The Teachings of Arhat Parsva And The Distinctness of His Sect

Among the Nirgrantha Tirthankaras, the historicity of
Arhat Par$va as well as of Jina Vardhamana Mahavira has
been fully established. Inscriptional and literary evidences
play an important role in establishing the historicity of a
person. The earliest inscription relating to ParSva, of the
2nd or 3rd century A.D.,! has been found from the Kankali
Tila, Mathura. Itis inscribed on an image of ParSva, installed
by Ghosaka, a disciple of Gani Aggahiniya of the Sthaniya-
kula of the Kottiya-gana, a sub-order of friars and nuns
also noticed in the hagiological list (earlier part, ¢. A.D.
100) of the Paryusana-kalpa (compiled c. A.D. 503/516).>
Though uninscribed. a more than life size sculpture of
Par$va (upper part mutilated)’ and a tiny figure of Par§va
as the central focus of an éyégapé’,’t_ta, both stylistically
datable to the period of the Saka king Sodas (c. early 2nd
cent. A.D.),* prove that Arhat Par§va was venerated in, and
arguably before, that period. A metal image of Par§va in
the Prince of Wales Museum, variously dated between the
2nd-1st cent. B.C. to c. 2nd cent. A.D., is one more early
piece in evidence.’

The inscriptional as well as the literary references to
the Nirgranthas, however, are met with from c. third century
B.C. The term "Niggantha" is mentioned in the inscription
of Maurya ASoka® and is fairly frequently met with in the
Pali Tripitaka’ (usually, of course, in hateful and denegatory
terms) though this cannot be taken as a conclusive evidence
for the earlier church of Par§va because the term Niggantha
by then also had included the sect of Mahavira. In point of
fact, the Pali canon confounded a few views and teachings
of these two historical Tirthankaras. As demonstrated in
the early days of the Nirgranthic researches by Jacobi,® in
the Tripitakaitis said that Niggantha Nataputta (Mahavira)
preached caturyama-samvara, while in point of fact the
preacher of the caturyama-dharma was Arhat Par§va and
not Mahavira according to the Ardhamagadhi canon of the
Nirgranthas themselves.” Mahavira preached five-fold great
vows (pafica-mahavratas) and not the citurydma-samyvara.

What we today can know about the teachings of Arhat
Par§va and the distinctness of his sect from that of Jina
Vardhamina is only through the available Ardhamagadhi
canon preserved in the Northern Church of Mahavira,
because the ancient church of Par§va was later progressively

absorbed in the former and the records and texts relating to
its hagiology and history are long lost.

Nirgranthologists like Pt. Sukhlal Sanghvi and others
were of the opinion that the Purva literature (so often
mentioned in the canonical literature from the late Kusina
period onward) had belonged to Par§va's tradition.'’ At
present, however, no texts of that category of specification
exists. Today, in so far as our knowledge of ParSva's
teachings and traditions goes, we are dependent on the
canonical literature of Mahavira's tradition, and, to a very
small extent, on the Pali canon of the Buddhists as well.

In the Ardhamagadhi canon, the Isibhasiyaifi (Rsibha-
sitani)! the Acaranga,” the second book, the Sitrakrtaniga,™
the Vyakhyaprajaapti,™* the Jiatadharmakatha,” the Uttar-
adhyayana'® and the Raja-Pradesiya,'’ the Narakavalika,'
and the Sthananga'’ reveal some significant references to
Par§va, his teachings as well as traditions. In the Uttara-
dhyayana,”the Samavayarnga,” the Avasyakaniryukti,” the
Visesavasyakabhasya of Jinabhadragani ksamasra-mana,”
the Avasyakacimi* and in the Paryusand-kalpa™ as well
as in the Miilacara® of the Yapaniya Church there are
references to some distinctive (and hence distinguishing)
features of the sects of Par§va and Mahavira. '

On Par§va’'s life and the history of his times and of his
sect, scanty material is traceable in these works; yet it is
significant that they contain sufficient material pertaining
to the ethical teachings and philosophical doctrines of
Par§va. They also firmly point toward the distinctness of
Paréva's sectarial tradition from that of Vardhamana.”’

The Teachings of Par§va in Isibhasiyaii

The earliest and authentic version of Par§va's
philosophy and teachings is encountered in the Isibhasiyaiii
(Rsibhasitani),” a text compiled c. 1st cent. B.C. but often
containing material that goes back to c. 4th century B.C,,
some even pcrhaps earlier. In a separate article,” 1 had
suggested that the Isibhasiyaifl, in terms of some of its
content, is earlier than the whole of Pali as well as the
Ardhamagadhi canonical literature excepting of corse the
first book of the Acararnga. M.A. Dhaky opines that this
text belongs to Par§va's tradition. 1, however, hold a different
view. In my opinion the text, in earlier times, might have
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been composed in Par§va's tradition as an independent
text, but later on it was assimilated in the Prasnavya-
Kkaranasiitra, considered to be one of the ten Dasa texts as
well as the tenth work among the 11 Anga-books of
Mahavira's tradition.

