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Introduction

The History of the Ajivikas can broadly be divided
into three periods in conformity with the three main
stages of development through which their doctrines had
passed. The general facts about these periods are
sammed up below with a view to indicate the precise

nature of the problems that confront us in the study—of—

each. The periods and problems are as follows :—

1. PrE-MAKKHALI PERIOD.
Problems.—The rise of a religious order of wander-
ing mendicants called the Ajivika from a
Vanaprastha or Vaikhanasa order of the
hermits, hostile alike in attitude towards the
religion of the Brahmans and the Vaikhanasas,
bearing yet some indelible marks of the parent
asrama; a higher synthesis in the new Bhiksu
order of the three or four asramas of the

Brahmans.
9. MAKKHALI PERIOD.

Provlems.—Elevation of Ajivika religion into a
philosophy of life at the hands of Makkhali
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Gosala ; his indebtedness to his predecessors,
relations with the contemporary Sophists, and
originality of conception.

3. PosT-MAKKHALI PERIOD.

Problems—The further development of Ajivika
religion, the process of Aryvan colonisation in
India, the spread of Aryan culture, the final
extinction of the sect resulting from gradual
transformation or absorption of the Ajivika
into the Digambara Jaina, the Shivaite and
others; other causes of the decline of the
faith ; the influence of Ajivika religion and
philosophy on Jainism, Buddhism and Hinduism;
determination of the general character of a
history of Indian religion.

1. PiE-MAKKHATLI PERIOD.

The History of the Ajivikas commenced, as the
Buddhiat records indicate,! with Nanda Vaccha who
was succeeded in leadership of the seet by Kisa Samkicea.
The third leader of the Ajivikas and the greatest
exponent of their religio-philosophy in the time of Buddha
Gotama was Makkhali Gosala who is often mentioned as
the second in the Buddhist list of six heretical teachers.?
In the first four Nikayas and in the most of the Pali
texts and commentaries Nanda Vaccha and Kisa Samkicca
are hardly more than mere names,’ since these Buddhist
sacred hooks keep us entirely in the dark regarding the
personal history of the two teachers. It is only in the
Canonical " Jataka Book and its commentary that we
find the mention of a Kisa Vaccha among the seven

! Majjhima, I, p. 238; I, p. 524 ; Anguttara, Part ITT, p. 384,

* E.g., Digha, I, p. 48; Majjhima, IT, p. 2.

* Papaficasiidani (Ceylonese cdition), p. 463: Tattha Nando’ti tassa namarh,
Vaccho'ti gottam ; Kiso'ti tassa namam, Sarhkicco’ti gottam.



HISTORICAL SUMMARY 3

chief pupils of a renowned Brahman hermit and teacher
named Sarabhanga.! The hermit, known as Jotipala
to his parents, is addressed in one of the Jataka verses
by his family name as Kondaiifia (Sk. Kaundinya?).
His hermitage was built on the banks of Godhavari,
in the Kaviftha forest. Seeing that his hermitage
became crowded, and there was no room for the
multitude of ascetics to dwell there he ordered most
of his chief pupils to go elsewhere, taking with them
many thousands of ascetics. But Kisa Vaccha was one
of those who, following the instruction of their teacher,
went away alone. He came to live in the city of
Kumbhavati, in the dominion of King Dandaki. Itis
related in the Jataka that this king having sinned against
Kisa Vaccha, the guileless hermit, was destroyed with his
realm, excluding its three subordinate kingdoms, of which
the Kings Kalinga, Afthaka and Bhimaratha were among
the lay followers of Sarabhanga.® The Jataka literature
of the Buddhists also preserves a brief account of another
Brahman hermit called Samkicea, who like Sarabhanga
is honoured as a Bodhisatta.! Ttis to be judged from
Sammkicca’s allusion to Kisa Vaccha's humiliation in
the past that he was a successor of the latter® But
neither Kisa Vaccha nor Samkicca is represented in
the Jataka as a leader of the Ajivika sect. Further,
in view of the discrepancy that exists Dbetween the
two names, by mno stretch of imagination can Kisa
Vaccha be transformed into Nanda Vaccha. The same
difficulty arises in connection with the two names Sam-
kicca and Kisa Sarnkicea, since the epithet Kisa (lean),
applied to the second name, was apparently meant to

v Jataka No. 522.

? Kausboll’s Jataka, V, p. 140.
3 Fausboll's Jataka, V, p. 136
+ Ibid, V, p. 151; V, p. 277.

s Ibid, V, p. 267.
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distinguish the Ajivil(a, leader from all his namesakes,
Samkicca and the rest. In point of fact, then, there is -
no other ground to justify the identification of Kisa
Vaccha with Nanda Vaccha, or of Sarmkicca with Kisa
Sarkicca, than the fact that the views of Sarabhanga,
the teacher of Kisa Vaccha, bear « psiori, like those of
the hermit Sarnkicea, a close resemblance to the ethical
teaching of Makkhali Gosala at whose hands the Ajivika
religion attained a philosophical character. Without
being dogmatic on such a disputable point as this, I
cannot hut strongly feel that all possible enquiries con-
cerning Nanda Vaccha and Kisa Samkicea are sure to
lead the historian back to a typical representative of the
Vanaprastha or Vaikhanasa order of Indian hermits,
such as Sarabhanga. The same, I believe, will be the
inevitable result, if we enquire into the Jaina history of
Gosala Mankhaliputta. The 15th section of the &5th
Jaina Anga, commonly known as the Bhagavati Sutra,
contains a quaint story of six past reanimations of Gosala,
consummated by his present reanimation as Mankhali-
putta.! It is stated that Gosala in his first human
existence was born as Udai Kundiyayana who left his
home early in youth for religious life, and that after
having acquired Samkhanarm (higher knowledge), he
underwent the seven changes of body by means of re-
animation, The seven reanimations were undergonc
successively by Gosala since his Udai-birth in the bodies of

(1) Enejjaga (Sk. Rinaiijaya), outside Rayagiha, for
21 years ;

(2) Mallarama, outside Uddandapura, for 21 years ;

(3) Mandiya, outside Campa, for 20 years ;

(4) Roha, outside Vanarasi, for 19 years ;

! See extracts from the Bhagavati in Rockhill’s Lifc of the Buddha, Appendix
11, p. 252.
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(8) Bharaddai (Sk. Bharadvaja), outside Alabhiya,

~ for 18 Years ;

(6) Ajjuna Gomayuputta, outside Vesali, for 17
Years ;

(7) Gosala Mankhaliputta, at Savatthi in Halahala’s
Pottery bazar, for 16 years.

One need not be surprised il in this fanciful enu-
meration an( chronology of the seven reanimations under-
80ne by Gosala since his Udai-birth during a period of
117 yoars there is preserved a genealogical succession of
Séven Ajivika leaders, together with a list of such suc-
cessive geographical centres of their activities as Raya-
giha, Uddandapura, Campa, Vanarasi, Alabhiya, Vesali
and Savatthi. This is at any rate the only legitimate
inference to be drawn from the manner in which Gosala
Maikhaliputta is made to enumerate and describe his
reanimations in the Bhagavati. It is not difficult to
ascertain that Gosala used the word ¢ reanimation ’ rather
figuratively, in a secondary sense. He did not mean
thereby that one teacher having died, was reborn as
another, but that one leader having passed away, the
spirit of his teaching was continued in a reanimated or
rejuvenated form in the teaching of his successor. Let
me cite a passage from Professor Leumann’s translation
of the extracts from the Bhagavati, Section XV, in
illustration of the point at issue. Gosala is represented,
in the 16th year of his career as an Ajivika teacher,
as declaring : '

“With the seventh change, I left in Savatthi in
Halahala’s pottery bazar the body of Ajjunaga and
entered that of Gosala Mankhaliputta for the space of
16 years.”' Here by the ‘space of 16 years’ he referred,
as is evident from his history in the Bhagavati, only to

! Leumann’s Extracts tfrom the Bhagavati, XV. See Rockhill’s Life of the

Buddha, Appendix 11, p. 254
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the interval of time reckoned from the year of his succes-
sion as an Ajivika leader, and certainly not to the period -
which had elapsed since his real birth-day. This suspicion
is forced upon us as we remember that Savatthi, where
he is said to have been reanimated in his seventh change,
is the very city where he Dhecame first recognised as a
teacher (Jina), and found shelter in the premises of a
rich potter woman named Halahala.'
The Bhagavati account does not mention the place
where Udai Kundivayana (Sk. Udayi Kaundinya) lived,
nor does it state the reason why the Udai-hirth was not
counted among the past reanimations of Gosila. But it
is clearly stated that Udai, too, was a homeless recluse
who had obtained higher knowledge. Can we not reason-
ably suppose, even in the midst of such uncertainty, that
Udai Kundiyayana of the Jaina Stitra was, like Sarabhanga
Kondaniia of the Buddhist Jataka, just a typical represen-
tative of an ancient religious order of the hermits?
Are we not justified in presuming that the .'_invika, sect
sprang originally from a Vanaprastha or Vaikhanasa
order of the hermits and eained an independent foot-
hold as the result of its gradual differentiation from
the parent asrama ? I would say yes, hecause accepting
this as a working hypothesis the historian can well
explain why the Ajivikas representing as they did a
religious order of wandez*ing mendicants, antagonistic in
jnany ways to the religion of Brahmans and Hermits,
should and did retain some clear traces of the austere
mode of discipline followed generally by the hermits
in the wood, austere enough to be classed promiscuously
in certain Buddhist passages® with the practices of

the Vanaprastha order. The Bhagavatl account of

' Rockhill's Life of the Buddha, Appendix I1. p. 252, Cf. Hoernle’s trausla-
tion of the Uvisagadasio, Appendix 1, p. 4.
s Anguttara, Part 1, p, 295
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the past reanimations of Gosala, -quaint and fanciful

* though it is, enables the historian to carry hack the history
of the Ajivikas for 117 years counted backwards from
Gosala, and to suppose that a new Bhiksu order, having
kinship with the Jainas and the Buddhists, completely
differentiated itself, within a century or more, from a
Vanaprastha order from which it arose. Tt is, atall
events, certain that the Ajivikas had a history before
Gosala, and whether that history commenced with Nanda
Vaccha or with Eunejjaga, hoth the Buddhist and Jaina
records lead us back to a Sarabhanga Kondaiiiia or to a
Udai Kundiyayana who might be regarded as a distin-
guished representative of the ancient hermits. To deny
this, I am alraid to say, will be.just to record the names
of a few predecessors of Gosala, a procedure hitherto fol-
lowed by the Indianists, e.g., Professor D. R. Bhandarkar
and Dr. Hoernle. I have to premise, therefore, that the
pre-Malkkhali history of the Ajivikas is the history of a
tormative period during which they brought about a
radical change in the religioas life of ancient India by
the modification of certain rules and views of the hermits
and by the gradual differentiation of their standpoint
from that of others.

2. MAKKHALT PERIOD.

The central figure in the history of the Ajivikas is
Makkhali Gosala whose teaching served to supply a
philosophic hasis to Ajivika religion. His career as a
recluse covers, according to his history in the Bhagavati,
a short period of 21 years, of which the first six were
profitably spent in Paniyabhimi, in the company of
Mahavira whom he had met for the first time, in Nalarnda
near Rayagiha. After a close association for six years
the two ascetics separated in Siddhatthagama on account
of u doctrinal difference that arose between them, and



8 THE AJIVIKAS

never met afterwards but once in Savatthi shortly hefore
the ignominious death of Gosala, which took place 16 vears-
before the Nirvana of Mahavira. The bone of contention
was a theory of reanimation which Gosala formulated from
his observation of periodical reanimations of plant-life, and
generalised it to such an extent as to apply it indiscrimi-
nately to all forms of life.! ‘Gosala for his part, after the
separation, went toSavatthi, where in Halahala’s potter-shop
after a six months’ course of severe asceticism, he attained
Jinahood.” There he became the leader of a sect, called the
Ajiviya, In the 24th year of his mendicancy he was visited
by six Disacaras or Wanderers with whom he discussed
their respective theories. These Disacaras, convinced by
his theory of °the change through reanimation’ (bautta-
parihara), placed themselves thder his guidance. Tt is
stated in the Bhagavati that Gosala had a severe attack
of fever a few weeks hefore his death and that his words
and actions in a state of delirium gave rise to some new
tenets and practices of the Ajiviyas, notably the doctrine
of eight finalities (attha caramaim) and the use of four
things as drinks and four substitutes. In spite of his
last instruction that his body should be disposed of
with every mark of dishonour, his disciples ‘gave his
body a public burial with .all honours accf)rd.ing to %ﬁs
original instructions.’ His death was coincident with
an important political event., namely, the war_ ?)etween
King Kuniya of Anhga. and King Cedagfa of Vesali.

There is indication 1n the Bhaga:vatl account of Gosala,
that he viewed the grotesque practices _'Of the Brahman
] ‘th contempt. It is related, for instance, that
ascetics “-,l the ascetic Vesiyayana ‘sitting with up-
at the sight of ned face in the glare of the sun
raised arms and upturne . o v o
ming with lice,” he quietly

while his bhody was Swa} . ired of th i

aropped hehind, and derisively enquired of the ascetic

e R — ; -
ariharamti.””

ceone " riharamn p
' “Evarh khalu savvajiviivi P““@t’ﬂpa“hum I
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whether he was a sage or a bed of lice. His conduct
provoked the Brahman ascetic so much that he attempted
to strike Gosala with his magic power. This unpleasant
incident happened while Mahavira and Gosala were travel-
ling together, a few months before their separation, from
the town Siddhatthagama to Kummagama and back.!

With regard to his early years, it is related in the
Bhagavati that he was born in the settlement Saravana,
in the vicinity apparently of the city of Savatthi. He
came of low parentage. His father was a Mankhali,
i.e., a mendicant who earned his livelihood by showing a
picture which he carried in his hand. Once on his wan-
derings Mankhali came to Saravana and failing to obtain
any other shelter, he took refuge for the rainy season in
the cowshed (Gosala) of a'wealthy Brahman Gobahula,
where his wife Bhadda brought forth a son who became
famous as Gosala Mankhaliputta, When grown up, he
adopted the profession of his father, that is, of a
Mankhali. In his wanderings, Gosala happened to meet
the young ascetic Mahavira in Nalarda, near Rayagiha,
and observing that the latter, although yet a mere
learner, was received with great - honour by a rich house-
holder of Rayagiha, he approached Mahavira with the
request to accept him as a disciple.

It goes without saying that quaint humour and bitter
irony runs through the Bhagavati-account of Mankhali-
putta Gosala. There is an attempt throughout, a conscious
effort on the part of the Jaina author, to represent the
greatest Ajivika teacher as a person of most contemptible
character, a man of low parentage, of low profession,
who was induced to adopt the ascetic life by a prospect
of material gain, an apostate disciple of Mahavira, of a
more heinous character than another disciple, Jamali,
the son-in-law of Mahavira. He is represented as an

! Hoernle’s translation of the Uvisagadasio, Appendix I, p. 3.

2
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ungrateful wretch who deserted the company of his teacher
on account of a doctrinal difference, and shamelessly
declared himself to be a Jina, denying his deep indebted-
ness to his teacher. Even as a teacher and leader of the
Ajivika sect, he is said to have taught all false doctrines
and erroneous views which did more harm than good to
mankind. He is made to appear as a craze before his
death in his words and actions, and confess his shame
even to his own followers. But complete and full of
historical truth though it is, the Bhagavati account must
be considered as production of a later self-conscious age,
and cannot therefore be accepted en dloc. As a canonical
commentary (Viyahapannatti, Vyakhya-prajfiapti), the
Bhagavati-stitra must be taken as later in point of date
than some of the Angas, e.s., Ayaramga, Stuyagadamga
and Uvasagadasio, which are wanting in detail about
the personal history of Gosala, and where the account of
his views is more sober.

The historian is apt to commit a great mistake and do
injustice to Gosala, if he accepts without proper examina-
tion the Jaina account in the Bhagavati as a piece of
genuine historical record. In view of other records
coming from the Buddhists and the Brahmans which
contradict in many points the statements in the
Bhagavat1, no implicit reliance can surely be placed
on all that the Jaina would have us believe. On closely
examining the literature of the Buddhists, we notice
that in all the later accounts there is a similay
conscious attempt to reconstruct the early history of
Gosila in such a manner as to make him appear as a
person of low parentage and vicious character. In these
respects the later Jaina and Buddhist traditions agree.
For instance, Buddhaghosa in his commentaries, speaks
of Gosala as a servant in the household of a rich man,
who walking on a muddy piece of ground, with an
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oil-pot in his hand, stumbled from carelessness and began

“to run away through the fear of his master. The latter
ran up and caught the edge of his garment, and he lettmg
go his cloth, fled away naked (acelako hutva).!

I leave it to the sober critic to judge if the above
story of Gosala was not a fiction invented by the Bud-
dhist commentator in order to account for the fact that
Makkhali was a mnaked ascetic as all the Ajivikas were.
Ruddhaghosa agrees with the Jaina historian in the
Bhagavati in relating that Makkhali came to be called
Gosala from the circumstance of his being born in a
cowshed, although he does not expressly mention, like
the Jaina, that the name was given by his parents. But
the Buddhist commentator differs entirely from the Jaina
with regard to the etymology of the name Makkhali,
just as Panini, the most celebrated Sanskrit grammarian,
differed in ‘this respect from the Jainas and Buddhists
as well as from his own commentators. While the Jaina
compiler of the Bhagavati derived the name Mankhali
from Mankha, i.e., a picture carried by a mendicant in
his hand (or better, as Dr. Hoernle suggests, the picture
of a deity which a heggar carried about him and tried to
extract alms from the charitable by showing it, just as
in the present day in Bengal such beggars usually carry
crude pictures or representations of Sitala or Olabibi, and
in Puri they carry pictures of Jagannath), the Buddhist
commentator Buddhaghosa had recourse to a more fanci-
ful etymology, wiz., that the name Makkhali was derived
from the warning of his employer cxpressed in the words
“ Tata, ma khaliti,” i.e., “ My dear man, take care lest
you stumble |2 ' '

! Sumangala Vildsini, I, p. 144,

2 Sumangala Vilasini, I, p. 144. Sece Hoernle’s Translation of the Uvasagadasio,
App. 11, p. 29 ; Spence Hardy’s Manual of Buddhism, p. 301. Cf. Manorathapiirani,
the commentary on the Anguttaranikidya (Ceylonese edition), p. 287. DMakkhaliti
mé khaltti vacanam upadaya evam laddhandmo titthakaro.
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 Against these ingenious etymologies of Mankhali
and Makkhali, we obtain from Panini an important satra
setting forth the real import of Maskarina, the Sanskrit
form of the name. Panini in the satra VI.1. 154, de-
scribes the Maskarinas as a class of wanderers who carried
a maskara or bamboo staff about them.

