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D O —

A short sketch of the life of Rat Bahadur Dwarka
Prashad Jain, Retired Garrison Engineer, Military
Engineering Service,

Rai Bahadur Dwarka Prashad was born on the
25th December 1855 in the illustrious * Qilawala ”
family at Nehtaur District, Bijnor. He is an Agrawala
Jain and his father Seth Lala Than Singh was a very
religious man. The tradition goes that his forefathers
had a fortress and so the family is still known as
“Qilawala.” His father, however, was not very rich
and influential, like his ancestors, but was quite well-to-
do. He got admission in the Rorkee Engineering
College at an early age of 18 and passed out his final
examination in two years i.e., 1875. His first appoint-
ment was at Sitapur near Lucknow, where he got
training under Mr. Blackie and Mr. Perdie, Assistant
Engineers and in about 4 years succeeded them and
became a Sub-divisional Officer in their place. He
remainred as such at Sitapure, Lucknow, Jabbalpure,
Royal Gun-powder Factory, Ishapur, Kidderpur Dock
Yard, Caleutta, Fort Williams, etc., ete.

He all along discharged his duties economically,
conscientiously and to the satisfaction of his superior
officers and earned the reputation of being an expert
Engineer in Water Works. His services in eonnection
with the Water Works at Ishapur, Bareelly, Meerut and
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Rani Khet were much appreciated, and in these he made
a saving of over half a lakh in the sanctioned estimates.
In 1901 he was decorated with the title of Rai Sahib.
His work at Shahjahanpur in connection with the Boer
camp was also much appreciated and in 1902 he was
given a *“ Certificate of Honour ”” by the late Emperor
Edward VII, and was subsequently awarded Coronation
Medals too. In 1918 the title of “ Rai Bahadur”
was conferred upon him as a mark of high distinction.
He was also the first Indian who was made Garrison
Engineer of Fort’ William. This high post is generally
filled up by the Royal Engineers.

After he reached the age of 55, the Government
considering his services valuable was pleased to grant
him extension for 5 years. Even when he was 60 his
superior officers considered him fit and indispensable,
and moved the Director General, Military Engineering
Services in India for his further retension in service, but
as he had no power to do so, he referred the matter
to the Government of India who in their letter
No. 13468/1 (M. W. 1) dated Simla the 6th September
1915 sanctioned his retention in Service until further
orders. He ultimately retired from Government service
in 1918 on his own accord, though his superior officers
still desired that he should continue in service for some-
time more.

His father had given him certain instructions when
he had entered service and the following are the three
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main pieces of advice :—(a) Always take some exercise
for the sake of your health () Never borrow money;
even avoid taking things on credit or loan (¢) Earn
money honestly and spend it economically. He followed
- these instructions religiously all along, and though 79
now, he takes some light exercise at home every
morning, besides taking morning and evening walks.
He spends as little as possible on his own person, but
his charity, and specially for helping the poor students,
has been unlimited. He has helped without making a
show of it hundreds of students and many of them are
now happily earning their livelihood. During the
Great German War he contributed liberally towards
the War Loans and different other funds and even -
offered his half-pay for the whole period the war would
be going on. The Government expressed their high
expression of his loyalty. At present he gives away
half of his pension in charity.

He was blessed with a son while at Sitapur on the
11th July 1883. He gave his son Nand Kishore Jain
proper education so that when the latter passed out his
B.A. examination he was awarded with three gold
medals, and in 19053 the Government was pleased to
- appoint him a Deputy Magistrate and Deputy Collector.
He is still in the Government service and is a worthy
son of a worthy father.
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INTRODUCTION

On reading some Buddhist works in the original
Pali, some translations in English and some indepen-
- dently written English books on Buddhism, I found out
that old Buddhism resembled Jainism in many points.
In order to know Pali Buddhism I went to Ceylon and
stayed for a month in the Vidyalankara College,
Kelaniya, from the 14th May to 13th June 1932. Also
I went to some other famous Buddhist places to know
the religious ways and customs. In the College I gained
much information on Buddhism from the Buddhist
monk Ananda Kausalyayana and Réhula Sankrityayana,
the editor of ““ Buddha Charya.”

I thought it advisable to write a book in which

I might show the similarities between the Jaina and

Buddhist philosophies by quoting passages from the

literatures of both ; so that the readers may be convinced
of their oneness and of their common source.

So far as I understand, the nature of Nirvina and
its path as shown in the Buddhist Pali Books are not
different from the nature of Nirviana and its path as
given in the old Jain Books.

From the description given in this book, the readers
will know that Goutama Buddha on leaving his home,
adopted the conduct of a naked saint, like a Digambar
Jain ascetic for some time. Afterwards he proclaimed
his middle path in which clothes were allowed for the
monks. But the philosophy was not changed by him.
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Whatever literature in Pali compiled in the 1st Centuty
A.D. is available, specially describes internal conduct.
Such questions as depend on inference and logic were
not answered by Goutama Buddha to the general public,
such as ‘what is soul?, ‘what is Nirvdna ?, ‘ what
happens after death ?’. But these questions have been
answered and described in such a way that no discussion
may arise, while the reasonable men may understand
the answers correctly, and may be engaged in making
efforts for Nirvina.

Although the Jains acknowledge one philosophy,
there have now been two divisions among them,
DIGAMBAR AND SVETAMBAR. Similarly the
Buddhist Order was established separate from the
Jain Order on allowing clothes to monks by Goutama
Buddha even at the time of Lord Mahavira, i.e., before
Mahavira began to preach in His age of 42 when He
became drhat and omniscient. At the time of Maha- -
vira there appears to have existed some rivalry between
them, which is proved from some Buddhist sutras which
do not speak favourably of some Jain Views; although
this unfavourable description will be found to be
incorrect when Jain literature is consulted " properly
and compared with the Buddhist sayings. I give below
the names of some of the Sutras in which Mahavira has
been spoken of as Nigantha Ndtaputta. These are the
instances of rivalry which existed between the Jains-and
the Buddhists at least at the time when the Buddhist
literature was compiled in the ﬁrst'century AD. in
Ceylon.
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From ** Buddha Charya” the following such sutras
are quoted here. (1) P. 91. Jatila sutta (S. N. (3-1-1).
Raja Presanajita of Kausala spoke to Goutama, “ O
Goutama, the Lord of Saints and Brahmans, the
leader of saints, the teacher of saints, learned, famous,
Tirthankara well-honoured by many people just as
Nigantha Nattaputta.”............

(2) Page 110 Asibandhaka putta sutta (An. N. A. K.
2-4-5) and (S.N. 40-1-9).

“ Once the Exalted One Goutama with an assembly
of monks went to Nalinda, where Nigantha Nataputta
was staying with a very large assembly of Niganthas
(Jain monks).”

(3) Page 148. Siha Sutta (A.N. 8-2-1. 2).

“Once lLord Goutam was at Vesali, then the
commander-in-chief Sinh, a layman srdvake of Nigan-
thas was sitting in the assembly......... Sinha went to
- where Nigantha Natapuita was seated...... Goutam says,
“ Sinha, your family has been serving Niganthas for a
very long time, when they arrive, you should not
refrain from giving them alms.”

(4) Page 228 Chula Dukkha Kandha Sutta (M.N.
1-2-4). Goutama says, *“ Once I was walking on Gridha
Kuta hill of Rajagraha and there many Nirganthas (Jain
Saints) were suffering strong having a vow of standing
on Kala sild of Risigiri. Goutama asked, ““ Niganthas !
why are you suffering ? Then they said, “ Nigantha
Nataputta (Jain Tirthankara Mahavira) is all-knowing,
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all perceiving. He is always in Knowledge and pet-
ception............
(5) Page 265. Maha sukuladai sutta (M.N. 2-3-6).

Nigantha Nattaputta has come in Rajagraha for
rainy season............

(6) Page 280. Chula—sukuladaisutta (M.N. 2+3-9).

“Who are claiming to be all-knowing, all-per-
ceiving, knowing all knowledge and perception—7?
O Lord! Nigantha Nattaputta”............

(7) Page 341. Deva daha sutta (M.N. 3-1.1).

* Those Nigantas told me ‘ Nigantha Nattaputta is
all-knowing, all-perceiving, having all knowledge and
perception.”

(8) Page 445. Upali Sutta (M.N. 2.2-6).

At that time mnigantha nattaputta with a great

assembly of Niganthas (Jain Saints) was roaming at
Nalinda—"’
v ““ Lord Buddha said to Upali,” * Your family has
been serving the Niganthas for a very long time, when
they arrive, you should not refrain from serving them
with alms.,”—

“0O Lord! Goutam orders me to give alms to
Niganthas.”

“ A great ascetic went to where Nigantha Natta-
putta was sitting.”

(9) Page 456 Abhaya Raja Kumar Sutta (M.N.
5-1-8).
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* Abhayarajakumara went to where Nigantha
Nattaputta was sitting.”

(10) Page 459. Samanja phala sutta (M.N. 1-1-2).
“ Some one said Nigantha Nattaputta.”
(11) Page 481. Samagamasutta (M.N. 3-1-4).

Once Goutama Buddha was touring in Sakya
country, then Nigantha Ndttaputta (Jain Tirthankara
Mahavira) had his Nirvana at Pava.

Note. According to * Buddha-Charya (505 V.
S.—428). Goutama was then 77 years of age. His full
age was 80.

.(12) Page 520. Mahaparinibbana sutta (D.N. 2-3
(16-12).

“The famous dignified Tirthankara Nigantha
Nattaputta'............

(13) Majjhim Nikaya Chula Saropam Sutta 30.

“Y¥ EA WY AW QRO ATWET H(AAT TR
FramEftaay feas QUIETHAl TEAae QIateus
e g,

“Ye itme bho Gotama samana brihmand sangino
gand chariyd jndtd yasassino titthakar sadhu sammata-
bahujanassa seyyathidam nigantha nathputto.”

“"0 Goutama, those who have an assembly of saints
and Brahmans, leader of assembly, knowing, famous,
well honoured by many people, just as Nigantha
Nathaputta.” '

(14) Digha Nikaya III 29 Basadika Suttanta.
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“ Eka samayam Bhagavi sakkesu viharati—tena

kho pana samayena Nigantha Nathputta paviyam
adhina kala kato hoti............. "

“Once Lord Goutama was touring in Sakya
country, then Nirgrantha Nathputta breathed his last at
Pava............... ” :

(15) Majjhim Nikaya mahasachchikasutta 36.

“ Sachchaka Nigganthaputto-mahavanam upasan-
kami.

* Nigantha natha puttam véden.”

““ Sachchka, the follower of Nirgrantha went to the

bad

great forest. Nirgrantha nathaputra by discussion......

From the above quotations it also appears that
at the time of Goutama Buddha the followers of
Nirgrantha were prevalent from a very long time and
that Lord Mahavira was recognized as Tirthankara
and Omniscient.

Just at the present time we see in India Digambar
and Svetambara Jains following their religious duties
side by side, but with rivalry, in the same way the Jains
and Buddhists were living side by side, but with rivalry
in the olden days. '

From “ Buddha Charya "’ page 577 it appears that
Mahendra, son of Asoka went to Ceylon in V.S. 190,
when 236 years had passed after the Nirvana of Gotama.

It is also known that either Jainism was prevalent
in Ceylon, before this time or the preachers of Jainism
must have gone to Ceylon along with Mahendra.
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The Buddhistic Book Maha-Vansa says that there
were Nirgranthas at Anuradhapura in Ceylon.

A Buddhist king was displeased with them and
turned them away and in their religious place he con-
structed a Buddha temple. The Pali words are :—

Mahavansa chapter 33.

“ gy faar 3 | el wwAtEE qItgy @=w
gatdd ferdr Al gaa@ R dear
FETAT, Gara TR A7 FACY FZE eawid-
T oY Frafagr s 709 o3 97 TS AR aaq0
Pt & Rraar gEtafd: RERiE aes gEed
gicfors. 7

“Vad sito va sadd dst eka visati rdjasutam dis
vdna paldyantam Nigantho Girindmako palayati maha-
kala sihaloti bhasam ravi tam sutana mahdrdjd siddhe-
mama mano ratha Viharam ettha karessam ichchevam
chintattadé Dithikam damalam hattva sayam rajjam
akdrai tato nigganthirdémam tam viddhansetva mahi
patih vihara kdrai tassa dva dasa pariveni kam.”

“The 21st Raja was living (at Anuradhapura)
a Nirgrantha (Jain whether saint or layman) seeing him
fleeing away said loudly that Maha Kala Sinhala was
fleeing. Hearing this, Maharaja Sinhala resolved in his
mind that when his object would be fulfilled, then he
would construct a temple here.- He killed Ddthika
Damila and ascended the throne himself, then he des-
troyed the shrine of Nirgranthas and constructed
(Buddha) temple with twelve pravinas.”
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Note. This is said to have occured about 2 cen-
turies B.C. .

The above statement shows that there were Jains
along with the Buddhists in Ceylon, but they were not
in good terms. On reading this book it will be known
that whatever philosophy is described in the old Pali
books has been explained in details in the Jain Scrip-
tures. On consulting the Jain literature, the glory of
the Buddhist Scriptures can be realised better

The present-day scholars also rnamtam that old
Buddhism was somewhat different from the present
Buddhism. Some of their statements are given below:—

1. Sacred Books of the East Vol. XI (1881).

Translation by W. Rhys Davids from Pali edited
by Max Muller :—

Intro. Page XXI. “ It will be acknowledged that
the suttas have preserved for us at least the belief of
the earliest Buddhists—the Buddhists of India—as to
what the original doctrines taught- by thé Buddha
himself, had been.”

Page XXII. “The first record we have of the
Buddhist Scriptures being reduced into writing is the
well-known passage in Dipa Vansa, which speaks of
their being recorded in books in Ceylon towards the
beginning of the first century before the commencement
of our era.” The date of Dipavansa may be placed
about the 4th century A.D.”

Buddhism of the Pali Pitakas is not only a
different thing from Buddhism as hither-to commonly
received, but is antagonistic to it.
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Page XXXIV. No record of his actual words
could have been preserved. It is quite evident that the
speeches placed in the Teacher’s mouth, though formu-
lated in the first person, in direct narrative, are only
intended to be summaries, and very short summaries, of

what was said on these occasions.”

II. “ The Doctrine of the Buddha’ by George
Grimm. '

Preface page XVI. ‘“ The fixing of the Tipitaka
in writing followed only a few decades before the
beginning of our era under King Vattagamini in Ceylon,
to which island the Canon had been brought by
Mahinda, the son of King Asoka. This definite fixing
of the Pali Canon took place about 400 years after
the Buddha’s death.” The present work sets forth the
original genuine teaching of the Buddha.

II1. The life of the Buddha by Edward ]J. Thomas,
M.A., (1927). ,

Intro—Page XVIII. ‘“ As the authoritative teaching
-represented by the dogmatic utterances and discourses
of the Founder were not recorded in writing, but were
memorised by each school, differences inevitably began
to appear.” :

Page XXII. ““ They (the Pali Chronicles of Ceylon)
are corroborated in their main out-lines by the Puranic
and Jain traditions. The chronological relations with
general history have been determined by the discovery
of Sir William Jones that the Candagutta (Candragupta)
of the Chronicles and Puranas is the Sandrocottos of
Strabo and Justin, the Indian King who about 303 B.C.

B
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made a treaty with Seleucus Nicator and at whose court
Megasthenes resided for some years as ambassador.”

Page 204. “ They all agree in holding that the
primitive teaching must have been something different
from what the earliest Scriptures and commentators
thought it was.”

If the philosophies of the Jains and the old Bud-
dhists were the same with only difference in some
external conduct of monks, especially in this that Nirgran-
tha saints were naked and the Buddhist monks wore
clothes, then it is to be found out whether Mahavira
began his preaching or not when Goutam Buddha left
home and followed external conduct of a Digambar Jain
Saint for some time.

Whether Lord Mahavira had commenced his
preaching or not it is certain that knowledge of
Jainism was prevalent before Lord Mahavira began his
sermon. Buddha Charya P. 481 Samagama Sutta
(M. N. 3-1-4) says “ When Goutama Buddha was
77 years of age Mahavira attained Nirvana in his age
of 72. It is evident from the Jain Scriptures that Maha-
vira did not begin his preaching before his age of 42.
He preached during his last 30 years. It means that
when Goutama Buddha was of 47 years of age, Maha
vira’s teachings were commenced. Goutama Buddha
left home in his age of 29 and began his preaching after
6 years i.e., at the age of 35. It proves that the
Preaching of Mahavira began 12 years after the
commencement of the preaching of Goutama Buddha.
Then whatever conduct of Digambar Jain Saints was
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prevalent in India at the time when Goutama left home
at 29 and began preaching at 35, was due to the teach-
ing of some one previous to Mahavira. The Jaina Saint
Devasena writes in his Darsanasara that Goutama
'Buddha became the disciple of Pihitasrava Jain saint,
who was in the line of Lord Parsva Nath, the 23rd
Tirthankara of the Jains. This proves that Parsvanath
flourished before Mahavira. The period of 250 years is
the interval time between the Nirvana of Parsva and that
of Mahavira. When Mahavira was born, Parsva had
attained nirvana only 178 years before.

As yet the name of Parsva has not been found
in many inscriptions or historical records; therefore he
may not be taken as a historical great man; but it is
perfectly proved that Jainism or the old Buddhism was
prevalent before Lord Mahavira and Goutama Buddha
began their teachings.

In my opinion there is not any difference between
Jainism and Buddhism. Whether we speak of Jainism
or Buddhism before Gautama Buddha we speak of one
and the same thing. Gautama Buddha made easy the
external conduct of the monks only. He maintained the
same philosophy which was prevalent in Jainism or old
Buddhism. This fact will be known to the readers
if they study these books carefully. That there was
‘Jainism before the preaching of Buddha was commenced,
will be known from some of the opinions of the scholars,
given below :—

P. 25. 1. The life of the Buddha by E. J. Thomas
(1927). :
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Intro. P. XIV. *“ There were gymnosophists of
naked saints in India, but they were not Buddhists.”

1I. Ancient India as described by Magasthenes
and Arrian (18K7).

Page 104. ¢ Philosophy, then with all its blessed
advantages to man, flourished long also among the
Indians, the gymnosophists.”

P. 105. Sarmanes called Germanes by Strabo and
Sumarians by Parphyrius, are the ascetics of a different .
religion, and may have belonged to the sect of the Jains
or to another.

Page 115. When Alexander arrived at Taxila, and
saw the Indian gymnosophists (Jain Munis), a desire
seized him to have one of these men brought into his
presence. The oldest of these sophists with whom the
others lived as disciples with a master Daulanus by
name, not only refused to go himself, but prevented the
others going. He is said to have won over Kalanus one
of the sophists of the place.

P. 122. Socrates speaks of the soul as at present
confined in the body as in species of prison. This was
the doctrine of Pythogoras, even in its most striking
peculiarities, bears such a close resemblance to the
Indians as greatly to favour the supposition that it was
directly borrowed from it. There was even a tradition
that Pythogoras had visited India.

I11. Science of Comparative religions by Major
General J.G.R. Forlong, F.R.S.E., F.R.A.S.M.A.I. etc.
(1877).
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This book shows that Jainism and old Buddhism
were one and the same religion, and that this religion
was prevalent in India and outside of India from a very,
very long time and that its influence was impressed
upon the Jewish religion and Christianity also.

Intro. P. XIV. *“The selection of these Short
Studies has enabled us to virtually embrace and epito-
mize all the faiths and religious ideas of the world,
as well as, to lay bare the deep-seated tap root from
which they sprang, viz., the crude yatism, jati or
asceticism of thoughtful Jatis or Jinas, who in man’s
earliest ages have in all lands separated themselves
from the world and dwelt from pious motives in lone
forests and mountain caves.”

Intro. P. XIX. *“Itis clear also that the Gotama
of early Tibetans, Mongols and Chinese must have been
a Jaina; for the latter say he lived in the 10th and
11th centuries B.C. Tibetans say he was born in 916,
became a Buddha in 881, preached from his 35th year
and died in 831 B.C. dates which closely correspond
with those of the saintly Parsva.”

Page 2. “ Through what historical channels did
Buddhism influence early Christianity 7. 'We must widen
the inquiry by making it embrace Jainism—the undoubt-
edly prior faith of very many millions through untold
millenniums—though one little known in Europe except
to the few.” ,

Page 20. “ So slight seemed to Asoka the difference
between Jains and Buddhists that he did not think it
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necessary to make a public profession of Buddhism till
about his 12th regnal year (247 B.C.) ; so that nearly if
not all his Rock inscriptions are really those of a Jaina
Sovereign.”’

P. 29. From Aini-akbari of Abul Fazl it is clear
that Asoka supported Jainism in Kashmir, when Viceroy
of Ujjain about 260 B.C., as had his father Bindusara
and grand-father Chandragupta throughout the Magadha
Empire. Buddhism was apparently for about a century
after Gotama’s death thought, by all who did not trouble -
themselves with details to be a mere form of Jainism.
Among and beyond these millions, Asoka laboured
assiduously to propagate his mild and kindly Jainism,
especially concerning the sacredness of all life, as well as
peace, charity, and universal brother-hood. In all his
rock-inscriptions he designates himself by the favourite
Jaina title *“ Deva nam piya,” the Beloved of God?

“ This then was the theory and practice of the great
Jaino-Buddhist religion which flourished in India many
centuries before and after the teaching of Gotama Sakya
Muni......... It was certainly long prior to Parsva and
Mahavira............ Whilst India was certainly the fruitful
centre of religion from the 7th century B.C., yet Trans
Himalaya, Oxiana, Baktria, and Kaspiana seem to
have still earlier developed similar religious views and
practices ; and Indian Jains and Buddhists claim and
almost historically show, that about a score of their
saintly leaders perambulated the Eastern World long
prior to the 7th Century B.C. We may reasonably believe
that Jaino-Buddhism was very anciently preached by
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them from China to the Kaspian...... It existed in Oxiana
and north of the Himalayas 2000 years before Mahavira.

Page 32, In these moves, we see how Baktrian
faiths passed West and how in the 7th and 6th centuries
B.C. or earlier, Xalmoxis and Pythogoras were preach-
ing and teaching like the Butha gurus of Jains and
Buddhists.

Strabo says “ They were a Thrakian sect who lived
without wives. Their brethren the Masi religiously
abstained from eating anything that had life.”

Homer, of the 7th century B.C. or earlier, called
them,” most just men...... livers on milk...... devoid of
desire for riches. John the Baptist, Jesus and their
disciples are common examples of Essenik life in Asia.

Josephus says the Essenik brethren like the
ancient Dacae neither married, drank wine, nor kept
servants, living apart. They offer no sacrifices and
teach the immortality of the soul as do Jains.

P. 35. He (Zalmoxis) taught more than the
Jaina doctrine of the immortality of the soul.

P. 36. * He taught the Indian doctrines of........
transmigration etc.......... and considered no animal
should be injured—all having souls like men.”

P. 40. * The Savans of Alexander found Jaino-
Buddhism strongly in the ascendant throughout Baktria,

Oxiana and all the Passes to and from Afghanistan and
India.”

P. 46. Aristotle saying {about 330 B.C.) that
*the Jews of Cale-Syria were Indian philosophers called
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in the East Calani and Ikshvaku or sugar-cane people
and only Jews, because they lived in Judea. These
Jews (evidently Essenes) derived from Indian philoso-
phers wonderful fortitude in life, diet and continence,
They were, in fact Jaina-Bodhists, whom the great
Greek confounded with Syrians.

Page 67-202-193 B.C. Rise of Chinese Han
dynasty, before which say compilers of Sui dynasty
of about 600 A.C. Buddhism was unknown in China,
so that all prior to 200 B.C. was Jain-Bodhism. ,

From the above statements also the readers will
know that the philosophy of the Jains and Buddhas
is the same and that this Jain-Buddhist religion was
prevalent in the world many thousand years before
Christ and that the Jewish and the Christian religions
were also influenced by it. Both Jainism and Buddhism
flourished side by side in many. places. There are many
old places in" India which have old relics of both the
religions. Let me enumerate a few.

(1) Sarnath (Benares). " It is the birth place of
11th Jain Tirthankar Sri Sreyamnsa Nath. Still there
is a Jain temple and Dharmsala. Jains visit this as
a place of pilgrimage. Just opposite to the Jain temple
there is an old Buddhist stupa. v

This is the place where Gautama Buddha preached
his first sermon of middle path. On excavations along
with many Buddhist images, Jain idols are also found;
which are kept outside the museum.

(2) Rajagraha (Bihar). Here are five mountains
on which there are Jain temples. Here the Buddhists
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also visit and generally they pay respect to the Jain
images.

{3) Sravasti or Saketk Maheth (Gonda U.P. in
Balrampur State).

This is the birth place of Sambhava Nath the third
Tirthankara of the Jains. Some Jain images were
found here. They are kept in the Lucknow Museum.
This is the chief religious place of the Buddhists also.

(4) Nadasik (Bombay P.) Pandulena Caves. Here
are many Buddhist caves ‘with images and stupas.
There is also a Jain cave with Jain images. :

(5) Ellora caves (near Aurangabad, Hyderabad,
Nizam state). Here are many caves of the Buddhists
and the Jains side by side with their own images.

6) Taxila (Rawalpmdl) Here are many Buddha
stupas and images. Some sites are found out which
appear to belong to the Jain temples‘ Vide Guide to
Taxila by Sir John Marshall (1921).

A Page 7. At Jandml a little to the north of Kachcha
Kota are two conspicuous mounds, on one of which is a
spacious temple dedicated, ‘there is good reason to
believe, to fire worship, and a little beyond these again,
are the remains of two smaller stupas which may have
been either Jain or Buddhist probably the former.

P. 68. Sircap city—Among these buildings is a
spacious apsidal temple of Buddhist and several smaller
shrines belong either to Jain or to Buddhist.

P. 74. In several houses, is a stupa shrine occupy-
ing in each case a court which opens with the high
C
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street. The best preserved of these shrines are to be
seen in blocks G and F—both probably of Jain origin.
The reason for regarding these stupas as of Jain rather
than Buddhist origin is that they closely resemble -
certain Jain stupas depicted in reliefs from Mathura.

As far as the old literature of Jainism and Buddhism
will be comparatively and minutely studied, so far
there would appear similarity in their root principles.
I could not read Svetambara Jain literature which is in
Prakrit. I have compared Buddhism only with what is
known from Digambar Jain literature. If any scholar
will take up the task of comparing Buddhism with
what is given in the Svetambara Jain literature there will
appear a special glory of their similarity. I have made
efforts to write this only with the view that the research
scholars of philosophy in the world may be able to
recognise their oneness.

With my scanty knowledge I have dealt with the
subject with a pure heart; if there should be any
mistakes the learned may kindly inform me of them;
for which I shall ever be grateful to them.

Saugar C. P. | BRAHMACHARI SITALPRASAD JAIN,

24—10—1932 Chandawadi, Surat.
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JAINISM AND BUDDHISM
CHAPTER 1

NIRVANA, MOKSHA OR LIBERATION

HE meaning of the word Nirvdna is extinction,
while the word Moksha means “ liberation.” Ex-
tinction of the mundane condition is Nirvdna; and
liberation from the same is Moksha. Both the terms
thus contain and express the same idea. It is gene-
rally supposed that Buddhism preaches the philosophy
of “ transitoriness '’ or ‘‘ destruction ; > that it does not
believe in the indestructibility of the soul or in the
permanence of Nirvdna. It is this supposition which
has led to the general notion that the word Nirvdna
means total destruction or annihilation. The old Pali
‘books of Buddhism, however, show that the Nirvdna
of Buddhism is not ‘ annihilation,” but is a positive
condition of the soul. As a result of elucidative
discussions with the Principals of the Vidyalankar
College, Kelaniya, and the Vidyodaya College, Colombo,
(Ceylon) and with the English-educated Buddhist
Monk, Narad Maitreya of Vajrarama Bambalpitiya
(Ceylon), as well as with other Buddhist monks of
Ceylon, I have come to know that Nirvdna is neither

annihilation nor non-existence of the soul, but that
1
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it is an indescribable condition. Relying on the des-
cription of Nirvana, as given in the Pali books, they
strongly maintain that Nirvdna is not annihilation.

The “ Hindu Organ,”  Jaffna, (Ceylon) dated the
19th May, 1932, contains an article on the subject of
Nirvana by the Buddhist Monk B. Anand Maitreya,
Belangoda, (Ceylon). Therein says the learned monk :—

Nirvina is not nothingness. As regards those things
which do not tend to freedom from sorrow, the Buddha
was stlent. This is because his only aim was to lead
the suffering world to real happiness. Nirvina 1is
holiness. Though it is neither this nor that, Nirvdnda
is not nothingness, yet it is a third possibility.”

In “ Buddhist Wisdom, The mystery of the
self ”, George Grimm (Munich, Germany, akademi-
estrasse 19/II) says :—

“ It is characteristic of modern materialism to have
chosen the first alternative, that of absolute annthila-
tion, despite the Buddha's repeated assurances that he
does not teach annthilation, but on the contrary, shows
a way to the Imperishable, the Deathless.” (Page 86..
Again he says:—

“ The Buddha further explains and teaches that .
extinction applies only to the three “flames™ of
lust, hate and delusion (the three kinds of thirst for
sensation) and for this reason he defines Nibbdnam,
the goal of sainthood, as Tanha Nibbdnam, literally,
the extinction of thirst. The holy life with the
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sublime one is lived for the extinction of craving.”
(Page 57.)

In Majjhima Nikiya Bhaya Bhairava Sutta 4th,
in the Pali language, we find that Goutam Buddha
has shown how he advanced himself and then declared
that Nirvdna 1is not extinction, but is a blissful
condition. The Pali text is:—

* < So evam samahite chitte pari-suddhe pariyodite
anangame wvigatupakkilese mudubhute kammaniye thite
dnijjapatte dsavdindm khaya pdndya chittam abhi-
ninnamesin so -—ivam  dukkhanti yathd bhutam
abhannasim...ayam dukkhasamudayoti  yathabhutam
abhannasim, ayam dukkha nirodho ti yathabhutam
abhannastm, ayam dukkha-nirodha-gamini patipada ti
yathabhutam abhannasim ; ime dsava ti yathabhutam
abhannasim, ayam dsava-samudayoti  yathabhutam

R Hnrr"z% e m’i‘g% TEATIT  AATH
faataas gg:ia FEAtA fara afasersr s
=T Ny =Y mtrm'srm(:r ... gFEi TV
TR — AT gwmrarra mmz@ AT .. ]
gtmatmrmmqa smwrrm, EC] gctara'&ammm
TREGETEATS SOOI, TH AT TAIT Ty—
vanrf, ST ATAT FIANT TUTIH IO, 5 21-
T S TARIE AW, W WA FeT-
R qfSugiie TAOIH ST, TEGT OF JrAar oF
TEaAT FEany taw agtay fgets G o
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abhannasim, ayam asava-nirodho ti yathabhutam abhan-
nastm, ayam dasava-nirodha-gamini patipada ti yatha-
bhutam abhannasim ; tassa me evam janato evam
passato kamasavapi chittam vimuchchitha vimuttasmin
vimuttam itt nanam ahost ; khina jdti, vusitam brahin-
chariyam, katam karaniyam ndparam itthatthayati
abhannasim, ayam kho me brahmana rattiya pachhime
yame tamo vthato aloko uppanno, yatha tam appamat-
tassa dtapino pahitattassa viharto.”

An English rendering of the text would be as
follows. “ Having thus pacified the mind, purified
it, made it dirtless, having got rid of miseries, having
become blissful, having brought the mind under
control, on the destruction of dsavds or impure
thoughts, I realized thus:—It is misery, its true
nature is known; it is the cause of misery, its true
nature is known ; it is the preventing of misery, its
true nature is known; it is the way leading to
prevention of misery, its true nature is known:
these are the dsavds, now truly known; these are
the causes of dsavds, now truly known; this is the
prevention of dsqguvds now truly known; this is the
way of prevention of dsavds, now truly known. When
thus I knew, and thus I realised, thought activitiesj

OTTUT SETTH ; Eror ATt T F=iE, FAH FOAE,
aTaT {'ucamma atmurrf%r F¥F @y Frmor ¥ A
qfeH zrm AT At aﬂtr?ﬁﬁr IO, TATH  AGHAAE
arargar qieaaea fagaar”
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of desire left my mind, I became free from desires.
It was realized by me, that my birth is destroyed,
my chastity is fulfilled, whatever I had to do I had
done, nothing remained for me to be done. Thus
I knew. In this way O Brahman, I procured this
third knowledge in the last quarter of the night.
Then ignorance fled away, knowledge appeared,.darkness
was removed, the Light burst forth, just as is possible
to a wandering monk who is free from carelessness,
is alert and absorbed in meditation of the Truth.”