The Isibhasiyaii has an independent chapter on
Par§va's doctrines and teachings.’® The authenticity of the
Par§va's view presented in this chapter cannot be doubted
for various reasons. First, the Isibhasiyaiii contains the
teachings not only of Par§va but also of Arhat Vardhamana
of the Nirgrantha Church, Mankhali Gosala of the Ajivaka
sect; Vajjiyaputta, Mahakassapa, Indranaga and Sariputta
of the Buddhist Church, and Yajiavalkya, Asita-Devala,
and Uddalaka-Aruni of the Vedic tradition. When we
compare the views of the aforesaid saints mentioned in the
Isibhasiyaii with the texts of their own traditions, we
notice general similarity between them, which by and large
proves the authenticity of the content of the Isibhasiyaiil.
If the author of the work in presenting had remained faithful
to the original teachings of the rsis or teachers of the other
sects, we must conciude that he also was faithfully
presenting the views of Par§va. Second, we find that the
teachings of Par§va presented in the Isibhasiyaiii corres-
ponds to that which is stated of Par§va's church in other
canonical works like the Sitrakrtariga, the Uttaradhyayana,
and the Vyakhyaprajiapti. Third, the authenticity as well
as high antiquity of the Par§va-chapter in the Isibhasiyaiii
can also be supported on the ground that this chapter is
represented by its two separate versions. It is said that the
second version of this book originally was found in the text
named Gati-vyakarana i.e. the Prasnavyakarana. The
reference thus runs:
a3 orer et

The views of these two versions of the same chapter
fully correspond to each other with slight difference in
content and to an extent in language, a few details figuring
more in one than in the other. Thus, at a very early date,
two versions (vidcanas) of the same subject had existed.
This chapter contains philosophical as well as ethical views
of Arhat Par§va. First of all, in this text, the views of Par§va
about the nature of the world are stated. To explain the
nature of the world the following five questions were
raised:

(1) What is the nature of the world (loka)?
(2) What are the different planes of the world?
(3) To whom the world belongs?

(4) What does one mean by (the term) "world"?

(5) What is the meaning of the term loka?

Answering these five questions Arhat Par§va said:

(1) The world consists of the animate beings and the
inanimate objects.

(2) There are four different planes of the world:

(i) Material (dravya)
(ii) Spatial (ksetra)
(iii) Temporal (kala)
(iv) Existential (bhava)

(3) World inheres in selfhood. It exists by itself. In the
perspective of commandeering position the world
belongs to animate beings but in the perspective of its
constitution, it belongs to both animate and the
inanimate.

(4) As for the existence of the world, it is eternal, with
neither the beginning nor the end but is ever changing
and (thus) dynamic in nature.

(5) While explaining the meaning of the term Joka, it is
said that this world is called /oka, because, it is known
or experienced or recognized. (The Sanskrit term
lokdyata means to be known or to be recognized.) To
explain the nature of motion the following four
questions have been raised:

(a) What is motion or gati?

(b) Who meets this motion?

(c) What are the different forms of motion?
(d) Why is it called gati, motion?

Answering these questions about the motion Arhat Par§va

said:

(a) Any motion or change in existence in animate and in
the inanimate beings is called gati.

(b) Animate and inanimate (substances) encounter motion
or change. This change is of four types: substantial,
spatial, temporal and existential.

(c) The existence of movementor change is also perennial
with no beginning or end.

(d) Itis called gati because it has motion.

About the karma philosophy and the moral teachings of

Arhat Par§va, it is thus recorded:

1. The animate beings possess an upward motion by
their inherent (abstract) nature, while the matter has a
downward motion by its intrinsic nature (inertia).

2.  The animate beings reap the fruits of their deeds
according to their (good or bad) karmas or activities,
while the changes in inanimate substances take place
due to their dynamic nature.
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The animate beings are activity-oriented, the inanimate
substances are change-oriented or dynamic in nature.

The animate beings have two types of experience, of
pain and pleasure. Only those who can get rid of violence
and other evils including wrong viewpoint will have the
feeling of bliss. A Nirgrantha, who eats only inanimate
things, will meet emancipation and thus will end the
transmigratory cycle.

