirthankara
(maker of a crossing ford, i.e. Dharma} or-an omniscient Teacher,
Gautama Buddha also came to know of the great achievement of
the Jaina Tirthankara and once he remarked—
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“There are, brethren, certain recluses who thus preach and
believe : whatever an individual experiences, whether it be happy
or painful, or neutral feeling, all has been caused by previous
actions. And thus from the cancelling of old actions by tapas, and
by abstaining from doing new actions, there is no influx into
future life; by this non-influx Karma is destroyed, and so all pain
will become worn away. This brethren what the Nirgranthas
(Jains) say... Is it true, | asked them, that you believe and declare
this ?... They replied... “Our leader Nataputta (Mahévira), is all
wise out of the depth of his (perfect) knowledge he tells us : “Ye
have done evil in the past this ye do wear away by this hard
course of action. And the discipline that here and now, by
thought, word and deed, is wrought, is a minus quantity of bad
Karma in future life... thu all Karma will eventually be worn away
and all pain. To this we assent.’—Majjhima, I 214f.

On another occasion Gautama Buddha introduced
Tirthankara Jnatraputra Mahévira as ‘‘the head of an order, of a
following, the teacher of a school of thought, well known and of
repute, as a sophist, revered by the people, a man of experience,
who has long been a recluse, old and well stricken in years.”’

The Buddhist records corroborate the claim of the Jainas
that their Master was “allknowing and allseeing and endowed
with unlimited knowledge and vision.”” No doubt, Mahavira
figures as supremely gifted Ksatriya Teacher and Leader of
Thought who was acknowledged as a great guardian, a great
guide and a great preacher. He wash the last Tirthankara, around
whem many hundreds and thousands of votaries assembled to
honour and worship him.® -

Thus, as pointed out rightly by Dr. H. Zimmer, Mahavira “in
contrast to the Buddha is never described as having first become
a disciple of teachers whose doctrines failed to satisfy him.
Mahavira remained faithful to the tradition in to which he had
been born and which he embraced fully when he became a Jain
monk. By attaining to the highest goal envisioned in this
tradition—a very rare achievernent—he did not refute, but only
gained new fame for the ancient way.””’

The Enlichtenment of Buddha
On the contrary, Gautama Buddha found an intellectual
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enlightenment, which led him to preach the Middle Course.
When faced with the severity of parisha-jaya (mortification which
signifies cheerfully enduring all kinds of hardships incidental to
asceticism, and finding them only leading to enfeeblement and
emanciation, but not to the enlightenment that he sought) which
requires spiritual discipline also, Buddha declared—

“Not by this bitter course of painful hardship shall I arrive at
that separate and supreme vision of all sufficing, noble (Aryan)
knowledge, passing human ken. Might there be not another path
to enlightenment ?”"1°

He thenceforth began to look after the welfare of the body
once more. At last the middle course that he was looking for
occurred to him under the famous Bo tree. It was a compromise
between rigid asceticism on the one hand and the life of
unrestrained licentiousness under the guise of Karma yoga (the
doing of all worldly actions, but without attachment to their fruits)
on the other.!! Thus Buddha preached his noble Middle Path
which was his own finding and established his own Order to
Bhikkhus.

Dharma-Chakra set Rolling

After attaining omniscience Varddhamana Mahévira, like
the Buddha, set rolling the Great Wheel of Truth, callec
dharmachakra, which was first started by Rsabha in a hoevy
antiquity and a fascimile of which in stone artistically completed
existed since long at Taksasila!? Mathura!® and Khandagiri-
Udayagiri in Orissa.!* But even on his achievement as
Kevala-jnani (all seeing and allknowing teacher) under the Sal
tree on the bank of Rijukula river near Jrambhika Mahéavira
remained silent for no less than sixty-six days. Though He
appeared silent outwardly, but in fact, He was communicating in
a psychological form with every phenomenon of the world.
Mahavira, thus, vibrated a ray of spiritual light throughout the
whole of universe. The occults realised it and the lord of the
celestials hastened to come to him. Even by his silence Mahavira
created miracles. He knew well that example is better than
precept. So though observing silence. He always endeavoured to
make the Truth shine in its nakedness in every walk of life. He
then moved from Jrambhika to Rajgir. Indra, the lord of heavens,