“ Maskara-maskarino venu-parivrajakayoh.”

On the other hand, Patafijali in his comments on the
above siitra of Panini, suggests that the Maskarina was
called Maskarina not so much hecause this class of
wanderers carried about them a maskara or hamboo staff
as because they taught “Ma krita karmani, ma krita
karmani, ete.,”—*“ Don’t perform actions, don’t perform
actions; quietism (alone) is desirable to you.”

'The later glosses on the same sutra in Kaiyata’s
Pradipa and the Kasika-vritti do not merit any further
consideration, as these are based upon the authority of
Patafijali’s Mahabhasya, and all point to the fact that the
maskarinas denied the efficacy of action.?

‘With regard to the relation of Makkhali with Maha-
vira, the Buddhist records differ from the Jaina which
seeks to represent the former as an apostate disciple of
the latter, who became separated from his teacher after
a close association for six years spent in Paniyabhtimi.
This account of Makkhali in the Bhagavatiis contra-
dicted by certain statements met with in the same siitra
and elsewhere3 TFirst, in the Bhagavati itself it is stated
that Gosala became recognised as a Jina and a leader of
the Ajiviyas two years before Mahavira’s Jinahood, and

1 Bhandarkar’s ‘ Ajivikas,’ Indian Antiquary, Vol, XLT 1912, p. 289 ; Hoernle's
L ) . ' -r’- . . 3 ) . )
¢ Ajivikas, Eflcyc'lopedm of. I.Keh,,mn and Ethics. Patafijalj says, “maskaro’ syfstti
maskari parivrajakal. Kim tarhi ma krita karmap

- . . 0i ma krita karm@ni §antirvah
greyasttydhato maskarl parivrajakah.” :
2 See the quotations in Bhandarkar’s ‘Ajivikas, Ind. Ant., Vol. XLI 1912
oy . 4 y y

p. 270.

3 The point is discussed in Hoernle’s Trauslation of the Uvasagadasio, p. 111
y . 3
f. n, 255,
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that he predeceased the latter by sixteen years. Secondly,
« the Kalpasutra rel ates that Mahavira lived one year in

Paniyabhtimi and six years in Mithila. '

Both the Jaina and Buddhist records agree in speaking
of Gosala as a leader of the Ajivika sect and the power-
ful exponent of the Ajivika system. They also agree in
calling the Ajivikas naked ascetics (acelakas), in differen-
tiating their rules of life from those of the hermits of
the Vanaprastha order,! in magnifying their uncleanli-
ness, in emphasizing their corruption of morals, in
imputing a secular motive to their religious life, and in
mercilessly criticising their fatalistic creed. In both the
records, Savatthi is mentioned as the Ajivika head-
quarters.® In some-of the Buddhist passages we meet with
the form Ajivaka, and the term in either form is ex-
plained as meaning a mendicant worse than a person with
household ties® In a Dialogue of the Jaina Sitra
Kritanga, Ardraka, a Jaina teacher, openly accuses Gosila
of sexual immorality.* The Mahasaccaka sutta of the
Majjhima Nikaya preserves a Dialogue where Saccaka, the
Jaina, in reply to Buddha’s question whether Ajivikas or
the followers of Nanda Vaccha, Kisa Samkicea and
Makkhali Gosala, practised the most austere mode of bodily
discipline, says that they indulged in all sorts of sensual
pleasures.” The Buddhist literature contains a love story

1 The rules of the Ajiviyas, sct forth in the Aupapitika Siitra (Leumann’s
edition, p. 80, sec. 120), are the same as those stated in the Majjhima Nikaya, I,
p- 318, and in the Digha, I, p. 165, sec. 14.

Again, the rules of the Vanaprastha hermits, described in the above Jaina
Upaiga, p. 68, sec. 74, ave similar to those stated in the Digha, I, p. 166, sec. 14.

2 That the Ajivikas were naked ascetics and that Savatthi was their head quar-
ters are clear from two episodes in tho Vinaya Mahdvagga VI. 2; VIIL 15. Cf. Ind.

Ant., Vol. XLI (1912), p. 288.

3 Majjhima Nikaya, I, p. 483.

+ Siitra KritAnga (ed. Dhanapati), II. 6. Cf. Jaina-Siitras, Pt. II, p. 411 : “those
who use cold water, eat seeds, accept things especially preparcd for them, and have

intercourse with women, are (no better than) houscholders, but they are mno

Sramanas.”
* Majjhima, I, p. 238.
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of an Ajivika named Upaka, who married Capa, the
fowler’s daughter ; and Upaka describes himself as having
been a latthihattha, i.c., a wandering mendicant with a
staff in hand. T have reason to belicve that in the Buddhist
stories of Cifica' and Sundari® an evidence is lurking
of the immorality and lack of principle of the Ajivikas,
who did not scruple to get the Buddha into trouble by
spreading damaging rumours about his character and
getting up a murder case through the instrumentality
of those two of their womenfolk. Although the stories
declare indefinitely that all the heretics were allied in this
conspiracy, it i« difficult to conceive that such an alliance
was possible because of the fact that Savatthi, where the
scene is laid, was predominantly the headquarters of the
Ajivikas, and that the Ajivikas were in conflict with other
heretical sects. But it can be imagined that both
Cifica ® and Sundari * either belonged to the Ajivika order,
or had, at any rate, very intimate connection with it.
‘Suffice it to say that we have positive statement from the
Buddhist literature® that the Ajivika community, like
the Jaina or the Buddhist, consisted of recluses and
householders, both male and female. It is clear that the
‘corruption of their morals which the Buddhists and the
Jainas insinuate and exaggerate, is not without founda-
tion, and that some individual cases of moral transgression
‘have only heen generalised by their opponents and applied
to the whole sect. Forit is difficult to imagine that if
the Ajivikas were as a body so viciously immoral and
encroached on the decency of the civic society, they
could retain, as they did, an important position among the

! Jataka, I, pp. 280, 437, 440 ; 1I, pp. 121, 160 ; ITL, p. 208 ; IV, p. 187 {.

2 Jataka, II, p. 415 f. ; Dhammapada-Comy. on Verse 306.

? She is described in the Jataka, I, p. 280, as a female wandering ascetic in
Savatthi (paribbajika Savatthiyam).

+ Sundari, too, is described similarly, c.g., in the Jataka, I, p. 415,

s E.y., Ahguttara, Pt. 1II, p. 304.
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rival sects. On the other hand, taking a man as man,
.and a woman as woman, we can well understand how
such states of things came to be among the Ajivikas, as
among all the Orders, the Jaina or the Buddhist, the
Saiva or the Sakta, the Vaisnava or the Christian. The
Uvasagadasao and the Bhagavati Stutra make mention of
a few rich lay disciples of Gosala belonging to the VaiSya
class, e.9., potters and bankers, such as Kundakuliya, a
citizen of Kampillapura, a banker'; Saddalaputta, a rich
potter of Polasapura®; Halahala, in whose potter-shop in
Savatthi Gosala found shelter and spent the greater part
of his ascetic-life *; and Ayampula, a citizen of Savatthi.?
The Majjhima Nikiya mentions a coach-builder who
belonged to the Ajivika sect® According to the Dham-
mapada commentary Migara, a banker of Savatthi was a
lay follower of the Ajivikas.’

That the Ajivika community consisted of recluses and
householders, both male and female, is well borne out
by the Buddhist version of Makkhali’s doctrine of chal-
bhijatiyo—division of mankind into six ebhijatis or mental
types. Gosala is said to have placed the Ajivika house-
holders 7 in the Yellow class, the Ajivika mendicants and
the Ajivakinis in the Whife class, and the three Ajivika
leaders including himself in the Supremely White class®

! Uvasagadasiio (ed. Hoernle), Lecture VI.

2 Ibid, Sec. VII.

s Leumann’s Extracts from the Bhagavati, XV.
Buddha, Appondix 1T, p. 252.
I, p. 4ff.

+ Hoernle’s Appendix, ibid, p. 9.

s Majjhima Nikaya, I, p. 31.

¢ Dhammapada-Comy. on Verse 53.

See Rockhill’s Life of the
Hoernle’s translation of the Uvidsagadasao, Appendix

7 Lit. “the householders who wear white clothes and are the adherents (savaka)
of the unclothed one (acelaka).” Hoernle’s Appendix II, 7bid, p. 22.

s Anguttara Nikiya, part III, p. 384: ‘““haliddiibhijati pafifiatta : gihi odatava-
gand acelakasivakd...... sukkibhijati pafifiatta ajivakd ajivakiniyo...... parama sukka-
bhijati paiifiatti : Nando Vaccho, Kiso Sarikicco, Makkhali Gosala.” Note that the
doctrine is wrongly attributed to Purana Kassapa, Cf. Digha Nikaya I, p. 63 ;
Sumangals Vilasini, I, p. 162, where the doctrine is attributed to Makkhali Gosala.
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In the Buddhist texts,! Makkhali Gosala and other
five heretical teachers, Purana Kassapa, Nigantha Nata-
putta (Mahavira) and the rest, are spoken of in the same
terms as * the head of an order, of a following, the teacher
of a school, 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.”® In the canonical
Jataka Book,® the Heretics are compared in a body to a
crow, stripped of its gain and fame after the appearance
of the crested and sweet-voiced peacock, while the com-
mentator, who identifies the crow of the Jataka story with
Nigantha Nathaputta * compares the Heretics with the
fire-flies whose faint light faded before the rising glory
of the sun, i.c., the Buddha’ Similarly, the Divyivadana
contains a curious story of two magic-fights in each of
which the Buddha overwhelmed the six Heretics by his
superior Riddhi, once in Rajagriha and the second time
in Sravasti® There are again canonical Discourses where
the Samana Gotama is described as a younger contem-
porary of the six Titthakaras, both younger by birth and
Junior by renunciation.’ This receives confirmation
from the Jaina tradition, recorded in the Bhagavati,
that Gosala predeceased Mahavira by 16 years,® and from
the Buddhist tradition, recorded in the Samagama and

_—
! Digha Nikaya, I, Pp. 47-49:
janassa rattadiiii

titthakaro sidhu sammato bahn- attafifii cira-pabbajito addhagato vayo
anuppatto.” Cf. Sutta Nipita, ITI, No. 6, p. 91; Milindapaiiho_ p. 4.
* Dialogues of the Buddha, II, p. 66.

“Samghi c’eva gani ca gandcariyo ca fiito yasassi

* See Bavern Jataka in Fausbsll’s Jataka, No. 339, Vol. T11, p. 198,
Faushdls Jataka, Vol. ITT, p. 128 : Tada kiko Nigantho Nathaputto.
* Ibid, p. 126 : Titthiya hi anuppanne Buddhe 1abhino aheguh
hatalabhaskkard suriyfiggamane khajjopanakd viya jata.

° Divydvadana, p. 143 foll.

4

, uppanne pana

The Heretics are named Piranah Kagyapo, Maskari
Goéalaipatrah, Samjayi Vairattipntral, Ajitah Kefakambalal), Kakudal Kityayano,
Nirganthah Jidtipatral.

? Butta Nipita, p. 91; Samano hi Gotamo daharo c’eva jitiy@, navo ca pabbajjiya.
Cf. Sarhyutta, 1, 70.

. ¥ Bee ante, p, 13,
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such other Suttas, that Nigantha Nataputta, i.e,
‘Mahavira, predeceased the Buddha by a few years,! the
decease of the former at Pava having been followed by
a schism dividing his disciples, the Niganthas, into two
rival parties.> The Milindapafiho on the other hand,
represents the six Heretics as if they were all contem-
poraries of King Milinda, identified by Dr. Rhys Davids
with the Greco-Bactrian ruler Menander, who reigned,
according to the Buddhist tradition, five centuries after
the Buddha’s Parinibbana.* But remembering that they
are described in an older canonical discourse, viz., the
Samafifiaphala Sutta, exactly in the same way as the
contemporaries of Ajatasattu, King of Magadha, I have
reason to suspect that the Milinda-story grew out
of literary plagiarism involving an anachronism, which
can by no means be either explained away or harmonized
with the earlier and more authentic chronology furnished
by the Jaina and Buddhist texts. The Milinda account
of six Heretics must accordingly be rejected as spurious
and false. The deep mystery which hangs like mist over
the relation of Makkbali with Mahavira cannot fully be
unravelled in this introduction, the express purpose of
which is to present, on a traditional basis, an outline of the
history of the Ajivikas. Suffice it to say, that the evidences
derived from either the Jaina or the Buddhist sources
of information, do not bear out the Jaina pious belief
that Gosala was one of the two false disciples of Mahavira,
and tend rather to prove the contrary. I mean that if
the historian he called upon to pronounce a definite
opinion on this disputed question he cannot hut say that

! Majjhima Nikaya, II, p. 143: Ekamd samayar Bhagava Sakkesu viharati
Samagdme. Tena kho pana samayena Nigantho Nataputto Pavayah adhuna
kalakato hoti. Tassa Kalakiriyaya bhinndi Niganthd dvedhikajata bhandanajita
kalahajata vivadipanna afifiamafifiaih mukhasattihi vitudantd viharanti.

2 Trenckner’s Milinda, p. 4 foll.

* Digha Nikiya, I, p. 47 foll.

3
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indebtedness, if any, was more on the side of the teacher
than on that of one who is branded by the Jaina as
a false disciple. And the critic, before judging one
way or the other, shall do well to consider the following
points :—

1. That the priority of Gosala regarding Jinahood
before Mahavira can be established beyond doubt by
the history of Mankhaliputta in the Bhagavati, confirmed
in some important respects by the history of Mahavira in
the Kalpa Sutra.

It is expressly stated in the Kalpa Sttra that out of
the 72 years of Mahavira’s life, he lived 30 years as
householder, and spent 42 years as recluse, viz., 12 as a
learner (Sekha) and 30 as a Jina or Kevalin. Again out
of the 12 years of his Sekhahood, he spent upwards of one

year as a clothed mendicant, while in the second year he

became a naked ascetic.! Thatis to say, he spent the

first year as a member of the religious order of Parsva-
natha, whose followers, called Nirgranthas, used to wear
f:lothes, bu_t in the second year he left that order and
Joined the Ajivikas. ¢The latter year,” as Dr. Hoernle
E.‘Peciﬁes, “coincides with that in which Mahavira, accord-
m.g to the Bhagavati, met Gosala and attracted him as
his (apparently, first) disciple.”? Of the remaining ten
years, he spent six in association with Gosala. If out of
the 24, years of his ascetic life, Gosala spent 8 years
a8 a learner and 16 as a Jina, it follows that after their
Se.paration, Mahavira had to wait four years longer before
his Jinahood, while Gosala attained this exalted state
within two years from the date of separation. Dr. Hoernle
admits that this priority of Gosala in regard to Jinahood,
before Mahavira is a noteworthy point.”® But here I

! Jacobi’s Kalpa-Siitra, Sec. 117.

Hoernle’s translation of the Uvisagadasio, p. 110, f.n. 253.
3 [bid, p. 111, £.n, 258,
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would ask, is it the right conclusion to be drawn. from
this, as Dr. Hoernle has done, that Gosala was originally
a disciple of Mahaviva, a fact which, according to
him, ‘naturally enough explains the intense hostility

towards him, of Mahavira, who resented the presumption

of a disciple in taking precedence of his master ?’! How
can it be imagined that Mahavira received Gosila as a
disciple at & time when he himself was a mere learner
Are not a learner and a teacher in his case a contra-
diction in terms ? And can we not reasonably understand
that neither Gosala nor Mahavira was technically a
disciple or a teacher, but two intelligent members of the
same religious order, two disciples of a common teacher,
and two comrades under the guidance of an Ajiviya leader?

It is clear from the Bhagavati story of the seven re-
animations of Gosala that Ajjuna was the Ajiviya leader
before their separation, and that Gosala succeeded him
two years after his separation from Mahavira. The
general history of Mahavira, so far as it can be gathered
from the Jaina literature, goes to show that he attained
Jinahood four years after his separation from Gosila,
when he founded a new Nirgrantha order with which the
old order of Parsvanatha was amalgamated afterwards,
through the inteicession of Kesi and Gautama into a
common Jaina school of religio-philosophy.? The Bhaga-
vati account does not precisely state what sort of relation
Gosala had with the Ajiviyas before his separation from
Mabhavira, but it will certainly be going too far away from
the historical truth to suppose that he had no con-
nexion whatever with them until after he was separated
from the latter. Apart from this, there are a few
other facts which go to disprove the Jaina tradition.

These are—

! Hoernle’s translation of the Uvisagadasdo, p. 111, f.n.
2 UttarAdhyayana, Lec. XXIIL



20 THE-AJIVIKAS

9. That in the Jaina and Buddhist fragments on the
Ajivika views and religious observances there are preserved
certain terms and phrases of Gosala which are neither
Ardha-Magadhi nor Pali, but represent at once some older
vehicle of expression or literary medium, more closely allied,
as will be shown later, to the Dialect, i.e., earlier than the
more literary forms of Magadhi Prakrits, i.e., the languages
of the Niganthas and Sakyaputtiya samanas.

3. That the Bhagavati account of Gosala goes to
prove that he was conversant with the Ajiviya literature
consisting of eight Mahanimittas and two Maggas, the
former of which probably formed, as Professor Leumann
conjectures, part of the original Jaina canon, though no
trace of them can be found in the existing one '

4. That both the Jaina and Buddhist interpretation
and criticism of Gosala’s views and practices indicate that
they belonged to an earlier stage of religious evolution,
older at least than the Jaina or the Buddhist system
where the Ajivika creed is sharply criticized and consider-
ably modified and improved.