In the second version of this chapter the following
additional concepts are also mentioned:

(1) The motion is of two types: (i) self-motivated and (ii)
generated by extemal factors.

(2) Whatsoever a person experiences, it is due to his own,
and not due to other's deeds.

(3) Those who observe the caturyama (the fourfold ethical
code beginning with non-violence and ending with
non-possession) will be free from the eight-fold karmas
and will not be reborn in the four yonis or generic
categories.

The essence of the doctrines and ethical teachings of
Par§va as embodied and expositioned in the Isibhasiyaiil
may be thus summarized:

(i) The world is eternal with no creator behind it.

(ii) Permanence in change is the essential nature of the
world. World is dynamic in disposition. It consists of
the five astikayas, existentialities.

(ii1) Substances are of two kinds, animate and inanimate.

(iv) The animate possesses an upward motion; the
inanimate (by law of gravity), downward motion.

(v) The motion is of two kinds: (a) self-motivated and
(b) directed by external factors.

(vi) The gati or transmigratory motion of animate beings
is due to their own karmas, while the motion of
matter is due to its own dynamic nature and inertia.

(vii) The karmas are of eight types.

(viii) Evil and non-restraint activities consequence in pain
and in the cycle of births and deaths.

(ix) Those who indulge in passions and violence cannot
achieve the eternal peace and bliss.

(x) Liberation can be achieved through the observance
of four yamas, self-restraints.

Teachings of ParSva in other Canonical Works

In the Siatrakrtanga, the Uttaradhyayana, and the
Vyakhyaprajiiapti, we find some explanation of, or minute
observations on, what is broadly stated in the Isibhasiyain.
In these texts the views of ParS§va are presented by the

followers of Par§va and not by Par§va himself. It is in the
Isibhasiyaiii alone that the original version of Par§va's
teachings is directly and implicitly present. Elsewhere we
meet with Par§va's views by proxy, through the discussions
between the followers of Par§va and that of Mahavira or in
a few instances by Mahavira hemself.

In the Simakrraniga,® for inslance, is incorporated a
conversation between Gautama and Udaka-Pedhalaputra,
the follower of Par§va, on the nature and language of the
pratyakhyana-vow of non-violence. In this long discussion
Udaka-Pedhalaputra stressed on a technical point that, while
taking the vow of non-violence, one must frame it in the
language that "I shall not kill the being, who is presently
in mobile-form (trasa-bhiita) instead of saying 'l shall not
kill any mobile being." Similarly, in the Vyakhyaprajiapti’”
some observations relating to the difference in minutiae
about the nature and meaning of the terms samayika, the
pratyakhyana, the samvara, the viveka and the vyutsarga
have been made during the discussion of KalasyavaiSya-
putra, the follower of Par§va and some sthaviras of the
Mahavira's following,.

In the Vyakhyaprajiapti’> we come across a very
interesting and pinpointed discussion between the lay-
followers of Mahavira and the Sramanas of Par§va's tradition
on the outcome of restraint and penance. It had been
questioned: If the outcome of restraint is to stop the influx
of fresh karmas and of penance to liberate the soul from the
karmic bondage, then why the souls are born as devas in
the celestial regions? To this question different answers
were given by the §ramanas of the Par§va's church. At last
Ka$yapa said it is due to the adherence to pious deeds such
as penance and restraint that the souls are born as devas in
celestial quarters. In the Uttaradhyayana* we also come
across an interesting dialogue between Gautama and Kesi
on aspects relating to the monastic disciplines and spiritual
practices; as a result, some distinctive features of Par§va's
teachings surface.

Distinctness of ParSva's Sect

Par§va as well as Mahavira belonged to the Nirgrantha
section of the Sramanic traditions which had several
similarities in doctrines, philosophy, and religious practices.
So far as the philosophical aspect of their teachings is
concerned, the traditions of Par§va and Mahavira have
much in common. Scholars of Nirgranthology like Pt
Sukhlal Sanghvi and others are of the opinion that the
Mahavira's sect has considerably borrowed from that of
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Par§va in the field of metaphysics and karma philosophy.*
The concepts, such as the world is eternal as well as
" dynamic, that it exists by itself and has no creator, are
common to both traditions. The concept of permanence in
change as the nature of Reality, which is the foundational
tenet of the later Nirgrantha doctrine of anekantavada or
non-absolutism is also met with in its embryonic form in,
and in point of fact is central to, the teachings of Par§va as
well as Mahavira. Similarly, the concept of the five astikayas
and the eight-fold karmas are found in the philosophy of
Par§va as well as Mahavira. We encounter brief references
to these concepts in the Par§va-chapter of the Isibhaiyaifi
and more detailed ones in the standard canonical works of
Mahavira's tradition.