84 Lord Mahavira

provided a very beautiful Preaching Hall for the Lord on the
summit of the Vipula mount, to. which even the animals had
access; but the Tirthankara was still silent. How could be preach
Ahinsa and Anekanta when the atmosphere was laden with the
abhorring smell of Himsa and Hatred ? Indra realised it. He went
to Indrabhuti Gautama, who was residing near Nalanda & was
the acknowledged leader of the bloody sacrifices and empty
rituals and brought him_in the presence of Mahavira. Now the
golden opportunity had arrived : Mahavira foresaw the
importance of the conversion of Indrabhuti Gautama.
Accordingly, He delivered his first sermon to him asking him
convinced of the same life to be found in every living being : so
the man should regaaﬁ every living being equal to his own soul
and be as asiduous in cherishing the life of others as his own. The
Sermon of Compassion had its own influence : forthwith
Indrabhuti Gautama with his hundred of disciples took refuge in
His lotus-feet and thus ended the bloody sacrifices in no time.

From Rajgriha Mahavira started his preaching tour all over
Aryavarta. He visited almost all the important cities and towns of
India, namely Nalanda, Vaishali; Vaniyagrama, Kumariparvata,
Pataliputra, Champa Sravasti, Ayodhya, Baranasi, Koshmbi,
Alabhi, Kampilya, Polasapur, Ujjayani, Mathura, Majjhimika,
Simhapura, Taksashila, Vitabhayanagara and many other places,
where He preached the religion of equality and self-reliance based
on the blessed principles of Truth and Ahinsa to Aryans and
non-Aryans alike. Even the animals turned to pay homage to the
Lord of Compassion.

Tributes to Mahavira by King Bimtisara and Others

Wherever Mahévira went He was received with great
respect and honour. The eighteen confederate kings of Kasi and
Kosala, the nine Mallakis and the nine Licchavis and others were
the royal followers of Mahavira, who appreciated His catholic and
democratic teachings.'® The people of Anga and Magadha were
equally proud to think their country was hallowed by the presence
of so great a teacher and guide as Mahavira.!® King Srenika
Bimbisara of Magadha paid the following glowing tribute to
Mahavira when he met him at Rajgraha:—

“You have made the best use of human birth, you have
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made a true Jina... You are a Protector of Mankind at large and of
your relations, for you have entered the path of the best Jinas.”
—Uttaradhyayana, XX, V, 58.

Forthwith the king, together with his wives, servants, and
relations, became a staunch believer in the Law with a pure mind.
The places hallowed by the dust of His feet became Tirthas
(Sacred Places) to his votaries.

The auspicious result of this preaching of Lord was very
significant, as Dr. Rabindranath Tagore had remarked. He wrote
that ‘“‘Mahévira proclaimed in India, the message of salvation that
religion is reality and not a mere convention; that salvation comes
from taking refuge in that true religion and not from observing
external ceremonies of the community; that religion cannot regard
any barriers between mand and man as an eternal verity.
Wonderous to say, this teaching rapidly overtopped the barriers
of the race’s abiding instinct and conquered the whole country.”’!?