5. That the intense hostility of Mahavira towards
Gosala cannot reasonably be brought forward as a proof
of the lattey’s discipleship and iasincerity, since there is a
strong evidence to prove that the Buddha, though neither
a teacher nor g disciple of Gosala, openly denounced him
as the greatest enemy of mankind?and considered his to be
the. Worst of all heresies, like unto a piece of hair-garment
which is cold in cold weather and hot in the heat.?

_

1

. Rockhilrs Life of the Buddha, Appendix II, p. 249, £ n. 1.

‘ Afiguttara Nikdya, Part I, p. 383: Niharh bhikkhave afifiam okapuggalam pi
famanupassimi yo evarh bahujanahitiiya patipanno bahujanisukhaya bahuno janassa
anatthaya ahitiys dukkhaya devamanussdnam yathayidarh bhikkhave Makkhali
Moghapuriso. Cf. ibid, p. 287.

? Ibid, p. 286: Seyyathipi bhikkhave y&ni knici tantavutinam vatthdnarh
kesakambalo tesath patikittho akkhayati, Kesakambalo bhikkhave site sito unhe

unho dubbanno duggandho dukkhasamphasso, evam eva kho bhikkhave yani kanici
puthu samanappavidanah Mukkhali-vado tesah patikittho akkhayati,
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6. And lastly, that the hostile attitude of Mahavira
towards Gosala ought, as in such other historical instances
as those of Buddha and Mahavira, Aristotle and Plato,
Ramanujaand Sankara, or of Kant and Hume, to be viewed
as a positive proof of priority, the logical priority at least,
of the latter whose views are sharply criticised by the
former, leaving out of the question, in this particular
instance, whether the thinker so criticised was a younger
or an elder contemporary of the critic himself.

After a careful consideration of these points along with
the main theses of Gosala’s philosophy, I am tempted to hold
with Prof. Hermann Jacobi, that ¢ the greatest influence
on the development of Mahavira’s doctrine, must......... be
ascribed to Gosila, the son of Makkhali,” and that ¢ we
have no reason to doubt the statement of the Jaina, that
Mahavira and Gosila for some time practised austerities
together; but the relation between them probably was
different from what the Jainas would have us believe.”
I am tempted, in other words, to believe that Gosala
represents, as a tcacher at least, an earlier stage of
thought-evolution and religious discipline, earlier at any
rate than the period covered by the early history of
Jainism and Buddhism as expounded by Mahavira and
Gotama. Gosala must be ranked among the five heretical
teachers who together with Nigantha Nataputta (Maha-
vira) are distinguished as six titthi‘yas from the Brahman
wanderers on the one hand, and from the Brahman hermits
and legislators on the other. They are distinguished as a
class of recluses and sophists who differed from the
Brahmans in character, intelligence, earnestness, purpose
and method. An analysis of Gosala’s tenets goes to
p'i'ove that he belonged as a thinker to the sophistic age
when biological consideration and animistic belief were

L Jaina Sttras, Pu. 11, Iutrod., p, xxix.
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predominant in the realm of religious thought and meta-
physical speculation. The creative genius of the older
" Upanisad period, the period of the Aranyakas and the
Brahmana Upanisads, was followed by a new spirit
of free-thinking and sophism under the influence of
which the intuitional philosophy of the Upanisad itself
became sectarian at the hands of the Brahman wan-
derers, a chaotic state of conflicting ideas and religious
sentiments when philosophy failed to provide a correct
and comprehensive view of the universe, and a sound and
rational theory of life, acting as an unfailing guide to
human conduet and affording a general standard for the
determination of ethical values. In this respect the
Dogmatists, the Sceptics and the Moralists are put by
‘the Jainas and the Buddhists, with certain reservations,
in the category of Akriyavadins—the upholders of the
doctrine of non-action. It also may be inferred from the
Jaina or the Buddhist description of these three classes
- of thinkers that they all agreed in recognising in diverse
ways that quietism was after all the swmmum bonum of
spiritual life.

Now, in the absence of any records from Gosala
himself or from his followers, it is an extremely difficult
task to  endeavour with success to render a complete
-and faithful account of Gosala’s views and practices.
‘A few isolated fragments have survived, no doubt, in the
existing literatures of the Jainas, the Buddhists and the
Brahmans, but thesec too are so much coloured by
-sectarian bias and so very contradictory in places that it
" is well nigh impossible to bring them all into a focus.
Before anyway can be made, evidences must be collected
from all the possible sources of information, and the
evidences thus collected must be sifted with the minutest
- care. Over and above this, a tremendous effort of imagi-
nation and genial intellectual sympathy are essential at
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every step. So far as the sources of information are con-
cerned, I may here remain content with mentioning the
following :—

1. Jaina Sources—(«) Suyagadamga (I. 1.2.1-14;
I. 1.4.7-9; II. 1.29; II. 6) with Silanka’s
Tika.

(0) Bhagavati Suitra (Saya XV, Uddesa I) with
Abhayadeva’s Commentary,

(¢) Leumann’s Das Aupapatika Sutra (Secs. 118
and 120).

2. Buddhist Sources—(«) Samaiifiaphala  Sutta
(Digha I, pp. 53-54) with Buddhaghosa’s
commentary.

() Samyutta Nikaya, III, p. 69, ascribes the first
portion of the Samafifiaphala account of
Gosala’s views, N’atthi hetu, n’atthi paccayo,
ete., to Purana Kassapa.

(¢) Anguttara Nikaya (Pt. I, p. 286) with the
Manorathaptirani confounds Makkhali Gosala
apparently with Ajita Kesa-kambala.

(d) Anguttara Nikaya (Pt. TIII, pp. 883-84) with
the Manoratha-Plirani represents Kassapa
as if he were a disciple of Makkhali
Gosala.

() Mahasaccaka Sutta (Majjhima I, p. 281), ¢f.
also I, p. 36.

(f) The Chinese and Tibetan versions of the
Samaififiaphala Sutta, translated in Rockhill’s
Life of the Buddha, where the doctrines of
the six Heretics are hopelessly mixed up.

(g) Trenckner’s Milinda-Paifiho, p. 5.
(k) Mahabodhi-Jataka (No. 528), cf. Aryasira’s
Jataka-Mala, XXIII.
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Comparing these sources and noting their points of
agreement and difference I may mention just a few
characteristic features of Gosala’s philosophy :—

1. Gosala was, to start with, the propounder of a
“doctrine of the change through re-animation’ (pauifa-
pariharavada),' or, hetter, of a theory of natural trans-
formation (parinamavida),” which he came to formulate
from the generalisation of the periodical re-animations of
plant life. This is the central idea of his system
according to the Bhagavati account.

2. 'The hasic idea of this theory as explained and
illustrated in the Bhagavatiand in the Samafifiaphala Sutta
implies a process of natural and spiritual evolution
through ceaseless rounds of births and deaths,® i.e.,
samsara-suddhi, as the doctrine is aptly summarised in
the Majjhima* and in the Mahabodhi Jataka.’
3. The Parinamavade seeks to explain the diversity
of the organic world by these three principles—
(a) Pate (niyati=niyai)°
(b) Species (sangati=sangai ’=pariyaya)’
(¢) Nature (bhava=sabhava)®

“ Niyati-sangati-bhava-parinata:”!

! The term is so rendered by Prof. Leumann. See his translation of the extracts
from the Bhagavati, XV, in Rockhill’s Life of the Buddha, Appendix II, p. 251.

? The term is implied in the adjective parinata, cf. the Digha I, p. 53.

3 Digha, T, p. 54: sandhdvitvi sarisaritvi dukhass’ antamh karissanti, cf. the
Bhagavati text quoted by Prof. Leumann (Rockhill’s Life of the Buddha, App. IT,

P- 253, f. n. 3):—anupuvvenaih khavaitti pacchd sijjhanti bujjhanti java antarh
karenti.

* Majjhims, I, p. 31.

® Fausholl’s Jitaka, V, p. 228.

°® The Prakrit form of niyati occurs in the Siiyagadanga, T, 1.2.4.

7.¢ The forms sahgai and pariydya are to be found in the Sfiyngadanga, I, 1.2.3;
1, 1.4.8.

9 According to Buddhaghosa’s comment, bhavo=sgabhiivo, Sumangalavilasini,
I, p. 161.

10 Digha, I, p. 53. Buddhaghosa explains parinatd as meaning diversified
(n&nBppakarard pattd).
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“ 4. The organic world is characterised by six constant
and opposed phenomena, viz., gain and loss, pleasure and
pain, life and death.

“ Savvesith pananaim savvesith bhaiyanaim
Savvesim jivanaim savvesim sattanair
imaim sanaikkamaniaim vagaranaim
vagarai—tam labhar, alabham, suharm
dukhar, jiveyaim, maranarm,””

“ 5. The Parinamavade involves a conception of the
infinity of time with the recurrent cycles of existence,
and the same theory conveys a great message of hope by
inculcating that even a dew-drop is so destined as to
attain in course of natural evolution to the highest state
of perfection in humanity.

6. The longest period or duration fixed for the
evolution of life from the meanest thing on earth to the
greatest in man covers 84 hundred thousand Mahakalpas.?

7. This necessitates a division of time into Maha-
kalpas, Kalpas, Antarakalpas and so forth, during which
the uuiverse of life progresses onward along the fixed
path of evolution.?

8. The theory of progression itself necessitates the
classification of the living substances on different methods,
and groups them on a graduated scale in different types
of existence which are considered as unalterably fixed. -

9. The Paripamavade seeks to establish, even by
its fatalistic creed, a moral government of law in the
universe where nothing is dead, where nothing happens
by chance, and where all that is and all that happens
and is experienced are unalterably fixed as it were by a
pre-determined law of nature.

! The passage ig an extract from the Bhagavati, Saya, XV, Tddesa I.
* Bhagavati text quoted by Prof. Lenmann. See Rockhill’s Life of the Buddha,

App. I1, p. 253, f.n. 3; Digha, I, p. 54
3 Rockhill’s Life of the Buddha, App. II, pp. 253-54; Digha, T, p. 54.

4
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10. Tt teaches that as man is pre-destined in certain
ways and as he stands highest in the gradations of
existence, his freedom, to be worth the name, must be
one within the operation of law, and that the duty
of man as the highest of beings is to conduct himself
according to law, and so to act and behave himself as not
to trespass on the rights of others, to make the fullest
use of one’s liberties, to he considerate and discreet, to be
pure in life, to abstain from killing living heings, to he
free from earthly possessions, to reduce the necessaries
of life to a minimum, and to strive for the best and
highest, i.e., Jinahood, which is within human powers.!

11. The fatalistic creed which is a logical outcome
of Parinamavada confirms the popular Indian belief that
action has its reward and retribution, and that heaven
and hell are the inevitahle consequences hereafter of
merits and demerits of this life.

12. TIn accordance with the deterministic theory of
Gosala, man’s life has to pass through eight develop-
mental stages or periods (atthapurisabhimiyo),’ at each
of which the physical growth proceeds side by side with
the development of the senses and of mind with its moral
and spiritual faculties?®; and from this underlying theory
of interaction of body and mind it follows that bodily
discipline (kaga-bhavana) * is no less needed for purifica-
tion of soul than mental (citta-bhavana).

13. The division of mankind, or, better, of living
beings, into six main types (abhijatis) involves a concep-
tion of mind which is colourless by nature and falls into
diffel'en‘r: types—wnilakaya, pitakaya, etc,—by the colouring
of the different habits and actions, and hence the supreme

1 I 4 . IS ’
Digha, I, p. 54; Anguttara, ITI, pp. 383.84; Majjhima, T, p. 238; Anpapatika
Siitra, Sec. 120.

* Digha, I, p. 54.
3 Sumangala-Vildsini, T, pp. 162.163.
¢ Majjhima, I, p. 238.
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spiritual effort of man consists in restoring mind " to " its
original purity, i.e., rendering it colourless or supremely
white by purging it of all impurities that have stained
it.! ’

By a glance at these features one can easily discern
that Gosala’s philosophy was not entirely a new growth in
the country, but one which bore a family likeness to the
older and existing doctrines and theories in the midst of
which it arose, with a new synthetic spirit seeking to
weld together the higher metaphysics of the Upanisads
and the civic and moral life of the Aryan people into one
scheme of religious ethics. Considered in this light, a
better understanding and fuller appreciation of the
theoretic aspect of his philosophy and the practical side
of his religion are impossible without a comparative
study of the older theories and current beliefs which, as
I expect to show in the following pages, constituted a
natural environment for his own system. Accordingly,
the history of Makkhali-period is to be conceived as ‘a
process of continued development of thought whereby the
rigorous religious discipline and the simpler ethical doc-
trines of the pre-Makkhali teachers of the Ajivikas were
firmly established on a deeper scientific theory of
evolution, side by side with and in the close environment
of several conflicting theories and mutually contradictory
dogmas, all interconnected in the organic development
of Indian thought.

3. Posr-MaxuaLI PErIOD.
Mankhaliputta Gosala died, according to the Jaina
evidence, at Halahala’s potter-shop in Savatthi, in the
twenty-fourth year of his ascetic life (leaving behind him
a glorious record of his career as a leader of the Ajiviyas
and a teacher of philosophy). He had a severe attacl\ of

! Digha, I, 53; Abhguttara, III, pp. 383-84; Sumaigala-Vilasini, I, p. 162;
Majjhimy, I, p. 36,
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typhoid fever of which he died, and died, as may be infer-
red from a prediction of Mahavira’s, in seven days; and
he predeceased, as it is implied in another prediction of
Mahavira, the latter by sixteen years. 1is death (better
Nirvana) was coincident with an important political event,
viz., the war between Kuniya (Ajatasattu), formerly the
Viceroy of Anga and then the King of Magadha after
the usurpation of his father’s throne, and Cedaga (Sk.
Cetaka), the King (better, a powerful citizen) ' of Vesali.
Some important details are preserved in the Bhagavati
of the suffering and intense pain that attended Gosala’s
fever. The Jaina historian is fond of looking upon his
fever with its attendant ailments as the dire consequence
of a magic duel which he had so foolishly fought with
Mahavira, his former teacher and then his superior rival.
These details are important, as I presently expect to
show, as having a far-reaching effect on the course of
Ajivika religion. The Bhagavati account? mentions,
among others, the following facts :—

(¢) Visit of a company of six Disacaras or Vagabonds
(better, Wanderers) to Savatthi—Sana, Kalanda, Kaniyara,
Attheda, Aggivesayana and Ajjana Gomayuputta, with
whom Gosala discussed their respective theories in the
twenty-fourth year of his asceticism.

(0) Acceptance of Gosala’s theory of re-animation by
the Disdacaras and their conversion to the r—&jiviya faith.

(¢) Extracts made by the Disacaras, according to their
own ideas, from the ten canonical books, »iz., the eight
Mohanimittas eontained in the Puvvas and the two
Magyas. -

(d) Deduction of six principles, gain and loss, pleasure

and pain, life and death, from the teaching of the Muka-
nimittas.

! Jaina-Sitras, Part I, Introd., p. xii.
* Hoernle's Appendix I, pp. 4-11.
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(e) Visit of Mahavira to Savatthi, accompanied by
. his chief disciple Indabbai and by Anamda, SavvAnubhii
and Sunakkhatta among his other disciples.

(f) Gosala’s conversation with Anainda whom he tried
to convinee by a story of some merchants and a fierce
serpent in an ant-hill, that he possessed magic powers of
destruction which the latter must heware of.

{g) His interview with Mahavira near Kotthaga-ceiya
und concealment of his former relations with the latter
by means of his theory of re-animation.

(k) Mahavira’s denunciation of Gosala who acted
like a thief in pretending himself to be a Jina.

(i) Destruction by Gosala’s magic power of two dis-
ciples of Mahavira,—Savvinubhiii and Sunakkhatta who
censured Gosala for his improper behaviour towards his
former teacher.

(j) Magic duel fought between Gosala and Mahavira,
which resulted i the defeat and discomfiture of the
former.

(k) Advantage taken by the Niggantha ascetics under
Mahavira’s instruction of this mental state of Gosala, and
conversion of many Ajiviyvas to the Jaina taith.

(1) Gosala’s shameless words and actions in the deli-
rium of fever, ¢.g., holding a mango in his hand, drinking,
singing, dancing, improperly soliciting the potter-woman
Halahala, and sprinkling himself with the cool muddy
water from a potter’s vessel.

(m) Question of Ayampula, an f&jiviya layman, as to,
the nature of the Halla insect, and Gosala’s foolish reply .
(made after the attendant theras had taken away the mango
which he was holding in his hand): “This which you see
;s not a mango, but merely the skin of 2 mango ; you want
to know what the Halla insect is like; it is like the root
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of the bamboo, play the lute, brother, play the lute!
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(n).- Development of a few mnew dOct.,rines of the
Ajiviyas from Gosala’s personal acts and from cvents at
or about the time of his death, ziz.,

(i) the doctrine of Eight Finalities (attha cava-
maim) ; the last drink, the last song, the last dance, the
last. solicitation, the last tornado, the last sprinkling
elephant,’ the last fight with big stones as missiles, and
the last Titthankara whois Mankhaliputta himself %

V (¢i). the doctrine of Four Drinkables and Foux:,
substitutes (cattari panagairm; cattari apanagaim)®: the
former include what is excreted by the cow, what has heen
soiled by the hand (e.g., the water in a potter’s vessel),
what is heated by the sun, and what drops from a rock;
aud the latter include—

(1) Holding a dish or a botile or a pot or a jar which
is cool or wet with water, instead of* drinking
from it ; '

(2) squeezing or pressing with one’s mouth a mango
or a hog-plum or a jujube fruit or a flindrke
fruit when it is tender or uncooked, instead of
drinking of its juice ;

(3)  squeezing or pressing with one’s mouth kalaya
or mudga or misa or simbali heans when these

arc tender or uncooked, instead of drinking of
their juice; and
(4)

‘the—pure—drink > consisting in cating pure
food for six months, lying successively, for two

' Seyanpaga=S§k. Secanaka, the Sprinkler. Iu the Niraydvaliya Sutta (Warren’s
ed. IT) it is rel

g . ated that this clephant used to carry the royal ladies of Cawpd to
their buth and s

" port in the Ganges. "Sec Hoernle's Appendix I po 7, 0 n,

* Hoernle rightly points out that the first four items refer to the lust persanal
acts of Gosalu, and that of the remaining four items the fivst three refer to events
which happencd at or ulout the time of Gosal

a's death.
"
* The commentary

Appendix I, p. 7. f. n.

explains  panagaim by * jalavidesa vratayogydl, i.e., kinds of
water that are fit to be drunk by the ascetics; and apanagain by “panaka-sadrisani
sitalatvena dahdpagamu-hetava,” '

i.e., objects that rescmble water, because, on account
their coolness, they serve to assunage internal heal. Appendix 1, p. 8, f. n,
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months at a time, on the bare earth, on wooden
planks and on darbha grass.