Similarly, the concepts of dsrava, samvara, nirjara,
samayika, pratyakhyana and pausadha are also common to
both traditions, though there were some differences in the
minutiae of these concepts and observances. The difference
in opinion about the nature of pratyakhyana between
Gautama and Udaka Pedhalaputra in the Sutrakrtanga has
been carlier noticed. Similarly, the differences in terms of
detail on the practices are noticed in the relevant dialogues
in the Vyakhyaprajfiapti and in the Uttaradhyayana also.
However, these differences were related mostly to the code
of conduct and not to the doctrines, philosophy, and
principles of ethics as such. The distinctness of Par$va's
sect lies in its code of conduct, and not in dogma or
philosophy, since it somewhat differed from that of
Mahavira. We shall notice and discuss at this point the
distinctive features of the Par§va's tradition.

(1) Par§va propounded caturyama-dharma, while
Mahavira preached the pafcayama-dharma or the five
mahavratas.’® According to the Ardhamagadhi canon,
Mahavira added celibacy as an independent vow to the
caturyama-dharma of Par§va. The Satrakrtanga mentions
that Mahavira prohibited having woman, and eating during
night hours.”

The question arises: Why did Mahavira add celibacy
as an independent vow? The answer to this question can be
read in the Siitrakrtanga. In the times of ParSva, woman
was considered a property or possession and it was taken
for granted that prohibition of possession implied the
prohibition of sexual relationship, for no one can enjoy the
woman without having her. But, as the Strakrtariga informs,
in the time of Mahavira, there were some pasartha (wayward)
Srarnanas, who believed that the prohibition of possession
did not imply (or include) the prohibition of sexual

enjoyment. "If any woman invited or offered herself for
enjoyment to a Sramana, then the fulfillment of her sexual
desire was no sin, just as the squeezing of a blister or boil
(causes relief) for some time (and hasno dangerous
consequences); so it is with (the enjoyment of) attractive
(woman). How could, then, there be sin due to that 38

From this stanza it follows that some Sramanas were
interpreting the concept of non-possession in their own
way. It only meant that, for the one who takes the vow of
non-possession, cannot have a wife or woman. So it became
necessary for Mahavira explicitly to add celibacy as an
independent vow and to lay considerable stress on the
observance of this vow.

If we contemplate this question historically, we notice
that the ancient Vedic rsis used to man y and had progenies.
After that state in life, on the one hand is followed the
concept of vanaprastha, in which a rsi did have a wife but
observed celibacy; on the other hand, as informed by the
Nirgrantha canonical literature, there were $ramanas who
were of the view that to enjoy a woman without possessing
or getting her married was no sin: which is why Mahavira
included in the fold a separate, clear, definite and
uncompromising vow of celibacy.

In Par§va's tradition, repentance was not accepted as
an essential daily duty. Only when a monk committed sin
or transgression of his vows may he repent. But Mahavira
made repentance an obligatory daily-duty. A monk must
repent every morning and evening whether he committed
a sin and violated his vows or not. In the Sitrakrtariga” and
in the Vyakhyaprajiapti* as well as in other canonical
works of Mahavira's discipline it is known as pratikramana-
dharma.

One more difference in monastic practice was that
Par§va did not lay stress on nudity; he rather allowed one
or two apparels for his monks (who thus were sacelaka),
while stressed on nudity and so Mahavira's tradition was
known as acela-dharma. Though the medieval commentator
of the Utraradhyayana holds that Par§va allowed his
$ramanas o wear expensive or coloured robe,*' we possess
no early textual support for such an assumption.

These three were the main features. distinguishing the
monastic code of conduct of Par§va and that of Mahavira.
Alongwith these three major differences, there also were
some minor differences which are found in the concepts of
the ten kalpas or planes of asceticism.** For instance, in
ParSva's tradition a monk could accept the invitation for
food and also could take food prepared for him: but
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Mabhavira forbade this practice. Par§va allowed his monks
to accept the meals prepared for the king; Mahavira
prohibited it. In Mahavira's tradition it was vital for a friar
(or nun) to move from one place to another, except during
the rainy season: Also, an ascetic, he had said, must not
stay at one place for more than a month. But, according to
Par§va's tradition, a friar could stay at one place as long as
he wished. In short, to keep on wandering was essential in
Mahavira's but was optional in Par§va's disciplinary code.
Again, Mahavira had stressed that an ascetic must stay on
at one place during the four months of the rainy season; in
Par§va's tradition this practice was also optional.
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