Our survey of facts establishes that Mahavira and the
Buddha were contemporaries and both lead an ascetic life of the
Great Sramanas, who proclaimed a religion of pre-Aryan type
and existence. We have seen, also, that Gautama Buddha
experienced the ascetic life of a Jaina shramana at a time. Hence
it is not amazing, if we find many common terms and teachings
" between Jainism and Buddhism. Earlier Buddhism resembles
Jaina belief to a great extent because Sakyamuni had studied
ancient Jain scriptures.’®

Teachings of Mahéavira

Mahavira taught, like the Buddha, that every living being
abhors misery and is hankering for happiness., The cause of
misery is ignorance of Realities of Life, which makes the
individual to become inatuated with worldly desires and
hankerings. The endless pursuit of desires and hankerings leads
man to misery and pain. The right way to liberation from the
misery of world is threefold, as comprised of Samyaka Darshana
(Right Belief), Samyaka Jnana (Right Knowledge), and Samyaka
Charitra (Right Conduct) Mahéavira enlightened the Seeker of
Truth that he should conquer the Dragon of Ignorance. For the
realisation of Truth he must believe that he is something superior,
excellent and everlasting physical beauty called Soul and not the
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decaying body only. His Self is pure consciousnefull of infinite
beautitude. It is owing to the contact of body the self has lost its
divine form and has been imprisoned in the body. The law of
cause and effect, as you sow so you reap, is working always to
bring about a worldly condition of life : everything though is in
becoming here, but it retains its eternal conscious or unconscious
identity. By right beligﬁ»wﬁén the man acquires the right
knowledge of his soul and other substances, he gains an insight
capable of seeing Truth in its every aspect. He then understands
the realities of the universe and realises the importance of the
seven principles, namely 1. Jiva (Soul), 2. Ajiva (non-soul),
3. Asrava (Influx of Karmas), 4. Bandha (Bondage of Karmas),
5. Samvara (Restraint), 6. Nirjara (Shedding of Karmas) and
7. Moksa (Emancipation). Realising the Truth of the Realities the
aspirant then sets himself to observe the rules of right conduct.
Out of the twelve vows of a layman, the five Silas are essential to
observe, which are 1. Ahinsa (Non- Injury), 2. Satya (Truth),
3. Asteya (Non-theft), 4. Brahmacharya (Limited celibacy) and 5.
Parigraha-parimana (Limitation of possessions and control of
desires). The observance of the threefold rules of the way of
Liberation is called the ‘““‘Ratnatraya- Dharma” of the Jainas. It
inspires every right-thinking man to live a true life causing least
injury to his own Self and to others as well. He should accept no
comfort in life at the cost of pain and misery to others. Live and let
live is humane but Mahavira declared that it is but natural for
each and every living being to help one and all in such a way that
the spiritual progress, along -with the material one, may be
possible for all. This teaching of universal love and service won
the hearts of people and they realised the Truth and even today it
can prove to be a panacea for all the ills humanity is suffering
from.

Eightfold Middle path of the Buddha & Early Buddhism

Turning to the teachings of the Buddha, we find the
eightfold Middle Path almost identical to the threefold way of
Liberation of Mahéavira. No doubt, the Buddha had expressed no
definite opinion about soul, universe etc., but there is concrete
evidence in his discourses which proves that the earlier Buddhism
was quite different from that which is now being commonly
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preached.!® Take for instance, the conception of Nirvana, which
is believed genreally to be the total extinction of the individual
according to modern Buddhishm. But when we look into the Pali
texts we find Nibbana described as the highest bliss and
unsurpassed perfect security?’. And accordingly Prof. Edward J.
Thomas remarked : “It is unnecessary to discuss the view that
Nirvana means the extinction of the individual, no such view has
ever been supported from the texts.””?!

The Buddha had explained clearly that extinction applies
only to three “flames” of lust, hate and delusion and for this
reason he defined Nibbanam the gold of sainthood, as Tanha
Nibbanam literally, the extinction of thirst. “The holy life with the
sublime one is lived for the extinction of craving.””** This craving
can be overcome by the destruction of the Asvas (Asravas),
which indicates that Buddha was aware of Karmic matter as the
Jainas believed and he preached Samuvara (restraint) also. Once
Buddha said:—

‘And I, friend by the destruction of the Asavas have
entered on and abide in that emancipaytion of mind, which is free
from the Asavas, having realised it by mine own super
knowledge even in this present life. —Samyutta-Nikaya, (II, 220)
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