(0) Gosala’s prophecy that Mahavira, struck by his
magic power, would dic of typhoid fever in six months,
and Mahavira’s counter prophecies that the former having
heen hit by his magic power, would die of the same fever
in seven days, while he himself, although attacked with
the same malady would live for sixteen vears longer the
life of a Jina, -

(p) Gosila’s repentance and confession of shame, and
declaration that Mahavira was the true Jina while he
himself was Gosala, the son of Mankhali, a wicked man,
whose hody deserved to he dragged, after his death, by a

rope for people to spit at, and huried with every mark of
dishonour.!

(7) His death in the premises of Halahala’s potter-
shop and a public burial of his hody with all honours,
according to his original instructions.

() Synchronism of his death with the war between
Kaniya and Cedaga.

(s) His rehirth asa Deva in the Acenya world (Accue
Kappe), being the reward, as some of the Jainas believe,
of his repentance and self-confession, followed by a long
series of rehirths and redeaths, the first of which is repre-
sented by King Mahapauma of Punda, at the foot of the
Vifijha mountains.

(1) Persecution of the Niggantha Samanas by King
Mahiapauma at the instigation of the Ajiviyas whose royal
patron he was, and destruction of the wicked king by the
magic potency of the Jaina saint named Sumarngala.

(#) Blind worship of Mankhaliputta Gosala whom
his Ajiviya followers honoured as the last Titthankara.

' Heart of Jainism, p. 60, f.n:
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Those who are inclined to accept the Bhagavati
account of Gosala's last days as true in the literal sense,
may find their views beautitully expressed in Mus.
Stevenson’s « Heart of Jainism ” (p. 60), where she makes
the following ohservation: ¢ Now he (i.e., Gosala)
brought forward another doctrine, that of re-animation,
by which he explained to Mahivira that the old Gosala
who had been a disciple of his was dead, and that he
who now animated the body of Giosila was quite another
person; this theory, however, deceived nobody and
Gosala, discredited in the eyes of the townspeople, fell
lower and lower, and at last died as a fool dieth.”

I have heen at pains to place hefore the reader almost
all the main facts to be gathered from the Bhagavati
account of Gosala’s last days, and that with the single
object of enabling him to judge for himself how brittle
and insufficient are the materials with which a systematic
history of the post-Makkhali period of the Ajiviya religion
is to be built. And any intelligent student of history,

1 am confident, can easily perceive that many real

facts about the Ajiviyas lie huried under the debris of
myth and sectarian misrepresentation. He may miss all
other points, but not one, which, I believe, is the Jaina
motive to make Gosala who is the greatest Ajiviya teacher
to appear as a mischievous mad man to posterity, to
whom he bequeathed the richest treasures of his wisdom
and erudition, and, ahove all, an invigorating message
of hope through his theory of re-animation. I leave it to
the future historian of the Ajiviyas to decide how far he
had merited such inhospitable and impolite treatment in
the hands of the Jaina author of the Bhagavati Sitra.
But I cannot help making one or two observations in
passing.

First, 1t does not surely speak well either of the Jaina
author or of the Jaina order whose glory and powers the
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former is so anxious to bring out in his account, that he
has recorded without any apology the conduct of" the
Niggantha Samanas who had taken advantage of and
doubly increased the mental worries and discomfiture of
Gosala by going to discuss with him some serious pro-
blems of Jaina religion and theology, and that at the
opportune suggestion from Mahavira himself. However,
in spite of his deliberate attempt to make the best use
of, Gosiila’s words and actions in the delirium of fev er,
without a word of sympathy for the agony under which
he suffered, he has not heen able to conceal a few out-
standing facts of the latter’s life. He has mentioned,
for instance, that the question which Ayampula, an
Ajiviya layman, put to his dying master was about the
nature of the Hella insect, just in the same way that
he has related that the two ascetics, Mahavira and Gosala,
had separated in Siddhatthagima on account of a doc-
trinal difference which arose between them in connexion
with the latter’s theory of re-animation. These two points,
marking out as they do the beginning and close of his philo-
sophic career, go only to indicate that he was a naturalist,
one whose life was spent in the study of plants and all
other forms of life, and in finding out scientific explana-
tions for their peculiar characteristics, habits, experiences
and destinies. )

Secondly, T do not clearly see as to what spiritual
advantage the Jaina author has sought to gain by des-
cribing Gosala’s fever as the dire consequence of a magic
duel he had so foolishly fought with Mahavira, though
not unaware of the fact that a Jaina himself was inclined
to attribute the typhoid fever from which Mahavira
himself suffered shortly afterwards to a similar cause.!

' Hoernle’s Appendix, I, p. 10: “Soon after his arrival at the Sdlakotthaga
Ceiya near the town of MidhivagdZma, Mahdvira got a severe attack of bhilious fever,

]
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I cannot, indeed, suggest any other plausible explanation
for some of the later accounts, whether Jaina or Buddhis.
tic, which seek to claim the superiority of Mahavirva
or of the Buddha, as a teacher, by his superior and over-
whelming magical powers of destruction, than that in
the absence of the master, the spirit of his teaching was
entirely lost sight of by those of his followers who courted
only popularity of their faith among superstitious people
at large.

It seems true that the visit of Mahavira to Savatthi
with his disciples who resembled in many vrespects
the Ajiviyas but who were more exalted withal in
social position and more refined in manners, and whose
doctrines were more rational and articulate than,
although similar in many points to, the Ajiviya, proved
fatal to the reputation of the Ajiviya leader and checked
further progress of the Ajiviya creed in the ancient
city of Savatthi which is so famous also in the history
of Buddhism. It may be a fact that some of the
Ajiviyas were won over to the new faith of the Jainas
which was rapidly spreading its net over the Mid-Land
like a spider at the cost of the mother creed” But was
the victory only one-sided, T would ask, oredid Mahavira
cain some only to lose others, despite the fact that he
gained far more than lost ?  What does the Jaina author
mean when he relates that Mahavira’s disciples, Savvinu-
bhii and Sunakkhatta, were killed by Gosala’s magical
powers of destruction? I am of opinion that both
Savvinubhii and Sunakkhatta were converted to the
Ajivika faith. As to Sunakkhatta in particular there
are two versions of an important Buddhist discourse,
characterised as *horror-striking ” (lomahamsa)," in both

and all the people of the town thought that Gosila’s prophecy was going to be fulfilled
..... This greatly troubled the mind of one of Mah@vira’s disciples, called Siha.”

t The iscourse is embodied in the Mahasihanada Sutta, Majjhima, T, Pp. 68-83,
and in the Lomahamsa-Jataka (No. 94).
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of which he is introduced as a Licchavi prince who
>severed his connexion with the Buddhist order, and in
both the versions the Buddha sets up an enquiry into
the tenets of Ajivika religion, which is a circumstantial
evidence proving that Sunakkhatta had something to do
and was in some way connected with the Ajivikas at some
later period of his life. All the stories about him,
whether older or later, emphasize certain facts about his
religious views and outlook which manifestly show that
he was just the sort of man who attached greater
spiritual value to outward asceticism than to the moral
behaviour of a recluse, and whose standard of judgment
of a teacher’s greatness consisted in mystical faculties
and magic rather than in self-culture and rationality.
He had joined the Buddhist Ovder apparently in the
hope of finding in the great Buddha and his religion of
the Middle Path all that he wanted to get, and when
disappointed, he left it to join with a Korakhattiya in
repudiating the Buddha in public as a theorist without
higher intellectual perception ‘and superhuman faculties.'
According to Garuda Gosvamin’s Amavatura, he next
attached himself to a Jaina recluse named Kalara-
matthuka, and again returned to the Buddha only to
oo back again to a sclf-conceited Jaina named Patika-
putta. It was while the Buddha was staying in the
Patikirama, near Vesali, that he gave his famous ¢ horror-
striking’ discourse by dwelling on the religious views of
Sunakkhatta which were consonant with the Ajivika

1 ¢ N’atthi Samanassa Gotamassa uttarimanussaadhammo alamariyaiianadassana-
viseso, takkapariyihatarm samano Gotamo dhammar deseti.

o

he Lomaharmsa Jitaka
relates that Sunakkhatta reverted to o lay life through the influence of Kora the
Ksatriya about the time when this latter had heen reborn as the offspring of
Kilakafijaka Asura. The. Mahisihanida Sutta does not mention Kora Khattiya,
The story of Sanakkhatta in the Singhalese Amavatura scems to have been hasged
upon the Patika-Subta of the Digha Nikiya, Vol. TIT. "The older version of the

story is to he discussed in Part LI, Chap. I
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faith and discipline. The Mahasihanida Sutta, which
lays the scenc in a forest-grove, in the western suburb of
Vesali, embodies a more detailed analysis and elaborate
discussion of the principles and practices of the Ajivikas,
-and this older account in the Majjhima confirms, as will
be shown anon, the Jaina account in the Bhagavati in
many important phases of Ajivikism as it developed alter
the Nirvana of Gosala. Thus with the aid of contem-
porary and subsequent accounts from the Buddhists I
can suggest that the true meaning of the Jaina state-
ment about the destruction of Sunakkhatta' by Gosala’s
magical powers is that he passed many a time from one
order to another, and that the last order which he joined
and the last faith in which he died was the Ajiviya.

Next as to Mahavira’s prophecy that Gosala having
been hit by his magic power must die of hilious (typhoid)
fever in seven days, I doubt if it can he viewed as sober
history. This prophecy of his is in conflict with his
statement that eight new practices of the f\jiviyas
emerged from Gosala’s personal acts. Considering that
the first seven practices—drinking what is exeroted by
the cow, what has Dheen soiled by the hand, etc., are
traceable in hisacts in the delivium of fever, a presump-
tion is apt to arise that the cighth practice, called
the Purc Drink, also arose from his personal example,
and as we know, to practise this hard penance of suicidal
starvation, the Ajiviyas had to lie down for six months,
lying successively for two months at a time on the hare
carth, on wooden planks and on darbha grass. If the
Ajiviyas observed this practice in blind imitation of
their master, as I believe they did, Mahavira’s prophecy
can be reconciled with his statement about Gosala’s

. 9 11 W _
! The story of Sunakkhatta in the Dhammapada commentary and the Amiavatura

goes on to relate that his dead body was dragged by a rope to the charnel field
(amaka-susana).
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death only Dy the supposition that he did not actually
dic in seven days, but survived the attack of fever for
a period of six months, during which he practised the
penance of Pure Drink in the manner ahove described,
and attained after his death to the immutable world
(Accue Kappe).

‘The new Ajiviya doctrine of eight finalitics presecrves
the memory of a war between Kuniya and Cedaga, and
these reminiscences, combined with Mahavira’s second
prophecy that Gosala would predeccase him by sixteen
years, can serve to furnish a clue to the date of Gosala’s
death, heing synchronous with some natural and political
events such as tornado and war, which left its influence
on Ajiviya rceligion.  An account of this war is em-
bodied in the Nirayavaliya sutta!, but it would be an
unpardonable digression here to discuss the complicated
question of date. It can nevertheless be imagined that
the strange coincidence of Gosala’s death with tornado
and war made such a deep impression on the \jiviyas as
to lead them to associate these events in their memory,
to look upon them as the work of some mysterious
spiritual agencies and turn their coincidence into a
doctrine: the last drink, the last song, the last dance,
the last solicitation, the last tornado, the last sprinkling
elephant, the last fight with big stones as missiles, and
the last titthankara who is Mankhaliputta himself.?

According to the Bhagavati account Savatthi was the
main centre of the Ajiviya activity during the leadership
of Gosala and subsequently, and this is confirmed by a
few passages of the Vinaya Pitaka pointing to Savatthi
as the place where a naked ascetic was invariably

1 Warren’s edition, p. 17, foll.
® Bhagavati, XV. L. 1254: carime pane, carime ciare, carime natte, carime
oD
amjalikatime, carime pokkhalassa samvattace mabamele, carime seyanac gamdhahatthi,
carime mahisilalamtae...carime titthamkare,
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sidered to he an Ajivika. Professor D. R.Bhandarkar
draws attention' to an interesting cpisode in the Maha-
vagga recording two instances, where a maid in the service
of lady Visakha mistook the Buddhist bhikkhus for the
Ajivikas when she saw them © with their robes thrown off,
letting themselves be rained down upon ”* and the second
time, when the bikkhus entered, into their respective
chambers, taking off their robes after cooling their limbs
and being refreshed in body.” The Ajiviya lay-disciples
mentioned in the Uvasagadasao, the Bhagavati stitra
and in the Dhammapada commentary were all either
citizens of Savatthi or residents of some outlying districts
and suburbs of Savatthi, and they arc classed as rich
potters and bankers as will appear from the following
list :—

(1) Kundakoliya, resident of Sahassambavana near
Kampillapura in the dominion of King Jiya-
sattli, alias Pasenadi Kosala. He married lady

. Pusa and is said to have possessed “a treasure

h of six kror measures of gold deposited in a safe
place, a capital of six kror measures of gold,
put out on interest, a well-stocked estate of the -
value of six kror measures of gold and six
herds, cach herd consisting of ten thousand
heads of cattle.”* He had a seal inscribed with
his name (nama-mudda) and is addressed as the
lay-disciple of the Samana and beloved of the
cods.” Subsequently he is said to have become
a Jaina. .

(2) Saddalaputta, a rich potter of Polasapura, a
town near Sahassambavana in the dominion of

Ind. Ant., 1912, Vol. XLI, p. 2S8.
Mahavagga, VIII, 153, Vinaya Texts, S. B. 1., Pavt 11, p. 217.
Muhavagga, VIII, 15.4. Vinaya Texts, op. cit, p. 218,

9

Hoernle’s edition and tranglation of the Uvasaga Dasio, VI, 163,
©Ibid, VI, 1660 ¢ Ham bho Kundakoliva samanvitsava.. adeviguppiya.”
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King Jivasatti. He married Aggimitta and vied
with Nundakoliya in opulence.” He ran 500
potteries where a large number of employees
received food in lieu of wages., day Dby day,
prepared a large number of bowls, pots, pans,
pitchers and jars of six different sizes,” and
used to carry on a trade on the king’s high-
road with that large number of bowls and jars

. of various sizes.” He, too, is said to have become
a Jaina later on.

(3) Halahala, a potter<woman in whose premises in
Savatthi Mankhaliputta found shelter and lived
and died.

(4) Ayampula, a citizen of Savatthi.

(5) Migara," a banker of Savatthi, who possessed
40 XKror measures of gold (cattalisakotiyo
mahasetthi). His son Punmavaddhana married
the Buddhist lady Visakha, daughter of
Dhanafijaya, a banker of Magadha, naturalised
subsequently in Kosala. The banker Migara
oot rid of his Ajivika creed and embraced
the Buddhist faith through the instrumentality
of his daughter-in-law. Hence the standing
epithet Iligaramata, the mother of Migara,
applied to the name of Visakha.

There are a few Buddhist discourses which bear out
the fact that the Ajivika propaganda work was not confined
to Kosala, but ranged over a wider arca extending as far
west as Avanti, and as far east as the frontier district of
Bengal (Vangantajanapada). TFor instance, in a passage
of the Majjhima Nikaya, a Brahman wanderer tells the
Buddha that Anga and Magadha were seething with

v Ibid, VII. 182,
2.3 [visagn Dasdo, VIT. 183.
+ Dhammapada Commentary, p. 384, foll,



40 THE AJIVIKAS

speculative ferment stirred up by the six titthankaras of
whom Makkhali Gosala was one' ; and in another passage
Sariputtainforms Moggallana that he met an Ajivika named
Panduputta, the son of a coach-repairer, near Rajagaha.?
The story of Upaka, of which there are several versions
in the Buddhist literature,® relates that the Buddha had
met the Ajivika en route to Benares from Gayi, shortly
after his enlightenment. According to a later version of
the same story in the Suttanipata-commentary, Upaka
having parted company with the Buddha proceeded
far east as the frontier district of Bengal where he was
entertained by a fowler with meat broth. He fell in love
with Capa, the fowler’s daughter, and when their love
affair was disclosed she was given him in marriage. He
became sick of household life after Capa had given birth
to a son and went back to the Buddha whom he came
to look upon as awanta-jina, the peerless Master. The
District where he had so long lived as householder was
situated outside the Middle Country, as may be inferred
from the expression that “he proceeded towards the
Majjhimadesa.”” Thus, the Buddhist evidences can be
brought to bear upon the Bhagavati account which speaks
of Rayagiha, Uddandapura, Campa, Vanarasi, Z\labhiyﬁ,,
Vesali and Savatthi as the several successive centres of
the Ajiviya activity.

A number of Gosila’s disciples survived him and
amongst them may be included the Disacaras, and
Sunakkhatta and others. The Disacaras formed a, group
of six wandering mendicants before their conversion to
the Ajiviya religion, and they are named Sana, Kalanda,

“*ajjhima-Nikdya, 11, p. 2.
*Ibid, 1, pp- 31-32.
3 1bid, 1, p. 170, foll.; lheun athi ; Paramatthmjotika, 11, Vol 7, pp. 258-260.
+ Paramatthajotika, II, YVol. I, p. 260 : Majjhima desibhimukho pakkami. "The
boundaries of the Middle Country are discussed by Prof. Bhandarkar with lig
characteristic thoronghness in his Carmichael Lectures, Lee. 11, p. 42, foll.
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Kaniyara, Attheda, Aggivesayana, and Ajjana Gomayu-
pputta.t  Of them the last, 4.e., Ajjana Gomayuputta
seems to have heen the same person as the Ajivika whom
the Buddhist Thera Sariputta met outside Rajagaha, and
who is named Panduputta puranayanakaraputta in the
Majjhima (I. p. 31)—Panduw’s son, ie., Ajjuna, the son
of a repairer of old carts. "The Disicaras met Gosala
in the 24th year of hix mendicancy. The Bhagavati
ageount keeps us in the dark as to who they were before
their interview with Gosala. It represents them as if
they had belonged to a separate school of thought and
religious order, the past traditions (puvvas) whereof they
collected and arranged into a canon consisting of eight
Mahanimittas and two Maggas, which ultimately hecame
the sacred literature of the Ajivivas.> The account goes
so far as to indicate that this literature sprang out of the
extracts made Dby the Disacaras according to their own
ideas from the Puvvas, and that Gosala derived the six
characteristic features of the organiec world therefrom.