The above description shows that when the
thought of Nirvdna, full or partial, is awakened,
knowledge shines forth, desires cease to be, the
causes of impure thought activity or dsavds are
removed. It further shows, that Nirvdna is not
extinction, but a blissful condition, free from attach-
ment and full of knowledge.

The words dsava and apramatita found here
_frequently occur in Jain Literature, where lust, hate
and delusion are included in the term dsavds, and
it is stated that a monk without carelessness is
capable of being liberated.

In “ Samayasara,” the Jain Saint Kunda-Kunda-
charya, says in the chapter on Asavd :—

* Rdgo ddsd méhéya dsavd natthi sammaditthisa,

Tahma dsdva bhdvéna, vina hédi na pachchayd honii.

» T AT AET T ARIAT Wiy GEAEEE |
FET ATET AT oy T o qEET i I el
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*“ Lust, hate and delusion, impure thoughts, causing
the inflow (of karmas) are not found in a right-
believer, therefore in the absence of these Inflow-
causing thoughts, the material karmas, in existence
with a soul, can never be the cause of bondage.”

The Jain Saint Kula-bhadra-acharya says in his
* Sarasamuchchaya i —

* Jnan bhdvanayd siktd nibhritenantardtmana,
Apramattam gunam prapya, labhanté hitamdtmanah. -

“ Those who are engaged in meditation of true
knowledge, come to know the inner self, and having
got rid of carelessness acquire the goal of the soul.”

Majjhima-nikdya, Scrttipafﬂza/m suttam (the tenth),
describes four kinds of concentrated meditations as
helpful to Nirvdna, (1) meditation upon the transi-
tory and impure nature of the body, (2) indifference
to  pleasure or pain, (3) meditation for getting rid
of lust, hate and delusion, and for acquisition of
non-attachment, (4) meditation on the different natures
of things, such as, upon the nature of the causes
of troubles and dsrava, upon the nature of the
impurity caused by sensual enjoyment, and upon
the nature of self absorption. In the last part of
this Sutra, the following words show the result of

such meditations.

 TATA ATIAAT AT Frgaatarea: |
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* % Yoht kochi Bhikkhuve ime chattdré sati-paithd-
né evam bhdveyya sattdham, tassa duvinnam phalinamn
aunataram phalam patikankham : ditthe va dhamme
Annd, sati va upddhi sese andgdamitd...evam ayam
. bhikkhuve maggo sattdnan visuddhiya sakaparidda-
vanam samatikkamaya dukkha-domanassavam attha-
gamiya ndyassa adhigamdya, nibbanassa sachchhikiri-
yaya yadidam chattaro satipatthanati, iti yam tamn
vuttam  iyametam  patichcha vuttanti idamavocha
Bhagawa, attamand # bhikkhy bhagawato bhdsitam
abhinandunti.

“Any monk who thus dwells upon these four
meditations even for seven days, will -achieve either
of the two results: he may realise Nirodna while
residing in this body or if the practice is' deffective
he will not suffer transmigrations. O monks! This
is a way for purification of beings, for removal of
sorrow and weeping, for freedom from misery and
impure mind, for realization of Truth, for direct per-

+ T TIFT PIFay I T Stawge o aEed
qarE, qed (Z5 R wunaiwRd ufrEe g av g
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ception of Nirvina—such are these four meditations.
They ‘should be believed in as stated. So spoke
the Lord. The monks greeted the saying of the Lord
with joy.”

The above statement clearly shows that Nirvdna
is not annihilation but is self-realization. It is the
direct perception of the self, it is full and complete
pure thought activity.

Majjhima-nikdya, Mula pariydya suita, 1st. :

This sutra says:—*“1 am apart from all worldly
objects.” It removes delusion. The following extract
from it will show that Nirvdna is something posi-

tive, not annihilation.
* Yopt so bhikkhave bhikkhu araham khinasavo

vusitava katakaraniyo ohitabharo anuppaita sadattho

« 4 fr | fasey ey @ @tomaar grea ar
FAFTOAT ATETTD ATTT TN TRFERTT 97
HAIAAT FFAZ A0 (AGET AT T qa0qa4T Afq-
AT ... ... qqFy ATA 7 Foofa. .. ... ... AN A
A Aourty. .. & (Red Bg:. .. @97 Arged Sta Wigar. ...
AATTATSTT RIFEAATE AEATATET TAOT TAIAT AT
reTe. . qafy Wiaw auorfa. . F freg By Adt gaed
He o gier fatger st gaee sowata aeniie
RIFEY TATAAT QEIGT 72T /AT A favay s
gfstaeaan sgat A Garta afaaggte aaufita,
7@ T AT ATAATY g A qriaa wfiy-
TEE
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parikkhinabhava sanyojano sammad anna vimutto sopi
pathavim pathavite abhijanati...... pathavim meti na
mannati. ... .. apam...... tejam...... me na manndgli; tam
kissa hetw:. ... .. khaya mohassa vitamohatta. Tathagatopi
_bhikkhave araham samma sambuddho pathvim pathavito
abhijanati... ... pathavim e ti na mannati...... tam kissa
hetu : nandi dukkhassa mulam ti iti viditva bhava jati
hhutassa jara-marananti, tasmadih bhikkhave Tathagato
sabbaso tanhanam khaya niraga nirodha chaga pati-
nissagga anuttaram samma sambodhim abhisambuddhoti
vadamiti-idamavocha Bhagawa, attamanate bhikkhu
Bhagavato bhasitam abhinundunti. F

“0O Monks! The monk who is worshipful, who
has destroyed dsavas, is fully chaste, has done what
had to be done, has thrown away the burden, has
attained truth, has destroyed the bondage of birth,
has become’ rightly learned, is non-attached, knows
ecarth to be earth, and does not maintain that earth
to be his own. In the same way, he knows water
as water, fire as fire, he does not maintain that
water is his and fire 1s his. Because he has become
delusionless, on destruction of delusion. In the same
way, Tathagata (Gotam Buddha) is also worshipful,
has right knowledge, he also knows earth as earth;
he does not maintain earth to be his own. He
knows that Thirst is the root-cause of misery. Be-
coming is cause of birth. The living being suffers

old age and death.”
2
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“ O monks! This is the reason why Tathagata on
destruction of all thirst, being non-attached from it,
having prevented it, having removed it, being freed
from it, becomes the right knower, having gained
the highest right knowledge. Thus I say. The Lord
spoke thus. The monks greeted His saying with joy.”

The above statement refers to one who has
acquired the liberated condition, even when residing
in the body. The words Arahanta, khindsrava.
vitaméha, are found in Jain Literature also. The
qualities of arahanta, have been described by Nemi-
chandra, a great Jain Saint in his work * Dravya
Samgraha ” as below :(—

* Na,z',tha chadu ghaikammo damsana suha ndna

viriya mato,

Suha dehattho appd suddho arilu)'-v‘iclzinttzljo.

“The soul which has destroyed the four des-
tructive Karmas, Knowledge-obscuring, Conation-obs-
curing, Deluding and Obstructing Karmas and has
attained infinite Conation, infinite Krowledge, infinite
Happiness and infinite Power, is residing in a fine body,
and is pure ; He should be meditated upon as arahanta.”

The Jain Saint Amritchandra-acharya in his
Tattvartha-sara, uses an expression similar to khindg
srava.

* Org =g TTE A dEw gy o AT ad
ezl Acqr GaET Ar8ar RfEfast o )
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* Janatah pasyataschordhoam  jagat kdrupyatah

punah, ’

Tasya bandhaprasango na  sarvdsarva  pari

kiaydt.

“ On the destruction of all the dsavds, one who
knows and sees the world does not become liable
to bondage.” '

Vitamoha, which means the same thing as
kshinaméha, is used by him in Samayasara .—

t Jidamohassa du jatyad khiné moéhé havijja

sdhussa
Taiyd du khina mohd bhannadi so nichchhaya
viduhim.

“* When delusion is destroyed in a saint who
has already conquered delusion, then he is called
delusionless by the knowers of reality.”

Majjhima-nikdya, Ariya-pariyesana suttam 26.
This sutra shows that Goutam Buddha on leaving
home had the company of Alara Kalama, Uddaka
Ramputta and on reaching Uruvela he attained know-
ledge. The last part refers to Nirvdna, which he-
searched after.

+ TN TRTTRT AN FIEOTT: G |
T 49 AGIAT 7 FEE oA i
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* ¢ Nibbdnam pariyesimnam ajdtam anuttarant,
yogakkhemam, nibbdnam ajjhagamam, ajaram, avyd-
dhim, amatam, ashokam, asankliftham, adhigato kho
me ayam dhammo gambhiro, duddaso, duranwcodho,
santo, panité, atakhavacharo,  nipuno,  pandita
védaniyo.”

“That Nirvéna which is to be searched after,
is uncreated, unrivalled, realizable through concen-
tration, free from oldness, devoid of diseases. death-
less, sorrowless, painless. I have really known this
nature of it. It is deep, hard to sece, peaceful.
highest, beyond argument or logic, and realizable only
b) the highly learned.” ‘

In the face of the above statements about
Nirvina, how can it be taken to mean extinction.
Really speaking Nirvdna is the pure essence of the
soul which is uncreated, immortal, realizable through
concentration, and cognizable by itself.

Majjhim Nikdya, Mahdmalumba Suttaur 64.

t “ So yadeva tattha hoti vedandgatam sanndgatam
sankharagatam vinnanagatam te dhamme anichhio

« ¢ forsaTe qITAEATA AN AAT AWTFET fAzam
STTATH, AR, AATCT, A, AW, AATHE. . ATTAT
Y W 9 AFAT AT, FEAT, FIIATA, FAr. qofiarn
AARAL, (AGOTT, TFEF AFAET
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dukkho, rogato, gandato, sallato, aghato, abadhato,
parato, palokato, sunndato, anattatto, samanupassatt so
tehi dhammehi chittam pativapeti, so tehi dhammehim
chittam patavapetva amatiya dhatuyya chittam upa-
sanhati : Etam santam etam papitam yaditam savva-
sankharasamatho, savvupadhipatinissago tanha-khayo
virdgo nirodho nmibbananti so tattha thito dsavdanam
khayam pdapundti.”’

“He sees the natare of feeling, perception,
contact and (impure) consciousness as transitory, painful,
diseased., wounded, pricking, demeritorious, miserable
and foreign, and finds himself free from them. He
removes his mind from them. Being thus unattached,
he carries his mind to the immortal. That Nirvdna
is peaceful, highest, where all contacts are dissolved,
where all defects are removed, where thirst is des-
troyed, non-attachment has risen, non-self s pre-
vented—that is Nirvdua. He who is absorbed in it
“destroys dsavas.”’

“The Word of the Buddha” by Nyaya tiloka

COITATITE A I AfaSAay, g.@r, JETaAr, dEhr, agdr,
HTAY, ATICIAT, TTAT. TAFHAT, GHAT, AATHT AAYG
gERly | | afx awhtr fad afeaata, €@ F &
JEATE PO qfEaTyET SHarT agsd (we IrsEaa
TH X T qQUAE TEA THEGEETA FegIragE-
femy, arg—|a 0 T AT FeaEia ar -
/Y SATEETE @ qrgorti i
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Mahathera Buddhist monk of Dodundawa (C_eylon)
late Professor Tokyo University, Udan 8 varga, des-
cribes Nirvdna thus:—

““There is an unborn, unoriginated, uncreated,
unformed. If there were not this unborn, this un-
originated, this uncreated, this unformed, escape from
the world of the born, the originated, the created,
the formed, would not be possible. But since there
is an unborn, unoriginated, uncreated, unformed,
therefore is escape possible from the world of the
born, the originated, the created, the formed.”

The Pali text is as follows :—

* Atthi bhikkhave ajdtam abhiitam akatam asan-
khatam noched bhikkhave abhavissa ajatam abhutam
akatam asankhatam na ida jdtassa bhitassa katassa
sankhatassa nissaranam pajnaya, yasini cha Fkho
bhikkhave atthi ajdtam abhitam akatam asankhatam
tasma jdtassa bhitassa katassa sankhatassa nissara-
nam pajndydtt.

This clearly shows that Nirvdna itself is such,
or there is some thing in * Nirvana ’ condition which
is uncreated. And it cannot be anything else than

sy PTEY W WH TR AGWT T AY
AreEy ATEHEET AAE AYA AFRA AG@F 9 13 Al-
ATE YA FACH G@ATH freET0 9@ g TENr I
A AreEy AR AT DYH AFT ATAS AT ATA-
T AE FATH YAAEH (eR<or gaorva 0
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a pure soul. When all the impure thought activities
are removed, all the bodies and formations are rid
of, all the varied notions are gone, all the pleasant
and painful feelings are vanished, then that pure soul,
“devoid of all the transitory and foreign elements,
remains as ever existing. This is “ Nirvidna.” And
this is the belief of the Jains also.

The learned Buddhist monk Shri Dharmananda,
the Principal of the Vidyalankara College, Kelaniya,
(Ceylon), on being asked about Nirvana declared, “ It
cannot be said to be quite extinction or non-existing.
There is bliss.” His actual words are:—

“ QUEd TG A TFIS, F T Akq

“ Sinyam vaktum na sakyaté, sukham cha asti.”

The learned Principal consulted a Pali Diction-
ary and gave me a note about the different synonyms
of Nirvana, as found in the Buddhist Pali Scriptures.
They are as follows:—

g@r ey, fasard, £ra, qogET, m%a,ﬂ:q
wig, wead, fod, sg«, e, IO, |/, g,
WA, AFSL, PAFAT, JSAYSH, AArAd, g, @,
Fa@, AGIWA, (AT, T, atsgemaf, TRTEH, I,

gta. fagly, fgla, s@awang, g, Fege”

Mukhé, special, Nirédhé, prevention, Nibbanam,
the extinguishing of mundane life, Dipam, island,
- Tanhe-kkhaya, destruction “of thirst, Tanam, safe
place, Lénam, absorption, Aripam, without form,
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Santam, peaceful, Asankhatam, uncreated, Sivam,
blissful, Amuttam, incorporeal, Sududdasam, difficult
to realize, Pardyanam, highest way, Saranam, place
of refuge, Nipunam, knowledge, Anantam, infinite,
Akkharam, indestructible, Dukkhaklkhaya, cessation of
miseries, Avydpajjha, truth, Andlayam, highest home,
Vivatta, mundaneless, Khema, safe, Kevala, indepen-
dent, Apavaggd, above worldly engagements, Virago,
without attachment, Panitam, best, Achchutam
padam, unshakeable position, Yogakhémam, realizable
by concentration, Param, beyond the world, Mutti,
liberation, Visuddhi, purity, Vimutti, freedom, Asan-
khadhatu, uncreated substance, Suddhi, purity, Nibbutti,
liberation.

Some extracts are given below from ** The
Doctrine of the Buddha” by George Grimm, pub-
lished by Verlag W. Drugulin, Leipzig, Germany,

~ “Page 212. “ Unshakeable is my deliverance, #his
is the last birth, there is no more becoming anew ™
(Majjhi'ma—Nikaya, page 167). .

Pages 350-—351. “ Whoso once has experienced
this state within himself, is lost to the turmoil of
the world, even if he again awakes to it : “ His mind
inclines to solitude, bends towards solitude, sinks
itself in solitude.” For to him, this is highest biessed-
ness (M. I. page 330). Thus Nibbana shows itself to
be eternal rest, eternal stillness (M. I1. page 110.) The
great peace (Angutta N. I. page 132), whose rcalm the
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delivered one enters even during his lifetime, and
which he completely realizes at death, and in which
he has taken possession for ever of everything that
is true and real. ‘ Bliss is Nibbana, bliss is Nibbéna,
.Sariputta exclaims (A. V. page 414). Hunger is the
worst disease; the activities of senses are the worst
suffering. Having recognized this, verily one reaches
Nibbina—highest bliss (Dhammapada V. 203).

Page 475. ‘ Liberated from what is called corpo-
reality, Vachha, the Perfected One is indefinable, inscru-
table, immeasurable, like the ocean” (M. 1. page 487).

Extracts from ‘ Some sayings of the Buddha”
(according to the Pili Canon translated by F. L.
Woodward, M.A., Cantab, Ceylon, 1925).

Pages 2, 3, 4. Search after the unsurpassed, perfect
security, which is Nibbana. Goal is incomparable security
which is Nibbana. (M. I. page 170). This reality
(Dhamma) that I have reached is profound, hard
to see, hard to understand, excellent, pre-eminent,
beyond the sphere of thinking, subtle, and to be pene-
trated by the wise alone. Destruction of craving,
Passionlessness, Cessation, which is Nibbana (D. N. I1.
page 312.) - '

Page 118. And I, friend, by the destruction of
the dsavas have entered on and abide in that eman-
cipation of mind, which is free from the dsavas,
having realized it by mine own super-knowledge even
in this present life (Samyutta Nikaya, ii. 220).

3
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Page 188. Impermanent, alas, are all compounded
things. Their nature is to rise and fall. When they
have risen they cease. The bringing of them to an
end is Bliss (D. N. ii, 198).

Page 204. Nibbana 1s the resort of release.
Plunged in Nibbana is the holy life lived, with
Nibbana for its goal, and ending in Nibbana (S. N. v.
217—19).

Page 321. Foot-nofe. Nibbana is a state beyond .
mind-—consciousness.

Page 326. The delightful stretch of level ground
is a name for Nibbana (S. N. iii, 106).

Page 327, The destruction of craving is Nibbana
(S. N. iii, 188).

Page 328. Release means Nibbana. Rooted in
Nibbana the holy life is lived.

P.331. Possessing naught and cleaving unto naught—
That is the Isle, th’ incomparable isle.
That is the ending of decay and death.
Nibbana do I call it, Kappa, (said
The Exalted One), Ithatris the Isle. (Sn. v. 1093).

Dhammapada (Sacred Books of the East Vol. X

translated by Max Muller 1881), page 55.

Chapter 15. “ Health is the greatest of gifts,
contentedness the best of riches, trust is the best of
relationships, Nirvdna the highest happiness,”’

Sutta Nipata translated by G. V. Fausbold 1881).
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(1) Vijaya sutta 1, 12/203. Such a Bhikkhu who
has turned away from desire and attachment and is
possessed of understanding in the world, has (already)
gone to the immortal place, the unchangeable state
of Nirvdina. :

(2) Hemak Méanava-pukkha 3/1085. In this world
{much) has been seen, heard and thought, the destruc-
tion of passion and of wish for the dear objects that
have been perceived, © Hemanka, is the imperishable
state of Nibbdna. N

(3) Kappa-Manava-pukkha 3/1093. This match-
less island, possessing nothing (and) grasping after
nothing, I call Nibbdna, the destruction of decay and
death.

The Pali terms are :—

ufemq, AAgE - @ fm AaaL, feeaTe It
Fay - AutAsgaRFET ~

Akinchanam, andddnam, Etamdipam, andparam.
Nibbanam iti nambrimi, Jardmichchu parikkhayam.

(4) Pinjaya Manava—pukkha 26/1148. To the
insuperable, the unchangeable (Nibbina) whose like-
ness is no where, I shall certainly go, in this (Nibbana)
these will be no doubt (left) for me, to know (me to be)
a dispossessed mind.

The PAl térms are:—

HEER AT - JrE At IIAT FA - AT -
TV A W W - O e |tratTe

Asamhiran Asankutyan, ydssa natthi npami kuchi
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addhid gamissami na mettha kankhd, evapadhdréhi
avitachittam.

Vissuddha Maggha—Path of purity of Buddha
Ghosh, translated by P. Maun Tui, Parts, I and II.

Page 57. Virtue is abstention, Volition, res-
traint, non-transgression in regard to all things. Such
kind of virtue conduces to absence of mental remorse,
to gladness, rapture, tranquillity, joy, practice, culture,
developement, adornment, requisites of concentration,
fulness, fulfilment, certain disgust, dispassion, cessation,
quiet, higher knowledge, perfect knowledge, Nibbdna.

Page 248. Nibbdna with its intrinsic nature of
etqrnity, deathlessness, refuge, shelter and so on is
well proclaimed.

‘'Page 338. Nibbana is ageless (and) permanent.

The life of the Buddha by Edward J., Thomas M.a.,
D. Litt, (1927).

Page 197. Nirvina—The state to which the
monk has now attained 1is the otherﬂ shore, the
immortal (i.e., permanent} fixed state. The word
Nirvina blowing out, extinction, is not peculiarly
Buddhistic. For the Buddhist, it is, asis clear, the
extinction of craving. o B

From lust and from desire detached
The Monk with insight here and now
Has gone to the immortal peace,
The unchangeable Nirvina state.
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It is unnecessary to discuss the view, that Nirvana
means the extinction of the individual, no such view
has ever been supported from the texts and there is
abundant evidence as to its real meaning, the extintion

_of craving in this life.

Page 191. Amalam Padam—Nirvana they implied
some state inconceivable to thought, inexpressible
by language. F. N. (Profe‘ssor Radhakrishna admits
the silence of Buddha and speaks of his “ avoidance of
all metaphysical themes ™ ; but he holds that “ Buddha
evidently admitted the positive nature of Nirvana.”)

Sacred Books of the East Vol. XLIX by F. Max
Muller. ' '

Buddha Charita by Asvaghosh.

Book XIV. Page 156. After accomplishing in
due order the entire round of the preliminaries of .
perfect wisdom, I have now attained that highest
wisdom, and I am become the all-wise arhat and

- Jina. My aspiration is thus fulfilled; this birth of
mine has borne itself fruit, the blessed and immortal
knowledge which was attained' by former .Buddhas
is now mine. Possessing a soul now of perfect
purity, I urge all living beings to seek the abolition
of worldly existence through the lamps of the Law.

Page 157. There has arisen- the greatest of all
beings, the omniscient all-wise arhat—a lotus, un-
soiled by the dust of passion, sprung up from the
lake of knowledge.
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Page 178. When these effects of the chain of
causation are thus one by one put an end to, he at
last, being free from all stain and substratum, will
pass into a blissful Nirvana.

Buddhist Mahayan text P. 11 Sukhavati Vyuha.

Page 29. * Hence, O Anand for that reason that
Tathagata is called amitébha (possessed of infinite
light), and is called amitprabha (possesssd of infinite
splendour), amitaprabhds (possessed of infinite brilli-
ancy, asamdptaprabha (whose light is never finished)
asangataprabhd (whose light is not conditioned).”

Buddhacharya Hindi by Sadhu Rahula Sankrit-
yayan 1988 S. V.

Page 36. Adittapariyaya sutta (S. N. 43-3-6)
Defectless—realisable not by any other help—unirvdna
—seeing it, 1 became disattached from the seen and
the destroyable.

I have given above some extracts about Nirvana,
. from the Buddhist works which I could find for study.
I shall hereafter show that authoritative Jain books
declare nirvdna to be a similar condition.

According to the Jains, Nirvéna is a condition of
soul, free from all bondage of Karmas, all impure
thought activities bringing inflow of Karmas, devoid
of all kinds of fine and gross bodies, being cessation
of all the worldly miseries, fully blissful, peaceful,
enlightened and eternal, without fall.
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To show this, I proceed to give some references
from authoritative Jain works.

(1) Samayasdra by Kunda Kundicharya.

FE FAAY, JIAASAUEH T T4 |

TSR GARAITET fHorAr gFwaSraiog i g

Vandittu savva siddhe dhuvamamal manovamant
gadimpatte,

Vochchhdami samaya-pdhuda minamo sudakevali-

bhanidam.

“I shall describe the Samayaééra book as uttered
by saints with complete scriptural knowledge, after
bowing down to all the liberated ones who have
attained to a condition which is eternal, pure and
unrivalled.”

(2) Ashta-Pdhuda by the same author.

FEOT AUA UITOT HYET WET FEHEIT |

frEaw WUTATEST ATEAT TirEr Erdar i < i

Damsana anantanana mokkho natthattha Kanma-

bandhena!

Niruvama gunamdrido, arahanto eriso hoio.

“The worshipful in Nirvina is possessed of
infinite conation, infinite knowledge, has destroyed
the eight kinds of Karmas and is full of unrivalled
attributes.”

T AN FFT AU AFHET TR T QUOrgTE T |

Ao forwwd T oowd T wEA N 2
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Jara:-Vdhi Jamma-maranam changat gamanam cha
punna pavanchan ) )

Hantena dina kammam hai -namnaayan ha
archanta.

“ The V\OI‘Shlpful has destroyed old age, disease,
birth and death, and wandering in the four condi-
tions of life, as well "as merit and demerlt, and the
Karmas, and is full of enlightenment.”

AT W G, 99T GErgT reasw T |

TE TAFE ALHI - TE =37 qrag g@ il |l

Bhdveh bhdva suddham, appd suvisuddha nim-
_malam chaiva

Lahu changai chainam Jai ichchhaya sdsayain
sukkham. '

“1f you desire immediate eternal bliss, and free-
dom from the four worldly conditions, then meditate
upon the utmost pure and defectless soul with pure
thought activities.’

Ify sfra |erEy - m’%r HITI T HAZTAEA |

¥ ifer Rrvorar - R st ST eR

Jesim Jiva sahdvo, natthi abhavo ya sabbahd tassa,
Te houti Chinnadeha, siddhd Vachagoyar madidd.

“They are the perfect liberated ones who are
full of their own nature, never become devoid of
that, quite free from bodies and are indescribable.”

H ATASHI FE - AAAT AL FKT AT |

ATATATE WU - AGH T forearor 1 2 0 A,
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Jam Jantina Joi-Joattho Joiina anavarayam,
~ Abbdbdha manantam, anovamam havai nibbinam
“The saint, who having known Him—-(the pure
soul) continually realizes Him, deeply absorbed in

_ concentration, attains Nirvdna which is painless, eternal
and unrivalled.”

AT 3 F TA(- AMCY A7 FIST HGFOT |
TTHIRY qIHTHOY,; (5 F 0 @ra 69y S
Maharahio Kalachatto, anadio kevalo visuddhappa,
Paramapado paramajino sivamkaro sdsao siddho.

“ The perfect liberated one is pure, bodiless, with-
out beginning, independent, sacred, the highest situated,
the highest conqueror, blissfull, _and eternal ”

Panchdstikiya by the same aqtho_r.

IRET SrorArEr AN faranEge ggaEy |

ITUMTAAT=Y fOrsarorgs aanfy S 0 osk i

Uvasanta khina mohé maggam Jinabhasidena

samuvagado, )

Ndndnumaggachdri nibbdnapuram vajadi dhiré.

“ A fearless one, who having followed the path,
declared by the Conqueror, has subsided (and then)
destroyed delusion, walking on the way of Light, goes
to the city of Nirvina.”

Niyamasdra by the . same author.

FeaTATE AT AOTraF Qoo ﬁﬂﬂﬁ |

QUITETAT qfed fore s AT | Lss i1

AT gy, nfErdeT o ey aren )
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UTT HTOT OTP HOTOT ST &% (orsarar il $9< il
e 139 ITQTIT o JreT Hreay o forgr |
UrfY AUET Or FET AT EA(F (00T 1l L% )
vﬁmmwﬁﬁmﬁawﬂw@n
oIty G GHATT AL TA(F (Oreanor Il Lo i

Abbabahahamanindiya
manrovamam punna pava ntmmukkam

Punardgamana Virahiyam nichcham
achalam andlamham (177)

Naviduklkham Navi sukiham

navi pida neva Vijjade Baha,

Navt maruam navi jananant
tatthevaya hot nibbanam (178)

Navi tndiya uvasaggd navi mohd
Vimhiyo na ridddya,

Navi tanhd neva chhuhd tatthevat
havadi nibbdnam (179)

Navi Kammam nokammam navi
chintd reva attarudddni

Navi dhamma sukkdjhue ttatthevat
havadi nibbaram (180)

“ Nibbana is without obstruction, not cognisable
by the senses, unrivalled, devoid of merit and demerit,
not liable to rebirth, eternal, steady, independent,” (177.)

“ Where there is neither pain, nor pleasure, nor
misery, nor obstruction, neither death, nor birth, there
only is Nirvina.” (178).
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“ Where there are not sense organs, nor any
afflictions, neither there is delusion, nor wonder, nor
sleep, neither thirst, nor hunger, there only is
Nirvana.” (179).

“ Where there are neither material Karmas, nor
any bodies, neither anxiety, nor painful nor wicked
concentration, neither even good nor pure concentra-
tion, there only is Nirvana.” (180)

Tattvdrthasitra by Umaswami.

FPIEFAATAATAO T FEAARHTITACAT Av=T: )

Bandahétvibhdva nirjardbhyim Kritsna Karma
Vipramdkso moksah.

“ Liberation is freedom from all the Karmas on
account of cessation of causes of bondage and shed-
ding off of all the Karmic matter.”

Ratnakaranda Sravakdchdra by Smantabhadra
Acharya. '

A SITHERAIIUSITIT f%ri?rmmm§q |
FIERTAGETAANIAT (AAS TR FIATCOT: N30l
Stvamajara maruja maksaya mavydbiddham
visoka bhayasankam
Kdasthagata sukha vidyd vibhavam vimalam
bhajanti darsana saranah. (40).

“Those who are purified in right belief enjoy
Nirvidna which is blissful, devoid of old age, disease,
destruction, obstruction, sorrow, fear and doubt, and
is pure and fuil of the glory of highest happiness
“and enlightenment.”



28 JAINISM AND BUDDHISM

The introduction to Sarvdrtha Siddhi by Phjya-
pada. ‘

fraR e A FETET AR A
AT @THATIT AT JoF TS G&F  AAa+
FTIaL JeE:

Niravasésa wirdkrita  Karmamaila  Kalankasya
asarirasya dtmanah achintya svdbhdvika jranddi gunam
avydabdadha sukham atyantikam avasthdntaram moksah.

“ Liberation is the extremely highest condition,
full of wunthinkable inherent attribute of knowledge
and unobstructed bliss, of - a soul which becomes, totally

free from the defect of Karmic dirt and is liberated
from body.”

Samddhi Sataka by the same author.

fde: Fae: fast Afas: sy
JTRTY Qe qTATasadr v 1 & i

Nirmalah Kevala siddho viviktdh prabhuraksayah

Parmesthi pardtmeti paramdtme svaro Jinah.

“ The liberated One is pure, independent, perfect,
free, lord, indestructible, in the highest position, the
greatest soul, the highest soul, glorified and Con- .
queror.”’ _

HIRCHTTRT a9 e a==asngia: |

LN ~ - -~

AV AFNEAFT GIOHTHAEITST Tl |

Mubtivekantiki tasya chitta yasydchald dhritih

Tasya naikdntiki muktiryasya ndstyachald dhritih
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“ The highest Nirviana is His who has unshakeable
steadiness of mind, and Nirvina is not his, who has
not unshakeable steadiness of mind.”

Purushértha stddhiupdiya by Amritchandra
Acharya. : v

Freaafy freTeT: @ T @raiyar [Eaaa: |
IFTATHT ITAYET: AT THAT Fragam: 120
FTATA: TCHIY TATHATAFS AT (RIT9edr |

UTHTARE (HHEAT STARAY a9 |39 1 k% )

Nittyamapi mnirupalepah  svarupa samavasthito
ntrupaghdtah,

Gaganamiva parama purusah paramapade sphurati
Visadatamah (223).

Kritakrityah paramapadé paramdtmd sakalavisaya
Visayatmd
Paramdnanda  nimagnd  jnanamayé — nandati

sadatva. (224)

. (The‘liberated one in Nirvana), is always dirtless,
rightly fixed in one’s own nature, without obstruc-
tion, quite pure like the sky, the greatest soul,
enlightening itself in that highest position.” (223).

“ He has done what was to be done; He always
glorifies himself in that highest position, being the
greatest soul, penetrating to all the knowable objects,
" full of knowledge and absorbéd in highest bliss.”
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(10) Tattvdrthasdra by the same author.
QUIRATIYTRTE GEHYFEATIH |
FAHITAATATE AT GEAIARG N 2 1
FTRAETIENT BT | 6T |
IR TR AATTHETH T || o |l

Punyakarmavipdkdchha sukhamistendriydrthajam,
Karmaklesh Vimokshdchcha Mokse sukha manut-
tamam. (49)
Loke tatsadrasé hyarthah Kritsné pyanyo na vidyaté, '

Upamiryeta tadyéna tasmdnnirupamamsmritam.