It seems primd facie impossible that the six wanderers
should have paid a visit to Gosala with a literature of
their own and that this literature should have heen
accepted by Gosala and his disciples as canonical. The
hetter interpretation would seem to be that the disciples
of Gosala who survived him assembled to collect and
systematisc the teachings of their master and the tradi-
tions of their order after Gosila’s death, and probably
they formed a council of six for the purpose, a procedure
followed later in principle by the Jainas and Buddhists
after the death of their masters.

The Bhagavati Siitra does not explain  what its
author understood by the Puvvas wherein the ecight

' Some texts read tho names as Sina, Kanaumda, Kaniyira, Acchida, Aggivesiyana
and Ajjuya Gomidyuputta.
3 Rockhill’s Life of the Buddha, Appendix 11, p. 249.

6
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Mahanimittas were contained, nor does it state what his
idea was of the contents of the Ajiviya canon. The
commentator says that the Maggas consisted of two
treatises on music: gitamarga-nrityamarga-laksanam,
which is hardly correct.

Tt appears from the Bhadrabahu inscription at Sravana
Belgola! that the eight Mahanimittas formed part of the
original Jaina canon, although no trace of them, as
noticed by Prof. Leumann, can be found in the existing
one.

There seems to hbe much truth in Leumann’s surmise ;
at any rate, the traditional connexion of the Mahanimittas
and Maggas with the Puvvas can be rendered clear by the
history of the Jaina canon. According to the Jaina
tradition, whether Svetimbara or Digambara, *hesides
the Angas, there existed other and probably older works,
called Puvvas, of which there were originally fourteen.”’s
The Svetimbara tradition says that the fourteen Puarvas
were incorporated in the twelfth Anga, the Dyistivada,
which was lost in the 10th century after Mahavira’s
death. This tradition is in conflict with the Jaina inter-

“pretation of the word Puvva, according to which Mahavira
himself taught the Puvvas to his disciples called the
Ganadharas and the latter composed afterwards the Angas,
That there is some truth in this traditional interpretation
‘none can deny.* The substance of Prof. Jacobi’s views
on this point is that the fourteen Puvvas or oldest sacred
books of the Jainas were superseded by a new canon, for
the very name Puvva means ‘former,” i.e., the earlier
composition. The most natural interpretation of the
tradition that the Angasand the Puvvas existed side by

! Bhadra Bahu and Sravaqa Belgola by Lewis Rico, Ind. Ant., Vol. ITI, p. 153,
Agtangamahanimittamh =atthamgantha Mahdnimittam of the Bhagavati Siitra.

3 Rockhill’s Life of the Buddha, Appendix 11, p. 249, f. n. 1.

3 Jacobi'é:Jﬂina-sﬁtn'as, Part 1, Introd., p. xliv.

+ Weber, Indische Studien, xvi, p. 353,



HISTORICAL SUMMARY 43

side up till the council of Pataliputra, which was held in
'the 4th century B.C., is that the first eleven Angas did
not derive their authority from the Puvvas, and were in
a sense later innovations.

As to the tradition that the 14 Parvas were incorpo-
rated in the Twelfth Anga, the Dyistivada, Prof. Jacobi
justifies it by the contents of the Anga itself. The
Dristivade, as its name implies, dealt chiefly with the
dristis or philosophical views of the Jainas and other
schools. “TIt may be thence inferred that the purvas
related controversies held between Mahavira and rival
teachers. The title pravade which is added to the name
of each purva, seems to affirm this view.” The Jaina
scholars headed by Jacobi, Weber and others tend to hold
that the parsas represented the older Jaina doctrines in
their traditional form which were later abridged, systema-
tized and partly superseded by the Angas.!

The same process of abridgement, systematisation,
and partial supplementation seems to have taken place
in the growth of the Ajivika canon. The eight Maha-
nimittas did not surely exhaust the puvvas when it is ex-
pressly stated that they were only contained in them, and
consisted of extracts made thereof by the Disacaras accord-
ing to their own ideas. Some idea of the contents of
the Mahanimittas can be formed from the Bhadrabahu
inscription referred to above and quoted below :—

“ Bhadrabahu-svamina Ujjayinyam asthiga-mahani-
mitta-tatvajiiena traikalya-darsina nimittena dvadasa sar-
vatasara-kala vaisamyam upalabhya.”

The extract may be rendered as follows :—

¢ By Bhadrabahu-svamin, who possesses the knowledge
of the Eight Mahanimittas, the seer of the past, present
and future, was foretold by the study of signs a dire

* Hoernle's Introduction to his translation of the Uvisaga Dasdo, p. x. Seo

other references mentioned by him in a footnote.
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calamity in Ujjayini, lasting for a period of twelve years.
Tt is clear from this that the Kight Mahanimittas con-
sisted chiefly of astrological and astronomical works. [t
is doubtful if the Maggas were treatises on music, as the
Jaina commentator suggests. These dealt perhaps with
the rules of the Ajiviya community. It is no wonder
that these werc later additions to the Ajivika canon,
although it is difficult to say when exactly these additions
were made. The puvvas from which the abstracts on
astrological and astronomical matters were derived con-
tained perhaps, like the Pucvas of the Jainas, the philo-
sophical views and controversics besides the rules of the
Ajiviya order. The separation of the Mahanimittas from
the general body of Ajiviya tradition was coeval probably
with a change which came about in the life of the Ajiviyas
-after their master’s death. The change is nothing else,
as will be pointed out hercafter, than that -the Ajiviyas
departing from the line of strict religious discipline and
purpose of their Masters inclined more and more to make
astrology and divination their profession.
The literary traditions of the Ajiviyas, like those of
many other schools of thought, have been lost perhaps for
. ever, and no one knows where to seek for them or what
fruitful results they will yield when discovered. At the
present state of our knowledge, I can only say that the
Ajiviyas, like the Jainas and the Buddhists, had a
literature of their own, and it is painful to think that
it should have been irrevocably lost. From the evidence
of the Bhadrabahu inscription of Sravana Belgola “the
historian is tempted to helieve that it is not lost absolutely;-
but that it has survived in some form or.other in the
existing literature of the Jainas, the Buddhists and the
Brahmans, and chiefly in that of the Jainas:
A few stereotyped fragments that have survived in
the Jaina and Buddhist literatures scem- to preserve
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certain turns of cxpressions which, meagre though they
vave, bear evidence to the fact that the f&jivika,s had
developed a literary medium or vehicle of expression and
scientific nomenclature of their own, closely allied to
the Dialect on one side, and to Ardhamagadhi on the
other, distant from Pali and still more distant from
Sanskrit. It is difficult, as in the case of Ardha-
magadhi and Pali, to point out any local dialect on
which the \jivika language was hased. Considering
that Savatthi was the main centre of their religious
propaganda during the leadership of Gosala and subse-
quently, onc may he tempted to hold that it was derived
mainly from the dialect of Kosala, while its scientific
nomenclature was partly coined and partly derived from
the Brahmanical literature then extant. But the objec-
tion will arise that if their language was of a local
origin, how could it be spoken and well understood over
the whole of the Middle Country, or why should it be
“different, however slightly, from Ardhamagadhi and Pali,
although Savatthi was as much the centre of the Ajivikas
as that of the Jainas and Buddhists? I am far from
saying that their language was entirely free from all
local influences, but I must say that in the study of the
growth of literary languages in the sixth century B.C.,
no less than in that of the rise of different political
powers and religious orders, the historian and the
philologist will do well to bear in mi.nd that the tribal,
caste and communal factors were far more potent and
opcrativo than local. o tak_c an illustration : supposing
that the languages of the .\jivika canon and Buddhist
Pitaka had developed side by side in Kosala, where the
local influences were theoretically the same, the
differences between them in matters of phoneties, syntax
and affinity with Sanskrit can be bhest accounted for
not so much by a grand theory of provincial peculiarities
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as by that of tribal, caste and communal differentiations,
conscious or unconscious. The communal differentiation
is eonscious, while the tribal and caste differentiations
are generally unconscious, and conscious only where a
member of a tribe or caste makes himself conspicuous

to his fellows by his imitation of the diction and accent
of some other tribe or caste. The tribal or race influence
is pwtly local in so Far as & place is inhabited by a tribe
or a race. Proceeding on these lines, the greater
refinement of Pali and its closer affinity with Sanskrit
can be explained by the fact that it had originated with
a highly cultured member of an avistocratic clan, and
was adapted to the languages of the nobility and learned
Brahmans, while the Ajivika language having originated
with a person of lower social position, and having been
adapted to the dialects of the Vaisyas, e.g., the banker
the potters and the coach-builders, naturally lacked gram-
matical precision, the purity of diction, and refinement
in tone Thisis confirmed by the fact that wherever
in the Nikayas we come across homely dialogues and
folk-tales, similes and maxims, it is found that the
language differs invariably from the standard Pali of
the Buddhist Theras and Theris, and approximates more
r less to the Dialect, i.e, to the language of the
M\ddle Counfry with its locctl tribal and caste variations.
A fuller discussion of this intricate linguistic problem
is reserved for Part TI. Here I must remain content
with citing a few instances in order to illustrate the
nature of the Ajivika language under notice.
1. () The doctrine

of Gosala is reproduced in
Ardhamagadhi :

“ Gosalassa  Mankhaliputtassa dhammapan-
natti: wn’atthi utthane i va kammeiva bale i
va virie i va purisaparakkame i va— niyaya
sabbabhava > (Uvasaga Dasao, VI, lb())
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() The same is reproduced in Pali:

“ N’atthi attakare n’atthi parvakare n’atthi
purisakare, n’atthi balam n’atthi viriyam
n’atthi  purisa-thimo n’atthi purisa-
parakkamo. Sabbe satta sabbe pana
sabbe bhiita sabbe jiva avasi abala
aviriya, niyati-sangati-bhava-parinata
(Digha., I, p. 63).

(¢) The same abridged and more adapted to Pali
reads :

“ N’atthi balam n’atthi viriyan n’atthi
purisatthamo n’atthi purisaparakkamo,

sabbe satta............ abala aviriya niyati-
sangati-bhiiva parinata (Majjhima, I, p.
407).

2. (a) Caurdsiti  mahakappasayasahassaimh, satta-
divve, satta samjuhe, satta sannigabbhe,
satta pauttaparihire, pafica kammanisaya-
sahassaim satthimh ca sahassani cha ca
satinniya kammarse anupuvvenarm kha-
vaitta tau paccha sijjhanti bujjhanti java
antam karenti ' (Bhagavati, XV. 1.).

(6) ““Cuddasa kho pan’ imani yoni-pamukha-sata-
sahassani satthii ca satani cha ca satani,
pafica ca kammani tini ca kammani kamme
ca addha-kamme ca, dvatthi-patipada......
satta safifiigabbhiy satta asafifiigabbhag,
salta niganthigabbha, satta deva satta
manusa, satta pesaea,” . . . . ... satta
supind, satta supina-satani, culldsiti

! In some edition the text reads: sijjhanti bujjhanti mucecamti parinivviimti
sabl.a dukkhanam amtam karvithsu vd karimti va karissamti vi. The phrase java
amtary kaventi frequently occurs in the Bhagavati, XV. 1.

* Tho variant is pisacd. This reading is adopted by the commentator,
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maha-kappuno ' satasahassani yani bale
ca pandite ca sandhavitva samsaritva
dukkhass’ antamh  karissanti” (Digha,
I, p. 54).

3. (a) “Se-jje ime gam’-agara java samiivesesu
Ajiviya bhavanti, tuin jaha: du:gharinta-
riya ti-ghardntariya satta-gharAntariya up-
palaventiyd ghara-samudaniya  vijjuyan-
tariya uttiya-samana” (Aupapatika Stitra,
Sec. 120).

() ¢ Acelaka muttacira hatthpalekhana na
ehibhadantika na titfthabhadantika na
abhihatamh na uddissakatamh na niman-
tanarm sadiyanti, .. ...... Te ckagarika
va honti ekalopika, dviigarika va honti
dvalopika, satthgariki va houti sattdlo-
pika . . . . . .7 Majjhima, I, p. 23%).

The reader may notice that in the instances cited above
the language is not that of the Ajivikas, certain views
and rules of theirs being reproduced in highly crystallised
and distorted forms Dby the Jainas and Buddhists in
their own languages,' i.e., in Ardhamagadhi and Pali res-
pectively. . In so doing, they have retained just a few
turns of expressions and grammatical forms which appear
to stand nearer to Ardhamagadhi or Jaina Prakrit. TFor
instance, in the Jaina extract 1(«), the nominative singu-
lars, whether masculine or neuter, have for their case-
ending e, while in Pali declension the case-ending in
similar cases is o for masculine stems and @in for neuter.
The Jaina extract reads: “n’ atthi utthaneiva .......
purisaparakkame i va.” The Buddhist extract from the
Digha, catalogued as 1(?), contains similar grammatical
forms in “n’atthi atta-kdare n’atthi para-kare n’atthi

} The reading Mahikappuno is accepted in the commentary.
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3

purisakare,” while these expressions are altogether
omitted in the extract from the Majjhima, marked 1(c),
where the Ajivika language is more adapted to Pali.
The contrast in view can at once he brought out by com-
parison of 1(a) and 1(c).
1(e): n’atthi bale i va viriye i va purisa-parak-
kame i va.
1(¢): n’atthi bala n’atthi viriyam n’atthi purisa-
thamo n’atthi purisa-parakkamo.
It may be inferred from this that the Ajivikas did. not
draw any distinction in their declension between masculine
and neuter stems ending in «, in so far as the nominative
singular is concerned. Mahakappuno ocecurs in 2(b) as
a genitive singular of mahakappa, whereas the genitive
plural mahakappanas would have fitted more the context,
if the language had been Pali. Moreover, the genitive
singular of mahakappe is always makakappassa in
Pali.

The extract 2(d) also contains an Ajivika word supina,
the meaning of which is confounded by the Buddhist
commentator with that of the Pali word supina. ¢ Satta
supind, satta supina-satani.” Professor Rhys Davids
following the authority of Buddhaghosa’s commentary,
renders these expressions by “seven principal and seven
hundred minor sorts of dreams.” Supina stands in Pali
for dream, and Buddhaghosa naturally explains it:  supi-
niti mahasuping, supinasataniti khuddaka supina-satani.’”
but as a matter of fact, the word is Ajivika and denotes
bird, like its analogous forms suvina in Ardhamagadhi,
supanna or suvannu in Pali and suparna in Sanskrit.
These forms-—supina, suwvine, supanne, and suparpe, when
put side by side, can well indicate the relative position of
the Ajivika language, Ardhamagadhi, Pali and Sanskrit.

! Dial, B. 11, p. 72.
3 Sumangala-vilasini, I, p. 164.
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The Buddhist story of Upaka preserves an Ajivika
expression “huveyya pivuso ' with its variants « hupeyya
pavuso,” “ hupeyya avuso,”® which is Sanskritised in the
Lalita Vistara as “tad bhavisyasi Gautama,™ and may
be rendered “ perhaps it may he so, my good friend !’
Huveyya or hupeyya which is an optative form of the
verbal root ,/bhii is not a recognised Pali word, the usual
Pali form of the verb being bhaveyya. It appears more-
over from the variants mentioned above that the sounds
p and v were interchangeable in the Ajivika language.
Furthermore, in a later version of the same story,
the Buddhist commentator displays humour by repro-
ducing Upaka’s actual words: ‘“sace Cavam labhami,
jivami; no ce, maramiti,” d.e., “If I gain Cava, I will
live; if not, I will die.”” The Ceylonese edition of Bud-
dhaghosa’s Papafica Stidani (p. 388) supplies a variant
of the above reading, which is “ Chavaih labhami, jivami;
no ce, maramiti.”’” Here the name Cava or Chava
whereby Upaka refers to the fowler’s daughter with
whom he fell in love is not Pali, the usual Pali form
of the name being Capa.® It also may be noted that
the use of the present tense marami instead of the
future form marissami is unidiomatic in Pali. The idio-
matic use of the verb can he best illustrated by these
two sentences: ‘ Yena tena upayena ganha, sace na
labhissami marissamiti ”*; ¢ marissami no gamissami
n’atthi bale sahayata.” That the general tendency of

! Majjhima, I, p. 171 ; Paramattha-jotika, IT, Vol. I, p.258.
-3 Mah&vagga, Vol. 1, p. 8.
* Lefmann’s Lalita-vistara, p. 406.
3 Papafica-Sidani, Ceylonese edition, p. 388: evam pi nima bh.aveyya.
¢ Paramittha-jotika, II, Vol. I, p. 258.
7 Cf. Paramattha-jotikn, II, Vol. I,’p. 259. “ Sace chavah labhéimi, jivimi, no
cemaramiti.”
¢ Paramattha-jotika, IT, Vo, 1, . 258,
¢ Anderson’s Pali Reader, p. 1.
10 Dhammapada-commentary, I, p. 17.

»
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the Pali idiom is to use the future tense in such cases is
evident also from the extracts 2(«) and 2(0). Instead
of “java antam karemti ” in the Jaina extract 2(a) we
meet with ¢ dukkhass’ antarn karissanti” in the Buddhist
extract 2(5). I need not multiply instances here. The
cases already cited include instances where the masculine
and neuter stems ending in « are not distinguished in
declension in so far as the nominative singular is con-
cerned, and wherc the numbers and tenses are not
properly differentiated. Are these not sufficient to justify
the surmise that the Ajivika language may be judged
from its crude grammatical forms as standing nearest to
the Dialect and closely allied to Ardhamagadhi?

With regard to two new Ajiviya doctrines which are
said to have been formulated on the basis of Gosala’s
personal acts and incidents, I find substantial agreement
between the Jaina and Buddhist accounts. The doctrines
as enumerated in the Bhagavatl Sttra comprise (1) that of
eight Finalities, and (2) that of four Drinkables and four
Substitutes. These are interdependent as the last drink
which is included in the former seems to have afforded
a basis for the latter. It is not easy to undel:sf.;and the
roal signification of the doctrine of eight Finalities : .the
last drink, the last song, the last dance, the last solicita-
tion, the last tornado, the last §prinkling clephant, the
last fight with big stones as missiles, and the last Titthan-
kara who is Mankhaliputta himself. Of these, the first
four items refer, as pointed out by Dr. Hoernle, to
Gosala’s delirious acts, and of the remaining four, the
first three items refer to events that ha.ppened at or about
the time of Gosala’s death. The 0011}}1n<.3tion .or coincid-
ence of the death of Gosala, the .la,st A]i\.nya Tltthax'?kara,
with tornado and war was primd fdcie turned into a
1 doctrine of which the meaning is obscure.

theologica . : .
Tlfe()) dgctrine finds no mention in the Buddhist literature,
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nor is any explanation of it given in the Bhagavati Stitra.
But the last item which relates to the Ajiviya attitude
towards Gosala may furnish a clue to its meaning ; it goes
to show that Gosala came to be regarded as the last
Titthankara of the Ajiviyas. This is corroborated by the
evidence of the Buddhist texts which state that the
Ajivikas recognised only three persons as their leaders
or peerless masters (anantajinas) of whom Makkhali
was the last. In a Sutta of the Majjhima Nikaya the
Brahman wanderer Sandaka says, “The Ajivikas act like
sons of those whose sons are dead. They exalt them-
selves and disparage others, and recognise three only as
their leaders, viz., Nanda Vaccha, Kisa Samkicca, and
Makkhali Gosala.” It appears from the Anguttara
explanation of Gosala’s doctrine of six ablijatis, wrongly
ascribed to Purana Kassapa, that the Ajivikas placed
their three leaders in the supremely white class, while
they placed themselves in just the white class and their
lay disciples in the yellow. The Jaina expression *last
Titthankara > also implies that the Ajiviyas recognised
more titthankaras than one. Tt is important to note that
Gosala came to be honoured as the last Ajivika titthan-
kara in the life-time of the Buddha. This enables us to
surmise that he predeceased the Buddha, although it
is difficult to say by how many years. Seeing that
the Ajivikas looked back to Gosila after his death
as their last Titthankara or pcerless master, one can
suggest the following as the most natural and probable
interpretation of the doctrine of eight Finalities: the
synchronism of Gosala’s death with such natural and
political events as tornado and war was quite providential,
and that it is to be regarded as a divine testimony of
Gosala being the last titthankara, whose death was

* Majjhima, 1. p. 524 : Ajivikﬁ puttamatiiya puttd, att@naficeva ukkamseti param
vamblhenti, tayo c8va niyydtaro pafifidpenti, seyyathidamh Nandam Vaccham, Kisam
Sarkiccam, Makkhalimh Gosalam.
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rendered doubly significant in human history by its coin-
cidence with many other tragic and fateful occurrences.

It seems to me that the practices of four Drinkables
and four Substitutes were all connected with the hard
penance of suicidal starvation to which the Ajiviyas
attached a peculiar religious sanctity and spiritual value,
and that these appertained to three successive stages of
religious suicide (marana indiya) as the Jainas call it. In
the first stage, the dying :—\jiviya saint was permitted to
drink something, e.g., what is excreted by the cow, what
has been soiled by the hand, what is heated by the sun,
and what drops from a rock ; in the second stage, he was
permitted not to drink anything but to use some substi-
tutes, e.g., to hold in his hand a dish or a bottle or a pot
or a jar which is cool or wet with water, instead of drink-
ing from it; to squeeze or press with his mouth a mango
or a hog-plum or a jujube fruit or a tindukae fruit when
it is tendev or uncooked, instead of drinking of its juice;
or to squeeze or press with his mouth kalayae or mudge or
masa or simbali beans when they are tender or uncooked,
instead of drinking of their juice ; while in the third or Jast
stage, he had to forego cven that. In practising the
penance of Pure Drink the Ajiviya had to lie down for
six months, lying successively for two months at a time
on the bare earth, on wooden planks and on dardha
grass. This indicates that the longest period allotted
for the penance was six months, each stage of it having
been gone through in two months, and therein lay the
novelty of the Ajiviya method of - attaining salvation by -
mcans of religious suicide. This new method of death
by starvation seems to have been similar to the °thrice-
threefold way’ (fidha tidha) introduced by Nayaputta,
i.e., Mahavira,' as an improvement on the older method

! Ayarvaiga Sutta, I, 7.8.12: Ayaii se avare dhamme Niyaputtena sihie, ayavajjam

pudiy@ram vijahejja tidha tidha
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adopted apparently by the followers of Parsva, e.g.,
by Mahavira’s parents.' The underlying motives of
" this barbarous practice, as described in the Ayaramga
Sutta,® are the following :
1. Riddance from kamma.
2. Endurance (titikkha).
. Sanctity of animal life.
. TFreedom from attachment.
. Self-control.
. Attainment of Nirvana.?
The grand moral of the doctrine involved is:

Ot o= W

S

“ Jiviyam nabhikamkhejja maranam no vi patthae,
duhato vi na sajjejja jivite marane taha.”
i.e., “He should not long for life, nor wish for death; he
should yearn after neither, lifc or death.””*

It appears from Buddha’s representation of the Ajivika
religion in his Lomahaisa Discourse® that the Ajivikas
followed the same elaborate method for the attainment of
the truth as for the attainment of the Accuta world. The .
Ajivika religion is described there as © the higher life in
its four forms” (caturangasamannagatarn brahmacariyar)®
and its fundamental principles are summed up in the
Mahasihanada Sutta’ by these two expressions : purifica-
tion by food (aharena suddhi) and purification by trans-
migration (sarmsarena suddhi). The four-fold brahma-
cariya consisted of—

1. Tapassita—asceticism.®
2. Lukhacariya—austerity ;

' Ibid, 11, 15.16.

2 Ibid, 11, 7.8; 11, 15.16.

® Lit. paramié titikkha, ibid, 1. 7.8.25. Cf. Dhammapada, vorse 184: titikkha
Nibbanam paramar,.

" * Jacobi’s Jaina Sitras, part I. p. 75.

® The Lomaharisa Discourse in the Jataka (Jataka No. 94).

¢ Majjhima, I p. 77; Jataka, I. p, 391.

7 Ibid, 1. pp. 80-82,

® Ibid, 1. p. 77; Jataku, 1. p. 390,
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3. Jegucchita—comfort-loathing,
and 4. Pavivittata—solitude.

Of these, the first point, i.e., Tapassitd, exhausts the
description of the rules of the Ajivika order as met with
in the Mahasaccaka' and a number of other suttas? Tt
seems to me that the fourfold brahmacariya was tacitly
implied in Tapassita, and was indeed the outcome of a
further analysis of the older body of rules. According
to the teaching of the caturanga brahmacaryya, the
Ajivika had to be an ascetic, the chief of ascetics; ugly
in his habits beyond all others; comfort-loathing sur-
passing all others; and lonely. with unsurpassed passion
for solitude. As an ascetic (tapassitaya), he had to
go naked, to he of loose habits, etc.; as ugly in his
habits (likhasmim) he had to allow his body to be
covered with a coating of dust accumulating for many
years without thinking yet of rubbing it off by his
own hand, or having it rubbed off by the hand of
others ; as comfort-loathing (jegucchismim), he had to
move about being mindful so as to bestow his love on
a drop of water, and careful not to hurt small crea-
tures ; and as solitary recluse (pavivittasmii), he had to
flee like a deer from the face of men. The great moral
involved in this mode of holy life is :—

“ So tatto, ? so sito, * eko bhimsanake vane,
naggo na cggim asino, esanapasuto muniti

7.e., “ Bescorched, befrozen, lone in the fearsome woods,

Naked, no fire beside, all afire within,
The hormit is hent on seeking the truth.”¢
As regards his food, the Ajivikn had to live on

jujube fruits, and on muggas, tilas and tendulas, whole

”s5

1 Majjhima, I, p. 238; cf. p. 77.

2 Angnttara, Part I,p. 295.

3 Cf. variant Sutatto, Majjhima, p. 536.

+ Cf. variant so sino, ibid, I,p. 536.

5 Majjhima, I,p. 79; Jataka, I,p. 390,

¢ Cf. Jataka translation, I,p. 230; Dial. B. II. p. 208,



56. THE AJIVIKAS

or powdered. On this point the account of the Loma-
“hamsa Jataka differs from that of the Mahasihanada
Sutta just described. The former describes the Ajivika
as the ascetic © unclothed and covered with dust, solitary
and lonely, fleeing like a deer from the face of
men, whose food was small fish, cowdung, and other
refuse.”’

‘It has been shown that Rayagiha, Uddandapura,
Campa, Vanarasi Alabhiya, Vesali and Savatthi were the
successive and principal centres of Ajivika activity up
till the Jinahood of Gosala. These names indicate that
Ajivikism which was at first a local movement of Rayagiha
spread within a century or more over the Middle Country,
and that the progress of this movement proceeded along
two paths, one leading to Campa as the most easterly
point, and the other to Savatthi as the extreme western
limit. At this various centres the Ajivikas had to
encounter two formidable enemies, the Jaina and the
Buddhist, besides the Brahman and the Kumaraputta,’
their common enemies. It appears from Gosala’s division
of time that the Ajivika movement was confined even
under his leadership, within the land of the seven rivers
(satta sara), or more accurately, to the Gangetic valley.?
The scenes of the early years of Gosala’s career as a’
mendicant are laid round Rayagiha and Paniyabhtimi.
The latter was probably the farthest point in the South-
east which lay outside the territorial division of the

' Jataka, T,p. 390; Ajivikapabbajjart  pabbajitva acelako ahosi rajojalliko,
pa_’v_.iv-ittvo ahosi ekavihfiri, manusse disvit migo viya paliayi, mahivikatabhojano ahosi
inét:chz_agonmyﬁ.d?ni paribhuiiji,

o Paréva’s followers were called Kum@rasamanas. (Uttarfidhyayana, lecture 23)
or N]gga.ntha samanas, Kumaraputtas ‘(Siiyagadariga II. 7. 6),

3 Satta sard are, according to Buddhaghosa’s commentary, seven great lakes, viz.,
Kapnamunda, Rathakara, Anotatta, Sthappapita, Tiyaggala, Mucalinda, Kunuhdq]n
(Sumangalavilasini I. p. 164). This does not seem to be correct, In the Bhagavati
Siitra we meet with the names of seven rivers viz., Gangd, Slldmﬂg"mgu M*lduuannu,
Lohiyagangd, Avatigangd, and Paramivatignngll (Rocl\h)]l’s Life of the Buddha
p. 253).
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Middle Country. Puniyabhfimi seems to ‘have heen a
‘river-port in Western Bengal.! Indeed, so far as the
easterly point is concerned, it can he shown that Western
Bengal became a scene of the Ajivikas and the older
Nigganthas (Paréva’s followers) even before the Jinahood
of Gosala. According to the Bhagavati account Gosila
and Mahavira met each other in Nalamda and thence-
forward they lived together for six years in Panivabhtuni,
which was a place according to the Jaina commentaries
in Vajjabhtimi, elsewhere, described as one of the two
divisions of Tadha.> The Ayaraiga Sutta contains a fine
Prakrit ballad,® where it is related that Mahavira wandered
for some time as » naked mendicant in Ladha of which
Vajjabhtimi and Subbhabhtimi were apparently two divi-
sions.  Ladha is described as a pathless country (duccara).

The rude natives of the place generally maltreated
the ascetics. When they saw the ascetics, they called up
their dogs by the cry of “Chucchi”* and set them
upon the samanas. It was difficult to travel in Ladha.
It is said that many recluses lived in Vajjabhiimi where
they were bitten by the dogs and cruelly treated in a
hundred other ways. Some of the recluses carried
hamboo staves in order to keep off the dogs (latthim gahaya
naliyam).* We have seen that Upaka, the _/,-invika, des-
cribed himself, while he has living in a frontier district
of Bengal, as a mendicant carrying a staff, his ex_pression
“ latthihattho pure asim” implying that the Ajivikas
habitually went about with a staff in hand, which was a
matter of necessity with them. These Jaina and Buddhist
refcrences can well explain why Panini described the

1 According to the commentary of the Kalpasiitra, it is a place in Vajrabhiimi,
2 &jlanka’s tikd on the Ayararhgasuttn 1. 8, 3, 2. )

* Ohanasilya, the discourse which is to be listened to. Ayiramgns, 1. 8.
* Ayaraiga 1. 8. 3. 4.

*Ibid, 1. &, 3. 5.

&
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Maskarina as a class of wanderers provided with bamhoo
staves (maskara-maskarino- venuparivrajakayoh). So far
as the westerly point is concerned, we have seen that
towards the close of Gosala’s life the Ajiviyas were being
driven even out of Savatthi. The Buddhist literature
alse preserves a few episodes where the Ajivikas came
into conflict with the Buddhists in Savatthi! It is
mentioned in the Bhagavati Sutra that the Ajivika
centre was shifted not long after Gosala’s death to Punda,
a country at the foot of the Vinjha mountains, of
which the capital was a city provided with a hundred
gates (Sayaduvara). A king Mahapauma (Mahapadma),
otherwise known as Devasena and Vimalavahana, is said
to have persecuted the Jainas at the instigation of
the Ajiviyas, whose royal patron he was. The wicked
king was destroyed by the magical powers of a Jaina
saint named Sumangala, the disciple of Arahat Vimala.?
It is also recorded in the Bhagavati that Ambada Dadha-
painna, a wealthy citizen of the great Videha country,
sought to bring about a reconciliation between the
hostile sects by conferring with the Jainas.® The fifteenth
chapter of the Bhagavati ~ttra seems to have been thé
record of an age when the Ajivikaand Jaina religions were
spread over Anga, Vanga, Magaha, Malaya, Malava,
Accha, Vaccha, Koccha, Padha, Ladha, Bajji, Moli, Kasi,
Kosala, Avaha and Sambhuttara, of which some are
countries which were situated outside the territorial
division of the Middle country, e.g., Vanga
Malava, Accha, Koccha, Padha, Ladha, Avaha and
Sambhuttara.* The same chapter also points to an age
when many Vedic and non-Aryandeities were affiliated to

Malaya,

! Vis&khavatthu, Dhammapada Commentary, 1V, No. 8.
2 Hoernle’s Appendix, I, pp. 11-12,

3 Ibid, p. 14.

¢ Ibid, pp. 6-7.
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the Ajiviya pantheon, e.g., Punnabhadda, and Manibhadda,
Sohamma, Sanakkumira, Bambha, Mahasukka, Anaya and
Arana.! The Ajivikas believed that to those who prac-
tised the penance of Pure Drink, two gods Punnabhadda
and Manibhadda appeared on the last night of six months,
and held their limbs with their cool and wet hands;
if they submitted then to their caresses, they furthered
the work of serpents, and it they did not, then a mys-
terious fire arvose in their bodies to consume them.’
Punpabbadda and Manibhadda ave represented as if
they were the local deities of Punda, where the twin
gods were looked upon as generals of King Devasena
Mahapauma.s We say that some of the non-Aryan and
Vedic deities were affiliated into the Ajivika pantheon,
because in the Buddhist Niddesas the worshippers of
Punnabhadda, and Manibhadda are described as repre-
senting two distinct groups of worshippers, distinct from
the Ajivikas, the Niganthas and the rest. The Niddesa
list includes the following, apparently under two cate-
gories of disciples (schools) and devotees (sects)—

(1) Disciples: the Ajivikas, the Niganthas, the
Jatilas, the Paribbajakas,and the Aviruddhakas.

(2) Devotees: Worshippers of elephant, of horse,

cow, dog, crow, Vasudeva, Baladeva, Punna-
bhaddadeva, Manibhaddadeva, Aggi, Naga,

Suvanna, Yakkha, Asura, Gandhabba, Maharaja

Canda, Suriya, Inda, Brahma, Deva, and Disa.

Further, the Niddesa list points to a time when the
religious sects started deifying, more or less, their heroes.
The Anguttara Nikaya contains an older list of ten

! Hoernle’s Appendix, I, p. 14.

2 Ibid, p. 11. _ - =
3 Cullaniddesa, pp. 173-174:—Ajivika-savekanan Ajivikadevat®, Nigantha-

sivakanaih Niganthadevatd etc., of. Mahianiddess, pp. 89-92.
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religious orders of which five only aro noticed in the
Niddesa under the first category, while under the second
category are included the various groups of devotees
which are not to be found in the former.! "The ano-
maly thus involved can perhaps be explained away by
the supposition that some of the orders had died out
when the Niddesa list was closed, e.g., the Mundasavakas ;
or that the older list was considered as redundant, e.g.,.
in the case of the Paribbajakas and the Tedandikas ; or
that the Niddesa groups of devotees were promiscuously
comprised under one name, e.g., Devadhammika, the
worshipper of deities in gencral. 1In support of the third
hypothesis I may refer the reader to the commentarial
fragment on precepts in the Brahmajalasutta, where there
is reference to the worship of the sun, the worship of the
mother earth, and the invocation of Siri, the goddess
of Luck® But the reader can at once judge for himself
that the deities and forms of worship mentioned in the
Brahmajalasutta were not all foreign to the Vedic, and
further that the worshippers of these deities did not form
distinct groups or corporations®’. Moreover, some of the
deities and forms of worship mentioned in the Niddesas
are referred to in Panini’s AstAdhyayi* and the Jaina
Upanga the Aupapatika Sutra. The former speaks
of devotion to Maharaja, Vasudeva, Arjuna, clan and
country, while the latter makes mention of Vasudeva,
Baladeva, and Calkavattiin whose existence the Jainas

' Ahguttara, pt. 11T, Ajivika, Nigantha, Mundasivaka, Jatilaka, Paribbijaka,
Magandika, ‘Tedandika, Aviruddhaka, Gotamaka, Devadhammika. Dial. B.
11. pp. 220-222. v

* Dighanikaya, I, PP

® The following are mentioned in the Milinda, p. 191, as ganas: Malla, Atona,
Pabbata, Dhammagiriyd, Brahmagiriyd, Natakd@, Naccaki, Laighaka, Pisca,
‘Manibhadda, Papnabhadda, Candima-Sariyé, Sirvidevata, Kali or Kali-devatd, Siva,
Vasudeva, Ghanikd, Asipasa, Bhaddiputta.