“ Pleasure due to agreeable sense object is enjoyed
on account of the ripening of meritorious Karmas,
while the Highest Bliss in Nirvana 1s due to free-
dom from the miseries of karmas. There is no such
object in the whole universe which can be compared
with Nirvana:; therefore it has been said to be un-
rivalled.”

Samayasdra Kalasa by the same author.

TISSTFSATIS ATAHHTIHA |
e THEA GEAE™ g gE )
THTRTT @TH WTATSTraTh T € |
QUIETA SA(EAATS EETH A I

Bandhachchheddtkalaya datulam moksa maksayya
métana,
Nittyédyota  sphutita  sahajdvastha mékdnta
suddham,
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Ekikdra svarasa bharaté atyanta gambhira
dhiram, ‘

Piirnam judnam jvalita machalé svasya linam
mahimni.:

“ On destruction of bondage, shines forth, Nirvina
which is incomparable and indestructible. It exposes
itself eternally enlightened in its own nature. It is
purest, full of unique self produced nectar, very deep,
contented, full of knowledge ; unshakeable and absorbed

in its own glory.”
Srdvakdchdra by Sri Amitagati Acharya.

ARl FTaEGA TTHHAS
HrorgeaT Fawag@q |
e | wERsfraaE @i
gt AsaT fraan Qreard |

Ndkinikd yastuta pada kamalé dirpa duruttara bhava

bhayadukkham,

Ydti sa bhavyomitagati ranaghdm mukti mandas-

varq nirupama saukhyam.

“The deserved enlightened one at whose lotus
feet bow the assembly of celestials, attains Nirvdna
which is beyond the unbearable and deep mundane
. fears and miseries, is sinlesé, and full of efternal and
unrivalled bliss.”
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Ekatva Bhdvana by Padmanandi. ’

AT ug §F qQuaraw aray gaghin |

Farsa g awie aeaagaaad |l & |

Moksa éva sukham sdksdttachcha sdidhyam muanuk-

subhih,

Samsdrétratu tanndsti yadasti khalu tannatam.

“ Nirvana itself is Bliss, which should be procured
by those desirous of liberation. That is not found in
this world; what is here verily is not that.”

Siddhastuti by the same author.

F fagn: gy @ ArrEETET s |

AT AT GATATS ARSI |

Al gX WIX 49 A0 AHRATT JEIET |

RTF SATHT T BAITATTITALT 7w

Té Siddhdh paramésthiné Visayd Vdchdmatastdin

prati : |

Prayé vachmi yadéva tatkhalu nabhasyd
1ékhya mdlikhyaté, -

Tanndmapi mudé smritam tata itéo bhaktydtha
vdchdiitd

Stesdm stotra midam,tatizd{)i Kritawdnambhoja
nandi munih. (29) ’

“Those perfect liberated ones are not objects of
speech ; whatever description is given about them is like
drawing a picture in the sky; but as their name ever
procures happiness, therefore Padmanandimuni has
has praised them on account of devotion.”
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* Ekatva saptati” by the same author.

zrr‘awwiﬁ'qm s QETT TP |
| geaqaE aread fagre 2
Y adavyaktamabodhdndm Vyaktam sadbodha
chaksusdam,
Sdram yat sarva bastundm namastasmat.
chiddtmane. 3. - :

“I bow to that pure soul which is the best of
all the substances and can be realised by the wise but
can not be realised by the unwise.”

fArrenfihrcas: T faermtE: |

FRTATH TAITHAT TECIY T % |

Vikalpormi bharatydktah sintah kaivalyaniasritah,

Karmdbhdve bhaveddtma vatébhdve samudravat. 26.

“The soul, on the destruction of the Karmas
becomes peaceful and independent, being freed from
the variety of thoughts, like a sea free from winds.”

HETCNTIHY] TET awed R |
da IIE e a%T Radias 1 2s 0
Samsdra ghora gharmenasadd taptasya dehinah,.
Yantra dhardgraham Sdntam tadeva himasitalam. 47.
“ To those who are ever scorched by the intense
heat of the world, nirvdina is a peaceful place cool

like the snow.”
frdre fraesd st Peafua |
R qEARCaTSITAEIR G | %o I
Nissariram nirdlambam nissabdam nirupddhi yat,
Chiddtmakam param jyotir avingmdnasa gocharam 60.
5 .
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“(The liberated one), is bodiless, independent,
soundless, defectless, full of Knowledge, the greatest
light, not realisable by mind, and indescribable.”

“ Apta svarupa.”

T T AT e A |

e JewT a9 o R giewtda: 118 )

TaAFrEtE ST |

SIS TCATAETIr SR i w3as || 8 i

Sivam parama Kalydnam nirvinam sinta
maksayam,

Praptam muktipadam yéna sa sivah
parikirtitah

Sarvadvanda vinirmuktam sthina mdtma
svabhdvajam v

Préptam parama nirvinam yendsau sugatah
smritah.

“He is praised as Siva, when he has acquired
the state of liberation, which is peaceful, blissful, and
indestructible. He is remembered as Sugata, when
he has attained the highest nirvina, which is devoid
of all misfortunes and is a natural condition of the
soul.”

“ Sgra samuchchaya ” by Sri Kulabhadra Acharya.
TREATEL TFEAT WIHTT TUATAX |
LN - -
P (AEtorET S TR X TR | (3w
Indriya prasaram rududhva svdtmdanam
vasamdnayet
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Yena nirvdna saukhyasya bhdjanam tvam
prapatsyase.
‘“ After having checked the spreading of sense
desires, have control over thyself, then thou shalt
- enjoy the happiness of nirvdna.”

(18) Tattvdnusdsana by Acharya NAigasena.

e At AT sframaon: |
o AE: FESHAR FIATE: SRR IO | 3o )
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waﬂmaﬁﬁamwm l
gg argwam aaraEanEsgd: | 3%
A AT nmf&amsat Vo
TRFHEAES TaHAgE {g: I e
Atyantika svahétoryé wvisléshé jiva karmanoh
Sa moksahphalamétasya jnandddhyd ksha-
yikd gundh 230.
Svaripdvasthiti pumsastadd prakhsina karmanah
Na bhévé napyachditanyam na chaiténya manar-
thakam 234.
Tn'kﬁla visayam jreyamdtmdnam cha yathd
sthitam,
Jnanan pasyancha nisséshamudasté sa tada
prabhu 238.
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Ananta jnana drig virya oai trisnya maya
mavyayam ' ‘
Sukham chdnubhavatyesha tatrdtindriya mach-

chutam 239,

Atmdyattam nirdbddhamatindriya manasvaram

Ghati karmaksaydd bhutam yattan moksa sukham
viduh : 242.

* Complete separation of the soul from Karmas and
their causes is Liberation ; it results in the attainment of -
pure attributes (such as) knowledge etc.” 230

“When Karmas are destroyed, the Self becomes
steady in its own nature; there is neither annihilation,
unconsciousness, nor useless consciousness.” 234.

* The Lord in that condition perceives and knows
Himself and the other knowables, as they are, with refer-
ence to their past, present and future conditions but
remains unattached.” 238.

“ There that Self realizes the eternal bliss whlch
is full of infinite knowledge, perception and power,
is independent of sense enjoyment, free from craving,
and is never destroyed.” 239. -

“The bliss in nirvdna is 1ndependent unobstructed,
above sense gratification, eternal, sprung up on the -
destruction of the destructive Karmas.” 242.

The above quotations with reference to nirvana
from the Jain scriptures, will clearly show, that the des-
cription of nirvidna is similar in' the Jain and Buddhist
scriptures.
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The Buddhistic literature describes nirvina as
enlightenment, eternal, immortal, peaceful, blissful,
unshakeable, devoid of birth and death, out of mind
and speech, free from 4savés, free from craving
. unattached, defectless, painless, pure, independent, non- -
material, birthless, the highest condition, island, best,
deep, realizable by the wise etc. The same attributes
are applied to nirvina in the Jain literature also.

All defects, delusion and ignorance found in
mundane life are completely destroyed. Only the
indestructible nature shines out. From the philoso-
phical point of view the nirvidna of both the systems
is the same. In the Jain scriptures it is further said
that the liberated and perfect souls go upward and
stay on the top of the universe eternally and  their
extent is a little less than that of the last body in
the meditative posture. This statement has not been
found by me in the Buddhistic literature. But the
‘real inherent nature of nirvAna in both the systems
appears to be the same without any difference whatso-
ever.



CHAPTER 1II
EXISTENCE OF THE SOUL

Although the Buddhistic literature does not contain
an explicit description of the soul, still, if it is minutely
searched, it will be found to contain enough to show
that the Buddhistic conception of the nature of the
soul is the same as is described in the Jain literature.

‘We have shown in the preceeding Chapter that the
nirvdna of the Buddhists is not annihilation, not total
non-existing, but it is something positive. When it
is something, the next point to decide is whether it
is matter without consciousness or something possessed
of inherent consciousness. It cannot be matter; it is
not a material substance devoid of consciousness because
nirvana is attainable only by one who has right enligh-
tenment, through Prajna, self analysis, or self discern-
ment. It must therefore be a conscious substance.
Rupa (form), sanjna (sensation), vedana (feeling),
samskdra (contact) and vijndna (impure consciousness)
are the causes of mundane wanderings., When these
causes are all destroyed, what remains is nothing else -
than the pure Self or the Soul. Whatever qualifications
of the pure soul are mentioned in the Jain Scriptures,
are the same as are in the Buddhist scriptures attri-
buted to the state of nirvAna. Nirvina is synonymous,
identical with the pure soul. As in the Buddhist
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literature so in the Jain scriptures also, it is said that
in respect of the attainment of nirvana, or the ultimate
purity of the soul argument cannot find it, mind cannot
reach it, speech cannot describe it. The pure soul is
. only realizable by the Self,

- In *“ Samddhi Sataka” the Jain author Pujya-
pada Swami says:— '

qT: TERYTE AT, srﬁrwr"& T
TS I g7E MAEwaTE: 01 220
Yatparaih pratipadyoham yat pardn pratipddaye,
Unmatta chéstitam tanmé yadaham nirvikalpakah.

“The notion that, “ I can be known by the others ”
or that I shall make it known to others ™ is the utter-
ing of a mad man like me, because ‘I’ am beyond

“thinking. (I am only realizable by myself.)”

In the Jain literature, the description of the soul is
given in a direct manner. In the Buddhist literature
though no direct mention of the soul is ‘found, it -is
described in an indirect way, in the enunciation ‘of
Nirvana. In the ']ain Literature also indirect mention
of the soul has been made in many places.. The same
author Pujyapada Swami says elsewhere in *“ Samddhi
Sataka” thus.

e 1G-Sl qufaﬁ%ﬂrm |

Ul GEART WY AW qTHATHT: | 20
Sarvéndriydni sayyamyastimiténdntaratmand,
Yatksanampasyatobhdti tattattvam paramdtmandah.
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 After having brought under control all the senses,
and after a steady internal insight, whatever is then
realized is the true nature of the pure soul.”

This worldly being grasps different objects through
the five senses and the mind, and is plunged in delusion,
lust and hate and is therefore always away from its own
Self. If he restrains himself from .attending to these
six organs, then what is realizable within, is nothing but
the pure soul or the nirvdna. Take the case of a man
living in a house with six windows. He always looks
outside through one or more of those wmdows, but
never looks within. If he would divert his attention
away from the windows, and lock inside he would see
all that is within. In the same way when one becomes
non-attached to the six organs and attends within, he
finds his own Nirvina or the pure soul within himself.
In the Buddhistic Literature, such indirect description is
made with the purpose of diverting attention from the
Non-self to the Self. There, one is asked to relinquish
all the causes of dsavds, i.e. impure thought activities,
to get rid of delusion, lust and hate, to follow full
chastity, to practise perfect concentration, to have
 perfect equanimity, to be totally non-attached, and
to have petfect meditation. He is asked to have no
attachment to transitory conditions which rise and fall.
To be non-attached to all the flittering objects, is to
be absorbed in one’s own. Self

1 shall show by quotations from Buddhlst therature,
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how one has been advised to be non-attached to the
other, the non-self, and to be bent on reaching the
goal of Nirvana.

Another fact which appears in the Buddhist Litera-
ture is that it has not taken up the subtle questions
of metaphysics, which stand on the basis of intellect
or argument, and has avoided all controversial points.
It has mostly dealt with matters, that may be easily
understood by the ordinary public, so that they may
easily ‘understand, and try to walk on the Path. It has
mostly described four things; (1) What is pain?
(2) What is the cause of pain? (3) What is cessation
of pain? (4) What is the means of cgssation of pain ?
The utility of such description is this that the student is
saved the difficulty of discussing different views of
different systems of philosophy, and easily engage
himself in following the path, with the result that he
reaches the same goal, which would have been reached
also through subtle metaphysics. On giving deep
- thought, he gradually understands the subtle philosophy
also. We shall take some examples from Buddhist
Literature, :

Patthapida Sutta of Digha Nikdya. 1 :9.

The translation and purport of which has been
given in the Hindi book “ Buddhacharya” see pages
189 to 199. B o

“ Patthapadd asked the following questions of

Gautam Buddha (1) Is the universe indestructible ?
6 : ' .
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" (2) Is the universe destructible? (3) Is the universe
finite ? (4) Is the universe infinite ?. (5) Is the soul
same as the body? (6) Is the soul another, and the
body another? (7) Is Tathagata born again after
death ? (8) Is Tathagata not born after death ? Buddha
replied that these questions were not to be discussed.
Gautama says in these words, ‘ Patthapida, they are
not useful ; they do not lead to virtue; they are not
causes of chastity, or self-absorption, nor do they bring
non-attachment, nor cessation of miseries, nor they lead -
to Nirvana; and therefore I do not describe them.”
Again Patthapada asks: ‘“ What has the Lord Buddha
described :” Then Buddha says, “ Patthapada: It is
misery which I have described; the cause of misery,
the cessation of misery, the means of the cessation
of misery; this I have described. Patthapada, this is
useful, leading to Virtue, procuring chastity or self-
absorption, bringing non-attachment, causing cessation
of pain, leading to passionlessness, providing knowledge,
making intellectual, and leading to nirvana ;. therefore
1 have described.” o
Although, Jain Literature has given a very fine
description of the substances, still it is said that
the description is of three kinds Heya, avoidable,
Upadeya, adoptable, Jneya, knowable. Out of these
three, he who is desirous of liberation, should pay his
deep attention first to the former two. He should

know what are the causes of misery, and what lengthens
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orldly wanderings, and then after having understood
them properly and without vacillation try to avoid those
causes ; and he should also know the means which bring
destruction of mundane conditions and lead to nirvina
and after having understood them properly and assuredly
try to adopt those rules.

The knowables, he may try to know according
to his common sense and intellect. If any subtle
matters are not capable of being grasped by his
understanding, he should not be sorry or uneasy on
that account. Necessary it is to know the avoidable
and the adoptable as Saint Néagasena -says in his
“ Tattvinusdsana.”

ATTATITTH IR AT Rraat |
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Tapatrayopa taptebhyé Bhavyébyah siva sarmané
Tattvam héyamipddeyamiti dvedhabhyadhadasan 3
Bandho nibandhanam chdsya heyamityapa

darsitam, ”
Heyamsyadduhka sukhayor yasmadbijamidam

dvayam 4. "
Moksastatkdranam chaita du;_badeya muddhritam,
Upadéyam sukham yasmdidasmdddavirbhavisyati 5.

“ In order that the deserved ones who are afflicted
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with the three afflictions of birth, decay and death, may
attain the bliss of Nirvdna the principles to be observed
are said to be of two kinds, avoidable and adoptable.” 3

“ Bondage and its cause, are said to be avoidable,
because these two are the seeds of the avoidable, pain
and pleasure.” 4.

“ Liberation and its cause are said to be adoptable,
because from them will arise the adoptable bliss.” 3.

To show what Buddhist Literature has directly
or indirectly said about the soul, let us take a few
examples.

(1) Sanyukta nikaya No. 4, page 400.

Avdkata sanyuktam No. 10.

WY @Y TEPAATALATIRT A T AGTEH,
YT WA G q¥RT | aEEdd 59 9
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ey giEaTany wn-q'r-avéia-ﬁzgmﬁmmarsx-
WA—TF I WWTageey gy, R gRdnian aw-
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TFRET. @Wawﬁqu&wm dqeq—
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s TSI IR e IE
FHTAT SRR SqTHRCTT A A § AFS W waAvrew
UITOTER IUTETT FISTAT AAACN. AT I qE AT
| RN TEATARER AAGTHT GE TATAT A=A
QTR WEHA G AT | watd acfita.

Atha Kho Bachchagotto paribhdjako yena bhagawd
tenupasankami, Upa sanka mitvi bhagavd saddhim
sammodi, sammodaniyam Katham sdra niyam Bitisdrat-
vaekam antam nisidi, ekam antam nisinno kho Bachch-
hagotto paribhdijoko Bhagavantam etadavocha—Kim nu
Kho bho Gotam, - Atthattdti. Evamutte Bhagavd tunhi
ahosi. Kim pana bho Gotama nattahattiti dutiyampi
Bhagavd tunhi ahosi. Atha kho Bachchha gotto pdri-
bhijako utthaydisandpakkimi. Atha Kho dyasma Anando
achirapakkanto Bachchhagotte paribhdijake Bhagavantam
- etadavocha Kim nu Kho Bhante Bhagava Bachchha-
gottassa Paribhdjakassa pazzhdn puttham na Vyakasiti
aham ananda Bachchhagottassa paribhijakassa att]_zdf-
tati puttho.  samano atthattati Vydkareyyan ye te
Ananda Samcma Brahmand sassada vddd tesam etam
saddhim abhavissa. Aham Bachchhagottassa paribha-
jakassa natth_attatt puttho samano natthattati Vyakarey-
yam ye te Ananda samand Brahmani Uchchheda wvddd
tesdm etam saddhim abhavissa,

Ahamchananda Bachchha gottassa Partbhajakassa
atthattati puitho samand atthatiats vyakareyyam api tu
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me tam anulomam abhavissa nanassa updddya savve
dhamma. anattdti nohe tambhante Ahamchinanda
Bachchhagottassa Paribh&jakassa Natthattati puttho
samano natthattatt Vyakareyyam. Sammuidhassa Ananda
Bachchhagottassa bhiyyo sammohdya abhavissa ahame
nitna pubbe attd so etarhi natthiti.”

“ Once a Bachchagotta Parlbrajaka went to Buddha,
met Him and after talking pleasantly, sat aside and
asked the question, ‘° Gotam, Is there a soul ?”’ . On this
Gotam 'did not reply, but remained silent. Again he
asked, “ Gotam! Is there no soul.” ‘Then even he
remained = silent. Then, Bachehhagotta got up and
went away. Just after his departure the Bhiksu Ananda
asked the Lord, “ Why did you not reply to the
questions of Bachchhagotta.” Then Lord Gotama said
‘“ Ananda, if in reply to the question of Bachchhagotta
‘Is there a soul,’ I told him, ‘there is soul,’ then
‘O Ananda I would have. sided with those saints and
Brahmans who maintain things (totally) indestructible :
and Ananda! if I had replied to the question of
Bachchhagotta: ‘Is there no soul’ that ‘there is
no soul,’ then I would have sided with those
Saints and Brahmans who maintain that every thing
is transitory and destructible. Ananda! if I would have
replied to the question of Bachchhagotta that there is
soul, then would that saying of mine be correct when I
had said that for acquisition of Truth all things are not



EXISTENCE OF THE SOUL 47

the soul. Ananda said it would have gone contrary

to that.

And Ananda! if I would have replied to the
question of Bachchhagotta that there is no soul then
 he would have been perplexed thlnkmg ‘that he main-
tained the soul which is denied now.’ '

. The above conversation requires a careful and deep
thinking. The reason why Gotam Buddha did not
reply to the questions of Bachchhagotta, and remained
silent, appears to be, that he avoided a discussion
on these points, and further his mode of silence showed
to Bachchagotta that the soul cannot be known by
.talkmg, but has to be realized.

His first reply to his near disciple Ananda shows
that Gotam did not take a one-sided view, did not
_maintain that the soul was absolutely indestructible
or destructible. As stated in Jain Philosophy, the
soul according to him had both the attributes of
~ permanent existence, and changeability. 'From the
point of view of its nature, the soul is indestructible,
while at the same time from its liability to change
it is destructible. This is true of every existing sub-
stance in the universe. If it be totally indestructible,
no -change is possible, if it is totally destructible, it
cannot exist. -We see that substances are ever existing
and ‘still changing. To maintain both the predicates
is the real Truth. The Jain Saint Samantabhadra, in
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his book ‘ Aptamimimsa” says on this point as
below :(— "

freramraaRr st fafrar Sragad |
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Nittyatve Kantdpaksepi Vikriyd nopapadyate, Prdageva

Karakdbhdvah Kva pramdnam Kva tatphalam (37)
Ksanikaikantapaksepi pretyabhavadyasambhavah,
DPratyabhijnidyabhdvanna Kdrydrambhah

Krutahphalam (47)

“ If a substance be said to be totally indestructible,
than no condition or change is possible. There cannot
be any action, as there cannot be then the doer or
object of any action. Neither can it be proved nor
can it be believed in because there will be no modifi-
cation even in knowledge. And if a substance is
maintained to be totally destructible, then there can
be rebirth, and no recognition : neither can any action
~ be commenced, nor can any result be achieved.”

A substance is to be understood by the many-sided
view of Syadvdda Logic (syad—from some point of view
Vada-speaking). Soul is ‘indestructible as well as des-
tructible, is the view to be inferred from Buddha’s first
reply to Ananda. His reply to Ananda further shows
that all the worldly conditions of the soul are transitory.
If Bachhagotta had been told in reply that there was
soul,” he might have taken the fleeting conditions to be
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the soul and may not have thought further, and if
the reply had been that there was no 'Soul, he
might have been bewildered and mlght have turned
a “materialist or an atheist.

This’ descnptlon of Samyutta Nikdya clearly shows
that Gotama believed in -the soul, just in the same -
way as the Jains did. To take an illustration. As’regards
its composition, gold is indestructible, but as regards
its modifications or conditions, it Is destructible.
Its own inherent attributes are permanent, but it may
be moulded into any form, or changed into any alloy.

Samyutta Nikiya of Sutta Pitagka “ Chando 13.”
The Pah words are :—

FERE AAT aaﬁmﬁ?;w AHWLON Ho0q
T TFAENN TFELUT A0 GO,

Tasmddih dinanda attadipa Viharatha attasarand
ananna $arand dhamma dipd dhamma sarand ananpa-
‘sarand.

“ Therefore, O, Ananda, walk in the Isle of Self:
Self is the safe refuge, there is no other place of safety.
Dharma (Path of Nirvina) is the Isle. Dharma is the
place of security. There is no other place of safety.”

These above words show that .one’s own pure soul
should be taken to be an Island or a right resort, and
the nature of socul which is Dharma should be taken

as an Isle or a place of safety.
7
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Majjhima leaya sutta pathana Mula {mnyaya
sutta. : : -
The whole sutta being ca‘refull‘y read would ‘show
that he who maintains that. anything other than the
true self is the soul, is ignorant, ‘whilé he who "believes
all the non-self to be the non-self is the wise. ‘Let us
give a quotation. : ‘

wﬁra'r aam\%‘ qafy quaRar g wﬁ&mﬁr »
gt oo, afyay Avorfy, TUVEATE AT, Ui
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afvor, qafy ¥l @ alo, gafy av afedzfr; &
fready ; qRAT qEana 9N, AT AN A
ar afiyaRi ; & fredyg ; TREd awatfa 3.

Bhagawa etadavocha-ariyadhammassa akovido...... :
pathavim pathavito sanjanati, pathavim pathavito
sanjnatva pathavim mannati, pathaviyam mannati,
pathavito mannati, pathavim meti mannati pathavim
abhinandati ; tam Kessahetu : apijnatam tassati Vadami
gpam...tejam.. . Viyam...bhiti,.. deve.. dkdsanan  chd:
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yatanam......Vijndndinchaytanam.....dittham....sutam....
abhinandati tam Kissa hetu-aparijndtam tassdti vaddmi.
Yopt so -bhikkhave  bhikkhu anuttaram yogakhemam
patthayamano vikharati sopi pathavim pathavito abhijd-
nati: pathavipathavito abhijnaya pathavim md manni,
pathaviya ma -manni, pathavito ma manni ; pathavim
meti md manni, pathavim ma abhinandati ; tam kissa
hetu ; parifneyyam tassdti vadami apam...tejam.. . vdyam
..bhute...deve....akasanancha yatanam...dittha...sutam
..ma abhinandati tam kissa hetu ; pari jneyyam tassati
vaddmt. B _

Bhagavan Gotam said, “ He who 4s.not learned
in Arya Dharma (The Truth) knows. earth as earth;
Knowing earth as earth, he maintains earth (as him-
self), he maintains (h1mself) in the earth, he mamtams
this use) from the earth, he mamtams that earth
belongs to h1m ‘he welcomes earth. "In this way he
deals with water, fire, air, all the wérldl'y beings,
celestials, space, consciousness (derived through senses
and mind), all objects capable of being seen or
heard.. He welcomes them all ; because he is ignorant,
thus I say. And again O-Monks! That Saint, who
walks after having known that Nirvana is the best and
realisable by concentration, also knows earth, as earth;
and having known earth as earth, he does not maintain
earth (as himself), does not maintain (himself) in the
earth, does not maintain (his use) from the earth, does
not maintain earth to be his own, he does not welcome

m STl st
aftsErsiz o1 SR
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earth, because he is the Knower, thus I say. In the
same way he does not welcome water, fire, air, all the
living beings, celestials, space, consciousness (impure),
all objects seen and heard ; because he is the Knower,
so I say.”

The above statement clearly declares that the pure
Soul is what is Nérvdina. All else than Nirvana or pure
Soul is non-Soul. This is called Prajna Vivéka, bheda
vijndna i.e. Self-analysis or Self-discrimination. This
is the way to Liberation.

The Jain saint Kunda Kunda Acharya also says the
same.in his Samayasdra :

|3y Ffy Ay AsmrEa ﬁ&ui?&m |

m@ﬁlqﬁmmuﬁuﬁgu&i N

qETaRT 7 AT sty TEEEnT T

qoy iy Ay AremrEEoT syt | k2

AT TR AT T FUE AGETHEANT |

sroqEsa R wra orfEn aftewTg 1R
Savve karedi Jivi ajjhavasdnena tiriya meraiye,
Deva manuvept savve punnam pavam aneyavikam, (291)
Dhammadhammam chataha Jivdjiva alogalogamcha
Savve Karedi Jivo Ajjhavasinena appanam, (292).

Jé sankappa viyappo ta Kammam Kunai asuh
suhajanayam, appasaruva riddhi jiya nahiyaé parip-
pharai. (294).

“On account of wrong attachment, this (ignorant)
being, maintains all the sub-human, hellish, celestial, and
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human beings and different kinds of merit and demerit
to be is own. (291).

The (ignorant) being on account of wrong attach-
ment maintains medium of motion and medium of rest,
all the souls and non-souls, non-universe and the uni-
verse as his own. (292). \
~ So long. as there are wavering thoughts, he per-
forms actions bringing merit and demerit so long "as
the glory of the nature of the soul has not been effulgent
within him.” . (294). .

These ]am passages also show that all else besldes
his own pure self is not his own self. To maintain
all the others as himself or belonging to h1m 1s 1gnorance :
and wrong belief.

Majjima nikdya ulagaddupama sutta, 22.

' This Sutta also very nicely declares that all the
other conditions are not the soul. ‘

All those impure thought—activities, feelihgs of
‘pleasure and pain, perception and knowledge which
arise on account of five senses and mind and the bodies
formed owing to their effects are included in the five
skandhas of the Buddhists i.e., Rupa (body), Vedana
(feeling pleasure and pain), Sanjna {perception through
senses and mind), Samskdra (mental activities) Vijndna
(consciousness through senses .and mind). This sutta
very beautifully contradicts the belief of self in these
five skandhas. :

We give below a. portlon of this Sutta containing
conversation between Gautam and his disciples.
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Gautam Says :—
A a&muﬁw«ﬁmaﬁ%ﬂaﬁ P
4A F gq wfrd gE A gE ARG FE AN T aw
afrd i@ RaonR 9w g SuguiREy: o
aw, CAIsE AR, TE N qEE. . i R &

ey BrFEa e et qu enHET A et
TR ST FeEr A A /e @
afrdaria. . qwTy: WvEs 7 FHY w1 sl
YegOTE WEW A1 AT nariEa gad a1, i
v aftrd &, 4 i @fa% T, §5F ®E-A GG qR/, A
TESE Wi, a 7 |r amﬁr—tzér oF TG YEA \/EY-
-, TTFROT ALAT. AT FO HAT L
wHaTr. .. F & F .. g, '

ug g fUswa gadn aﬁu* TR AT
fafsadf, Ygaw AR g fakadf, deng
fafeaifr, Rramiw fafedfa; Gited froefy, faoe-
=y, fagete P o o difr; dored,
TRIE ST, F& FCOR; ATTE geaeaTaT, qETy
amﬁzﬁtm&amamuaawﬁaﬁm-
& frarm ga aReaty; 5 = farey gt
w7 RrFad ¥ geeTh.. . AFAL...A  GEETE.. . . OUT.. .|
gveTE. . . GE. T g AL T gk a &
Ty frFay : 4 afl| Saae fuEwg sEr e
FAECTH A1 32T AT AAUET F37 ; AU g gIEE
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U A —SFLAAT B A1 FEFT T TAT IWT KL
frfar: Afy o & & freaeg-afy &t o @ w_T T
Sradrd arfy. o @ frvEs 9 A e § T
Wwﬁmﬁr u:ammﬁtw%umm o
- Tam ktm mannatha bhtkkhcwe T rupam mchcham
va anichcham vqte, agnichcham bhante ; yam ‘vpana
anichcham dukkham, va tam sukham vafi, dukkkam
bhante ; yam.-pana anichcham . dukkham. *vi?qrizza%hi
dhammam Kallam nutam samanupassitum : etam mama,
esoham asmi ; eso me attati, no hi etam bhamte ; tam sz
manndtha bhikkhave Vedand nichcha va anichcha ’vatz
- sanjne nichchd va anichcha vdté...Sankhdard mchcha va
anichchavati.. Vijnanum nichcham. Va anichcham wvdti
tasmadih bhikkhave yam chhz rupam atitanagata pach-
chuppannam ajhattam va bahvddka v, otarikam va,
sukhumam va hinam Va panitam va, yam dire santike va,
savvam rupam :—na etam mama, na eso ham asmi na
me so attati evain etam yatha bhutam sammappajanaya
datthavvam. Yd kdchi vedand ya kachi sanjna. Ye
Ke chi sankhara-Yam Kinchi Vijnanam...datthavvam.

Evam passam bhikkhave sutava ariya sdvako
rupasmin nivvindati, Vedanaya nivindati, sanjnaya
nivvindati, sankharesu nivindati. Vijnanasmin nivvin-
dati ; nivvidam virajfadi, ‘Viraja Vimunchati, Vimut-
tasmin Vimuttam i jnanam hoti ; Khina Jati, Vusitam
Brahmchariyam; Katam Karaniyam, naparam _ttthatta
yati, pajanati.
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Tasmadih bhikkhave yam na timmhakam tam
pajahath tam Vo pahinam digharattam hitaya sukhaya
Chavissati ; Kincha bhikkhave na tumhd kam : ripam
bhikkhave na tumhakam vedand...na tumhakam.. sanjnd

. NG tumhakam szmtmzm .no tumhakam...tam Kim
mannatha bhikkhave :—Yam imasmin Jetavane tina-
kattha sikhd palasam tam jano hareyyam Va da heyya
va yathapachchayam Kareyya ; apime tumhakam' evam
assa :———ambejano"hamti ; va dahatti va yathapach-
chayam wvd Karatiti : noh etem bhante tam Kissa hetu
—ha hi no tumhakam tam pajahath :—Sukha ya
bhavissati. Ewvam svakkhato bhikkhave mayé dhammo.

, Gotam—*“0O Monks, which do you maintain,
whether the body is indestructible or destructible ?

Monks—O Lord, it is destructible. ]

G.—Is that which is destructible, painful or
pleasing ?

M.—O Lord, it is painful.

G.—Should we say of that which is destructible,
painful, changeable, that jt is mine, or that my soul
is this ?

M.—O Lord, not.

G.—Is feeling indestructible or destructible ? Is
perception indestructible or destructible ? Are mental
activities indestructible or destructible ? Is (impure)
consciousness indestructible or destructible ?

M.—O Lord, destructible.



EXISTENCE OF THE SOUL 57

G.—Therefore, O Monks, whatever body past,
future, or present; external or internal, gross or fine,
low or high, far or near, all this body—this is not
mine, nor I am its, nor this is my soul. Thus should
one see- rightly to arrive at the best discrimination.
In the same way all these feelings, perceptions, mentali-
ties, consciousness (of past, present and future) should
be thought of. O Monks, The Aryasravaka well
versed in scriptures seeing thus, becomes non-attached
from the body, feelings, perceptions, mentalities and
consciousness. Being unattached, he gives up affection,
becomes free from them through non-attachment, having
thus freed mentally he realizes that he is freed—his
birth is destroyed, his Brahmacharya (chastity or self
absorption) is complete, whatever was to be done has
been done, here nothing else is mine, he knows this.
Therefore, O Monks, give up that which is not yours.
By this means you will be happy and contented for
a long time.

O Monks—What objects do not belong to'you?

This body, this feeling, this perceptlon, these _mentali-
ties, this consciousness, all this is not yours.

O Monks! If in this Jetavana forest, one may
steal or break or destroy any grass, any stem, any
branch, or any leaf, would you maintain that one has
stolen you, broken you or destroyed you.

M.—O Lord, no, we cannot maintain so.

G.—Why will you not feel so ?
8
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M.—They are not we, not ours. :

G.—O Monks, in the same way, give up all what is
not yours.

You will happily live for a long time.

- Thus O Monks! This is my declared Dharma or
Path.

A consideration of. the above description of self
analysis or self discrimination, will make it clear that
only that pure soul which exists in Nirvana after
destruction of all the non-soul objects is “ I’ or “my
Soul.” A wise man should realize this. He should
give up attachment with all the other thought-activities,
objects, ideas, fleeting different kinds of consciousness,
pleasure and pain and all the other beliefs or con-
jectures about the Soul.

The above statement clearly proves the existence of
the pure soul, or of the Nirvana or of the one who is in
Liberation. The great Jain Saint Kunda Kundacharya
has also described the way to Self-analysis in the
following verses in his Samayasira :

qEHZ UTAHE WENFEAT XY AW f |

OO ST qFEA |iaraiEEs 9 il R )

AT AW gEANE atz'#* %rn% gwS i |

Sy oirfer sred st =Ty St 1 <& 0

TqY FEH ArErIaeq !ﬁﬁ g |

I ATOEAT O FHAY T F AGHET N RS

Ahamédam edamaham aha-médasséva homi

mama édam, :
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Awunam jam paradavvam sachittachittamissam
vd, 25. '

Asi mama puvvamédam ahamédam chdvi
puvva Kdlamhi, '

Hohidi punovi majjham ahamédam chdvi
héssami, 26.

Eyattu asambhiadam é&daviyappam karedt
sammudho

Bhiduttham Jdnanto na karedi du tam
asammudho, 27.

“Jt is an ignorant person who says of living,
non-living, mixed or any other object (other than -I),
I am this, this is I, I am its, it is mine; this was
mine in past time, I was this in past time; it will
be mine in future, I will be this, expresses untrue
thought activities. While a wise man never doés this.
He knows the Truth.” ‘ ‘ 7

Here living objects are women, children, pupils,
lust and hate etc. impure thought activities;
non-living  objects are gold, silver, books and
material Karmic, electric and outward bodies and
all the five substances matter, medium of motion,
medium of rest, space and time which the Jains believe
to be other than the soul substance. The mixed objects
are women and children with clothes and ornaments,
students with books, four conditions of life, hellish,
celestial, sub-human, human, sense-pleasure, impure
knowledge, etc. The purport is that all the worldly



60 JainisM AND BUDDHISM

things, thoughts, -conditions or other existing souls
or other substances all these are other than myself, they
were and will remain other than myself. In reality,
I am alone, free from all this. I am only a pure soul or
one which is positive in Nirvdna. Such realization
is Self-discrimination.

(5) Samyutta Nikdya (4) Satayitana Vaggo (1) Anich-
cham.

Gotam says :—

TJFEs frrey afrd a3fa & € s g9 g
FATATIE ATAT § 7 GF 7 4GqrsE arfgr a ¥ |y sranfy
T O AT SFHIETT T QI AT T At

** Chakkum bhikkhave anichcham, yadanichcham tam
dukkham, yam dukkham tad anatta-yad anatta tam na
etam mama ne so ham asmi na me so attdti evam etam
yathabhutam sammapajndya datthavvam. Satam anich-
cham, ghdnam anichcham, Jihvd anichcham, Kdyo
anichcho, mano anichcho.”

“ O Monks, this eye is destructible, that which is
destructible is misery ; that which is misery is non:soul ;
that which is non-soul is not mine, nor I am such; nor
it is my soul. Such realization is right knowledge.
In the same way ear, nose, tongue, body, and mind are
all destructible.” ~ -

The above statement also clearly declares that
‘I’ am something else; ‘I’ am not the five
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senses and the mind. Diserimination or Prajna
is only possible, when there is something other than the
destructible and painful objects. That which-is other
than the five senses and mind is the Nirvdéna or the
Pure Soul. '

" The Jain Saint Pujyapida Swami says in his
Samddhi Sataka : ’ '

ﬁi‘—{mﬁr SaratafraaracEn |
FRTOT GITAY A FAH TEHTH: Il 20 |

Sarvendrtyam samyamyastimitendntardtmand—
Yatksanam pasyatoé bhatz tattattvam paramdt-
manah, 30. >

“ Having brought under control all the senses
(and the mind), when that which is lighted there is
internally seen, it is the nature of the pure soul.”

(6) Majjhima Nikiya Bhaya-Bhairava Suttam
Chatuttham. '

Some sentences are as below =

 quunm <rose i Afe St st o ST s
G W& srovradY W e ST qUOrErT) st
dueaaTar By agn s e

Panndye sampanno ham smi, ye hi vo ariyd pannd
samﬁamﬁi- aranne...... tesam aham anppatamo-etam aham
brahmana panna sampadam attant sampassamdno bhiyyo
pallomam aranne vihdrdya.

1 am full of self-discrimination. All those Aryas
who walk in the forest with self-discrimination, I am
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one of them. O Brahmana, thus seeing the wealth
of - self-discrimination within myself I walk fearless in
the forest.”

Here Prajna means the realization that I am other
than non-self, senses, and all that which is destructible
and painful. ‘ Seeing the wealth of self-discrimination
within myself ’ clearly shows that one is seeing his own

nature as it is in his own pure soul. Had there been
' no existence of the soul or had there been no
soul in Nirvana, then the above statement would have
had no meaning at all. Prajna is called that intellect
which discriminates self from non-self. The Great Jain
Saint says in Samayasdra :—

quurry, firasar SS9 | 9 g forssgar |

AIYAT F qTEAT o ASHYRH oF=ar i 3% |

Panndye ghitavvé jé chedd so aham ta nichchhayado

avasésd je bhdva te majfha paritta nidavvd, 325.

“That which should be grasped by self-discrimi-
nation is ‘1’ from the real point of view; all the other
conditions should be known as other than “1°.”

Some Sayings of the Buddha by F. L. Woodward,
M.A., 1925. Some quotations from the. above book
which show the existence of the soul are given below :—

Page 188.—Impermanent, alas ! are all compounded
things. Their nature is to rise and fall. When they
have risen they cease. The bringing of them to an end
is bliss. (D. N. I1-198).



EXISTENCE OF THE SOUL 63

P. 190. Then make thyself an island of defence :
Strive quick : be wise : when all thy taints
Of dirt and dust are blown away, the Saints
Shall greet thee entering the Happy Land.
(Dhammapada vy 236).

P. 300. Rouse thou the self by self, by self examine
self :

“Thus guarded by the self, and with thy mmd
~Intent and watchful, thus, O mendicant,
Thou shalt live happily.
(Dhammapada vv 378).
The Jain Saint says the same thing in Samayasdra :

uztar T3 ford g Sify freeafy |

@ma%ﬁiﬁﬁmﬁmmn 22
Edamhi rado nichcham santuttho hohi nichchamédamhz,
Edéna hohi titto té6 hohadi uttamam sékkham. 222,

“ Always be absorbed in this (soul) ; always be con-
tented in it, be satisfied with it; then you will have the
highest bliss.”

The doctrine of the Buddha by George Grimm 1926.

'P. 119. “ Which is of greater importance, O youths,
to search for this woman or to search for your ‘I’ 7?”

(Mahavagga 1. 14).

P. 120-124. * It must, from the outset, inspire
us with confidence in the Buddha that he prefers the
safer indirect way. ‘This belongs not to me; ‘ This
am [ noty ‘This is not myself.” The Buddha has
drawn this dividing ‘line between afté and anattad,
between “I” and “not I with great exactness.”
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“What I perceive originating and perishing, that
cannot be my‘I, my Ego. On one side stands I; on
the other, the whole gigantic cosmos, the duration,
origination, dissolution of which 1 recognize in and
through my personality.”

P. 138. “This thought, wisely considered, also
must make it clear that I am something standing behind
life, behind the five groups, something ‘only adhering,
only clinging to life and to the five groups con-
stituting personality, as to something alien which I '
think desirable.”

P. 139. *“ The soul is an immaterial and therefore
spiritual, therefore simple, therefore 1mpenshable, sub-
stance. Notions are therefore nothing originally real,
but an artificial product of reason dxstllled from the
world given in perception.” ‘

Jain literature also says that the pure and true
nature of the soul appears in its reality in the Nirvana
condition. The Jain Saint Amrltachandra says in
Samaydasdrag Kalasa :

SRR TOATTRISATYH reresr frenirs: |

et SRITAFCTNS TR G AQSVTR AN

Atma swabhdvam parabhiva bhmnama[)uma md

dyanta vimukta mekam

Vilina sankalpa vikalpa jilam prakdsayan suddha

nayo bhhyudett ——~10/7



EXISTENCE OF THE SoOUL 65

Anddyanantamachalam swasamvedya midam sphutam,
Jivah svayamtu chaitanya muchchai schaka
chakdyate.—9/2.. ‘

“ The nature of the soul is distinct from the nature
- of the non-soul ; it is full of its own attributes, is eternal,
independent, devoid of different notions. The soul is
realized through the real point of view.”—10/1.

“The soul is without a beginning or an end. It is
steady, realizable by its own self ; is itself conscious and
quite apparent to the wise.”—9/2.

This is the nature of Nirvéna also.

Page 178 of The Doctrine of the Buddha :

“ No eye can see it, no ear hear it, no nose smell it,
no tongue taste it, no touching touch it, no brain think
it any more ; because the subjecti\}e within us thus lies
beyond all perception.—*‘ There is a refuge beyond this
sensual world.” (M. I1.-38).

Sacred Books of the East, Vol. XI (1881) by.
T. W. Rhys Davids. Mahaparinibbhana Sutta Ch. II
S. 33.

“ Therefore, O Ananda, be ye lamps to yourselves.
Be ye refuge to yourselves. Be take yourself to no
external refuge. Hold fast as a refuge to the Truth.
Look not for refuge to any one besides yourself.”

S. 35.—* Whoever shall be a lamp unto themselves,
shall reach the very topmost height.”

These passages also show the pure nature of the soul.
. e
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The Jain Saint Sri Yogindra Acharya says in
Yogasara :

Heq FoqE WL POrE a9 Oy el |

T e S GO g€ AT AT AAEE N

Appi appaun Jau mupahi taw nivvanu lahehi,

Para appd jau munihi tuhum tahu sansara

bhaméhi 12.

“If you will realize yourself, then you will have
Nirvana, but if you consider yourself as something else,
you will roam about in the world.”

Sacred Books of the East Vol X, 1881 by
F. Max Muller.

Dhammapada, Chap. XII Self.

S. 160. “ Self is the lord of Self, who else could
be the Lord? With self well-subdued, a man finds a
lord such as few can find.”

S. 165. “ By oneself the evil is done, by oneself
one suffers ; by oneself evil is left undone, by oneself
one is purified. Purity and impurity belong to oneself,
no one can purify another.”

Here also the soul is referred to. It becomes pure
on the removal of all the impurities of the five skandhas.
The soul is itself responsible.

The same idea has been expressed by the Jain
Saint Pujyapada Swami in his Samddhi Sataka

ATETRATR FeRRaTnAT |

MG AHATHATATAT QTSR TArqa: s
Nayatydtmdnamdtmaiva janma nirvdna meva cha,
Guru rétmatmanastasinén ndnyosti paramdrthatah 75.
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“The Self carries itself to births and also to
Nirvana; therefore really the self is the lord of the
self ; in reality, there is no other lord of the self.”

Dhammapada Chap. XVIII. Impurity.

S. 238. “ Make thyself an island, work hard, be
wise | When thy impurities are blown away, and thou
art free from guilt, thou wilt not enter again into_ birth
and decay.”

Chap. XXV. The Bhikshu.

S. 369. “ O Bhikshu, empty this boat ! if emptied,
it will go quickly; having cut off passion and hatred,
thou wilt go to Nirvana.”

S. 379. “ Rouse thyself by thyself, examine thyself
by thyself, thus self-protected and attentive wilt thou
live happily, O Bhikshu!”

S. 380. *“For self is the lord of the self, self the
refuge of the self; therefore curb thyself as the
merchant curbs a good horse.”

Tuvataka Sutta of Sutta Nipata by Fausbold., (1881).

2/916. “Let him completely cut off the root of
what is called Papancha (delusion) thinking “I am
wisdom,’” so said Bhagavata—* all the desires that arise
inwardly ; let him learn to subdue them, always being
thoughtful.”

The above refers to the soul.

Pinjaya mdnava pukkhd.

11/1133. “As the bird, having left the bush,

takes up his abode in the fruitful forest, even so, I
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having left men of narrow views, have reached the great
sea, like the Hansa.”
The Pili words are:—
st aar TEwE W
JLHS FAA ATET |
o & aE wurE W
| Rty dafa asa=t i
Dijo yatha kuvvanakam pahdya
Bahukkalam kénanam avaseyya
Evam vi aham appa dasse pahdya,
Mahodadhim hansoriva ajjha patto.

Path of Purity by Buddha Ghosh. Translated by
P. Maung Tui XX P. 1 & I1 P. 342:

The whole wide world we traverse with our

thought,

And nothing find to me more dear than soul:

Since, aye, so dear the soul to others is,

Let the soul-lover harm no other man. ‘

- Note.—This passage also refers to the-soul.

The Life of the Buddha by Edward J. Thomas
(1927).

P. 188. The ascetic Malimkaya Putta is said to
have asked many questions, one of which was whether
a Tathagata exists after death. Buddha refused to say
- whether he exists, whether he does not exist.

The silence proves that what remains in Nirvina is
only realizable, not describable.
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P. 189. Dialogue between the nun Khema (wife
of Srenika) and King Pasenadi :

She says, “ Reverend one, the ocean is deep,
immeasurable, unfathomable, even so, king, that body
by which one might define Tathigata is relinquished,
cut off at the root, unrooted like a palm tree, brought
to nought, not to rise in future. Freed from designa-
tion of body a Tathagata is deep, immeasurable, and
unfathomable like ocean.”

This passage also proves that the pure soul in
Nirvéina is out of mind and speech and is only
realizable. ‘

Sacred Books of the East Vol. XLIX. Buddhist
Mahayana Text.

Prajna paramita.

P. 148. * When the envelopment of consciousness
has been annihilated, then he becomes free from all
fear, beyond the reach of change, enjoying final
Nirvana. All the Buddhas of the past, present and
future, after approaching Prajna Paramtta, have awoke
to the highest knowledge.”

P. 149. “ O wisdom, gone, gone, gone, to the other
shore, landed at the other shore.”

This also shows that discrimination between soul
and non-soul is prajna. This leads to purity of soul
in Nirvana. It also proves the existence of the soul.

Sacred Books of the Buddhists Vol. III by T. W.
Rhys Davids L.L.D.

Dialogue of the Buddha—Pali D. N. P, IIL. (1910).
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P. 64. “ Moreover, Anand, happy feeling is imper-
manent, a product, the result of a cause or causes,
liable to perish, to pass away, to become extinct, to
cease, so too is painful feeling, so too is neutral feeling.
If when experiencing a happy feeling one thinks “this
is my soul ”—when that same happy feeling ceases,
one will also think :—my soul has departed, so too
when the feeliug is painful or neutral. Thus he who
says: “my soul is feeling” regards as his soul some-
thing, which in this present life is impermanent, is
blended of happiness and pain, and is liable to begin
and to end. Wherefore, Ananda, it follows that this
aspect: “my soul is feeling ” does not commend itself.

Herein, again Anand, to him who affirms, nay, my
soul is.not feeling, my soul is not sentient, answer
should thus be made :—my friend, where there is no
feeling of anything, can you then say I am. You
cannot, Lord. Wherefore, Ananda, it follows that this
aspect :—nay, my soul is not feeling, my soul is not
sentient, does not commend itself.

My friend, when feeling of every sort or kind to
cease absolutely, then there being, owing to the cessa-
tion, thereof, no feeling whatever could one then say-—
I myself am?

No lord, one could not.

Wherefore, Ananda, it follows that this aspect :—
nay, my soul is not feeling, nor it is not sentient; my
soul has feeling, it has the property of sentience, does
not commend itself.
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P. 65. Now, when a brother, Ananda, does not
regard soul under these aspects either as not feeling or
having feeling, then he, thus refraining from such views,
grasps at nothing whatever in this world, and not
-grasping he trembles not, and trembling not, he by
himself attains to perfect peace. And he knows that
birth is at an end, that the high life has been fulfilled,
that what had to be done had been acéomplished, and
that after this present world, there is no beyond.

The above dialogue, if deeply thought of, will show
that, that which is free from all kinds of thoughts, is
only realizable and is fully peaceful, is the pure soul
itself.

When all attachment to all the objects, thoughts,
Impure natures and all lust and hate etc. are given up,
then there is nothing to relinquish and nothing to grasp
—that is the condition of soul's perfect equanimity or
self-absorption. Really it is the way to Nirvdna and
it is the Nirvdna itself.

The Jain Saint Amritachandra says in Samayasdra
Kalasa : '

AT TNRHATH qa s gow qegar |
ATTAHR YT HATAS FTA qaraas |
ATOFa RIS ST TR1T ST JA1ET |
g¥ A T NFqTE wfwn Grangaiagir
ITH® GrAIST AR qAqT AT 3T AAGET |
TEEAAT T QIR O FATCH ARANE I
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Annyébhyé  vyatiriktamdtma  niyatam  vibhrat
pri-thak vastutd,
Mdddndjjhana sunya metadamalam jndnam tathd
vasthi tam.
Madhyddyanta vibhiga mukta sahaja sphara
prabhd bhasurah
Suddha jndna - ghano yathdsya mahimd nittyo-
dayastisthati.
Unmukta munmochaya masesatas tat tathdtta
mddeya masesatas tat,
Yaddtmand sankirita sarva  sakteh purnasya
sandhdrana mdatmaniha. ’
“When the knowledge of the soul, being freed
from else-where, steadfast in the soul, having its sub-
stance freed from others, above giving up or grasping
anything, assumes its own nature, then its grandeur
bursts forth without any distinction of beginning, end
and middle and he remains eternal, full of the pure
mass of knowledge. One who has kept one’s full
power within oneself has given up all that was to be
given up and has taken in all that was to be taken in.”
The Jain Saint Pujyapada Swami says in Samridhi
Sataka :
agH™ m’qzmmwz m agq |
FaTCETERAT wErard g fdf n e
Svabuddhya ydivad grihni ydt kiya vak chetasim
trayam,. a
Sansdrastdvadetesdm bhedabhyase tu nirvritih 62.
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“So long as the three (things) body, speech and
mind, are taken to be the Self, there is wandering ;
on acquiring discrimination * from them, there is
Nirvdna.” '

When notions like “I am,” “I am not,”” “What
is 1?,” disappear, then only there is true knowledge,
grasp and realization of the soul.

Hindi Buddha Charyd by Saint Rahula,

(1) Sela sutta Page, 165.

Gotam- is saying to Saéla: “I have known what
should have -been known, I have meditated upon what
should have been meditated upon, I have given up
what should- have been given up; therefore, O Brah-
mana! I.am Buddha.”

In such words doeés Gotam declare that he has
known himself, which is realizable, and. has glven up
all non-soul.

(2) Mahali sutta P. 247. Gotam says:—* Mahali !
once. I was roaming in Ghositdirama of Kausambi.
Then Mandissa Paribrajaka and Jaliya, disciples  of
Darupatrika came to me and stood aside after greeting
me. They asked “ Gotam, are the soul and the body
the same ? or are the soul and the body both different ?”
Then I told them to hear patiently and said, “That
monk who is full of right conduct obtains the first
concentration and he knows and perceives this. He
has no necessity of saying, ‘““Are the soul and the

body the same or are they different?” In the same
10
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way he who obtains the second, the third and “the
fourth concentration and fixes his mind in perception
and knowledge, has no necessity of saying * The soul
and the body are the same” or “ They are different.”
1 knpw this, even then I do not say ‘“The soul and
the body are the same’ or * they are different.”

This statement proves that soul is different from
the body and can be realized.

(3) Sandakasutta Page. 264. Gotama says “O .
Sandaka! just as a man whose hands and feet are cut
off, knows that his hands and feet are cut off, even
when walking, sitting, sleeping and awakening, so
the monk who is Arhat and whose Adsavds are destro-
yed, always realizes that he is the destroyer of Asavas’.

This shows that there is a pure soul, freed from
Asavas.

(4) Mahasukuldai sutta P. 372. Gotama says
“1 have shown the path...Udai! just as some one
may separate culm from the grass, then he knows
that this is culm, this is grass; culm is separate and
grass is separate....Just as a man may take away
sword from a sheath, then he knows that this is sword,
this is sheath, sword is separate, sheath is separate, -
although sword has come out of the sheath....Just as
a man may bring out a serpent from a basket-thus
I have shown the way.” :

These passages show that the soul is distinct from
the body.
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(5) Ratthapala sutta P. 354.

The Monk Rastrapala controlled in self has ob-
tained the best Brahmacharya in this very hfe after
knowing and relizihg himself.

This also shows realization of the soul.

(6) Page. 358. Ratthapafh sutta (M. N. 2. 4. 2).

King! That Lord who.is knower and perceiver,
Arhat, and well-learned have preached 4 paths; know-
ing them, I have been homeless. They are (1) this
world is destructible (2) this world is unsafe (3) this
world is not mine, I have to go leaving all, (4) this
world is a slave to craving.

Here also the soul is referred to.

I have thus shown such passages as prove the
existence of the soul, selected by me from such
Buddhistic literature as was available to me.

SOUL IN JAIN LITERATURE.

Now I shall give some passages about the exis-
tence of pure soul from Jain lhiterature.

It should be remembered that the Jain literature
describes soul from two stand-points, the real and
the practical. The real stand-point speaks of the
true .and the real nature of the soul as it is free from all
Karmic bondage or anything else. The practical
point of view shows all the impure and incomplete
conditions of the soul, which are caused om account
of Karmic bondage, or contact with body and other
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objects. First  of all I shall quote those passages
which describe the soul from the real stand-point,
so that the nature of the pure soul may be known.
The nature of the pure soul is the nature of Nirvdna.
The Buddhistic literature mainly describes the;soul in
an indirect way, showing all that is foreign to its
nature, but the nature of NirvAna has been clearly
described in a direct way. The Jain literature also
has described the soul in an indirect way, showing
the absence of that which does not belong to it.
The following passages will show both the direct and
indirect mention about the soul in the Jain literature :—

(1) Samayasira by Kunda Kunda Acharya.

AZHHT TG GAT TICUOTHATAT TS |

oty =ifeer Aem RS studt qoaTIpiE=E 1l 220

Ahamikko khalu suddhé damsana ndna maio sayd-
rivi, navi atthi majjha kinchiva annam paramdnu
mittamvi (43).

“1 (am) one, (i.e. myself) really pure, full of perfect
knowledge, ever non-material. Another (i.e. the

non-self) is never mine in any way, even to the ex-
tent of an atom.’

s&ammcmmﬁﬂ@rwﬁréiwﬁuml
ﬂrh‘muﬂa’c‘rtwﬁamuraawuruwu
shaew wfeyr Tl oy ST o s AR
U QT OF T UNEIW Sy & ufiey i «% |l
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Jivassa natthi vanno navi gandhé navi raso naviya

phdso.

Navi rdvam na sariram ngui santhanam na

sanghadanam.

Jivassa natthi vdgé navi désé neva vijjads moho.

Na pachchaya na kammam no kammam chavisé

 nattht 56.

“In the soul, there is no colour, no smell,
taste, not even touch, not any material form, nor body,
neither material figure nor any kind of bones.” 55.

“In the soul, there is no attachment, no hatred,
no delusion, neither causes of dsavds, nor Karmas
and not the no-Karmas (materlals forming outer body)

(2) Niyamasdra by the same author.

U oTrTETEY R :rg;a?’ams?r |

et or f FTCE styHar O e )

OrTE ATST THT O ST AFO 07 O A |

FoT O {¥ FTCERT AuHar o Fwter i

UITE Y ATON O A W{TAT O 0N SwEX & |

FET O & FICLET SAYRHAT 01 FHEor

Ndéham ndraya bhdvd tirtyattho manuva deva
pajjdo, ,

Katta nahi kiraiddé anumanta neva kattinam  78.

- Ndham Bdlo buddho na cheva taruno na kdranam

tesim.’

Katta nahi Kdrvaidd anumanta neva Kattinam 79.

Naham Koho mdno na cheva mdya na homi loho

 him ‘
Katta nahi Kdraidd apumanta weva Kattinam 81.
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] am neither hellish, nor sub-human, nor human,
nor am I in the celestial condition. I am neither the
. doer, nor do I induce others to do, nor am I the appro-
ver of the doers.” 78. ' ’

“1 am neither a child, nor old, nor a young man,
nor the cause of any of them. I am neither the doer,
nor do I induce others to do, nor am I the approver
of the doers.” 79.

“T am neither anger, nor pride, nor decext nor
greed. I am neither the doer, nor do I induce others '
to do, nor am I the approver of the doers.” 81.

FASUMOTHETE FASTROT TENT FEATAT |

Fazataasal | iy ey orefi 1 &% 0

Ry orfy gL IO O e X |

Forx qeafy 9= | Y e oot 1 =s i

Kevala néna sahdvo Kevala damsana sahdva suha

maio, :

Kevalasatti sahd v6 s6ham idi chintaé nani 96.

Niyabhdvam navi wmuchae para-bhavam neva

génhe Keyim .

Jdnadi passadi savvam séha idi chmtae nani 97.

“ A Right-Knower meditates that ‘that which has
the nature of independent knowledge, independent
perception, is blissful and has the nature of independent
power is ‘1°.” 96.

“ A Right-Knower meditates that that which does
not give up its nature and does not adopt another’s
nature, but knows and perceives all is ‘1°.”" 97.
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TR W FIEFT TOq7 NOHUSFET |
FET 7 T wEr S GAEraFEu i 2ok 0
Ek6 mé sdsadé appd ndna damsana lakkhand,
Sésa mé bahird bhdva savvé sanjéga lakkhana 102.
“ My soul is ever one, eternal, having Knowledge
and perception as (its) differentia. All the other
thought-activities are foreign to me, due to connection
with (non-soul).”
AMATHTRRT H FFAZTHT GE |
NUTESEETS AFEIAAMEHSST | L9% |l
Jai Jaramaranarahiyam paramam Kammattha
vajjiyam suddham ,
Nédnde chau sahdvam akkhayamavinisa mach-
chéyam 176. - ’
“ A pure soul is devoid of birth, old age and death,
is ,suprerr‘ie_ and free from the eight ' Karmas, pure,
having the four kinds of qualities of knowledge, percep-
tion, power and bliss, is indestructible, eternal and
unbreakable.”
Such is the nature of Nirvana also in Jainism.
(3) Samddhi sataka by Pujyapada.
QYSE 7 F G AT AHr A F A AqC AL N2
T GUAISE THE sgieaa g L
AAFEaUR T acaEaaReraEd |l %8
Yéndtmand anubhidyé aham dtmanaivatmandt-
mani, o .
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Soham na tanna sd ndsau naiké na dvau na vd

~ bahu 23

Yadbhdvé susupté ham yad bhdve Vyutthitah
punah,

Atindriyamanirdes’yam tat svasam'vedya masmy-
aham 24. ‘

“ 1 am that which is realizable by me, in me, as it
is, I am not ‘it,’ not ‘she,” nor he, not one, nor two,
not many.”’ ' '

“In the absence of which I was sleeping, in the
presence of which I am awakened; that is ‘1’ which is
supra-sensual, indescribable and realizable by myself.”

(4) Istopadesa by the same author. k

\|EIZAgSAE AT ACg: |

ADTETFATHT & AT RS | R

Svasamvedana suvyaktastanumdtré niratyayah,

Atyanta saukhyavandtma l6kdloka vilékanah 21.

“The soul has the highest bliss, it knows the
universe and the non-universe, is indestructible, is of
the size of the body it occupies, and is realizable by the
self only.”

(5) Atmdnusdsand by Sri Gunabhadra Acharya.

FTAETATL: ST wremrﬁt%gl% o

T ATAXSHITTATE: N 293 Il
mmwmmaré’faﬁﬁwﬁl |

AFAEHEHATERAA TR AtE a ) %82 0

ATTAT STATASH: FAT Wi<wT Geit g |

YErTar ASHET TErARTS: 1Y I &% )
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Jndnasvabhdvah syuddtmd svdbhdvdvdpti rachutih,

Tasmidachyuti ma kdnkshan bhavdiyef Jnana bhd-
vandm 174.

Mamanyamanyam mdm macvd bhrdnté bhaoirnavé

Ndnyé hamahamevahamanyinyé nyohmasti na  243.

Ajdténasvaré murtah Kartd bhoktd sukhi budhah ;

Dehamdtré malatrmukté - gatvordhva machalah
prabhuh : 266.

“The soul has the nature of knowledge, and the
realisation of this nature is Nirvdna ; therefore one who
is desirous of Nirvina must meditate upon self-know-
ledge.” 174.

“ Having maintained myself as another, and
another as myself, and being deluded, I have wandered
in this Ocean of Worldly existence (Samsara) ; (really) I
am not the other, I am the I, another is another,
another is not L.”" 243.

“ This unshakeable Lord (soul) is uncreated, eter-
'nal, non-material, doer and enjoyer of one’s own self,
blissful, knower, free from impurities and is of the size
of the body it occupies.” '

Tatvdrthasira by Sri Amritchandra Acharya.

qRafy |EEY 9 AWM T TTHW |
FHAWE ATRA ATATERT & TFA: )
Dasyati svasvarapam yo jandts cha charatyapi
Darsanajnina chdritra trayamdtmdiva sa
smrutah.
11
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‘““ He, who believes in his own nature, knows it and
acts up to it, is said to be soul, an embodiment of the
three, belief, knowledge, and conduct.”

Samayasdra Kalasa by the same author.

AT T AAAIZIEATE (arRioTIay |
TERrgeRaaT e qel A afrRe

Achintya Saktih svayameva devaschin mdtra chin-

tdmantresa yasmdt

Sarvdrtha siddhdtmataya vidhatta jzzdni Kiman- -

yasya parigrahena 12/7.

“ Because the self is itself God, having unthink-
able power and the unrivalled gem of consciousness and
because all the purpose is served by its realization,
therefore there is no use in grasping anything else.”

T FATT 7 T A7q8 T =
FTATi Faand fFraaEnTay |
AL FAAAT AT,
gTEaE faa: afegeaa
Jndéni karoti na na vedayate cha karma jdndti
kevalamayam kilg tatsvabhdvam
Jananparam karana vedanayorabhivdichchuddha
svabhdva niyatah sa hi mukta eva 6/10.
The one who knows neither performs nor énjoys
any action. He only knows the nature of both, there-
fore not being the doer or enjoyer, but only knowing

all else, he is fixed in his pure nature and is liberated
in reality.
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Laghusamdyika pdth by Sri Amitagati Acharya.
TR GEAETE: THEGATHIRICIT: |
QU T qIATHEE: SxayAeA Y awrEt 0

Yo darsanajndna sukhasvabhdvah samasta samsdra

vikdrabdhyah, .