* Panini, IV, 3. 95-100.
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were called upon to believe. The very fact that Vasudeva,

,Baladeva and Emperor were recognised by the Jainas
among  prominent personalities (Salakapurusas) is an
evidence that some sort of synthesis took place among
the different religious communities, living in the same
country and perhaps under the same rule. Thus three
different records of .the Brahmans, the TJainas and the
Buddhists concur in pointing to a time when.the rival
religious sects had to make a compromise among them
by accepting the deities of one another, especially to an
e‘poch when the Emperor had to be worshipped as a god.
The Mahabodhijataka also bears testimony to the fact
that politics (Khattavijja) teaching that one should
seek  one’s  material advantage cven Dby killing one’s
parents passed into a religious dogma.' All these
seem  to bring out one fact wsiz. that such changes
in Indian religion were cocval with the foundation of an
empire and counsequent on the growth of the idea of
personality in religion and state. Seeing that the
beginnings of these developments werc as old as the
the Buddha’s life-time,* it seems probable that the process.
of deification in religion and state ran side by side with
the making of the Magadha Empire.

There can be no gainsaying that the Ajivikas
retained an important position during the Maurya rule.
The Kautilya Arthasastra, which may be regarded in
a sensc as a faithful record of Candragupta’s administra-
tion, prohibits by penal legislation entertainment of the
Sakyas (Buddhists) and the-Ajivikas at the time of sraddha

¢ Jataka, Vol. V, p. 228: Khattavijjavadi * i\la‘itﬁpitar(‘)pi maretvia attano va
attho kawmetabbo ” ti ganhdpesi. It is especially to be noted that the doctrine
referred to is to be found iu the verse-quotation from the canonical Jataka Book,
which is as old as the 4th century B.C., if not older, ¢f. p. 240.

:  Anguttara, 1. pp. 77: Tathigato ca arahmh sammid sambuddho rdja ca
cakkavatti...... accharigamannssi......(yesam) kalakiriy@ bahuno janassa anutappa
dve thiiparahi. Cf ; Digha 11 p. _“'-)-
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and racrifice.’ This is not surely to bLe cited as an in-
contestable proof of religious persecution in the face of
other evidences proving that the ascctics in general
were avoided by Indian peoples on such occassions.® The
very sight of the samnyasins, particalary of naked
mendicants like the Ajivikas, was repulsive to persons
of good taste, especially to the womenfolk who were
the custodians of good manmers: then as now. It is
said of the Buddhist lady Visakha that she vemarked
at the sight of the Ajivikas: “Such shameless
persons, completely devoid of the sense of decency,
cannot be Arahants.”?® The same feeling iy expressed
more cmphatically with regard to the naked Jaina
ascetic in the DivyAvadana through the mouth of a
courtezan in the following verses :*

“Kathamh sa buddhiman bhavati puruso vyafijavdvitah

lokasya padyato yo’ ayath grame carti nagnakah

Yasyhyarh idriso dharmah purastal lambate dasa

tasya vai $ravanau raja ksuraprenavakrintatu.”

The real attitude of a Brahman teacher of polity and
minister of state like Visnugupta or Canakya towards the
Ajivikas and naked ascetics in general is clearly brought
out in a story of the Paficatantra.® The substance of
the story is that Manibhadra, an unfortunate hanker of
Pataliputra,’ was directed Dy the angel Padmanidhi in
dream to strike him with a lakufs when he would appear

! . Shamagasiry’s Arthadistra, 251: Those who entertained the Buddhists and
the Ajivikas at the time of §r@ddha and sacritice were punishahle by a fine of
100 panas. B

* The Paramatthajotika, I11. Vol. 1. p. 175 vocords the following Brahmanic
g belief : * mangalakiccesu samunadassanam amangalam.”

* Dhammapada Commentary, p. 400: “evariipa bhirottappuvirahitd arahanta

nama nahonti.”

* Divydvadana, p. 165.

Ibid, p. 370.

¢ Paficatantra, ed. Kielhorn, V. 1.

Pataliputra is placed in the Deccan (Dakgindtya).
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next morning hefore him in the guise of a Ksapanaka,
-and strangely enough, carrying out the angel’s suggestion
the hanker was much surprised to find the body of the
Ksapanaka transmuted into gold. A covetous barber
who happened to witness this wonderful feat of miracle
conceived a plan of obtaining gold by striking the Ksapa-
nakas with a laknfa. With this end in view, he lost
no time to go to a Ksapanaka monastery where after
showing due honour to the .Jinendra, he vecited three
couplets expressive of the religious sentiments of three
sects—the Ajivika, the Jaina and the Buddhist. The

second couplet which strikes the keynote of the Ajivika
and Jaina faiths is:

“ Ni jihva y& jinam stanti, taccittarh yat jine ratah

Taveva ca karau slaghyau yan tat piija karau. ”

“ That is the tongue which praises the Lord ;

that the heart which is devoted to the Lord,

and those hands are verily praiseworthy which honour Him.”

Thus the cunning bharber managed to induce the

Ksapanakas to accept invitation to dinner in his house,
and when they came in a body next morning, he struck
them with a strong lakufa as they stepped into his house
one after another. The news of the murder and ranic of
the Ksapanakas soon spread through the city. The
barher was arrested, tried, found guilty and severely
punished. The Ksapanaka of the story is evid_ently a
mixed character combining the Jaina with the Ajivika.
In the story its:lf the Ksapanaka is described as a naked
mendicant (nagnaka), a I)igambara worshipper of the Jinas,
replete with supreme knowledge (ke.vala-jﬁana-éal‘inﬁm).
It goes to show that both the Jaina and the Ajivika,
in common with other naked ascetics, had pretension to
supernatura]ism and miracles, and that with them
Jinahood constituted the highest ideal of human perfec-
tion. The name of the banker Manibhadra is itself
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of great importance as-confirming the Bhagavati account
representing the disciples of Gosala as votaries of the
twin angels Punnabhadda and Manibhadda. Visnugupta’s
teaching' in the story is that the proper treatment by
a householder of the shameless naked ascetics professing
to possess supernormal facultics was to strike them with
the very staff which some of them carried about them,
to apply, in other words, his own Dandanitito the Dandins.
But this course was not meant to he adopted literally,
since a principle which was valid in theory might lead to
disastrous consequences when blindly adhered to in
practice. The disastrous consequences here contemplated
are typified in the story by the tragic fate of the Ksapa-
nakas and the barber.

Visakhadatta’s Mudraraksasa which is one of the most
important historical dramas in Sanskrit, dated hetween
the 5th and the 6th century A.D.,' paints the character
of a Ksapanaka who, like the Ksapanaka Of. the Paﬁ'ca-
tantra story, is relegated to the same period, alel is a
mixed character® representing the Ajivikaand the Digam-
bara Jaina under one name. Mr. Telang points out that
Canakya introduced the Ksapanaka to Raksasa, and-that
a Brahman minister hecame so close a friend of his as to
Speak of his heart itself having héen taken possession of
by the enemy when he saw him.* The chief motive of
the play is not far to seek ; Visakhadatta in culogising

the shrewd political principles of the Indian Machiave]lj
sought to show how even a naked mendicant, houseless,
dispassionate, meditating on the reality of the living
principle (jivasiddhi ksapanaka) could be made a friend

—_—
! Mr. Telang places the daté of the play between the 7th and the 8th century
A.D., Mr. Vincent Smith hetween the 5th and ihe 6th century A.D., and Prof.
Hillebrandt in 400 A.D.
2 Cf. Telang’s introduction to his edition of the Mudrariksasa, p. 17. Prof,
Wilson thinks that ksapanaka denotes in the play-a Jaina, not a Buddhist,
3 Ibid, p. 19.
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of ferocious Mammon (Mudraraksasa) to serve as a tool
of Canakya (Canalya-pranidhi).'

The Ksapanaka is introduced in the play as a mendi-
cant with shaved head (mundia munda),® speaking Prakrit
instead of Sanskrit, an exponent of the reality of the
living principle (jivasiddhi),® respecting the teaching
of the Arvahants,* irascible or hot-tempered, greedy of
lucre, adept in palmistry, fortune-teller, consulted for
ﬁXln" lucky days, an hypocrite always crying out, ‘There
is no iniquity for the followers,”® wishing success to
laymen in their business concerns,6 and proclamnncr
victory of the cause of righteousness.” But the Ksapa-
naka in question serving as a spy or ‘Canakya’s tool’
as it is called, cannot be reasonably taken as a true repre-
seutative of his order except under the supposition that
his pretensions were characteristic of the naked medi-
cants whom he was called upon to imitate in his outward
demeanour. The picture drawn of the Ksapanaka seems
to have a touch of reality receiving contirmation from
two older Sanskrit treatises, the Kautilya Arthasastra and’
the Vatsyiiyana Kamasiitra, which in their general form,
style and purpose can be said to belong to the same
materialistic age.

Vatsydyana Kamasiitra speaks of the houses and estab-
lishments of the female attendants, bhiksunis, ksapanikas
and tapasis as the fittest places for love-intrigues,®* as in
the much later treatises on poetics we find that the rule

! Mudrarviksasa, Telang’s edition, p. 258, Jivasiddhirapi Cinakya-pranidhi.
3 Ibid, p. 222.
s Ibid, p. 262. Note that jive is the first of the Jaina navatattvas.
< 1bid, p. 212 Sasanam alihantdnain,
s ¢ N’atthi pavarh, n'atthi pivamh sivaganam. ”
o «Kajjasiddhi hodu sivaganam. ”’
« phammasiddhi hodu sitvagiinany.”’
s Kamasiitra, V. 4. 42: Sakhi-bhiksuki-ksapaniki-tapasi-bhavanesu sukhdpiiyah
cf. Ibid, 1V. 1.9: Bhiksuki-Sramand-ksapand-milakarikabhir na samisrijyeta. I am
indebted to Pandit Bidhu Shekhar Bhattacharyya for these references.

9

-
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is laid down to select female attendants, dancing girls
and female ascetics to play the part of messengers in
love intrigues,’ which  is illustrated in the Malati
Madhava by the character of the Buddhist sister
Kamandaki, busy with her disciple Avalokita and friend
Buddharakkhita arranging for secret marriages.> One
may find parallels in the stories of Devasmita in the
Kathasarit Sagara® and of Nitambavati in the Dasa-
kumaracarita,* where the Buddhist female ascetics are
represented as taking an active part in such indefensible
affairs.” How far these references represent a real state
of things this is not the place to discuss. But the Artha-
sastra also bears evidence to the fact that the religious
orders in the 4th century B.C. were not free from such
moral corruptions, although the cases of moral trans-
gression were confined to a few individuals. It also goes
to prove that with the rapid growth of a centralised
form of government it was possible for Canakya to
organise a most eclaborate system of espionage under
which the services of all, whether recluses or house-
holders, cultivators or traders, wise or idiot, male or
female, could be utilised for the promotion of material
advantages, and under which even a Ksapanaka medi-
tating on the reality of the living principle could easily
be induced to serve the purpose of a state, as a tool in the
hands of Canakya. The Arthasastra devotes two chapters,
XTI and XII, to the subjects of training persons in
-espionage (gudhapurusétpatti) and of employing spies
in different branches of secret service (gudhapurusa-
pranidhi). It appears from the rules laid down therein
that spies were recruited, if possible, from among the

S8hitya-darpana, TT1.157 : Diityah sakhi-nati pravrajita,”
Jataka, I. p. 257.

DivyAvadéina, p. 427.

Ind. Ant., 1912, p. 90.

Jataka, I, p. 493.

SuoLe

-
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recluses of different orders, mundas and jatilas, hermits
al}d wanderers, males and females, who were seskers of
livelihood (vrittikama) by such clandestine means. The
spies in the guise of female asceties were employed to
watch movements of persons in the harems (antahpure),
the siddha hermits outside a fort, and the Sramans, if
necessary, in a forest. The spies disguised as mundas,
Jatilas or hermits had to live together with a large follow-
ing in the suburbs of a city, pretending to subsist on
pot-herbs and wheat, eating once at the interval of a
month or two. Thus we have sufficient reasons to accept
the Ksapanaka of the Mudraraksasa as true to life, but
the state of moral corruptions in which the Ajivikas and
the Jainas were implicated along with various other orders
of ascetics was in no way peculiar to the age of Canakya
and Candragupta Maurya, for, as I'expect to show in part
IT, these were among the natural adjuncts to the growth
of the centralised forms of government and to the erection
of monastic cloisters. Visakhadatta’s account of the inti-
macy of the Ksapanaka with Malayaketu upholding the
banner of Malaya country which, according to the Bhaga-
vati account, became a common stronghold of the Jainas
and the Ajivikas, and the use of a Ksapanaka by Canakya
as a weapon against King Mahapadma Nanda is of some
historical importance. King Devasena Mahapauma of
Punda is described _i_n the Bhagavati, as we have seen,
as a patron of the Ajivikas, and it is not improbable
that the Jaina Sutrda has confounded the emperor of
Magadha with a petty chief of a country at the foot of
the Viijha mountains. The very name of King
Ma,hg,pauma’s capital Sayaduvara, a city with a hundred
gates reminds one of a magnificient metropolis like
Pataliputra.
The DivyAvadana mentions Pingalavatsa as an
Ajivika who was cmployed in the service of king
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Vindusara as a court-astrologer,’ while a Jataka story
preserves an old tradition to the effect that astrology
was almost a professien with the Ajivikas even in the
Buddha’s life-time.* The DivyAvadana testifies to the
fact that Pundavardhana was a stronghold of the A;|1v1kas
in the time of king ASoka Prince Vitasoka was &«
patron of the Ajivikas who are confounded, as noticed by
Prof. D. R. Bhandarkar, with the Nirgranthas or Jainas.*
He was a strong believer in physical torture which the
Buddhist considered useless (micchatapa).® The conflict
of claims involved between the two standpoints is clearly
brought out in the following verses :
1. Buddhist thesis— _
Na nagnacaryd na jatd na paiiko nanadanath sthandilasayika va
na rajomalam ndtkutukaprahanam visodhayen moham
aviSirnakankham.
Alamkritarh cApi careta dharamam danténdriyah Santah
samyato brahmacar1

sarvesu bhiitesu nidhaya dan 'am sa braimanah sa Sramanah

sa bhikguh.e

2. Ajivika antithesis—

Kaste’smin vijane vane nivasatam vayavambu-mili§indm

rago naiva jito yadiha rising kalaprakargena bi

BhuktvAnnarh saghritarn prabhitapisitath dadhytttamalamkritain

Sﬁkyesviudriyanigraho yadi bhaved Vindhyah plavet sagare.?

The Divyivadana also relates that 18,000 Ajivikas
at Pundavardhana had to pay a heavy toll of death in

' Malati Miadhava, Bombay Sanskrit Series, Act L, p. 9.
* Kathisarit Sigara, Taranga XIII, No. 68.
* Dagakumadracarita, Cal. edition, p. 121.
¢ Cf. Telang’s introduction to the Mudrdraksasa, p. 19. .
* Divyivadana, p, 8339. Cf. Dhammapada, verse 141-142; Mahabharata, III
verse 13455 ; Suttanipita, verse 249,
¢ Divyiivadiana, p. $20. Cf. Bhattrihari’s oft-quoted Sloka :—
Viévamitra-Paradara-prabhritayo vatimbu-parnisanih; te' pi strinath'érimukha-
pankajam drigtviipi mohamgatal
Sakiinnam sighritain payodadhiyutur ye bhufijate millavestesﬁlﬁ
. ‘indriyanigraho yadi bhavet pahgustaret sigarari,
7 The Ajivikas are wrongly described as Nirgrantha upasakas.
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one ‘day in the hands of King Asoka for the fault ‘of one
\Tn'ﬂ'mnthd, upisaka' who had dishonoured the Budaha-
image.  Deeply grieved at similar sacrilege committed
by another Nirgrantha upasaka at Pataliputra, the king’
burned him alive towcther with his kinsmen, an&
announced by a royal l)l‘OCldllldthll that the reward of a
Dinara would he given to a person who could produce the
head of a Nirgrantha, with the result that his own brother
Prmce Vlta,soka was found among the victims.* It is in-
conceivable that king Asoka was ever implicated in such
an atrocious crime as the Divydvadana would have us
believe.  The tradition just referred to must- be regarded
as spurious and baseless for the simple reason that the
Buddha is nowhere rcpresented by an image in any
sculpture which can be dated in Asokan age. We are
aware, moreover, that King Asoka in his seventh Pillar
Edict, where he sums up the various measures adopted
by him towards the propagation of dhamma, expressly
states that he had employed his Dharmamahamatras for
dispensing the royal favour to, and exercising supervision
over, the Brahmans, the Ajivikas and the Jainas, as among
all other sects.* Furthermore, the king elsewhere®
declares that he granted two cave-dwellings to the
Ajivikas when he had been consecrated twelve years.

That the Ajivikas continued {o enjoy certain amount
of respect from the people of Magadha and retained a hold

! Divyivadina, p. 427; Pundavardhane ........ ckadivase astadasasah-
asrinydjivikanam praghatitani. ) .
2 Devanaih piye Piyadasi hevam aha: Dhamima Mahdmatipi me te bahuvidhesu
athesu anugahikesu viyapatd...... ... se samighatasi pi e kate imo viyapafa ho]mrhtifi;
Lemeva babhanesu &jivikesu pi me kate ime viydpati hohamtiti; nigamthesu
pi me kate ime viyipatd lohamti; nandpasamidesu pi me kate ime viyapats
Lohamtiti, Pativisithath pativisitham tesu tesu te te mahamatd dhammamahamata
cu me etesu ceva viyapatd savesu ca amnesu pasamdesu.
s je., in his Cave Inscriptions: (1) Lajind Piyadasina duvadasavasabhi (sitend)
iyarh nigohakubhd dina ajivikchi: (2) Lijind Piyadasind duvadasavasubhmbenai

iyam kubha khalatikapavatasi ding ajivikehi.
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on the liberality of the Mauryas even after the reign of
Adoka is proved by the three cave dedications in the
Nagarjuni Hills, made by King Dasaratha, who perhaps
succeeded his grandfather Asoka in the throne of
Magadha. No inscription has been found as yet vecord-
ing gifts to any other sect, particularly to Buddhists
which one might well cxpect from him, seeing that
he was the grandson and successor of the greatest
Buddhist Emperor of India. The presumption is that
whatever his faith may have heen, his mind was
obsessed with the Ajivika creed. The Ajivika influence
continued in Northern India to the end of the Maurya
rule, to the time of Pataifijali who is placed by modern
scholars in c¢irce 150 B.C. TFor we have noticed that
Patafijali in his comment on Panini’s Sttra, VI. 1. 154,
was not content with calling the Maskarina a Maskarina
simply becausc he carried a bamboo staff about him, but
went a step further in suggesting that the name Maskari
also signified that he taught “ma kritakarmani, ma krita-
karmani,” i.e., “don’t perform actions, don’t perform
actions, &c.,”” which he could not have done in departure
from the original stitra of Panini, if he had no personal
acquaintance with the views of the Maskarinas.