Samddhi gamyah paramdtma sanjnah sa deva devo

hridye mamdstam 13.

“May that Lord of Lords, who has the nature of
perception, knowledge and bliss, is beyond all the
worldly defects and.is named the highest soul, be
enshrined in my heart.”

TF: |7 meafawt wATAN @twe: arEraea: |
FRETE STIL FHET A TSTAT FETIC FHET )

Ekah sadd sasatiko -mamdtmd vinirmalah sddhi-

gama svabhdvah,

Bahirbhavih santyapar samastd na sdsvatdh

karmabhavdh svakiyah. 26.

“My soul is always independent, eternal, pure
“and has the nature of consciousness, all the others
(conditions) béyond me are not eternal, due to Karmic
effects 'only.’ ! ‘ '

Sréavakdchdra by the same author.

FATVART AT FegaaatasreEtsad |

HATHATY AT A TIAATIATTERATH |

. Jundnadarsanamayam wirdmayam mrityusambhava
vtkdra varjitam.

Amananti sudhiyétra chétanam suksmamavyaya

mapasta kalmasam 89[15.
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“The wise men maintain the conscious being as

the embodiment of knowledge, and perception, disease-
less, devoid of defect, of death and birth, fine, eternal
and free from dirt.”

Ekatva Saptati by Padmanandi.

TR €S9 gestemasaand

 SYITHTET (R AT e

A gt e |EenEatE |
ATHTTATHAT FEAT TARZTHTH TR N
q CHTHARAE & CHHT AL |

| wETER FASn: | O agea: |

FESTA T GrETEATH e 7 |
aaETAA 6 TF TWTY [AYT |
g AT FAT TIAE 7 ST |

. HEEET qATgag A afFd i

Ekameva hi chaitanyam suddhanischayato-thava,

Kovakdso vikdlpindm tatrd khandaika vastuni 15.

Ajamekam param sintam sarvopddhi-vivarjitam,

Atmanamdtmand jndtva tisthe ddtmani yah
sthirah 18. .

Sa evdmrita mdrgastha sa evamrita-masnute,

Sa evdrhan Jagannathah sa eva prabhuris’vdmh 19

Kevalajnana drik saukhyasvabhdvam tatparam
mahah,

Tatrajndtena kim jndtam driste drisiam srute
Strutgm 20
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Suddham yadeva chaitanyam t(idevdham na

sansayah,

Kalpanayad naya}byetaddkma mancmda mandi-

ram 22.

“From the pure, real point of view, it is one
conscious being, there is no room for any other notions
in that unbroken substance.” , 15. .

‘““ He, having known the soul, by himself as one,

uncreated, highest, peaceful and dev01d of all defects,
remains steady in himself.” 18.
' “ The same (self-absorbed) is staying in the path of
immortality, the same enjoys the nectar of bliss, the
same Is the worshipful lord of this universe and the
same is Almighty God.”” 109.

“ That highest light has the nature of independent
knowledge, perception and bliss ; on knowing it, nothing
remains to be known ; on seeing it nothing remains to

“be seen, on hearing it nothing remains to be heard.” 20

“ That which is pure consciousness is undoubtedly
*1,’ really it1is devoid of even this notion. It is the
home of bliss.”

Nischaya Panchdsata by the same author.

mﬁsﬁwmﬁwmml
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Manasochintayam vdchdmagocharam yanmahasta-

norbhinnam, ‘

Svdnubhava mdtragamyam chidripamamiirta mav-

yddvah 2.
Naivdtmano vikdrah krodhddih kintu karma sam-
~ bant hdt, .
Sphatika maneriva raktatva mdsritat puspato
raktdt 25.

“ May that soul which is not thinkable by mind,-
not describable by speech, bodiless, realizable by self:
absorption only, conscious and non-material, protect
us.”” 2. -

““ Anger etc. are not the soul’s own real modifica-
tions, but are caused by karmas, just as redness in a
crystal piece is due to its contact with the red
flower.” 23.

Yogasdra by Sri Yogindra Acharya.

g% 9990 ¥ A(Y FTS ITrEETS |

&t AT AYROr FOrg AT JTET (Haarg |
geTE Suopte SroupRrS sroyrfy SgeEEET |
FATETY TN TETCHAT SE TR T4 U
IET ¥ ATAG (6T AET Aoq IY |
AT [T AT (7 roqn SqorEg
THeS 139 WeT AvaasE frgEl o
woqr ey Yoy g sguTafy Rafafs

Suddha sacheyapra buddha [Jinu kevala wndna
sahd-u, o ‘



EXISTENCE OF THE SOUL 87

So appd anudina munahu jai chihau siva lahu 26.

Puggala annujt annu Jiu anpuvi sahuvavazharu,

Chayalivi puggala gahaht Jmlahu pavaln bha’oa-
pdru. ) 54.

Jehau suddha Aydsu Jiya teham appd uttu

Aydsuvi Jada Jini Jiya appd cheyapavantu 58.

Ikkalau indiya rahiu mana vaya kdiya ti suddhi,

Appd appa munei tuhun lahu pavahi siva siddhi 85.

“ The soul is pure, conscious, Buddha (enlightened),
Jina (conqueror), having the attribute of independent
knowledge; if you desire the acquisition of Nirvéna,
then meditate upon it day and night.” 26.

“ Matter is another, soul 1s another, all practical
conditions are another, give up matter etc., grasp soul
only ; then thou shalt cross the Ocean of the world
. soon.” 54. '

“ Just as the sky is pure, so the soul has been
‘said ; know space to be unconscious but your own soul
to be full of consciousness.” 38.

“This soul is independent, super-sensual, devoid
of mind, body and speech ; if you concentrate upon it
by yourself, then you will have the acquisition of
Nirvana very soon.” 83.

Paramdtmaprakdsa by the same author.

FqT MEITHROE orfey sroqr Tor &Y |

IToqT GEATT Y& Tty orrfors’ omrorsny, |l
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IR EES tfia mR orfors gorg swg
QU FISUNE AFATIIHT FIS |
T A ST oY ATHE ST 9 )
[T AT FOreAET F g v |

A AAAE TAIS SIAL T @ )

gia Rgoe mome qTamnE 989 |

forafir Sea woq gitr fRrgEcay T

AT ITHATT TUTAS QES 33 A9 |

AT A TCACYIE TES WO Fordg L

Appd Gorau kinhu navi appd rattu na hoi,

Apj}ci suhamavi thila navi ndniu ndne Joi 87.

Appé bamhana vaisu navi navi khattiv navi sesu,

Purisu na unsau itthi navi naniv munain asesu 88.

Punnavi pdvdvi kdla nahu dhammd dhammavi
ka u,

Ekkuvi appd hoi navi mellivi cheyana bhd u 93.

Appd Jhayahi nimmalau kim bahue annena,

Jo jhéd yantih parampau, labbhaye ekka khanena 98.

Mutti vihunau ndna mau parmdnanda sahéd u,

Niyamin Joiya appa muni nichchu niranjanu
bhd w 144.

Jo paramappd nina mau so haun deu anantu,

Johaun so paramappuparu ehauw bhdvi nibhantu.

306.
“The soul is neither white nor black, the soul

is not red, the soul is neither fine nor gross. The
learned know it through knowledge.” 87.
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““The soul is neither Brahmana nor Vaisya, nor
Kshatriya, nor any other, nelther it is man nor
woman, nor of a commensex. The learned know it
thoroughly.” 88. ‘

“ The soul is nexther ment nor demerlt nor time,
space, medium of motion or rest, and neither _body.
It is nothing except the (‘pure) conscious thought-
activity.”  93.

“ Meditate upon the soul as pure; what will be
the gain otherwise; by meditating upon that, the
highest position can be procured in a moment.” 98.

“0O Monk, really realize the soul as non-material,
full of knowledge with the nature of highest bliss,
eternal and defectless.” 144.

“As the perfect soul is full of knowledge, so 1
am the infinite God; as I am, so the perfect soul,
meditate on this without any doubt.” 306.

Sdra Samuchchaya by Sri  Kulabhadricharya

Acharya.

A FAAGTTHA ATCHT AT A |

Sren wrarTar A WA @ ST 0 e, |

Jndna darsana sampanna dtmd chaiké dhruvé
mama,

Sésd bhdvascha me bihyd sarvé samyogalaksa-
nah 249.

“My soul is full of knowledge and perception,

is one, independent and eternal; all the other con-

ditions outside me are due to connection with another.”
12
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Tattvdnusdsana by Sri Négasena Muni.

aqy fr FaAsaegayny glaatsa: |

AT fagsdisiEa m:rrfrwam I 23\9 N
ATFALSRT ATEATATT AFTENE A W qT¢
mwsz‘ﬁmwrmﬁa E- AR II
AAAT A A AEHITTTAAT |

ATATHTE 9 FERIATEAT FRIfTq 1 (20 |
asgater (|3 Fran TP QrgErEE: |
éfma‘%'zmw qs:rquﬁ NeeR Il
epi - B %:V W%’-"ﬁ’ ST |
ASTHY A T W fhrg Fagurar i x4s |l

Tathdhi chetanéasankhya pradésé mirtivarjitah,

Suddhatmd siddha ruposmi jnina-darsana laksa-
nah 147.

Ndnybésmi ndahamastyanyé nanyasyaham na me
parah,

Anyastvanyé hame vahamanyé-nya syiha méva
mé 148.

Achétanam bhave niham nahamapyastya-chetanam,

Jnandtmdham na me kaschinndha-manyasya kas-
yachit 150. :

Saddravyamsmi chidaham fndta drista saddpyu-
ddstnah,

Svopdttadehamdtrastatah  prathag-gagana va
damurtah 153, ' ' o
Svayamistam nacha dvistam kintu«peksyamtdam

jagat, ‘
Néhamesta nacha dvesta kintu svaya mupe-
ksita 157.
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“1 am the pure soul, conscious, having innume-
rable spacial units (in size), nontmaterial, in the nature
of the perfect soul and with the differentia of knowledge
and perception.”- 143. ‘ :

“*]’ am not the other, nor the other is ‘1,
neither ‘I’ belong to another, nor another belongs
to me; . another is another, I am the ‘I’, another
belongs to another, I belong to me.” 148.

“1 never become unconscious, nof unconscious-
ness becomes ‘1’, I am full of knowledge, nothing
belongs to me, nor I belong to any other.” 150.

“1 am always an existing substance, conscious,
knower, perceiver, and also unattached, I have the size
of the body I reside in, even then free from the body,
and non-material like the sky.” 153,

“ This universe neither loves nor hates me, nor is
attached to me; I neither love nor hate it, but myself
remain unattached to it.” 157.

Tattvasdra by Sri Dévaséna.
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Damsanandnapahdiné asamkhadésohu muttiparihing,
Sagahiyadéhapamdno ndyavvo erisé appda 17.

Jassa na k6ho mdno mdyad 16hé ya salla 1ésad,
Jdijaramaranam viya ntranjané so aham bhanio 19.
DPhasarasarivagandhd-saddddiya ya jassa nattht puné,
Suddhé chéyana bhdivé niranjand so aham bhanié
Nokammakammarahio kévalananaigunasamiddho jo,
Séham stddhé suddhé nichché ekko nirdlambéd, 27.

 This soul should be known to be having special
qualities of perception and knowledge, with innumerable
s'paéial units (like the universe), non-material, having
size of the body it occupies.” 17.

“ That which has not anger, pride, deceit, greed,
thorn in thought, thought-paints, birth, old age, death,
and any defect’is ‘1”7 19. " '

“ That which has not touch, taste, colour, smell,
sound etc., but is a pure, conscious and defectless being
is ‘1.7 21. 7

“T am devoid of no-karmas (body etc.) karmas, and
full of independent knowledge and other attributes: I
am perfect, pure, eternal, one, and independent.” 27.

Thus some quotations of Jain Literature have been
given above in order to show how the soul is described
in them from the real point of view. This is the pure
soul and this is what is called Nirvdna. There is no
difference between pure soul and Nirvdna at all. |
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THE SOUL FROM THE PRACTICAL POINT
OF VIEW.

o From the practical point of view, the soul is des-
cribed in connection with bondage of the materlal
-karmas. All the attributes and conditions which do
appear through karmas are described. All this descrip-
tion of the soul from the practical stand-point does
almost agree with that of the five Skandhas of the
Buddhists. This impure condition of the soul is not its
real nature. When this condition is destroyed, then
Nirvdna is procured. This is what the Buddhist Litera-
ture says that when these skandhas which are destruc-
tible and are caused in connection with others are
altogether destroyed, then. Nirvéna is attained.

The Jain saint, Sri Nemichandra Acharya describes
the nature of the soul in his Dravya Samgraha thus:—

Ay IaSierTe g waT Sxgatormn |

Frea SarTedT Ry S RreadwsTt i

Jivo uvaogamas amutti kattd sadehaparimino,

Bhattci samsdrattho siddho so vissasoddha ai (2).

The soul has nine characteristics. It is (1) living
{2) has conscious attentiveness (3) is non-material (4)
is the doer of actions (5) enjoyer of the fruits of actions
(6) has the size of the body it occupies (7) wanders in
the world (8) can become liberated (9) has the natural
tendency to go upward.

We may describe these nine characteristics with
some details, I. Living—The soul exists in any body
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on account of material vitalities, -Dravya Prana, and
dies when they are destroyed. They are ten in number;
five senses, of touch, taste, smell, sight and hearing;
three powers ‘of body, speech and mind} age ‘and
‘breathing. - They are found in" different degrees in the
different kindsiof mundane beings as below :—

(1) One-sensed, beings such as earth-bodied, water-
bodied, fire-bodied, air-bodied, and’ v'égetébl&bodied.
They have got only one sense namely that of touch and
have in all four v:tahtnes, touch, phys:cal power, age and
breathing.

(2) Two- sensed belngs such as insects of rice shell
and conches etc. They have senses of touch and taste,
and have six vitalities in all. Sense of taste and
speech-power are added to the four of the one-sensed.

(3) Three-sensed bemgs such as ants, bugs, lice,
etc., have three senses of touch, taste ‘and smell and
have seven vitalities. Sense of smell is added to the six
of the former class. o

(4) Four-sensed- beings such as flies, wasps, bees,
moths etc., have four senses of touch, taste, smell, and
sight and have eight vitalities. Sense of sight i1s added.
to the seven of the former class.

(5) Five-sensed irrational beings such as some
species of serpents which live in water; they have got
all the five senses, and have nine vitalities, sense of
hearing is added to the eight of the former class.
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(6) Five-sensed rational beings such as human
beings, celestial beings, hellish beings; four-legged
animals like cows, buffaloes, deer, dogs, cats ; birds, such
as pigeons, peacocks, crows, parroté, and fishes, croco-
dile, tortoise, etc. They have got mind also in addition
and thus have all the ten vitalities.

As'the soul is really indestructible, injury to any
of these witalities is called Himsa. As a substance,
matter is also indestructible, only - dis-arrangement of
material vitalities is the material: injury. Passionate
thought-activity is' the internal cause of causing hurt to
external vitalities. The number and value of vitalities
injured, means lesser or greater sin.  The least injury
is caused in the destruction-of one-sensed beings. -

From the practical point of view, the soul is living
on account of these vitalities. Really consciousness: is
the vitality which'never:leaves the soul.

I1I. Conscious-attentiveness—It is of two kinds *—
Conation or perception and knowledge.’ '

Conation is of four kinds:—(1) Conation through
the eye, (2) Conation through any sense other than the
eéye or mind, (3) Clairvoyant conation, (4) Infinite
conation. : : :
Knowledge is of - eight kinds (1) Mati Jndnais
knowledge derived through the senses and mind- »

(2). Sruta Jndna is knowledge derived through
objects known by sensitive knowledge or the knowledge
of the books. o '
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(3) Awvadhi Jndna is knowledge of the past and
the future lives through the psychic power of the soul.

(4) Manah-paryaya Jndna is the knowledge of the
ideas and thoughts of others. ’ : ' .

(5) Kevala Jndna is omniscience or knowledge
unlimited as to space, time or object.

The first three kinds of knowledge when associated

with right belief, are called right knowledge and when
associated with wrong: belief, they are called wrong.
knowledge. Thus there are eight kinds of knowledge.
The living beings have got life, they are not dead—such
recognition is done through any of these twelve kinds
of conscious attentiveness. - These are from the practical
point of view. Pure conation and pure knowledge are
the two real characteristics of a soul from the real point
of view. ' ‘
III. The soul is non-matérial from the real point
of view, because it has not got colour, smell, taste and
touch, the attributes of matter; but from the practical
point of view, it appears as material in mundane life,
because it is wholly obscured by the dirt of karmic¢
matter. The worldly conditions and all impurities are
due to the karmic effects. This impure condition is -
coming on from eternity, though new karmic matter
is mixed and old one is shed off at every instant.

1V. Doer :—From the practical stand-point, it is
said to be the doer of its impure thought-activities,
delusion, love and hatred etc., which are really due to
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the operation of the material karmas bound previously.
It is also called the doer of karmic bondage which is
really effected owing to soul vibrations and passions.
It is also called the doer of houses, pots, cloths, etc., as
thev are caused through the activities of its body, mind
and speech. From the real point of view, the soul is
the doer of its own pure fhought-activities.

V. Eunjoyer—From the practical point of view, it
is the enjoyer of pleasure and pain caused by the effect
of the past karmas. Really, it is the enjoyer of its own
real bliss. ,

V1. Has the size according to the body—From
the real point of view, it has innumerable spacial units
equal to this universe, i.c., it is as wide as the universe;
but from the practical )‘)oiht of view, it contracts and
expands according to the body it occupies owing to the
effect of karmas; thus it has the size of the body it
occupies. There are some special causes, when this
mundane soul, while living in the body expands and
goes to some distance like the electric current and then
again contracts to the size of its original body. Its
real size is not material, but it is a non-material cons-
cious one.

VIIL.. It wanders in the world :—This soul owing to
the effects of its meritorious and demeritorious karmas
wanders in the world in the four conditions of life,
celestial, hellish, sub-human and human. "Beings from

one-sensed to five-sensed animals are all sub-human.
13
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The Jain Literature has divided the mundane souls into
two kinds also. (1) Immobiles—all one-sensed ‘beings
such as éarth, water, fire, air and vegetable-bodied.
(2) Mobiles—All the others form the two-sensed to the
five-sensed beings.”

VIIL. - [t can be liberated. When through self-con-
centration, all the karmic matter is shed off and all the
causes.of inflow of new matter are removed, then the
soul becomes liberated and attains Nirvdna.

1X. It has the nature of going upward. From the
real point of view, the nature of the soul is to go
upward, like the flame of fire. When it is freed from
karmas, it goes upward to the top of the universe. -But
when it is in bondage with the  karmas, it goes after
death from one incarpation to another instantly in
straight directions, f.e., east, west, south, north, upwards
and downwards but not in cross lines. If the place of
re-birth is in a crooked place, the soul will take turnings
through straight directions and reach there. The
readers will have some idea of the mundane souls from
the above description.

Panchdstikdya by Sri Kunda Kunda Acharya says
the same :—

sﬁ@rﬁraﬂﬁaﬂmﬁwﬁﬂfﬁﬁwgml
ATAT T FEAAT O & FA FFHEIATN 2 U

Jivétti havadi chédd upavéga visésidé pahu katia,
Bhétta ya déhamatté nahi mutté kammasanjutto 27.
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“The soul 1s (1) living (2) realizer (3) has conscious
attentiveness (4) lord of its destiny, responsible for its
good or bad conditions (5) doer (6) enjoyer (7) having

size according to the body it occupies (8) non-material
' (9) and is associated with karmas.”

If we compare the actions of the five Skandhas of
the Buddhists with the mundane condition of the soul
in karmic bondage, its sensual and impure knowledge,
feeling of pleasure and pain etc., we will come to the
conclusion that Jainism and Buddhism are the same in
this respect. The pure soul of Jainism agrees with the
Nirvdna of the Buddhists. Although in the Buddhist
literature, it is not clearly stated that any soul is coming
on along with the five compound things, body, feeling,
sensation, mentation, and (impure) consciousneés, yet
on deep consideration it will be noted that the positive
thing which remains after the destruction of the .five
skandhas is Nirvdna i.e., the pure soul.’ ‘1t means that
what was hidden under the effects of the five skandhas
has now appeared in its pure nature. The soul retains
its pure nature of greatest peace and bliss for ever.

If Nirvdna is not annihilation, but a’positive condi-
tion of existence, it must be taken to be nothing else
but the pure soul as described in ]alnlsm.



CHAPTER IIL

THE PATH OF NIRVANA OR _LIBERATION.

From the last two chapters, it will be evident to
the readers that the nature of Nirvdna—the soul as is
known from the Buddhist scripture is the same as
described in the Jain literature. Now it is to be seen
whether the path of Nirvdna as given in the Buddhist
literature agrees with that of Jain literature or not.

The path of Nirvina tn Buddhism.
(1) Majjhim Nikdya Samme ditthi suttam (9).

aﬁawﬁ:ﬁwuﬁmm mﬁ&wnﬁrﬁf

1. * Ayameva ariyo atthangiko maggo dsava
nirédhagamini  patipada-—, seyyathidam:  samma
ditthi, samma sumkappo, samma vdchd, samma kam-
manto. samma ajivo, sammd vdyamé, samma sati,
samma samddhi.”’ '

“ Aryas! it is the eight-fold path “hlch causes pre-
vention of the Asaqvas; it is this —right view, right
intention, right speech, right action, right livelihood,
right effort, right mindfulness, right concentration.”
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Further this Sutta describes that in order to acquire
right view, one should know the following things :—.

‘qar Wy ATEE AR |rEaE AFES g
T R T T, TS T IHAWY, FIA S F
YT T AFES, (P)m!mﬁmréi (*) ===
(2) wvirg fresrna, (¥) gaEmEmET, () gemEen (2
SreaTaTT, (8) SReTETY, (<) whrs, (&) SRy, (o)
freoTiafy.  wow wEEw gE, (1) A6, (1) 346, ()

“ Yato kho dvaso ariya sdvako akusalam pajandti
akusala mulam eha pajandti, kusalam cha pajandti,
kusala mulam cha pajandti.. katamam akusalam: (1)
pand tipato (2) adinndddnam (3) kdmesu michcha charo
(4) musdvido (5) pisu na wvachd (6) pharusa vdcha
(7) sanghappa tapo (8) abhijjha (9) vydpddo (10)
~michchha ditthi. Katamam akusala mulam, (1) lobho
(2) doso (3) moho.

“The Ariya sravaka knows what is harmful, what
is the root of harmfulness, what is useful, what is the
root of usefulness. The harmful are (ten):—(1) injury
to living beings (2) taking what is not given (3) wrong
engagement in sexual gratification (4) falsehood (5
back-biting (6) harsh speech (7) chatter (8) greed (9)
enmity (10) wrong view. Their causes are temptation,
hatred and delusion.”
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{Their opposites are useful and. the. root of
usefulness).

R AR g, wmtag?w T STER
PTG qamiE W, FaaeReds gaem: SR
TEARY TR AT AT rRET gtgmm wEST
Ty mAr S afara e agedt ﬁbze-gz-&r
AT AHITA m{ﬁfftéﬁ AETe AR amx&ﬁ?: /R
AT (At w%tm. |

 Ahdram pa]cmatl dhéra samudayancha pajanatz
Ghdranirodhancha  pajdndti, dhdrd-nirodha  pati
padancha pajandti. dhdra  chattaro —Kawvalikdro
dhéro olarikova sukhumo va, phasso dutiyo, mano
sanchetana tatiyo, vijnanam chatuttho, tanha samudayo
@hdra samudayo, tanha nirédho d¢hdra nirdédho, atthan-
giko maggo dhdra nirédha gamini pati padad.”

““ (A right believer) knows the nutriment, the cause
of nutriment, the checking of nutriment, the means of
checking nutriment. Nutriments are four :—Mouthful
eating gross or fine, contact is the second, volition is the
third, (impure) consciousriess is the fourth. Rise of
desire is the cause of nutriment, prevention of desire is
prevention of nutriment, the means of prevention of -
nutriment is the eight-fold path (described above).”

Note. Ahéara is translated as nutriment by some,
we may translate it as taking in or graspmg

Note. It is evident from the above description that
when desire arises, the four kinds of taking in are
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possible {.e., (1) taking in gross or subtle matter which
is nutritious to the body, having contact with sense-
objects for enjoyment, thought with regard to sense-
enjoyment, and consciousness with .régard' to that
-enjoyment. When desire will be checked, there will be
neither taking food, nor any enjoyment of senses,
neither mental thought-activity pertaining to it, nor the
consciousness regarding it. Cessation of desire is pos-
sible by following the eight-fold path of liberation.

TFET THA, FTECH GHTIT TN TFE-
RS T gFe iR alzed 7 g
wer g (1) iy g () safy g () sriuiy
TFE (8) Aoy g (1) |EIRRT FFEIHAEGT-
Tt (%) 7 = =i & 7 satadaty gwa (v) 9% I
T GIT TFH T FFAGHIAC AT ATET TARIRIR
FPCET |EAAa a| g fTiag (1) staa
(%) wavEr () FremaTer | waar gEe ARE—
FAEET T AT AE ATET FOy S e
e AN FangTa Ao ol s

“ Dikkhamcha pajindti; dukkhassa samudayan
cha pajindti ; dukkha-nirodhancha pajdndti, dukkha-
nirodha-gamini-patipadancha pajdndti ;.. Katuman duk-
kham (1) Jatipi dukkham, (2) Jardpi dukkham, (3) vyddhips
dukkham (4) maranampi dukkham (5) sékapari deva-
dukkha domanassupayasa (6) yam cha ichchhati tum na
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labhatitampi dukkham (7) pancha upadana ‘khandha
dukkham ; Katamam dukkha-samudayo :(—ya iyam tanha
pondrbhavika nandiraga sahagata, tatra tatrabhi
nandini ; seyyathidam :—(1) Kdima tanhd (2) bhava
tanhd (3) vibhava tanhd.

Katamo dukkha nirodha :—Yo tassa eva tanhdya
asésa virdga nirédhé chago, pati-nissango mukti,
andlayé, ; katama dukkha-nirédha-gamini patipada-
atthangiko maggo.” ‘

“ (A right believer) knows. the pain, the cause .of the »
pain, the prevention of the pain, and the way to prevent
the pain. What are the pains? “The pains are (1)
birth (2) old-age (3) disease (4) death (5) sorrow,
weeping, misery, sadness of mind, confusion (\6‘) not to
get the desired object . (7) the five root-spheres of body,
feeling, sensation, mentation, and consciousness.

The causes of the pain are desire to take re-birth,
desire to have pleasure and welcoming the pleasures,
just as (1) desire for sense-enjoyments (2) desire to
have re-birth (3) desire to have riches or to be des-
troyed. The preveﬁtion of .pain is to have total non-
attachment with that desire, to check it, to give it ‘up,
to throw it off, to be liberated from it, not to bhe
absorbed in it. " The means for the prevention of pain
is to follow the eight-fold path of liberation.” :

Note. In the Hindi Buddha Charya Page 124
Maha satipatthana sutta Dig. N: 2. 22 the description of
the five spheres is given thus :—7To bave organs of touch,
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taste, smell, sight, and hearing is body-sphere or rupa
updddna ; feeling of pleasure and pain on knowing the
sense-object is feeling-sphere or vedana upddina ; to
know sense-object: is sensation-sphere ‘or = sawjnd
" updddna ; having continual mental notions is menta-
tion-sphere or sanskara updddna ; to sustain its know-
ledge is consciousness-sphere’or vijndna updddna.
FORCN O TR SO Wi -
T QAT FAX HOATO QM qG AW Al Y
e (AT TRIR-ST gEANO-9 a9 a9 g9
ATE AT FACTRIAT A TIFAT A AqCH 7Y
AT FIARRT HAIOH 997 FOIREA. a9 T
TEANTU | T FHTAT FTAC FHYITA A e
FACAT @O, AR AEOEER T IO Fa
TRy afagT.

« Jard marnancha pajindti, jara marana samuda-
‘yancha pajindti, jard marana nirodhamcha pajindti
jard marana nirodha-gémini pati-pa’ancha pajd-ndti-
Katamam jard maranam. Yd tesam sattanam tamhi
tamhi satta-nikdya jard jiranata, khandichcham, pdlich-
cham balitta-chatd, ¢ yuno san-hd-ni, indiyd-nam
paripdko, cyam vuchchata jard yam tesam tesam sattdnézm
tamha tamha sattanikdyd chuti chavanatd bhedd antara-
dhdanam, machchu, maranam, kdla kiriyd, kEhandhdnam
bhedo, kalevarassa nikkhepo idam vuchchate maranam.

Jati samudayi jard-marana samudayo jdati nirodhd
14
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jard marana nirodho, ayameva atthangiko maggo jara
marana nirodha gamini pati padad.” .

. (A right believer) knows iold age and death, cause
of old age and death, prevention of old age -and death,
means of prevention:of old age and death. What are
old age and death ? While living in their own bodies,
* to have by those living beings oldness, infirmity, decay,
white hair, wrinkles in body; ripening of sense-organs,
approaching to destruction of age is called old age. To
be thrown-off -the living beings. from their respective
bodies, to be.separated from them, their vanishing away,
dying,  ending life-time, . dissolution of the ‘spheres;,
freedom from body"is death :

* Birth is the'chiise of old. '1ge "and death. Preven-
tion of birth is -the prevéntion of -old age and death-
Thé means. ‘of ;prevéntion of "old age and’ death is the
afore said eight-fold path of liberation.” 7 ’

(5) - TR qw FAEEIET tnrram% mﬁr
frstsr qrrafer St arfie afTEsr TeTr—
a1 % ¥ WO afte atE mﬁr&m’a’r Eucl:snce
v st ST TS ST TRand
S ga%r wfer waERzar sm%vagwrr wafavar s
sy wawy ag&rﬁ I au%'ﬁma mﬁr:&,

“ Jatincha pa;anata Yt ‘samwiaymwha pa]anatt-.
]att nirodhancha pajdandti, jdti- mrodhanganmu«pahpa
dam cha pajandti. ‘
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~Ya tesam tesam sattinain tamht tamhi sdattanikaye
" jati-sanjati ; Okkanti, abhinivvatti, khandhc?nam' pdta-
bhdvo, dyatindm  pati ldbho, ayam vuchchate  jatir
bhavo-samudaeyd jati i‘am‘u'cl‘atyo, bhava nirolhd Jatt
nero ho-ayame'va atthangtko maggo jatt mroﬂha gdnmint
patm[aacia T P ;
‘(A rlght‘believe‘f\) knows the blrth the cause of
'Iblrth preventlon of birth, t‘h‘e means of preventlon
of birth. To take birth of ‘the hvmg bemgs 1n thexr
own respcct;ve bodies, - to’ grow, to rise, to appear 1n
spheres, to have sense-organs, 1s blrth ‘ . .
‘Becoming or condmon of emstence is the cause of
1)1rth prevention of condltlon of eXIStence 15 the preven-
tion of birth. The means of 1t=,. preventlon ]S the eight-
fold path of hberatlon

6) wa= qaﬁma, wat-rg?w qsmrn’%r wenﬂu—
S QST At @ mizuEw t{snmf%r aqar o
WaT HIH war ‘(RQT-IEII AETHAN ERICICEE LR ‘cﬁmg_
2T IV OUST TEEOET aaue axgumm m-m
wRERT T Tl e

Bhavanoha pa]cmatt bhaza 3amudayancha pazjq-
ndti, bhava-ntrod hancha pajanatt bhava-mrodha gmmm
pat; padalncha pa/an dtt, taya tie bhavah kama bhavo,
riipa bhavo, aruf:a bhavo, upa(lamz samudaya bhava-
samu(’ayo, u[)adana nw odhd bhava mrodho ' ayamefva
atthangtko maggo. bhava-mrodha-gamzm pan padq



108 JaiNisM AND BUDDHISM

(A right believer) knows the condition of existence,
g:aiuse of condition of existence, prevention of condition
vdf existence, the means,of prevention of condition of
existence. There are three kinds of conditions of
existence: (1) sexual enjoyment-condition of existence
(all the conditions of sub-human, human, hellish and
celestial till the state they have got sexual desire). (2)
body—condition of existence (The sixteen Brahma lokas,
where there are bodies but no sexual desire!. (3) bodi-
less-condition of existence (they are four where there 1s
no gross body).

Grasping is the condition of existence ; prevention
of grasping is the prevention of condition of existence.
The means of prevention of condition of existence is the
afore-said eight-fold path of liberation.

(1) IMEFT THAFTT IMIREHIIT TAwT
I (AT TN STTTAAG S AT 9l eET-
AT IS SEEn (1) s () f&iE () dieaw
(3) ATATT AT WHIAT IAHEPFFTAT ATET TA=w
IUTITARATTET STHT HERTRT AR IR AR
et w2z,

“ Upaddanancha pajandti, upddina samudayancha
pajindti, upidina nirodhancha pajdndti, upaddana-
nirodha gamini pati padamcha pajandti. updddnam
chattdaro: (1) Kdma '(Z) ditthi (3) sila-bata (4) atta
bita. Tanha samudayi upidina samudayo; Tawha
nirodha upidina nirodho, ayameva atthangiko maggo
updddna nirodha gimini paii padam.”
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£ (A right-believer) knows the grasping, the cause of
grasping, the prevention of grasping, the means of pre-
vention of grasping. Graspings are four: (1) grasping
of sense-desires (2) grasping of speculative opinion (3)
grasping in rules and rituals (4) grasping in theory of
the self. (wrong view of the self taking the non-self to
be the self). . ‘

Desire is the cause of- grasping. Cessation of
desire is the prevention of grasping. The means of the
prevention of grasping is the eight-fold path of
liberation.” ', ‘

(8) AvET TANG ATEEHTIT TSNS TUET
fadrdsr e avey Frdr i aizeds e
T AT () FT () &7 () 579 (2) T () W
(%) STTAT FAT THTAT T WHITAT JTATFLAST T0ET
ATy St SAERTERT /Iy AuEtErETtEE giEaar.

Tawhawi cha pajdndts ; tanha samuddyancha pajd-
nati tanha nirodhancha pajindti, tanha nirodha gdmini
pari padamcha pajdndti, chhaya ime tanha (1) ripa
(2) sadda (3) gandha (4) rasa (5) phottha (6) dhamma
vedand-samudayd tarha samudayo, vedana-nirodha
tanha-nirodho, ayameva atthangiko wmaggo tanha
nirodha gamini pati padd.” :

“{A right-believer) knows the desire, the cause of
desire, the cessation of desire, the means of cessation-of
.desire. There are six kinds of desires :—{1) of seeing
colours or forms (2) of hearing sounds (3) of smelling
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(4) of tasting .(3) of touching (06) of nitntal states
Rising of feeling is the cause of desire; cessation of
feeling is* the - cessation of desire ;- the ‘means of thL

cessation of desire is the ught fold path of hberatlon

(9)  ¥gAsT g amag*aa waﬁtﬁt S
l'ﬂ'tl'eﬁr T a=au=ma=mnar Lith ol q:mapa 3

Rﬁn (3) =T t-wﬁu:rsn (3) et aw:ta:ﬂr 'a) LI
HEETAT (}) WAV EREAAT FEA THITA a==n Ggﬂn'
red FATIT TEET AR WA WERTER AR AT
, “ Vedanancha pajdnéiti, . vedand sahmddyancha
: pajcmatt vedand nirodhgncha pajandti ; ved lana niro-
dha-gamini pati padancha pajanadti : chhaya t1e ’vedamz
kéyd (1) chakkhu samphassajd -vedana (2) sota sam-
phassaja (3) ghdna samphassaja (4) Jihvd samphassa]a
15) Kaya samphassajd (6) mano-samphassajc.. ~Phassa
samudaya vedand samudayo, phassa nirodhd vedand
nirodho, ayameva atthingiko maggo wvedand. . nirodha
: gamtm pati pada. . L
 “{A'right believer) knows the feelmg the cause of
the feeling, the cessation of thefeeling and the means
of the cessation of the feeling. These six -are the
feeling-spheres :—(1) feeling due to contact with eye
(2) due to contact with ear (3) due. to .contact with
nose (4) due to comtact with the tongue (35) due to
contact with the body (6) due to contact with the
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mind. .Rise.of contact is the cause of feeling; preven-
tion of contdct is the cessation of feelmg, the exght fold
path is the means of the cessation of feelmg

(10) ‘AT TaTAI FEaEgTIT W -
Frifde qeefy weRfRTE TRTds T
T R TR (L) 7Ty HREET () | HREAT (i)
T GHEEAT () RrET SHEAT () FTT AEEET (=) w=y
YRR FATAT YA TS @PIA FAraw @G
= ﬁﬁﬁrauﬁa m'_“ 2 :rn?r w&r&wﬁ» R ﬁ

“ Phassancha pa]cmatz phaeea sanm(laycm\cha paja-.
ndts ; phaeea mrodhancha pajandti, phassa mrodka-
gammt pati paddin cha pajdndti chhaya tme phassa-
kayd :—I1) chakku eam{ﬂmsso (2) sota samphasso 3
ghdna samphassé (4) jihva samphasss (5) kdaya sam-
phasso (6) mano samphasso - satd yatana samudayd
phassa samudayo, satayatana nirodho, phassa nirodho,
ayameva atthangiko maggo phassa-ntrédha-gimini pati
padd.” « v :
* (A right- bchever) kno“c the oontact the cause
of the contact, the prevention of the contact, and the
means of the prevention of the contact. These six are
the contact spheres :—(1) contact of eye {2) of ear (3)
of nose (4) of tongue (5) of body and (6) of the mind.
Rise of six organs is the cause of contact ; prevention of
six organs is the prevention of the contact, this eight-
fold path is the means of the prevertion of the contact.”
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(11)  wATEaaT I FATa| QgIdd IAr-
AR WATTAT FETST  TSOATS GarTqq ArEast
TRYEE TR 3T TR Awgadra (1) g () 8|
(3) wra () faer (%) *wr7 (%) @41 AWET 97IAT
T FETE: AAET fOET aaraaa Ry -
T WA W Garaa fara miedt afregn

Satdyatanancha pajdindti, satdyatana samudayan,
cha pajdndti, satiyatana nirodhancha pai&hd:ti, satd
yatana-nirodha-gimini pati padamcha pajdndti ; chhaya
ime dyatandns :—(1) chakkhu (2) sota (3) ghina (4) jihvd
(5) kdya (6) mano. Ndmaripa samudayd satdyatana
samudayo Nama rupa “ nirodha satdyatana-nirodho-
ayameva atthangiko maggo satiyatana-nirodha-gamini

pazi pada .

(A right believer) knows the six organs, cause of
the six organs, cessation of six organs, means of
cessation of six organs.

These six organs are :—(1) eye (2) ear (3) nose
(4) tongue (5) body (6) mind. Rise of mental and
material body is the cause of six organs. The cessation
of mental and material body is the prevention of six
organs, this eight-fold path is the means of the preven-
tion of six organs.”

Note—The Doctrine of the Buddha by George
Grimm says, ‘ By rupa he means body consisting of
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inorganic matter and by ndma the faculty of sensation,
perception, of thought, of contact, of attention .and so
on. The meaning of ndma rupa is that of a body capa-
ble of life. Ndma rupa is six-sense-machine. Nama
kaya—mental body. Rupa kaya—material body.”

(12) ARG THAEATS AHAST HYILT - TS
awEY frrdr aorana aAE MR tEe akeds
THRIACT FITAT, G, TATT, FEA AARIH T2 THAAH
AT AZT JATTA TIAT TN AN IAFT €Y (98
gHTT awET @gzAr faana o amse G
AGAT TERTHT TR ATAET AT e g

“ Ndma rupancha pajindti, ndma rupa-samiu-
dayancha  pajdniti, ndma rupa nirodhancha pajd
ndits, nama rupa niro’ha-gimint par padancha pajd
ndtt, vedand, sanjnd, chetand, phasso, nﬂmasi-kdro,
idum vuchchate nama ; chattart mahd bhutani, chatu-
nnam cha maha bhutani wupiddya ripam, vifadna
samudayd ndmaripa samudayo, vijnina nirodhd ndma
ripa nirodho, ayameva atthangiko maggo ndma ripo
nirodha gdimini pati pada.”

“ (A right believer) knows the ndma rupa, the
cause of nd@ma rupa, the cessation of ndma rupa, the
means of cessation of ndma rupa. Feeling, perception,
thought, contact, mind-notions are called ndma. The
four great elements are earth, water, fire and air. The
body is due to these four elements. The rise of .con-
sciousness is the cause of ndma rupa. The cessation

15
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of consciousness is the cessation of Ndma rupa. This
eight-fold path is the means of the cessaticn of ndma
rupa.

Note.—Here the ndma of the Buddhist philosophy

includes all the worldly conscious thought-activities
and impure knowledge. Ndma rupa means a group
of all the worldly conditions. According to the Jain
literatuhre also all the impure modiftcations of body
and consciousness or the soul are what is called the
world. The destruction of all this world is Nirvana
just as destruction of Ndma rupa is Nirvdra in the
Buddhist philosophy. Both the Jain and the Buddhist
philosophies are agreed upon this point with difference
only in name.
Ty A wrt (1) asg faea () S faes ()
O fFEE (2) SrEar e (o) wer fGEw ;) mer
faaw ST fae agga e e fem
T s s we tSmm G siate
qtyeT.

“ Vijudnancha pajdndti vijndna samudayancha
pajiandti, vijpdina nirodhamcha pajindti, vijnana-
nirodha-gamini pati padancha pajindti; chhaya ime
vijndna kdiyi (1) chakkhu vijndnam (2) sota vijudnam
(3) ghana vijudinam (4) jihva wvijpdnam (5) kdyd
vijudnam (6) mano vijpdnam Sankara samudaya
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vijpdna samudayo, sankara nirodho, vijndna-nirodho
ayameva atthangike maggo vijrana nirodha-gamini
pati pada.”

(A right believer) knows the (impure) conscious-
- ness, the cause of the consciousness, the cessation of
the consciousness, the means of the cessation of the
consciousness. These six are the spheres of con-
sciousness : (1) consciousness due to eye (2) to ear
(3) to nose (4) to tongue (3) to body and (6) to mind.
Rise of mentations is the cause of consciousness,
cessation of mentations is the cessation of conscious-
ness. The eight-fold way is the means of cessation
of consciousness. '

Note.—Here sankhdra is translated as mentations,
while Woodward in his book ¢ Some Sayings of the
Buddha " translates sankhara as activities which make
karmas. It appears that this sankhdra or sanskara
is the link of acquisition of (impure) consciousness in
" the fresh body. This sanskhara may be taken to be
the group of past karmas. )
Frsi TR Q@ A0 MR TRwE gy
aat o dEe () w19 gEre (R) Tty gEe (2) T
HaErT ATHEHIAT W@C GYIAT AARAAT G
FITrST ST SEIRT A GETCAUT AT qfqar.

(14) * Sankhdrancha pajindti, sankhdra-samu-
dayancha  pajdndti, sankhdra-nirodhancha pajdndti,
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sankhara-nirodha-gamini pati padan cha pajé ndti,
tayo ime sankhdrd :-——(1) Kdya sankhdro (2) vachi
sankhdro (3) chitta sankharo Avijjd samudaya san-
khard-samudayo,  avijja-nirodha  sankhard-nirodho,
ayameva atthangiko maggo sankhara-nirodha-gdmint
pati-padad.” ‘

“ (A right believer) knows the sanskara, the cause
of sanskara, the cessation of sanskara, the means of
the cessation of sanskara. These three are the
sanskaras : (1) body sanskara -(2) speech sanskara
(3) mind sanskara. Rise of ignorance is the cause of
sanskara. Cessation of ignorance is the cessation of
sanskara. This eight-fold path is the means of
cessation of sanskara.”

(15) wfysrs qEEE  AEFEHEIIT TAEIST
afgsrfads g SraseoamiadT s
T T e IFEQEIy aEE e AR
sgw @ fadra miad q2ugm s wE gud
ATHSAT ATET FHIAT ACASTTAHIAT ATGT (FL0a =1{3-
SO 99T HEfTRr /AW sfrsiaTraantay

““ Avijjancha  pajdndti; avijja  samudayancha
pajdndti, avijja-nirodhancha pajindti, avijja-nirodha-
gamini ~ pati padancha pajindti dukkhe ajnanam,
dukkha samudaya ajnanam dukkhelnirodhe-ajnanam;
dukkha-nirodha-gamini pati paddya ajnanam ayam
vuchchate avijja dsava samudayd avijja samudayo
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dsava-nirodha avijja-nirodho, ayam cha atthangtko
maggo avijja-nirodhe gammt pati pada.”

(A right believer) knows the 1gnorance, the cause
of ignorance, the cessation of ignorance, the means of
" the cessation of ignorance, ‘ not knowing what is pain,
what is the cause of pain, what is- the cessation
of pain, what is the means of cessation of 'painkis
ignorance. Rise of &savas (impure thoughts) is the
cause of ignorance, cessation of 4sava is the cessation
of ignorance. This eight-fold path is the means of
the cessation of ignorance.

(16) rraEs qQAEHS AT GHIIT AN
WMEAT AU TAENT AT AT TEaE =T
gAY qAT TW NESU—REATESl, WAt a6y
SENATHEGTA aﬂaaagn?r SIESUT P
METHORr  AG AEAET @R ArEataad Tt
m'&qqr..'...,t{a srag faramtad aReds gt
W EEAEr WgEd 9EE TRwigEd Rty
sweiity Bfr wmged anEbra oS ver /s

IqEAT FTT O TFEEA HAFU (T T_TEAr
axr?waa_%r A EEna IFarssd B amgerar-
M GEEWAT AT T GG @

“ Asavancha pajindti, dsava-sumudayancha paji
ndts, asavanirodhancha pajindts ; dsava-nirodha-gamint
pati padancha pajindtt Tayo ime dsavd :—Kdmasavo,
bhavdisavo, avijjdsavo, avijja samudayd dsava samu-
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dayo ; avijjd nirodha-asava-nirodho, ayameva atthangiko
maggo dsava wnirodha-gimini pati padd......... Evam
dsava-nirodha-gamini patipadam pajinati, so savvaso
rdg&nusayam pahdya patighdinusayam pati vino
detvd asmiti ditthi mdininusayam sammu hantiwa
avijjam pahdya, vijjam uppadetwd dittheva dhamme
dukkhassa antakaro hoti-ettdvatd ariya sdvako samma-
ditthi hoti wjagatd ssa ditthi avechap pasidena saman-
ndgato, dgato imam saddhammam ti.” . » !
“ (A right believer) knows the dsavas, the cause
of the dsavas, the cessation of the dsavas, the means of
the cessation of the dsavas. There are three dsavas :—
" sense desire. desire of birth, entanglement in ignoranée.
Rise of ignorance is the cause of dsavas. Cessation
of ignorance is the cessation of dsavas. This eight-fold
path is the means of the cessation of the dsavas. Thus
he, who knows the path of the cessation of the dsavas,
having removed the dirt of attachment, has destroyed
the dirt of hatred, having removed this pride of “T am”’
(such and such), having cut off ignorance, having-
acquired knowledge, ends the miseries even in this very
life. Thus an Arya srdvaka is a right believer, and his
view becomes right, he maintains firm belief, and he
knows this True Dharma (the Path of Liberation).”
Note.—This samma ditthi sutta ‘describes the
means of checking the following things:—(we may
count the thirteen things from reverse side)—(1) dsavas
(2) ignorance (3) sanskdra of mind, body and speech
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(4) six spheres of consciousness (5) ndma rupa, (6) six
sense-organs (7) six sense-contacts (8) six sense-feel-
ings (9) desire for six sensual objects (10) four grasp-
ings (11} condition of existence (12) birth (13) old
age and death. These thirteen things are in succession
the cause of the following.

In this sutta, firstly (ten) 10 harmful and 10
useful ' natures, then four kinds of nutriment have
been said. Desire has been said to be the cause of
four kinds of nutriment. Then seven kinds of pain
have been said and there cause is assigned to three
kinds of desire. A right believer should know all
these rightly. '

It should also be considered here that dsavas have
been said to be the cause of the remaining twelve things
said above in succession and those dsavas are three :
(1) desire for senses, desire for birth, and entanglement
in ignorance. Again ignorance alone is said to be

. the cause of these three kinds of dsavas. It there-
fore shows that ignorance is the cause of dsavas and
dsavas are the causes of ignorance.

Not to know pain, cause of pain, cessation of pain
and means of cessation of pain is ignorance. Pains are
seven in number: (1) birth (2) oldness (3) desease /
(4) death (5) sorrow, weeping etc. (6) not to have the
desired things and (7) five root-spheres of bodv, feeling,
sensation, mentation and consciousness.
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The cause of these pains has been said to be desire.
That desire 'is of ‘three kinds: desire for sense-enjoy-
ments, desire for birth, and desire for riches or for
not taking birth. If desire is destroyed, all pains are
ended. : o

The purport of all this above description is thxs
that ignorance is the root-cause of constant wanderings
in the world. The means of removing ignorance and
with it, all its family is to follow the eight-foldipatl‘z‘. ‘

‘The "Buddhist literature is full of references to
this Path. -

Buddha Charya Hindi page 126 Maha suti patthana
sutta of D. N. 2: 22.

From the above Hindi descrlptlon this 8 fold
path is described below:—

“(1) Samyak dristi—To know rightly and with
full belief—the pain, its cause, its prevention and means
of its prevention.

(2) Samyak sankalpa—ifirm determination of being
rid of karmas, of being free from enmity, of following
non-injury. ‘

(3) Samyak Vachana—to give up falsehood, back-
biting, harsh speech and chattering.

(4) Samyak Karmdnta—to save himself from
injury to living beings, from taking anything not
given, from wrong sexual enjoyment.

(5) Samyak Ajiva—to have right livelihood and
to relinquish unjust one.



THE PATH OF NIRVANA OR LIBERATION 121

(6) Samyak . Vyaydma—to strongly resolve, try,
labour, and control for not having harmful thought-
activities which have not yet arisen, to resolve etc.
to give up the harmful thought-activities already
. arisen, to resolve etc. to have useful thought-activities
which have not arisen, and to resolve and labour for
maintaining the useful thought-activities which have
already arisen, and to improve them, meditate upon
them, and to lead them to perfection.

(7) Samyak Smriti—remembrance of the impurity
etc. of the body and not to have grief or greed for it.
In the same way having recollection of truth of: feelings,
mind-notions and other conditions.

(8) Samyak Samddhi—Here the Monk, having
freed himself from sense-desires and harmful thought-
activities meditates upon the first kind of concentration
whieh is full of love and happiness having been produced
by right argument, right thinking and self-discrimi-
nation, (2) then he, on getting subsidence of argument
and thinking, acquires the second kind of concentration
full of love and happiness caused by internal peace,
steadiness of mind, freedom from intellect and thinking
and self-absorption, (3) then he, on being non-attached
to any sort of love, and on having recollection of truth
and being experienced, acquires the third kind of
concentration in which happiness is realized. Such a
monk is called non-attached, full of recollection and
walker in happiness by the learned, (4) and then at last

16
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he, on giving up pleasure and pain, on removal of good
and bad mentality, acquires the fourth concentration
which is without pain, without pleasure, full of purity
of recollection of non-attachment or equanimity.”

It is necessary to know more about the 7th path
Samyak Smriti, therefore it is described as below :—

‘Majjhim Nikaya tenth sutta Satipatthana.. Its
purport is here given:
| ST TR —OETTA AT AW A g
AFTREAT GRTTEATT  TFEIAAEEE 3R A
HAET AR Fearaed afRarRteETT IRg T
"y qzmEr Faw T T RrFEy () 714 franguest
facfa sraTdt GsmAr afrar @RS sfeEEr
AUEE ; (X) ¥ZATY I [Feriy. snardt (3) &=
FraTgaes ey smandt (2) awrg swrgaest fe-
e s,

“ Bhagavd etadavocha :—Ekdyano ayam maggo,
sattanam  visuddhiyi  soka  paridavinam samati
kkamdya, dukkha domanassinam attha gamdya, jha-
yassa adhigamdya, nibbanassa sakisakiriyaya, yadidam
chattaro satipatthana-Katame chattaro:—idha bhik-
khave (1) Kdye Kayanu-passi viharati, dtipt, sampa-
jéno, satimd, vineyya loke abhijjha do-manassam;
(2) Vedandsu vedananupassi viharatt dtipi......(3) chitte
chittanupassi viharati dtdpt......... ; (4) dhammesu
dhammanupassi viharati dtapi.........
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Bhagavan said thus :—This is the one path for the
purification of the beings, for removal of sorrow, weeping
etc., for casting away pain and mental griefs, for know-
ing the truth, for realizing Nirvana,—and that is the
four kinds of steadfastness in recollections :—What are
the four >—The monk roams seeing his body as body
only, knowing feelings as feelings only, seeing mind
as mind only, knowing different conditions as con-
ditions only. He must be active, conscious, full of
recollection, removing greed and mental bad thought-
activities. The mode of recollectlon of these four has
been given in the sutta in detail, here its translation
in short is given :— ' '

I. Meditation upon the body :

(1) The monk, havmg entered into a forest and
sitting in a posture (Palyankasana) attends to his mouth ;
when breathing strong or mild, he may know it such -
‘and think that this body has nature of the rise and
decay, one should have no attachment with it. There
is nothing in this body which is liable of being adopted.

(2) When walking, standing, sitting, sleeping, or in
any kind of movement of body, the monk should always
be careful.

(3) When going near or far, seeing here and there,
spreading arms and legs, wearing clothes, taking four
kinds of food as eatable, drinkable, tastable, and lickable,
casting away refuse, sleeping, awaking, speaking and in
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silence etc. activities, the monks should be aware of all
these and be careful in them. '

(4) Then the monk may meditate that this body
from head to foot, from foot to head is altogether full of
filth, bones, blood, flesh, fat, perspiration, spitting, filth
of nose, impurities etc.; just as a soak is full of different
kinds of corn-seeds, a clever man knows them separately
as pulse, rice, wheat etc., so he may know the nature of
every part of the body separately. _

(5) Then he meditates that- this body is made
up of the elements earth, water, fire and air.

(6) Then he thinks that this body is sure to be
destroyed once and to become a dead body.

(7) Then he considers that this body when dead is
liable of being eaten by eagles, crows etc.

(8) Then he meditates that the body when dead
will be broken into parts of head, legs, arms etc.
separately.

Then he thinks that this body will once be
grounded and mixed into ashes.

Thus he becomes unattached with the body.

II. Meditation upon feelings :—

The monk knows, when he is feeling pleasure or -
pain and when there is neither pleasure nor pain. He
properly ascertains the nature of the world pleasure
and pain, strong and mild and also knows their internpal
and external features and their causes—knowing thus
disinterestedly, he does not believe them to be useful.
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1I1. Meditation upon mind.

The monk knows the attached mind as the attached
one and non-attached mind as non-attached one, the
mind with hate as one with hate and mind without
" hate as one without hate, the deluded mind as one with
delusion, the delusionless mind as one without delusion ;
the steady mind as the steady and unsteady mind as
unsteady ; the mind in grandeur as in grandeur and the
mind without grandeur as without grandeur. In the
same way he recognises the charitable mind, unchari-
table mind, peaceful mind, non-peaceful mind, passion-
less mind, passionful mind,—whatever be the nature
of mind, he knows its internal and external features—
knowing thus the nature of the thing, he does not
identify any one with himself and does not grasp any
one in this universe.

1V. Meditation upon the nature of conditions.

1. Meditation upon the five impurities (Nivarana):—
(1) Sensual desire (2) enmity (3) dullness (4) restless-
ness and grief (5) doubt. .Conceim:ing these five, the
monk meditates if they are found in him or not. If they
are found, he knows such; if they are not found, he
~ knows such ; if they are not in him, he recognises how
they can be produced ; and if they are in him, he knows
how to get rid of them. He also knows the way how
not to let them again re-appear on their once dis-
appearance. He is properly aware with the internal



126 . - JAINISM AND BUDDHISM

and external features of these five impurities. He
knows the way how they arise and how they are
destroyed. _ '
2. Meditation upon five root spheres.
(Upadana skhandha).

The monk recognizes the nature, the cause of
arising, and the cause of destruction with regard to
body,‘feeling, sensation, mentation and consciousness.
He knows their internal and external feature. o

3. Meditation upon the six internal and external
sense-organs (dyatana). - '

The monk recognizes the eye, the object known
through the eye, and the impurity of attachment pro-
duced in connection with these two; he also knows
how the attachment can arise and how to destroy it
if it has arisen, also knows the way how it may not
again rise after its destruction once. In the same way,
he recognizes all about ear, nose, tongue, body and
mind. :
4. Meditation upon seven modes of attaining true
knowledge (Bodhi anga). '

The monk recognizes if he has within himself the
recollection of true knowledge ; if he has it, he knows
such ; if he has it not, he knows such. He also knows
how to produce it if it is not in him, and how to
keep it firmly if it has arisen in him, and how to
advance it to its completion. In the same way he’
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meditates upon the other six modes (1) thought of
Dharma or piety (2) energy (3) love (4) peacefulness
(5) equanimity or concentration (6) non-attachment.
5. Meditation on four Arya truths.
~ The monk rightly knows the nature of pain, its
cause, cessation of pain and the means of cessation
of pain.

As to the 8th path Samyak Samadhi four kinds
of concentration have been mentioned. But there are
other concentrations also after them. For them see
Majjhim Nikaya 8th sallekhana sutta.

The other improved concentrations according to
Sallekhana sutta are the following :— ‘

(1) Akdsa-danantya-dyatana, to have concentration
on pure infinite space. ‘

(2) Vijhana-dnantya-dyatana—to have concentra-
tion on infinite consciousness.

(3) Akinchanya dyatana—to have concentration

that nothing belongs to me.
' (4) Naiva Sanjnd nd sanjnd dyatana to con-
centrate that there is neither name nor any nameless,
neither any sensation nor any non-sensation. This
last concentration leads to Nirvdna, it appears.

As has been said above, the root cause of'worldly
wanderings is ignorance. We may give some more
quotations from the Buddhist works to show the path
of Nirvina.
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(4) “The doctrine of the Buddha” by George
Grimm, page 287-288. Ignorance is the basis of the
whole chain of suffering. Ignorance is the deep night
where-in we here so long are circling round (sutta
nipata on P. 730).

If ignorance is abolished, thirst and together with
it all causuality is up-rooted for ever, those who bave
vanquished delusion, and broken through the dense
darkness, will wander no more. Causuality exists no .
more for them (Itivuttaka 114). In dependence on
ignorance avidya, arises organic process of senses; in
dependence on them, arises consciousness vijndna ; in
dependence‘ on vijndna arises corporeal organization
Ndmarupa, in dependence on Ndmarupa arises six
organs of sense Sata dyatana, then contact phasa, then

sensation Vedana, then thirst trisna, then grasping
upadana, then becomig bhava, then birth jati, then old

age, death, sorrow, lamentation, pain, grief, despair
(Udan 1 37).
Note.—The eight-fold path described above has its
root beginning with Samyak-darsana, right view.
The correct view is the very first element of the
path constructed by the Buddha for the annihilation of
suffering. He himself calls it ditthi or right view.

The same book shows the necessity of right con-
centration p. 394, Contempldating and contemplating
we will purify our deeds; contemplating and contem-
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plating we will purify our thoughts. Thus Rahula, you
ouglit to exercise yourself (M. 1. P. 420).

" (5) Sacred Books of the East (1881) Vol. X, Tran-
slation of Dhammapada.
‘ The path of Nirvina is said in Chapter XX Page
273. The best of way is the eight-fold; the best of
truths, the four words (pain, its origin, its destruction,
its way); the best of virtues passionlessness ; the best
of me-he who has eyes to see.

Page 276, You yourself make an effort. The
Tathagatas are ounly preachers. The thoughtful who
enter the way are freed from the bondage of Mara.

Page 277. All created things perish; he who
knows and sees this, becomes passive in pain; this is
the way of purity. A

Page 308. He alone who, without ceasing prac-
tices the duty of sitting alone, and sleeping alone,
subdues himself, will rejoice in the destruction of all
desires alone, as if living in a forest.

(6) Sutta Nipdta translated by V. Fausbsll (188 1).

1. Kadsi bharadvdja Sufta.

(2) Bhagwan said +—

“ Faith is the seed, penance the rain, under-
standing my yoke and plough, modesty the pole of
the plough, mind the tie, thoughtfulness my plough-

share and goad.
17
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(3) I am guarded in respect of the body, I am
guarded in respect of speech, temperate in food ; 1 make
truth to cut away (weeds), tenderness is my deliverance.

(4) Exertion is my beast of burden, carrying (me)
to nibbana, he goes without turning back to the place,
where having gone, one does not grieve.

(5) So the ploughing is ploughed, it bears the fruit
of immortality, having ploughed this ploughing one is
freed from pain.” »

II. Kulavagga (1) Uttham Sutta 4/333. Indolence
(Pamdda) is defilement, continued indolence is defile-
ment, by earnestness (appamc?da) and knowledge let
one pull out his arrow.

(6) Gara sutta (attha vagga IV).

9/812. As a drop of water does not stick to a
lotus, so the muni does not cling to anything, namely to
what is seen, heard or thought.

The Pali words are :—

FAfag Ty AFET oEN gar A e o
g oo 7% Prgd gag =

Uda vindu yathdipi pokkhare-padme ydthipi na

lippati, '

Evam muni nopalippati yata idam dittha sutam

mutesu vd.
I1I1. Tuvaluka sutta.

2/916. Let him completely cut off the root of
what is called Papancha (delusion), thinking “1 am
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wisdom ” so said Bhagawata—*all the desires that arise
inwardly, let him learn to subdue them, always being
thoughtful.’ : |

6/920. As in the depth of the sea, no wave is
born, (but as it) remains still, so let the Bikkhu be -still,
without desire, let him not desire anything whatever.

V. Parayan vagga (4) Pannava manava pukkha.

6/1047. Having considered - everything in the
world, O Pannava, so said Bhaghavata,—he who is not
defeated anywhere in the world, who 1s calm without
the smoke of passions, free from woe, free from desire,
he crosses over birth and old age.

(14) Udaya manava pukkha.

3/1106. The deliverance by knowledge, which is
purified by equanimity and thoughtfulness and preceded
by reasoning or Dhamma, 1 will tell thee the splitting
of ignorance.

Its Pali text is:—

Mmmm@wmﬁm‘
vty AT @,

Upekkha sati sansudham, Dhamma takka pure
javam, annd vimokkham prabru mi, avijjéya pabhe-
danam.

(15) Altadanda sutta (atthakavagga).
20/984. ** The muni does not reckon himself
amongst the plain, nor amongst the low, nor amongst
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the distinguish'ed; being calm and freed from avarice,
he does not grasp after, nor reject anything.”

(7) “ Path of Purlty 7 Visuddhi Magga b\, Buddha
Ghosh.

P. 63. “ Whence can there be true happiness to
him. of broken virtue, who does not forsake sensual
pleasures, yielding sharper pain than to embrace a mass
of living fire.” ‘

P. 161. “ Where ‘darkness exists, there is no
lamp-light, so the concentration does not arise in the
presence of sensual desires.”

P. 494. “ Monks, I do not perceive any one state
which is so great an offence as wrong view. Wrong
views are supreme offences.”

- (8) * Manuscript remains of Buddhist literature in
E Turkestan” by A. F. Rudolf—Heornele (1916).

4. Vinaya text :—
s arafyae MY SEIEE GETAT I S
“ Sannisttavyam samprajd nena gantavyam sam-
prayd nena sthd tavyam samprajd nena nisitavyam
sampraji nena bhaktavyam wupasthiti smriti nd avi-
ksipta chittena prasi dikena iryipatha-sampannena
susam vrittena yugantara-preksina sa gouravena.”
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“One should sit, go, stand and eat after right
understanding, keéping recollection, with steadfast
mind, .being glad, with control, should walk, seeing
earth 4 cubits forw ard, with thoughtfulness

- (7) Suvarndprabha Stotra.
ATTATRTET TUT YT ST I oraw gfezaft |
AT Frasts | 4 At geEa
wfyafed say amEfa safEd Tgiemt |
st SR faaPrd ey T
FRFES T Ty Sraty watead gt |
grefgamiita qoEaie @% &% frrawatasnar i
e & A Swew atetrad frre feEwr =1
i AT arafy TET AN TEAW T FATT
e Tt 9 ATEiEEs s Rt |
FTARITMEE AT T THET TqReaet SHn=< i
faafragantefaay gxtafa asifza gafg |
FraT TR EEFAT ANFES THg FEATHTA
Ayascha Kdyo yathd sunya grdmah, sadgrama
chauropama indriyani,
anyq?a grama nivasanti sarve, na te Vijd nanti
parasparena 4. .
Chaksvendriyam ripa gatesu dhavati, srotrindriyam
sabda vicharanena :
Ghrinendriyam gande vichittra hdri, jivhendriyam
nittya rasesu dhdvate 5.
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Kayendriyam sparsa gatesu dhdvati, manendriyam

dharma vichdranena,

Sadendriyaniti parasparena svakam svakam visaya

mand ti krdntdh 6. .