The Milindapaiiho (circe 1st century A.D.) takes some
notice of the fatalistic creed of Makkhali Gosala, who is
wrongly represented as a contemporary of Milinda
(Menander B.C. 155), the Indo-Bactrian king of Sagala.!
The Milinda account is in essence the same as that which
is to be found in the Samaififiaphala Sutta, with this im-
portant difference that it interprets Gosala’s doctrine of fate
as being completely adapted to the rigid caste-system of the
Brahmans.? Such an interpretation of his doctrine of fate

' Milinda, pp. 4-5.

2 Ibid, p. 5: Natthi...... Kusalikusalini kammani, watthi sukatadukkatinam
kammanath phalam vipiko,...... ye te idhaloke khattiyd te paralokarh gantvd ip puna
khattiya va bhaviesanti, cte.
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as this would seem incompatible with his general theory
of evolution, teaching that even a dew-drop is destined
to attain perfection through transmigration. It would be
interesting, nevertheless, if the historian could prove that
the Ajivika creed found its adherents in the cosmopolitan
city of Sagala, situated not far from Alasanda dipa (the
island of Alexandria), enumerated in the Mahiniddesa
as an important port.! Here I would just call attention
to two controversies in the Milinda which have reference
to the common views and practices of the Ajivikas and
the J ainas .
(1) the controversy as to whether water is a living
substance—¢ kin......udakam jivati?””
(2) the controversy as to whether suicide is a crime
—-« Na attanain patetabbam ?”*

The Bhagavati Stitra also vefers to an Ajiviya com-
mitting religious suicide at Videha some centuries after
Gosala's death.* When the Chinese pilgrim Fa Hien
visited India in the 5th Century A.D., he saw 96 different
sects of Northern India in Savatthi, among whom he
mentions only the followers 6f Devadatta by name. From
this it is not clear that the Ajivikas retained a hold at
that time on Savatthi proper. Indeed the subsequent
history of the Ajivikas shows that the Ajivikas found
a stronghold outside the Middle Country.

Referring to Varahamihira’s list of religious orders
laying down rules of ordination under different constella-
tions and planets,’ his commentator Utpala says that his

-enumeration was hased on the authority of the Jaina

Mahiiniddesa, p. 155. Rhys Davids is of opinion that it was an island in the
Indus.

+  Milinda p, 258.

s Ibid, p. 195,

¢  Hoernle’s Appendix T, p. 14.

* Vrihajjataka, XV. 1.

» See extract from TUtpala’s commentary, quoted in Ind. Ant,, 1912, p. 287,
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teacher Kalakdcarya, and substantiates his position by
citation of actual words of the latter.! Varahamihira’s
list includes :

(1) Sakya, the wearer of scarlet robhe.

(2) Ajivika, the onc-staff man.

(3) Bhiksu, or Samnyasin.

(4) Vriddhasravaka, the skull hearer.

(5) Caraka, the wheel-hearer.

(6) Nirgrantha, the naked one.

(7) VanyAsana, or hermit.*

There are two lists® of Kalakdcarya. The first list as
explained by the commentator comprises :—

(1) Tavasia=Tapasika, hermit.

(2) Kavalia=XKapalika, skull hearer.

(8) Rattavada=Raktapata, one of scarlet robe.

(4) Eadandi=Ekadandi, one-staff-man.

(5) Jai=Yati.

(6) Caraa=Caraka.

(7) Khavanpai= Ksapanaka.

The second list consists of

(1) Jalana=jvalana, S&O'mka

(2) Hara=Isvarabhakta, God-worshipper, i.e, Bhat-
taraka.

(8) Sugaya==Sugata, i.e., Buddhist.

(4) Kesava=XKesavabhakta, worshipper of Kesava,
i.e., Bhagavata.

(5) Sui=Srutimargarata, one adhering to the rule
of sruti, i.e., Mimamsaka. "

1 Qakyo raktapatah...... Ajivikns caikadandr...... bhiksur bhavati sninhydasy jiieyalr
...... Vriddhasravakal) kipili......carako eakradharah......Nirgrantho nagnah l\snpann
kab ..vanyffanal) tapasvy.

See extract from Utpala’s Commentary in Tnd. Ant., 1912, p. 287.
' Biihler’s ¢ Baribar and Nagirjuni hill.cave inscriptions of Afoka and Daga-
ratha,” J.B.A:8., Vol. XX, p. 362. Cf.J.R. A. 8., 1911, p. 960.
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(6) Brahma=Brahmabhakta, worshipper of Brahma
t.e., Vanaprastha.
(7) Nagga=Nagna, naked, i.e., Ksapanaka.

Professor D. R. Bhandarkar has rendered a great
service by rectifying a fatal error in the interpreta.tion. of
Utpala’s commentary, which led such veteran Sanskritists
as Professors Kern and Bithler to suppose that the Ajivi-
kas were the worshippers of Nariyana, i.e., Bhagavatas.'
But now thanks to Prof. Bhandarkar no one dou_bts that
Utpala’s meaning was just the contrary. The Ajivikas
and the Bhagavatas furnished him with a typical instance
Whereby he could illustrate wpalaksana, a figure . of
Rhetoric ysed in characterising what a word does not
denote,

“ Ajivikagrahanam ca Narayanpfsritanam,”

t.e., to accept one as an Ajivika is not to denote a wor-
shipper of Narayana.'

Thus we see that the Ajivika or Ekadandin formed a
distinct element among the religious sects known to
Varahamihira (circa A.D. 525), the celebrated astronomer
who is said to have been one of the nine gems adorning
the court of King Vikramaditya of Ujjain, the capital
of eastern Malwa and formerly that of Avanti in the
Deccan. The Harsacarita goes to prove that King Harsa,
whose reign in the 7th century A.D. was characterised
by eclecticism in popular religion,? brought together the
different religious sects and adherents of different schools
in his dominion, where he listened to their respective
views (svan svan siddhantani), and the Kumbha-mela
taking place at the interval of twelve years is a modern
institution which serves the same purpose of bringing
together the different sects from the various parts of the

! Ind. Ant., 1912, p. 288. Early History of the Vaishnava Sect, p. 116.
? Smith’s Early History of India, 3rd edition, p. 345.
3 Hargacarita, Nirnaya Sagara Press edition, VIII, p. 265.

10
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country. These sects and schools in the Harsacarita in-
cluded among others :
(1) Maskaris=parivrajakas as the commentary calls
them ;
(2) Svetapatas=a sect of the Jainas, distinguished as
naked, i.e., Digambaras ;
(8) Pandus=Bhiksus;
(4) Bhagavatas=the worshippers of Visnu, i.e., Vais-
yavas;
(5) Varnis=Brahmacaris ;
(6) Kesaluficanas (?)
(7) Kapils=Sarmkhyas ;
- (8) Jainas=Buddhists ;
(9) Lokayatikas=Carvakas ;
(10) Kanadas =7VaiSesikas ;
(11) Aupanisadas=Vedantins;
(12) Aisvarakaranikas = Naiyayikas ;
(13) Karandhas=Hetuvadins ;
14) Dharmasastris=Smritijias ;
(15) ‘Sabdas = Vaiyakaranas, grammarians ;
(16) Pancaratras=a division of the Vaisnavas.

There are three points about this list which are of the
greatest historical importance :

(¢) that the name maskari is used to denote the
wanderers in general, a significant fact showing that the
Ajivikas did not give up their nomadic habits up il
the 7th century A.D., and that in this respect they were
not a solitary instance ;

() that the commentator uses the term Buddhist as a
synonym of the Jaina (Jainair bauddhaih) ; and

(¢) that the list includes, among others, the schools
of Hindu philosophy, Kapila, Kanada, etc., whose names
can be tiaced meither in the texts that are pre-Asokan

in date, nor in the Brahmanical works that can be dated
as pre-Paninian. :
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As regards the first point, it is important to note that
the Amarakosa counts the Maskari among the five classes
of samnyasins,' while in Viranandi’s Acarasara (Saka
1076) the Ajivaka is distinguished from a Parivrat or
wandering mendicant practising very severe austerities,”
and in two later Jaina and Buddhist works the ekadandin
and the fridandin are enumerated as two divisions of
Parivrajakas® or Paramaharisas who aspired to develop
‘> 1n them the divine faculties through renunciation of all
worldly concerns.*

With regard to the second point, it may be noticed
that it is not a solitary instance where the Jaina® has
been confounded with the Buddhist, for there are
other cases, where the Ajivika has been confounded with
the Jaina® and the Buddhist with the Ajivika. Indeed,
such confusions of sects as these have no meaning in
history except as showing that the sects thus confounded
the one with the other appeared to have a close kinship
between them to the eye of an outsider. Accordingly
the meaning of the passage of the Divyivadana con-
founding the Ajivika with the Jaina is that the two
sects living side by side at Pundavardhana differed so
slightly from each other, whether in their views or in
their outward appearances, that it was difficult for a

1 Amt'u-akosa», VII 5. 42.

® Acirasfira, XI. 127 : Parivrad...ugraciravinapi dajivakah. See Pathak’s
« Ajivikas,’ Ind. Ant., 1912, p. 89.

3 Madhavacandra’s Commentary on the Triloka-sira, verse 545 : ekadandi-
tridandi-laksanah parivrajakah, [bid, p. 91. '

+ Sarojavajra’'s Dohdkosa : Eka(va) dandi tridandi bhava vesefi vii,nu?. hosa
lmi‘{sa,.livesaﬁ. Advayavajra in his comments on the above says : ekadandi.
tridandi bhagavaveSam bhavati...... ydvan na psramahamsa-vefami bhavati tavajj-

fianarh  na labhyate sarvasannydsatvat. See Shasiry’s Banddha Géan-o-Doha,

pp. 82-84.

s Divyavadana, p. 42. _ o

e Commentary on the Acarasara, XI. 127: ‘“&jivikah bauddhabhedam " e,
“ the Ajivika, a division of the Buddhists.”

* Kautilya, Arthasastra, p. 3.
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Buddhist observer to draw any sharp distinction between
them. Similarly with reference to the passage where the
commentator of the Harsacarita identifies the Jaina other
than the SvetAmbara with the Buddhist, the historian is
to understand either that his suggestion was based
upon hearsay or that he had kept in view some parti-
cular sect of the Buddhist faith who closely resembled
the Jaina, e.g., the sect of Devadatta that existed in
Savatthi, as appears from Fa-Hien’s account, to the end
of the 4th century A.D.,and a remnant of whose practices
the Chinese pilgrim Hiuen Tsiang found to be in use at
Karpasuvarna in Eastern Bengal' in the time of King
Harsavardhana. The followers of Devadatta were not
Buddhists in the sense that they did not pay homage to
Gotama Buddha, but they must be said to have been

Buddhists in the sense that they showed reverence to
three previous Buddhas.

As to the third point relating to the schools of Hindu
philosophy, the orthodox Hiudu who is taught to believe
that everything was done for him in a finished form by

gthe Risis of old, long before the appearance of two power-
gorr heresies, known as Jainism and Buddhism, will be
xncy to be told that the Kautilya Arthasastra is the oldest
Y\;}wn Sanskrit text of which the date can be definitely
aleed cither in the 4th or in the 2nd century B.C., and
Avhich mentions the Samkhya, the Yoga and the Lokayata
among the typical instances of speculative philosophy
(anviksaki).! So far as the Buddhist literature is con-
cerned, the Milinda-Paiiho is the oldest text which
includes the Samkhya, the Yoga, the Niti and the
Visesika in the list of the various sciences and arts
studied by King Menander in the 2nd century B.C.
! Milinda-Pafiho, p. 3.

3 Beal's Records of the Western World, 11. p. 201 ; Smith’s Early HiBtOl‘y of
India, 8rd edition, p. 32.
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The subsequent history of the Ajivikas has to be built
«up from a few stray references to them in literature
and epigraphic records, all indicating a process of rapid
decay of their religious order, which lingered with varied
fortune in different parts of India, particularly in
the Deccan proper. Prof. Pathak in his paper on the
Ajivikas has collected some important references from
the Digambara Jaina works extant in the Canarese
country.! In the oldest of them, dated Saka 1076, the
Ajivikas are represented as a Buddhist denomination, and
are said to have been entitled to existence in the heaven
called Sahasrara-kalpa, in contradistinction to the Hindu
Parivrat, whose aspiration did not reach beyond the
Brahma-world.> In another work belonging to the same
age, the Ajivikas entitled to the immutable state are dis-
tinguished similarly from the Carayas and the Pariibajas.®
In a third work, the Carakas are characterised as naked,
while the Ekadandin and the Tridandin are enumerated as
two main divisions of the Parivrajakas.* In the fourth, the
Ajivikas are represented asa Buddhist denomination sub-
sisting on Kaji,’ while in the fifth{belonging to the 13th
century they are distinguished from the Buddhists who
were meat-eaters. © From these references Prof. Pathak
is led to conclude that *the Ajivikas were well-known to
the Jaina authors of the later Chalukya and Yadava
periods as a sect of Buddhist Bhikshus who lived solely
or chiefly on Kamji.’”

' Ind. Ant., 1912, p. 88 f.
_* Viranandi’s Acarasira, X1. 127 : Parivrad brahmakalpfiitam yatyugracaravanapi,
‘Ajivikah snhasrarakalpimtam dardanojjhitah.
3¢ ¢ Trilokasara, verse 54?: Carayd ya parithbaji bahmoti, amcuda-padom’ti &jiva.
¢ Commentary on the Acirasira, XI. 127: Ajivakah bauddhabhedam appakamji
whiksu. Cf. Padmaprabha’s Traividya (Circs., 1400 A.D.) : Ajiva ambila-kiilan umbaru.
¢ Buddhist argument in favour of meat-eating is said to be :—
Patre patitarh pavitram siiktrdktarh iderfidu banddhar adagam timbarn. See
Maghanandi's Sravakécara.
! Ind, Ant., 1912, p. 90.
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A few inscriptions have been found in- Madras Presi-
dency belonging to the first half of the 13th century,
which record that a kind of poll-tax was imposed on the
Ajivikas.! The reasons for imposition of this tax are
nowhere stated, but the reactionary measure thus adopted
by the Hindu rulers of South India was certainly not
without its effect on the career of the Ajivikas; probably
it served to check the further progress of the Ajivika:
movement or to compel the Ajivikas by external pressure
to. merge their identity in the Shivaite and other orders
of Hindu ascetics. '

Thus the post-Makkhali history of the Ajivikas rang-
ing over twenty centuries is to be conceived- as a
long and intricate process of religious development in
the country which led ultimately to the extinetion of
the sect. The foregoing investigation has shown that
the Ajivika movement ‘which commenced in the 7th or
the 8th century B. C., somewhere near the Gangetic
valley, and was confined at first o the tract of land bet-
ween Campa and Benares, gradually extended to
Savatthi. Within a few centuries of Gosala’s death this
movement crossed at many points the territorial limits
of the Middle country. Gaya and Pupdavardhana were
two important centres of the Ajivika activity in the time
of King Asoka. At the time when the Jaina Bhagavatt
Sttra was compiled their influence was diffused over the
whole of Northern India from the Bay of Bengal to the
Gulf of Cutch. Towards the close of the Maurya rule
the Bactrian city of Sagala in the Punjab became a
centre of liberal movements, while the kingdom of Avanti-
in the Deccan in its earlier territorial extension long
remained an important scene of the Ajivika propa-.
ganda. The centre of gravity shifted after Harsa to

! Hultzsh’s South Indian Inscriptions, Vol. I, pp. 88, 89, 92 and 108. (f. Ind.
Ant., 1912, p. 288.
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the Deccan’ proper, where, especially in the Canaréese
s country, they encountered many reverses of fortune 'till - -
they finally disappeared in the fourteenth century of the
Christian era. The pathetic story of maltreatment
" of the Ajivikas and other ascetics in Badha by its rude
inhabitants need not be recounted. Similar experiences
of the hermits of the Vanaprastha order in other non-
Aryan tracts are recorded in the Aranyakanda
of the Ramayana and several stories of the Jataka.
This naturally suggests a most fruitful enquiry
as to the part they played in the annals of Aryan
colonisation and propagation of Aryan culture, followed
everywhere by non-Aryan reaction, and modified by the
race-cult and national- characteristics which it absorbed.
Moreover, in carrying on the study of the post-Makkhali
history of the Ajivikas, the historian cannot but set him-
self to analyse the causes of- the decline of the Ajivika
faith, and it is certain that such an enquiry cannot be
undertaken apart from the development of various reli-
gious movements and schools of philosophy which went to
1ob the Ajivika movement.of its* especiality. The simul-
taneous processes of absorption and assimilation which
secm so largely accountable for the disappearance of the
Ajivikas involve two questions of far-reaching importance,
which are:

(1) Where are the Ajivikas who maintained their
oxistence among the rival sects up till the fourteenth
century A. D., if not later?

(@) Is it that the Ajivika system dwindled into insigni-
Hear,ce without enriching the systems which supplanted
and supplemented it ?-

" Finally, if it be admitted that truth never dies and
that the Ajivikas had a distinct message for Indian peoples,
the history of the Ajivikas cannot be concluded without a
general reflection on the course of Indian h‘lstory, nor



80 THE AJIVIKAS

can the historian discharge his true function as historian
without determining the place of the Ajivikasin the,
general scheme of Indian history as a whole.
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