Chittam hi mdyopuma chanchlancha - sadendriyam

visaya vicharnam cha, ,
Yathaiva naro dhdvati sunya grame sad grima
chaurebhi samd sritancha 7. S
Chittam yathd sad visaya ‘hitancha pra;cmate
“indriya gocha rancha, : '
Rupéscha sabdascha tathaiva gandho rasagcha
- sparsa statha dharma gocharam 8.
Chittam hi sar'aatra sadendnyesu sakumreva ckala
mindriya sam{)ramstham, T

Yantram cha yantrindriya sanskrittan cha na chen-

driyam kurvatu jnana matmakam, 9. . -

“ This body is like a lonely village, the six sense
organs are like the village thieves. These senses reside
in this village of body, but they do not know each other.
The organ of eye runs to see the colour, ear knows
sounds, nose knows many kinds of smell, the tongue
goes to know different tastes, the body-sense runs to the
objects of touch and mind-sense engages in thought of
conditions ; these six sense-organs do not go against
their own respective objects. This mind is feeling like
deceit, is entangled in the objects of six senses, asa
man goes in a lonely village and 1s captured by the six
village thieves. This mind knows the objects of six
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senses. This flies to them like a bird. Mind is a
machine, which is engaged by the  senses. You should
not let it go to the senses but engage it 'in the self-
knowledge.”

" (8) Ratna rast sutra.

QA SO vES, OET SAven S, Qg
wrEtert e, AgiE aarnd S e,

Samddhih dryinam dhvajd, prajnd dryandm
dhvajd, vimuktih drydndm dhvajd, vimukti jnina-darsa-
nam dryandm dhvaja. "

“ Concentration is the flag of the Aryas, self-dis-
crimination is the flag of the Aryds, deliverence is the
tlag of the Aryds, perception and knowledge of deli-
verance is the flag of the Arydgs.”

Sacred Books of the Buddhists Vol. IIl by T. W.
Rhys Davids (1910) Dig. Nik. Il. Maha sudassan
suttanta. :

P. 194. How transient are all compound things;

Growth is their nature and decayv; :

They are produced they are dissolved
again.

To bring them into full subjection that is
bliss.
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PATH OF LIBERATION IN THE JAIN
SCRIPTURES.

As the eight-fold path has been ‘said to be the
means of liberation in the Buddhist scriptures, so the
three-fold path has been said to be the means of Nirvdna
in the Jaina Scriptures.

This three-fold path is contained in the elght -fold
path and vice versa. This three-fold path is- called
Ratnatrya Dharma or the Truth of the three gems. It -
is a.combination of Samyakdarsana, right view or belief,
Samyak jndna, right knowledge, Samyakchantm, rlght
conduct. :

The Jain Saint Kunda Kunda A(,harya say: n

Samayasdra :—

qmmaﬁamﬁ%%amﬁmmﬁmn
afor gurgrrorfarfturfy sreqrir firssERy 1

Damsana ndna chartttam sevi ddvvd-m’ sahuna
wnichcham, '
Tapi puna jéra tinpivi appcmam cheva nichchhayado
19.

“ A monk must always follow right belief, right
knowledge and right conduct ; from the real stand-point,
know these three to be the self only.”

Jain philosophy, when it describes a thing from
the practical point of view, analyses it into kinds and
divisions; but when it describes a thing from the real
stand-point, it thinks of it as an indivisible whole.
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Therefore from the practical stand-point, the path is
three-fold, but from the real stand-point, it is the self
only.

When one’s own self is believed in and known as
it is in its own essence and is realized as such—then
pure concentration of one’s own self appears. It is
the real three-fold path or the self itself.

Sri Umaswami says in his Tattvartha sutra :

Samayag darsana jndna chdritrani moksa
mdrgah 1.

“ Combination of right belief, right knowledge and
right conduct is the way to liberation.t’

This three-fold path has been described in all the
Jain Sacred Books.

Out of the eight-fold path of the Buddhist philo-
sophy, Samyakdristi or right view and Samyak-sankalpa
or right determination are included in Samyag-darsana
or right view and Samyag jrdna or right knowledge of
the Jain philosophy; while Samyak vachan, right
speech, Samayak Karmdnte, right action, Samyak djiva
right livelihood, Samyak vyaydma right effort, Samyak
smriti right mindfulness, Samyak samddhi right con-
centration, these six are included in Samyak chdritra
right conduct of the Jain philosophy. This fact will be"
known clearly from the description given further.

I. ‘Samayak darsana or Samyak-dristi Right
belief or Right view.

18
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The Jain scriptures describe right belief with
knowledge as Samyak darsana. From the practical
point of view, it is necessary to have firm belief in the
seven principles. Umaswami says in Tattvdrtha
sutra .—

FEEETE GwrEna il 3 | shasfmeaaea-
RS R I 2 N

Tattvirtha sraddhanam samyag darsanam 1. 2.
Jivajivasravabandha sanvara nirjara moksastattvamI. 4.

“ Belief in the seven principles as they are, is
called right belief. The principles are Jiva soul, Ajiva
non-soul, Asrava inflow, Bandha bondage, Samvara
checking, nirjara shedding, Moksa liberation.”

All the modifications and objects of this universe
come under the first two principles, soul, and non-soul.
Ndama rupa of the Buddhist philosophy is included in
these two principles. Feeling, perception, mentation,
consciousness are found in the impure soul, while body
is included in non-soul. Just as in the Buddhist philo-
sophy, the knowledge and belief in the pain, its cause,
its cessation and the way of its cessation is Right View;
so also in the Jain Philosophy pain and its cause are
described by the two principles Asrava inflow and bandha
bondage, while the cessation of pain is the Moksa or
liberation and the means of cessation is included in

Samvara, checking and Nirjara, shedding.
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It will be noted that in the Jain Scriptures, these
principles are descrlbed according to the root- meanmg
of their words as per Sanskrit composition, e.g., Asrava

means ‘‘ Asravati yat "—that which comes is dsrava.
“Yena asravati tat "—that through which comes is
dasravd.

Karmic molecules, which are very fine particles of
matter and which cannot be perceived by any of the
five senses, do come near the soul by attraction; their
coming is dsrava. '

The good and bad activities of mind, body and
speech are the causes for the inflow of karmic matter,
therefore they are also called Asrava. Inflow of karmic
matter is called dravya dsarva material inflow or objec-
tive inflow while its cause is called bhdva dsarva or
subjective inflow. Likewise the fine karmic matter
bound with the mundane soul is called Dravya bandha,
material bondage or objective bondage.

The thought-activity causing this material bondage
is called bhdva bandha subjective bondage. Karmic
matter which is prevented from inflow is called dravya
samvara or material checking or objective checking,
while the thought-activity which checks the inflow is
called bhdva samwvara, subjective checking. Karmic
matter which is shed off is called dravya nirjara
material shedding or objective shedding, while the
thought-activity which causes shedding is called bhdva
nirjara or subjective shedding. Total freedom of soul
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from karmic matter -is called Dravya moksa material
liberation or objective liberation ; while pure thought-
activity which removes all the karmic molecules is
called bhava moksa or subjective liberation.

The Buddhist literature has clearly described the
subjective inflow, bondage, checking, shedding and
liberation, while the objective inflow, etc. have been
dealt with in a vague manner. It appears that the
ordinary public will not understand easily the details of
the material inflow etc. and perhaps this consideration
has prevented them from being clearly and explicitly
dealt with.

The Jain philosophy has described the subjective
inflow and subjective bondage, i.e., causes of inflow of
karmic matter and their bondage as follows :(—

AT TR TR FTEE T T

Mitthyd  darsandvirati  pramdda-kasaya  yoga
bandha hetawah 1/(8.

The causes of bondage (and inflow) are (1) Mitthya-
darsana or Mitthva drista, i.e., wrong belief in the true
principles (2) avirti not to restrain from himsa injury,
Asattya falsehood, steya stealing, abrahma unchastity,
parigraha thirst for worldly possessions (3) prdmada
carelessness or indifference to useful thoughts leading to
Nirvina, (4) Kasava passions, i.c., anger, pride, deceit
and greed (5) yoga activities of mind, body and speech.
These five are both the subjective inflow and subjective
bondage.
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‘The Jaiii saint NAgaséna says as follows in his
T attvdnusdsana about wrong belief and bondage :

ATTATNAAEIAT T3 Aoy |
v TRty At 3
9 e ST %znrrgvﬁla |

N T g mgam&vmaﬁaﬁw el 2|l

ﬁ‘rma&mm SAFIRTGTES |
SLES T TEERRENRARCTE ) = 0
AX A TG VDT T TWW: qTET |
ﬁaaafr”sﬁrmai q nfeaazg%’m &
T Y GG GAgATETA |
EESTRAATTLNEA & TTARIAT: TFa: 0 |
TR LA NARAITNRATS GATE: |
TUET TAF ST AITAT (=& || < |
ARSI TN TRIFOT |
 slTAEEaETHE frenEhgsay il <
mq@W‘a’rﬁwmﬁwﬁt wa: |
AP TIIRA Frengratae f@aar n Lo
FRTAR TS ST |
TR TR mrTrETREE R I R
. UGy WY ATER WE® THAE: |
. freaeT g as ateAfREL |
B mmtmﬂ'ﬁﬁ aamrr a7 = aegay |
R T ArEsgE: A9 L3
Ty wagTEy FAaAY |
TR AAFTR a9 T9r 37 0§ )
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I HHFAT WA GCATTTAR ATHAT RraT: |
AAFATRNAIG SEF ST T a;qﬁr: g
AT R A ATE R T : |
mmmgmnmmmaau ’;? ]
Emmga FIET: @rmaﬂnﬂ I
AR FRTE FAARE A ST e
Fvg: wAIT qere qa gEAGIAT L
qA FIAG AT mﬁn’-@ﬁa N 2< i

a;'mm?z{wm gma' e war
T WA ATEsETTa: GAT N pell

Tapa trayopa ta{)tebhyo bhavyébhyah etfvasarmaaze,‘ ‘
Tattvam héya mu;bddeyamttz d veﬂhabhyadhadasau 3.
Bandhé nibhandhanam chdsya heyamityupadarsitam,
Heyam syaddukkha  sukhayor  yasmdbhijamidam

dvayam, 4. 2
Moksastatkiranam chattadupddé ya-muda‘h-ritam,
Upddéyam sukham yasmddasmaddvir bhavisyati, 5.
Tatra bandhah sahétubhyo yah sanslésahparasparam,
Jivakarmapradésinam sa prasiddhaschaturvidhah 6.
Bandhdasya kdryah samsdrah sarva dukkha i;m-

doénginam,
Dravya kshétridi bhédéna sa chanekamc’hah smrttah 7.
Syurmitthyddarsana jndndchdritrdni samdsatah,
Bandhasya hétavo anyastu traydndméva 'vtstarah 8.
Anyathd foasthttesfvarthe:fvanyathatva rudm'nrmam,
Dristi mahodaydn mohé nutthyadarsanamuchyate 9.
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,]nandvrityudayﬁ darthé ;vanyathddhigamo" bhramah,
Ajndnam samsayaschéti mitthydjndna mithatridha 10.
Vritti mohédaydjjantoh kasdyavasavartinah,

Yogaprawztttrasubhx mitth ydchdritra michire 11.
Bandha hétusu sarvésu mohascha prik prakirtitah,
Mitthydjnanam tu tasyaiva sachivatva masisriydn 12
Mamihankiran ima naw sendnyau tau cha tatsutau,
Yaddyattah sudurbhédo mohavyihah pravartate 13.
Sasva dandtmiyésu svutanupramkhésu karma janitésu,
Atmiydbhini véso mama kdro mama yathd déhah 14.
Ye karma krita bhivah paramdirtanayéna chdtmano-

bhinnah, '

Tatratmdbhinivéso ahankdroaham yatha nri patih 15.
Mithydjnindnvritdinmohdn mamdhankdrsambhava,
Imakdibhydm tu jivasya ragoédvesastu jayte 16.
Tabhyim punah kasiyah syzirnwkasaycisch tan mayah
Tebhyo yogah pravartante tatah prani 'uadhddya' 17
Tebhya karmdni badhyante tatah sugati durgati ;
Tatra kayih prajiyanté sahajdinindriyini cha 18.
Tadarthd nindriyairgrahnan muhyati dvesti rajyate,

Taté  bandhé  bhramatyevam  mohavyuhagatah

pumdn 19,

“'The principles have been said to be of two kinds
adoptable and the other avoidable, so that the deserving
souls, who are suffering by the heat of birth, old age
and death, might attain the bliss of Nirvdna, 3.
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Bondage with its cause is avoidable, because it is
the seed of producing worldly pleasure and pain which
are themselves avoidable. 4. :

Liberation with its cause is adoptable, because it is
the seed producing Spiritual Bliss which is adoptable, 5.

Intermingling of soul and karmic matter owing. to
its' causes is bondage which is of four kinds:—Class-
bondage, duration-bondage, fruition-bondage, quantity-
bondage. 6.

The fruition of bondage is wandering in this world
of many kinds such as material, spacial, etc. causing
suffering to the worldly souls. 7.

The root causes of bondage are three, wrong belief,
wrong knowledge, and wrong conduct, all else is its
detail. 8.

Wrong belief is not to believe in the principles
as they are, on account of the operation of right-belief-
deluding karma. 9.

Wrong knowledge is to know the substances
wrongly or doubtfully or not to care for knowing
them on account of the operation of knowledge obscur-
ing karma. 10.

Activities of mind, body and speech caused by
passions like anger etc., on account of the operation
of right-conduct-deluding karmas are said to be wrong
conduct. 11. ' “
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Among the causes of bondage, wrong belief is
the prominent cause; wrong knowledge 1is a minister
to the king Wrong Belief or Delusion, 12.

‘I am this’, ‘it is mine’ these two are the sons
-as well as commanders-in-chief of the king Delusion ;
under their control the army of Delusion acts. 13.

That which is always other than the self just as
body and other conditions is due to karmas. To identify
- oneself with them as ‘it is mine ” is just as to believe
that body is mine. 14.

To identify oneself with the impure thought-
activities due to the operation of karmas which do not
really belong to self as ‘I am this’ * I am the King,
(is wrong). 15. ‘ ,

‘I am this’ ‘it is mine’ these two thoughts arise
on account of wrong belief with wrong knowledge.
Attachment and hatred are due to these two. 16.

Attachment and hatred bring forth passions like
anger etc. Affected by these passions, mind, body and
speech, act, and through their actions the sins of
injury to living beings etc. are caused. 17.

Through these sins, bondage of karmas occurs;
on account of the operation of these karmas, good
or bad conditions of existence appear, where the beings
have fresh outer bodies and with them, sense organs. 18,

There the beings grasp the objects of senses and
thereby produce delusion, attachment and hatred.
whereby again bondage of karmas occurs; thus the

19

2
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mundane soul wanders with the army of delusmn in
this world, 19.

Note.—From the above descrlptlon the nature of
delusion or wrong-belief is clearly evident. It shows
that to identify the self, which is really Nirvdna in
essence, with any worldly condition is delusion.

This wrong belief is of the subjective inflow or
Asrava or subjective bondage or bandha. Right belief
removes the wrong belief.

The Jain Saint Amritachandra says thus about
tight belief in Tattvarthaséra.

B mﬁrwmmaﬁnawaﬁn
| gEiREEETRE agHHT | =g

Pasyati svasvdrtpam yo jandti charatyapi

Darsana jrana chdritra trayamdtmaiva sasmyital.

“ Belief in one’s own real self is right belief,
knowledge of it is right knowledge, realization of the
same is right conduct. Really this self is itself right
belief, right knowledge and right eonduct.”

Right belief is to believe in the self as it is in its
essence, while wrong belief is to identify oneself with all
the other conditions and thoughts foreign to this real self.

1 Checking of the subjective inflow and bondage and -
‘of Vowlessiéss is caused by practising the full vows
of non-injury, truth, non-stealing, chastity and non-
possession. Checking of subjective inflow and bondage,
and of carelessness is caused by acting carefully, that is
by observing the five kinds of carefulness, i.e., Samiti.
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‘ (1) Iryd samiti—carefully walking after seeing
the way four cubits forward in the day-light.

(2) Bhdsha eamztz—-—carefully Speakmg sweet and
non-injurious words. o L T

(3) Eshand 9amztt———carefully eating pure - food '
given by a layman out of the food prepared for
his family only. A Monk will not arrange for his
food himself,; nor order any one for it.

(4) . Addna-niksépana samztzﬁcarefully taking and
_putting, things so as not to cause injury to any life.

(5) Pratishthapand samiti—throwing out bodily
filth so carefully as not to injure any life. '

. Checking of the subjective inflow and bondage
of passions is caused by following the ten rules ‘of
piety or Dasa Dharma, by contemplating twelve medi-
tations, or dvddasa bhdvana, by conquering 'twenty-two
kinds of sufferings or dvdvinsati ﬁarishaha’ jaya ‘and by
following five kinds of right conduct or pancha chdritra.

The Ten rules of piety are :—Uttama Kshamd or
highest forgiveness, control.over anger. ~+ -

(2) Uttama mdrdava or highest humility,. control
over pride.. -

3) Uttama drjava or h]ghest straxght forwardness,
control over. deceit.

(4) Uttama saucha or hxghest contentment’ .or
purity, control over greed. ; :

~ (5) Uttama sattya or highest truth, refrain from

false-hood. ‘ )
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(6) Uttama samyama or highest self-control,
restraint of senses and compassionate dealing.

(7) Uttama tapa or highest austerities, control of
desire and self-meditation.

(8) Uttama tydga, or highest charity, to bestow
alms of food, medicine, knowledge and fearlessness to
the deserving. ‘

(9) Uttama dkinchanya or highest non-attachment,
not to regard any non-self to be one’s own self.

(10) Uttama Brahmacharya—highest chastity,
refraining from thoughts of sexual enjoyment.

The Twelve meditations are :~—

(1) Anitya or transitoriness—All created things
and modifications are destructible such as riches, family,
body, pleasure, pain, impure thoughts etc.

(2) Asarana or umnprotectiveness, no one can
protect us from death and karmic effects.

(3) Sansdra or worldly wandering, all the four
conditions of existence, hellish, celestial, sub-human,
and human are full of sufferings and are therefore
to be avoided.

(4) Ekatva or solitariness. The self is- alone
responsible for its actions; alone it is borm, alone it
dies, alone it has to suffer. Its nature is free from
all non-self.

(5) Anyatva or otherness. All the good or bad
karmas, body, different objects, conditions and non-self
thoughté are other than one’s own self.
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(6) Asuchitva or Impurity. Body and its con-
tents are impure; one should not be deluded by this
impure body-.

(7) Asrava or inflow. Wrong belief etc., are the
causes of inflow of good and bad karmas.

(8) Samvara or checking. Right belief etc., are
the causes of checking the karmic inflow.

(9) Nirjara or shedding. Right self-concentration,
equanimity. and non-attachment are the causes of
shedding karmas.

(10) Loka or wuniverse. Universe is uncreated,
eternal, full of self and non-self substances. It is
changing on account of conditions, but indestructible
on account of the root substances.

(11) Bodhi durlabha. Difficulty of obtaining know-
ledge. It is very difficult to understand the true path
and also to follow it. When once it is known, it
should be pursued carefully and wisely.

(12) Dharma or the True Path. True pathis right
belief, right knowledge and right conduct. This is the
means of liberation and perfect bliss.

Conquer;ing of Twenty-two Sufferings :——

The sufferings are: (1) Hunger (2) thirst (3) cold
(4) heat (5) biting of mosquitoes, etc. (6) nakedness
(7) dislike (8) woman (9) walking (10) sitting (11)
sleeping (12) abuse (13) beating (14) asking alms
(15) Failure to get alms (16) disease (17) contact with
prickly shrubs (18) dirt (19) honour or dishonour
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€20) conceit of knowledge (21) ignorance (22) sIack belief.
Five Kinds of Right Conduct :~—
(1) Sdmdyika—equanimity or self-concéntration.

(2) Chedopasthapmza—~Recovery -of equanimity
after a fall from it.

(3) Parihdra studdhz——Pnre and absolute non-
injury. »
4) Sukshma sampamya——Shghtest _passion.

(5) Yathakhyam——ldeal and passxonless conduct.

Checking of the subjective inflow and bondage of -
of mind, body and speech activities is sald to be Gupit
or restraint of mind, body and speech by engaging
oneself in self-contemplation.

All the kinds of subjective inflow or Bhadva asrava,
‘mentloned in the Jaina scriptures, if compared with the
.asravas deéllt with in the Buddhist literature will be
found to agree Wlth one another. ‘ ‘

See Ma]]htm mkaya sa‘vvasava sutta the second

Somg purport of the above is given below :—

FeH AT wﬁf%rastmm —aTd qERTd AwlE-
AT 313‘3‘!"5“' C1 mar A IUFT IOUNAT A
FTHTEAT qa‘m?a qFOHAT AT WGEAT, T IqHA
FogqEr - A :wawar TEEtT smeast ar st
q IS IYHRT AT eﬁ‘ﬁmm cré‘mﬁr ﬁr e
FatawTEr. |

Katame, dhamma: MANASL- kammya —
- Yassa dhammassa manast karoto anuppanno
Va kamdsavo na uppajjati uwppanno vd

L



THE PATH OF NIRVANA OR LIBERATION 151

Kama savo pahiyati, anuppanno vd bhavd savo
Na uppajjati, uppanno va bhavd savo pahiydti,
v Anuppanno vd avijjdsavo na uppajjati
- Uppanno vd avijjdsavo ;bahtyatz tme dhammd
- manast karmya ' :

“ What thoughts should-be képt in mind ? :=— h

That thought which prevents rising of sensual
desire already not arisen, and that which destroys
sensual desire if arisen; that thought which prevents
rising of desire of existence already notk'.a,risen and that
which destroys desire of existence if arisen : that thought
which prevents rising of ignofance‘ already not arisen
and that which destroys ignorance if risen should be
kept. in mind.” 7 o

AETEY, JE AL A wf%rmrr’ir AL AT
SFEI. . AU AFA qE af € o qAasaar
Budr FHEE Wowrga 13 Swsita () eveanwar (])
Aty @ () wwet At qarme (2) star -
AT SATE (W) SAAAr qaq_ vsra‘rarfir (=) o &
ST FEA O R S wd et G
g @EEAT ArgaaEar. . ZReE %’?Tza
ﬁfrgw ﬁ'@f%rgiﬁ i ErCEaEe: F’@GWHH mgasr—
TS G- W wﬁgufa SETAT FUATUA Qehe
TREAR gvaly fmaeaiy SoEeE.. m?mﬁr
TRET BT A TEEEIAA. . AT G-
‘qite wF @RSy mAfa qizur grw ggn ArEta
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FAAA AR qdFAE (1) |@Eny ()
e (2) desaa gaaral.

“ Ahosim aham atttam alchd nam...... bhdvissdmi
aham andyd tam addhdnam pachchappannam add
hinam aham asmi—tassa evarr manasi karoto-chhannam
ditthinam annatard dittht wppajjats.

(1) atthi me atia.

(2) nattht me atta......

(3) attand attinam sanfjindms.

4) attand anattiénam sanjandmi.

(5) anattana attinam sanjandmi......

(6) Yo me atta...Kammdnam vipdkam patisam-
vedeti, so ayam atta nichcho dhuvo sassato avi-pari-
nama dhammo. Iti dizthi gatam ditthi gahanam ditthi
kantdram, ditthi wvisukawm ditthi <vikanditum, ditths
sanyojanam ditthi sanyojana samyuito...na pari much-
chati Jdtiyd, jard marnena sakehi pari-devehi dukkehi
domanassehi-upd-ydsehs...... so tdam dukkhanti, yoniso
manasi karoti, ayam dukkha-samudayoti...... ayam
dukkha nirodhoti,—ayam dukkha-nirodha gdmini-pati
pada, tassa evam manasi karoto tini sanyojana ni
pahiyanti. (1) sakkdiya dstthi (2) wvichi kichchd (3)
Silabbata pard md so.”

“ 1 was in past time,” “1 will be in future time,”
“T1 am in the present time’’ :—On creating such notions
in the mind, he will have one of the six (wrong) views
(1) my soul is (2) my soul is not (3) ‘1 know soul by
soul’ (4) ‘I know non-soul by soul (5) I know soul
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by non-soul.” (6) ‘This my soul which eXperiences the
ripehing of karmas is eternal, indestructible and unshake-
able and has the nature of unchangeability.”

Thus arises the net of (wrong) belief, jungle of
belief, the thorn of belief, the cloud of belief, the bond-
age of belief. On. account of this bondage of (wrong)
belief the soul is not saved from birth, old age, death
sorrow,- weeping, pain, grief and miseries. He" who
actually understands  this is pain,” this is the cause of
pain; this is the cessation of pain; this is cause of its
cessation, removes three kinds of dirts (1) identifies
himself with body (2) doubt engages in vows and rituals
only. Thus the asrava of wrong belief should be
removed by right belief. : '

Note.—Really Nirvana or the pure soul is realizable
only; it cannot be grasped rightly through mind.
Whatever notions an ignorant soul forms in his mind
about the soul are not the real facts, about the soul, but
they are quite against the reality of the soul. In the
above statement of the Majjhima nikaya six kinds of
wrong beliefs about the soul are described (1) my soul
 is—here the real soul is identified with the impure condi-
tions of the soul due to ripening of karmas—therefore
it is a wrong view. (2) My soul is not—here total
non-existence of soul is maintained. (3) I know soul
by soul—here also the thinker’s mind grasps the impure
condition of the soul to be the real soul. He does not

take the pure and unthinkable soul into his mind;
20 ”



154 JaiNnisM AND BUDDHISM

therefore it is also a wrong view. (4) I know non-soul
by the soul. Here he understands that, he acting
through mind and senses and thereby knowing others, is
the real soul. This is also a wrong view. He does not
consider the pure soul which does not require help of
senses and mind, but which can know all himself and
others independently. (5) I know soul by non-soul this
is also a wrong view. He understands that mind and
senses which are not the soul, can know the soul.
(6) My soul which experiences the ripening of karmas
is eternal and unchangeable. This is also the wrong
view, because that tmpure soul which experiences fruits
of karmas is not eternal but is. changeable. Here also
the pure soul of Nirvana has not been taken irito con-
sideration. These six kinds of wrong beliefs maintain
something else than the real pure soul. Whoever
believes in the Nirvana or the realizable pure soul, he
removes all these wrong views. Then he does not
identify his pure soul with the five spheres, body,
feeling, pér‘cep‘tion, metitation and (impurey conscious-
ness. All his doubts are removed, although he follows
practical rules of conduct, he believes them to be
rejectable. He maintains that only pure concentration -
or Samdadhi is adoptable. This is the right view or right
belief or Samyak darsana.

In fact such is the statement of the Jain Saints

also about right belief or Samyak darsana.
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The Jain Saint Kunda Kunda Acharya says in

Samayasara :
S ofeer TEIT AT ot frsy Aver
TAEAT TR OUERTH ST urfe
MFASTALION UETOETONT AfeTSTEd
MY OF G GEIATSAEH TCOTAT.

Jivassa natthi rigo navi doso neva vijjade moho,

No pachchayad na kammam no kammam chdvi se natthi 56

Nevaya jiva tthind na guna tthind ya aiti jivassa,

Jenadu ede savve puggala davvassa pari ndmd 60

In the pure soul, there is neither affection nor
hatred nor delusion, neither causes of asrava, nor
karmas, nor quasi-karmas even. 56.

Neither there are soul classes nor spiritual stages in
the soul, because all these are the modifications of matter
only, (because they appear in soul in connection with
matter).

Samayasdira Kalasa says the same :—

TUITITET TARIETTAET (ST |eaare g |
TR ST TIAATSHArTT: Tigas g |
Varnidyd va riga mohddayo va chinnd bhdvah
‘sarva evdsya punsah.
Tenaivintastattvaldh pasyto mi-no dristdh
syurdristé mekam param sydt 5/2.

All these colours etc. or affection and delusion etc.

modifications are other than the pure soul; therefore
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while realizing within the self, these are not realized,
only the highest one is realizable. C

Note.—This pure and highest one is nothing but
the nature of Nirvana. Thus the subective inflow of
wrong belief is removed by right view or right belief.
Jainism and Budbhism are one in this point.

T ATHAT AT TErA=AT— TG T -
faar IFgiT 49 ¢ gar AEoE—aEtig 99T
HIFAT RO AR g9 gar e
GrEadaEgar ey .. FTERT 9aT Ggar
fredr......aRfEy dex gy faady sw| e
ISy wrEar Ama aitarEAgite.

“ Katame dsavd samvard pahdtavva :—Bhikkhu
patisankha vyoniso chikkhun-diya samvara sanjutto
viharati, Sotendiya samwvara sanjutto viharatti, Gha-
nendiya samvara sanjutto viharatt, Jihvendiya samvara
sanjutto viharati, Kayendiya samvara sanjutto viharati,
Manendiyva sasmvara sunjutto viharati, Assa viharato-
uppajjeyyum dsavad, Vigaita pari ldhe na hontt.”

. *“What asavas should be removed by restraint—
Samvara :— o '

The Saint, knowing the senses and mind separate
from his self through self-discrimination, walks under
restraint of eye-sense, ear-sense, nose-sense, tongue-
sense, body sense and mind sense. Thus the destructive
rise of 4savas is restrained.”
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Note.—In the Jain scripture vowlessness is said to
be the second cause of subjective inflow and its check-
ing i.e., by following five vows of non-injury, etc.
Here in the above statement restraint of five senses
and mind is said to check vowlessness. So it is quite
right, because restraint of these six senses leads to non-
commission of the five sins véz., injury etc., due to lust
and sense-gratification and thus the five vows of non-
injury, etc. are actually observed. He who has full
control over his senses, mind, and thought will
never injure any one, nor speak untruth, not steal any-
thing, not act unchastefully, nor have attachment for
possessions. The same idea has been expressed by the
Jain Saint Sri Umaswami in his Tattwartha Sutra, 6th
Chapter :— '

TFEIFTAHACRAT TFTg: g Entas=n
e W,

- Indriya kasdyi vrata kriyd pancha chatuh pancha
pancha vinsatisankhya pirvasya bhedah, vi, 5.

“ Five senses, four passions, five kinds of vowless-
ness and twenty-five kinds of activity are the kinds of

LR

worldly ¢ asrava .

Note.—~Here five senses have been said to be the
main causes of anger, vowlessness, etc. When senses
are controlled, every other sin is restrained.

FAN HHIAT FEEEAIEaEL—RrrgairaaTn-
far =gt aREEy FrERs o, SRR .
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FTAFE FaE[d (i< 99 GReaE R AT, arEa-
TR airssE ad—Newd gfedafa aegaeT
ARTIT A WA ANIGAAT  JEIT  THES HAEH
fufea areama AEgafaar agazAgsEE—aa-
QU g UfEEenii Agaaga STqEedt, JranH
TREEE aAaSar T REEEOENA . AT ate-
iy avaRg d@rasd afEsary. ... Rrema=Ed WIS
RFET O YAty 9w EEy anEEEal 99U
S srEEt frme aftern afEaaar of @9 A
AraqReTEr Agifa W AraanaiESEer gErasr.

“ Ratame dsavd pate sevand pahdtavva :— Bhikkhu
pati sankhé yoniso chivaram pati sevate yd vadeva
sitassa—...Unhassa...dansa makasa vd td tapa strim
sapa samphassanam pati ghdtiya, ydivadeva hri kopin
patichcha-danattham,...... vindapdtam - patisevati na va
davdya na maddya na manda-naya na vibhusanaya:
ydwadeva imassakdyassa thitiya ydpandya, vihinsa-
paritdy.i brahmacharyd muggahdya. Iti puranam cha
vidanam patihankhaminavam cha vedanena uppades-
sami, ydtrd me bhavissati anavajjata cha phasuviharo
chati,...senasanam pati sevati ydvadeva sitassa pati-
ghdtayd.. gildna parichchiya bhe-sajja parikkharam
patisevate...assa bhikkhave apati sevato uppajjeyam
dsavd vighdtd paritaha, potisevato evam sa te dsvd
vighata-paritéha na honti-ime dsavd patisevana paha-
tavva.”
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“ What Asavas are restrained by careful dealing
(note :—pati sevana appears to be the equivalent of
samiti in Jainism).

The Monk, knowing himself separate through
- self-discrimination, uses clothes to keep off cold,
heat, mosquito-biting, air, sun-shine, serpents, etc.
and for shame; takes alms not for sport, nor for
pride nor for glory, but for keeping the body, to be
saved from injury and to follow chastity; so that
old troubles may be removed and new ones may not
arise and that my journey of life may go on defect-
less, and I may walk easily. He uses seats and beds
for the removal of cold, etc., takes medicine for the
removal of diseases—all these functions are done with
carefulness ; then those harmful dsavds which would
have been caused by carelessness would not happen.

“ FAgW ATEAT ATTAGAT TETF=aT :—OIFF qieg-
ERAET AR daed SURed A= M-
A FAAFIALIAET (AT GREGATH TEATT FA-
AT TS IUNE GEREE AT gE
A @O FTFEA AGEE ATATNA QOO0
afraas SaRElfe w159 ey aafaEagar. ...
AEI. ... TH SATEAT ATIETEAT vETaEEr.

“ Katame dsavd adhi vd sond pahd-tavva. Bhik-
khu part sankhd yoniso khamo hoti sitassa unhassa,
Jighachchdya pipdsiya dansa makasa viti-tapa sirim
sapa samphassinanam  duruttanam  durdgatinain
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vachana pathinam uppanndnam sdriri kdnam vedandnam
dukkhdnam tippinam khrdnam katmkdnam asdtinam
amandpinam pdina-hordnam adhivisaka jdtiko hoti,
assa bhikkhave analdhi vd sayato...no honti...ime dsavd
adhi visand pahdtavva.”

“ What dsavds are removed by calm suffering :—

The Bhikkhu, full of self-discrimination, calmly
suffers cold, heat, hunger, thirst, mosquito-biting, wind,
sun-shine, touch of serpents, etc., hearivng abusive words,"
bodily troubles, hard pains, unbearable to mind and
other deadly matters; then he removes all those harmful
dsavds which would have been caused by his not calmly
suffering them ; thus dsavds should be removed by calm
suffering. ‘

Note :—The Conquering of 22 sufferings described
in Jainism for the restraint of inflow includes what is
described above.

“ el ATHAT TCTSATIETasar  — g g
Ffrar 9% =fa, 5 T, |9 T, 92 3% el
‘Eﬂ‘lip FETHTATA, é\ﬁﬁa‘ qqt, é’ﬂ.‘%a 3?“%“'37 (afx-
TR AATEY AN [FEH TAEY S T
dﬂt@mﬁﬁ%mﬁmaaﬂmﬁ TIRG TG
RFNG A o ATET § F TR A AT
RNt aa ArFaY ATREISEAT SUST wrEen
et aRerEr q&aa‘a&\‘ ¥ S TER—

AT giRESAIETasar.”
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“ Katame dsavd part vajjana pahd-tavod :— Bhik-
khu patt sankhd yoniso chandam hatthim, chanda-
massam, chandam gounam, chandam kukkuram, ahim,
khinum, khantaka dhdnam, sobbham, papdtam, chan-
“dantkam, oligallam, (part vajjett) yatha ripa and sane
nisannam yathd rupa agochare charantam yatha riipe
pdapake mitte bhajantam vijna.sa brahmachdrt pdapakesa
thanesu okappeyum so tan cha andsanam tan cha

agocharam ti pdpake mitte . . .parivajjeti - assa bhik-
khave apari vajjayato uppajjeyyam dsavd vighata pari-
taha parivajjayato te dsavd...na honti-ime dsavd

parivajjana pahd tavva.”
What asavas should be removed by avoiding :-—

The Monk, full of self-discrimination, carefully
walks avoiding the fearful elephant, rude horse, striking
bullock, wrathful dog, serpent, column, thorny place
hill, spring, pond and place of refuse. He avoids those
_unfit seats, and those sinful freindships on account of
which the learned, chasteful monk may be liable to
commit sin. Thus those harmful asavas which would
have been caused by non-avoiding them are not caused.
Thus Asavas should be removed by avoidance.

Note.— This is included in the five kinds of care-
fulness (Samiti) of the Jains stated before to avoid the
inflow due to carelessness.

“ sy AT AAEHAraETasa g sfrEEE-
far — Sos wratTas - SAuETEaE - Afcatras-
21 ’
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T wEES Iy AfaAEE aset AAa it sk
FU, FAATT A — FTT R AT tm:artg
arE FrSagtaTET AAEAr g Agia - @ awEar
IERIEELEIL e | A

“ Ratame dsavd viné dand pahd tavved :— Bhikkhu
pati sankhd yoniso-uppannam kdima vitakkam-vydpdda
vitakkam vihdmsd vitakkam-papake akusale dhamme
nddhi vd seti pajahati, vinodete ; vyanti karoti, ana-
bhdvam gameti-assa bhikkhave avinodayato uppajjeyyuin »
dsavd vighdtd paritaha vinodayato te-na honti-tme
dsavd vinodeva paha tavva.”

What asavas should be removed by destruction :—

The Monk, full of self-discrimination, does not
grasp the arising thought of sensual desire of anger, of
injury and other harmful thoughts, gives them up,
destroys them, ends them, and clears them off. Thus
three harmful asavas which would have been caused by
not destroying them do not occur by their destruction.
Thus asavas should be removed by destruction.

Note—According to Jainism, the ten rules of piety
of highest forgiveness ete. described before include the
above.

el AT WA GEvAs g afedanr-
Fray (¢ ot garsEsr At () g8 frar s
AT (3) =i SdreET aEE (8) fifer warsT At
() geafy GFeEET WAt (3) amiy ot e
(\9) Y@ AR Arafa. [t fFoataied
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FOTTEEa, ATCRNTIROTH—HET RS = TAT
IS AEAT {FAEeRaEr EHgar a9 gita gl
RS E LIRS (6 1 E s | P

“ Katame dsdva bhdvandi pahd tdved :— Bhikkhu
pati = santhd yoniso (1) sati sambojjhangam bhdveti
(2) dhamma vichaya sambojfhangam bhi wveti (3) virya
sambojjhangam bhdveti (4) piti sambojjhangam bhdvets,
(5) passaddhi sambojjhangam bhdveti (6) samddhi sam-
bojjhangam bhdveti, upekhi sambojjhangam bhdveti,
viveka mnissitam viraga nissitam nirodha nissitam
vassagga parinamim-assa bhikkave abhd vayato uppaj-
jeyyum dsavd vigh:ité paritaha bhdvayato-na honti-Ime
asavd bhavana pahd taved.”

“ What asavas should be removed by meditation :—

The Monk meditates upon (1) the recollection of
true knowledge (2) upon thoughts of Dharma or piety
(3) upon energy (4) upon love (5) upon peacefulness
(6) upon equanimity or concentration (7) and upon
non-attachment-with discrimination, with, passionless-
ness, with restraint and with determination of renun-
ciation. Then those harmful asdvds which would have
been caused by their non-meditation do not happen
by their meditation. Thus @savas should be removed
by meditation.

Note.—The twelve meditations already descrlbed
according to the Jain Scriptures for restraint of inflow of
passions do very correctly include the above stated
seven meditations
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The Buddhist Asrava Suttra of Majjhim Nikaya
correctly agrees with the subjective inflow and the
subjective checking of karmas described in the Jain
Scriptures.

The Jain philosophy mentions self-concentration
as the means for the shedding of karmic dirt. This self-
realization purifies the soul, and thereby the soul attains
Nirvina.

The Jain Saint Sri Umastwami says in the Tattvdr-
tha sutrd —

agar s a IX 38,

AATATARF AT TN FIACRIR AT -
QA FrIH e aq: IX 19,

TR AT AT R AT A,
1X 20, ,

STAAH AT RIACTFATACR AR,
IX 27.

AR 1X 28,

oe A IX 29,

I TSNSty ae [X 36,

TUF A A AR GRS I (haTiwT ~
@t IX 39,

Tapasd nirjard cha. 1X. 3.

Anasand-va médarya vritti parisankhyana rasa
paritydga vivikta sayydsana kdya klesa bihyam tapah
1X.19.
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Prayaschitta vinaya vaiyyd oritya svddhyaya
vyutsarga dhydinanyuttram IX. 20.

Uttama sanhananasyatkagrachintanirédha dhyina
mantar mahurtat. 1X, 27. -

Arta raudra dharmya suklant, 1X. 28.

Paré méksa hétu, 1X. 29.

Ajnapdiya vipika sansthina vicha-yiya dharmyam,
IX. 36.

Prithaktvatkatva <vitarka suksmakriya pratipdts
vyupuratad kriva nivarting, I[X. 39.

Translation and purport ;—

The Shedding of karmas is caused by austeritied.
They are of two kinds; external and internal. The
external austerities are of six kinds 1= 7

(1) Anasana—fasting. Not taking any of the
four kinds of food e.g. eatable, drinkable, lickable- and
tastable, for promoting self-control, for destroying lust
-and for attaining self-concentration.

(2) Avamdédarya—Taking less than what is required
for the appetite, for awakening in control, subsidence
of defects, contentment, easy engagement in reading
and meditation.

(3) Vrwitti pari sankhydna—to have a sacred pledge
in mind before going for alms such as to go till so
many homes, etc. If the pledge is not fulfilled and if
alms are not procured then to have satisfaction and to
subdue desires.



166 ‘ JaiNisM AND BUDDHISM

(4) Rasa paritydiga—to give up one or more of the
six kinds of rasas e.g., ghee, curd, milk, sugar, salt and
oil, for the control of senses and for easy engagement
in reading and meditation.

(5) Vivikta sayyd sana—to sleep and to sit ina
lonely place for the observance of chastity and for the
attainment of deep meditation and deep knowledge.

(6) Kdyaklesa—Mortification of the body so long
as the mind is not disturbed. To practise austerities in

forest, on mountains and on the shore of a sea or the
bank of a river etc, for advancing in self-concentration
apd spiritual bliss. Others may know that the monks
are suffering hardships, but they may not feel any kind of
uneasiness. These six external austerities ars practised
by a monk according to his own might, so that he may
not feel any pain but feel internal happiness and love.
It is said in “ Tattvartha sutra’ Saktitastapah 24]6.
“ Aniguhita viryasya margavirodhi kdya klesa stapah—
i.e., this k@yaklesa tapa should be followed according to
one’s own power which may not be inconsistent with
the real path of liberation. -

The six internal austerities are :—

(1) Prayaschitta—Expiation—to remove ohe’s
transgressions in vows on adopting punishment through
the teacher. '

(2) Vinaya—Reverence—for the right belief, right
"knowledge and right conduct and for the worthy
~ followers.
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(3) Vaiyya vritya—Service—serving the distressed,
fatigued and sick saints..

(4) Svadhydya—Reading holy scriptures.

(3) Vyutsarga—Giving up attachment to body etc.

{6) D/zyctlza—mConcentr;xtion.

Concentration is of four kinds:—

(1) Arta dhyana—painful concentration as feeling
corrow etc. (2) Raudra Dhyana—wicked concentra-
tion—to have pleasure in teasing others. (3) Dharma
dhyana—right concentration. (4) Suklia dhyaona—Pure
concentration. Right concentration is of four kinds :—

(1) Ajna vichaya—to meditate upon the right
principles according to the scriptures.

(2) Ajna vichaya—to meditate on how to remove
one’s affection and hatred and karmas and how to
remove wrong belief and knowledge of others.

(3) Vipaka vichaya—to meditate upon the causes
_of pleasure and pain, the ripening of karmas.

(4) Sansthana wvichaya—to meditate upon the
‘nature of the universe and upon the pure soul itself.

Pure concentration—is of four kinds :—

(1y Prithaktva vitarka wvichara. Absorption in
meditation of the Self, but unconsciously allowing its
different attributes to replace one another.

(2) Ekatva vitarka avichara—Absorption in one
aspect of the Self, without changing the particular
aspect concentrated upon.
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(3) Suksma kriya-pratipati—The very fine vibra-
tory movements in the Soul, even when it is deeply
absorbed in itself, in a Kevali.

4y Vyupurata kriya nivarti—Total absorption of
the self in itself, steady and undisturbably fixed without
any motion or vibration whatsoever.

In Jainism, practical right belief has been said
to be firm belief in the seven principles, of which sub-
jective inflow, subjective bondage, subjective checking.
and subjective shedding have been described above.

Self-concentration or perfect equanimity or Samyak
Samdédhi is the subjective shedding which removes
karmic dirts. Subjective liberation or Nirvana is the
same thing and has been described in the first chapter.
Ndma ripa of the Buddhists is included in the two
principles soul and non-soul. Some more details of
these two principles may be useful to the readers :—

The soul principle—

The natute of the soul from both the practical and
real points of view have been described in the second
chapter. All the conditions pertaining to the worldly
souls are included in Ndma ripa of the Buddhists,
while the pure soul i.e., (worldly soul minus worldly -
conditions and matter) is what is Nirvana of the
Buddhists and the Jains.

Non-soul principle :—

There is no consciousness in it. It is of five kinds.
They are the five root-substances :
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(1) Pudgala-—matter. That in which atoms may
have union and disunion is called Pudgala. Its special
natures are touch, taste, smell and colour. Indivisible
matter is pardcle and different kinds gross and fine

-molecules are formed by their different 4numerica1 union.
The four elements of earth, water, fire and air are
formed from matter. Karmic molecules which inflow
towards the mundane soul and are bound with it are
fine material molecules invisible to the senses. Sound,
bondage, fine things, gross things, material figures,
pieces, darkness, shades, light and sun-shine etc. are all
the modifications of matter.

Tattvdrthasdra says —

FMEAT WHET: qQUUnETSET |

ISt |ATIAT Hedd IRt

Bhedddi bhyo nimittebhyah Purnadgalanadapi

Pudgalindm svabhdvajnath kathyante pudgald iti

55/3. ’

Pudgalas are so called, because they unite and dis-
unite, owing to breaking and mingling, on account of
external causes.

(2) Dharma sti kdya—medium of motion. It is
one immaterial substance all pervading in the universe
which is a very essential auxiliary cause for the motion
of souls and matter. It does not induce them to move.

(3) Adharmdsti kdéya—medium of rest. It is one
immaterial substance all pervading in the universe which
is a very essential auxiliary cause for the resting of souls

and matter. It does not induce them to rest.
22



170 JAaINisM AND BUDDHISM

(4) Adkdsa. Space—TIt is infinite, is the greatest of
all substances in Jimension, immaterial, one whole sub-
stance—which has the capacity of giving space to ail
the other substances.

(5) Kala—Time. Time-atoms called kalanu are
separate existing on each of the spacial points of the
universe. As the spacial units of the universe are
innumerable so the Time-atoms are also innumerable
in number. Their function is to be the auxiliary cause.
of the modification of all the substances.

Note.—As far as | have read the Buddhist litera-
ture, I have not found such divisions of the substances
in it. The Buddhist books say that Goutama did not
describe ¢ what is in the universe.’

According to Jainism right belief and right know-
ledge of the seven principles, soul, non-soul, inflow,
bondage, checking, shedding and liberation are practical
right belief and right knowledge, while firm belief in the
pure nature of one’s own self is the real right belief and
right knowledge.

Let us describe Right Conduct ; Dravya Samgraha,
a Jain work says :—

AGEEY [Tt g2 o=t T soor = |

graftyaiass ggeuar g Sonforg | v )

Asuhddo vipvitti suhe pavitté ya Jana chdarittam,

Vadasamidiguttirivam vavahdrarayi du Jinabha-
niyasm.
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_ Giving up bad engagement and following good
engagements should be known to be conduct; (five)
vows, (five) carefulness and (three) restraints have ‘beerll
said to be practical conduct by the Jina.’ '

Five Mahdvrata or great vows are non-injury,
truth, non-stealiﬁg, chastity_ and noh-possession. ‘

Five Samiti or carefulness are carefulness in walk-
ing, speaking, eating, handling and casting refuse.

Three Gupti or restraints are control over mind,
body-and speech.

These thirtecen kinds of conduct are for the monks
trom the practical point of view.

Dravya-Samgraha says:—

TECEHATFRRATOET IRIIqunEE |

oTed W (RS F 9T SIS il 2R 0

Bahirabhantarakiriydroho bhava-kiranappani

sattham,

Nantssa Jaw Jmutmm tam paramam samma-

chdarittam.

Cessation of external and internal activity for the
destruction of causes of the worldly existence by a right
knower has been said to be the real right conduct by the
Jina. '

Self realization or self-absorption is surely the real
right conduct. ’

Note.—The readers must note that the Buddhist
books describe the eight-fold path of liberation which
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agrees with the three-fold path of liberation described
in the Jain books.

Samyak dristi-—right view and Sanmyak sankalpa—
right determination, are included in the Samyag darsan—
right belief and Samyag jnana right knowledge of the
Jains; while the remaining six i.e., Samyak vachana—
right speech, Samyak karmante—right action, Samyak-
ajiva—right livelihood, Samyak-vyayama—right effort,
Samyak smriti—right recollection and Samyak samadhi
—right concentration are included in Samyak charitra—
right conduct of the Jains.

Just as self-concentration has been prominently
said to be the means of deliverance in the Buddhist
Books, so also it has been said in the Jain books. Let
us give some passages from the Jain books.

(1) Dravya Samgraha of Sri Nemichandra :—
glEfy ME@es Fr Ty § gl o |
AT GTATHAT ST T GATAEE | 89 |
Duvihampi mokkha heuw jhdne, pdiinadi Jay: muni
miyamd,
Tamha payattachittd jayam jhanam samavbhasaha,
“ Because a Saint while absorbed in self-concentra~
tion gets both the causes of liberation, (practical and
real), therefore (all of) you practise self-concentration

with careful mind.”
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(2) Samayuasdra Kalasa says:
TRTATATST T UNTATAr TR T |
- o~ . . hat DAY

Wag fEataafa a@aEw wee § Sata )

af@IEET HEOE T E T |

-|rsawd guad aw wfctadmEd et i

Eko moksa patho ya esa niyato
drig Jnapti vrittydtmakas

Tattraiva sthitt meti yastanisum
dydyechcha tam chetati,

Tasmin neva ntrantaram viharati,
dravdn tar dnyaspris an,

So vasyam samayasya sdra machiran
nittyodayam vindati, 47/10.

“The path of Liberation is one which is a combina-
tion of real right belief, right knowledge and right
conduct. He, who nst having connection with all the
other substances day and night stays in it, meditates
upon it, relises it and always walks in that same only,
necessarily and at once experiences the essence of soul
shining for ever.”

(3) Samddhi sataka says :—

g aaeESraaTIET e |

| UT FIIANT JAT AT TAXGA 1| 2% N

Itidam bhdveyen nittyamavacha gocharam padam,

Svata eva taddapnoti yato nd vartate punah 99.

“ Thus meditate upon this eternal and inexpressible
path, by which only one can reach that from which
there is no return.”
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(h) Istopadésa says :—
ATERTIEA = g Qe |
T WHTT: TR T | 2 )
Atmdanusthdna nisthasya vyvahdra bahih- sthiteh,
Jdyate parmdanandah kaschidyaogena yvoginah. 47
“On being fixed in real self-conduct and remain-
ing outside the practical one a kind of highest bliss is
experienced by a meditator by force of concentration.”
ATAT (AFZTE FHTA AT |
T ITEY e AR At SE6a 1w |
Anando nirdahatyuddham karméndhana mandratam,
Na chasau khidyate yogi bahir dukkhe sva chetanah. 48
‘““This bliss continuously burns groups of karmic
fuels ; the meditator at that time does not feel pain

being inattentive to external miseries.”
(5) Tattvdnusdsana says :—
q 7 giweg MBreasamrgarera FErsny |
AW EG T U QETFNETAET || 32 ||
TFRA AU T2 qiEEIET e |
ATATH MRV TATET T HICT N =% |
WA AEAT WA eSS waa
HRCE ATERAIE STAARRT A il o2 )
GIART: FACAOM FHAZT AT AT |
ARLSEATOT AR Gl a1 |raa | st 0l
WATATE TAT HEqEal Oy @ A |
TAETSAAETA TCATEAT qHhrEa N <8 0
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arg: & 98 R 2T T U |

Fremareaganiarg @3 Jrag T5ag 1 U3
FACTFAT REFAT AT f= 7eag |
T ST I TEIIEAFATRAT I iia n
AT UTeAr arsrrcmatg{a% 1

qTN A T AETH garan:{mg TR & LR
TAT FUT GATSATAT ST GEATATRAT |
TR TR tg:rma AT AT 1 9%
el T gaﬁtm 1 %aagwaq |
g'm?m arfé‘m FIETE: T /40 1 %<

Sacha mukti hetu riddho dyane yasmida-vipyate

duividhopt
Tasmidabhyasantu Jhyinam sudhiyah saddpyupd-
sydlasyam ‘ . 33

~ Ekagra nirodho yah parispandena varjitah

Taddhydinam nivjard hetuh samvarasyu cha
kdranam 56

Svdtmdanam svatmani svena dhydyetsvasmai svato
yatah

Satkdraka mayastasmdd dhydina-mdtmaiva

© mnischayat 73

Sangatydigah kasdydndm nigraho vrata dhdranam

Mano ksandm Jayascheti simagri dhydina sidhane 75

Svddhyiydt dhyina madhyastam dhydndt svédhydya
mananet )

Dhyanasvddhydya sampattya paramdtma prakdsate

87
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Didhd sub svam param fnditva sriddhdya cha yathd-
sthitam,

Vihdyi nyadanarthi tvdat svameva-vattu pasyatu 143

Karmajibhyo samastebhyo bhavebhyo bhinna manva
ham

Jna svabhdva mudd sinam pasyeddtma namdtmand

164

Samadhis thena vadydtm:i bodhd tma ndnubhuyate

Tadd na tasya tadhyanam murchhdvan moha eva
sah 169

Yatha yatha sam.ichydt.i lapsyate svatmani sthitim,

Samddhi pratyaydschdsya sphutisyanti tatha tatha

179
Dhyanasya cha punar mukhyo hetu retachch
atusiayam,
Gurupadesah sricldanam sadu bhya-sah sthiram
manah 218

“ Because both kinds of practical and real paths of
liberation can be attained in self-concentration, therefore
the wise after giving up slothfulness, should always
practise concentration.”

“ Attention to one special object (soul) without
wavering is concentration. It is the cause of checking -
karmas and shedding them also.”

“ Becauce the soul concentrates upon itself, in
itself, through itself, for itself and from itself, therefore
the soul itself present in the six cases is concentration,

from the real point of view.”
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“ Renunciation of property, control  of passions,
practising of vows and conquering of mind and senses
are the materials for the practice of concentration.”

“ Practise concentration from scriptural reading,

~and come to scriptural reading from concentration—
thus by the gift of concentration and reading the pure
soul is enlightened.”

“ He, who wants concentration, should know and
believe the self and the non-self as they are and then
giving up the non-soul thinking it to be useless, should
perceive and know the self only.”

“ He should always see the self through the self, as
distinct from all the thought-activities arising by karmas, .
having knowledge as nature and indifferent to others.”

“ As far as the concentrating person attains steadi-
ness in his own self, so far the glories of concentration
would be realised.” ‘

“ Again there are four special causes of concentra-
tion :—(1) Instruction from a Teacher (2) conviction
(3) continual practice (4) and steady mind.”

(6) Vairagya mdla by Chandra.
fron frcw mEnfy 9avd o @ RmeR o A
FT TE (AAFT T (AT T 7T F92 AT I 1%

# g iy Qe ga g et
T &9 A AT AT 9 AT FASAT AT ) 220
Fraa fre Y (g weET FEst 15
W e TOr s 7o 9% FerfaT Sl ve |

23
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Virama Virama bihyddi paddrthe, rama. rama

moksapade cha hitarthe,

Kuru Kuru nija Kdryam cha vitandrah bha’ca-f

bhava kevala bodha yatindrah. 68
Muriche Munche visaydmisa rogam lum{)a lumpa
nija trisnd rogam, s i
Rundha rundha mdnasa mdtangam, dhara f*hma
. jiva vimala tara yogam - 69

'Clzintaya nija deltastham eiddk‘am'A:Lochaya o
v kdyastham buddham P

Smara pindstham jbarama wissuddham kala ket ala

kelt siva:labdham 70 ' '

““ Be unattached to all the -foreign: objects. .. Be
absorbed in the useful path of liberation, do the duty of
the self carefully, and become the lord of samts, gifted
with: perfect knowledge.” - .68 S :

“Give up the desire of sensual enjoyment like
flesh, remove the disease of desire, control:the mind-
alephant and adopt the "pure concentration, O Soull™
69. ‘ : : , ‘ .
* Meditate upon the perfect soul living in - your
body ; think of the enlightened one staying in your body,
remember the purest one in the body and take ease in
the mdependent amuser who has attamed the Bliss.”

(7) Tattva sdra b) Devasena sa)s -

ATET TS WAT FHOH T a0 AR
mﬁuammmmugw RN
TOrAY: (Orrad fTga |E A gt i |
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F STET YA L fUrgeqror i B3 0.
FAY SAOqTO FIATY AU TIUE ITLH |
Y £ AT TOrFHs T A G N 28
Tamha abbhasaw sadd muthunam rasdesa,vd wmoho
Jhdyan niya. appomam Jat ichchai sisayum
sukkham. - . . e : 16
Ndna mayam mya tachcham mtlltya savvevi
v pargayd bhdivad. ‘
Tam chhandiyo bk(l‘bﬂj 707 suddha saha‘oam myuppa-
nam 43
Joappanam ]hayadt samveyana cheyandi wvajuttam
So havai viyu rdyo nimmala rayu nappa o Sdhu 44
“ If you desire eternal bliss, then giving up .affec-
tion, hatred and de'lusiQri, always practise your own
self. 16 |
“ Excepting one’s own nature w h;ch isfull of enhght—
enment all the otheér condltlons are non-self leavmg
_them, one Should medltate on the pure nature of one’s
own self.” 43
“ The monk, who being attentive to self-realization
meditates upon the self, becomes free from attachment,
pure, and lord of the three gems—right belief, right
knowledge and right conduct. - 44
(8) Yogasdra by Yogindra says:—.

‘@m@ﬁg%ﬂamml

@twﬂgﬁwaﬂ%mmm:lﬁn
AT TS IgTE TS g A
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HeqY WHEE (OITASE SF G195 WFAT M o

weg |EAT AT AT FIT QE 990F |

Q1 GIARE 797 FE WAL TTNE I << |

Suddu sache.ymja buddhu Jinu Kevala ndna sahdu,
So appd anudina munahu jai chdhau siva ldhu 36
Je hau Jajjara naraya gharu tehau bujjhi sarira,
Appi bhdvahu nimmalahu lahu pdvai bhavu tira 50
Appa saruvai yo ramai chhandavi sahu Vavahdru,
So sammdditthi havai lahu pdvai bhava pdaru 88 -

“If you wish to attain Nirvana, then day and

night meditate upon the self which is pure, conscious,
enlightened, victorious, and has all—knowledge.” 36.

“ Know this body to be filthy like a home of hell.

Meditate upon the pure soul, then you will soon attain
liberation.” 30

“ He, who giving up all engagements, finds peace

in the nature of the self, is the right believer able to
eross the Ocean of Samsdra very soon.”

(9) Brihat sdmdyika patha by Amitgati says :—
quE gadEE 9giE qanaw M g

AT [uraEE [FAYE gaWE /A |
TATATIET THFAFA 4 Qaqr Hwgqi
TSTTNT AZ(EH AT WHS O St ida: | ex

Suréham subhadhiraham paturahdm sarvadhika sri
rahan
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Mdanyoham gunavdinaham Vibhu-raham punsd maha
magram
Ityatmannapahdya duskrit karim tvam sarvatha
kalpanam
Sasavad dhyayd taddtma tattva mamalam naih
’s’reyasi Srir yatah. 62
**1 am brave, wise, cle\lfer, having highest ‘property,
honourable, lord, qualiﬁéd, the first of all men-—all these
harmful notions, O Soul, you should give up and always
meditate upon that pure self, by which the Goddess of
Nirvdna can be acquired.” '
(10) Sdra Samuchchaya by Kulabhadra says —
TERTRTETORY T w5 g
e goaTger FAraE fgyghn: 1 (e
TrAT T AW FERA A
fAgsaai :mara?(amﬁtrf%r T kel
WS FATGAT G G 1A |
FETEHERTT, T, AT JToTF FodT I 4:%
Bhavabhoga sariresu bhdvaniyah sadd budhath
Nirvedah parayd buddhyd Karmdrdti Jighrt
Ksubhih. 127
Ydvanna mrityn bafjrena dehasailo nipdtyate,
Niyujyatam manas tavat karmdrdti pariksaye 128
Tyaja kamdrthayoh samgam dharmadhydnam sada
bhaja
Chthindhi snehamaydnpdsin mdinusyam pripya
durlabham 129 :
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“The wise, wishing to destroy the  enemics of
karmas, should always contemplate non-attachment
with the world, enjoyments and body through high
discrimination.” 127

*“ As long as this hill of body is not broken by the
adamantine death so long fix the mind on the destruc-
tion of karmic enemies.”” 128

“'Give up the company of enjoyment and property,
break the net of affection and ‘always adopt the right
concentration, when you have acquired a human birth
difficult to be had.” 129

(11) Sadbhédha  chandrodaya. by Padmanand:
3aYS 1

wRATARtE Tarsfas Traar fog ava T )
ATFATH THTHAEAT ARTAT F GET:E Hegar I <5 )

Karma bhinna manisam  svato-khilam pasyato

visada bodho chaksusa

Tatkritepi parmdtma vedino yogiino na sukha

dukkha kalpand. 21 A

“ The monk who realizes himself always distinct
from karmas through the eve of pure discrimination,
does not attend to pleasure and’ pain, although they

arise through karmas, because he is attentive to the
realization of pure soul.”

Frawy AtES TR ﬁzmq THET T |
AMTTETART AvadtTa AraEg AT i
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Bodaripa makhilai mj)adhz bhir varjitan k:maﬁf
yattadeva nah,-
Nanyoedalpa mapi tattva midrasam moksa hetu riti
yogamischayal. 25
“That principle, which has the . nature of:know-
fedge and is-free from all defects, only belongs.ta us:
there is no other principle like it which is the cause of
Nirvdna ; such is the belief of the Monks.” ,
ATERATT YT AXAFT WA FEACAT T |
FAATAGT AARTEOT TR 7 AL 1<
Atmabédha suchi tHrtha mad-bhutam sndna macrd
kuru tottamam, budh(i'h, ’ o
Yanna yatyapara tirth koti bliih ksalsyatyczp:
malam tadantaram. 28
* Self-knowledge is a marvellous river, O wise men,
perform the best bath here 5 that internal dirt;. which
cannot be washed by millions of rivers, can be washed
by it.”
(12y Ehatva adliikdra by the same author, says :—
AR ALATT AT ETFA 9T |
ARAWTAEA GRsEiata T At 1 s )
Samyogena yaddydatam mattastat-sakalam param,
Tat paritydga yogena mukto hamtts me matih =~ 27
“ Iy connection of which I have been coming on,
that whole is apart from me; by its relinquishing I am

liberated—this s my view.”
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=r=a rrgzmarm tgtvrranaqaf%' |

AT AEY WY AEASTNR (ARG N 820

AFTATAAT m [T |

% grd fdmEsaeTn ) e |

Tadeva mahati Vidyd sphuran mantrastadeva hi,

Ausadham tadapi srestham janma-vyddhi vind
sakam. 49

Aksayasyd ksayd nanda mahd phala-bhara sri yah

Tadevatkam param bijam nihsre-yasa lasattaroh 50

“ That (self-realization) only is the greatest learn-

ing, that is the shining charm, that is the best medicine
for the destruction of the disease of worldly existence.”

“ That only is the best seed for the tree of the

eternal Nirvdna which supplies the greatest fruit of
indestructible bliss.”

HqET WTEd AETSE JEreEat AT |

STETTAET TS WAFARTAITRE | %3

EIHF IR QAT a7 T73ad |

QU QEITAEI N YT 1R )

T GRS (AT AvagEey AT |

HEE WEERAET ZTC AR G711 &S 0

Samyam svdsthyam samddhischo yogas cheto
nirodhanam,

Suddhopayoga ittyete bhavantye kdartha vdichakdh 04

Sdmyamekam param kdaryam sdmyamn tattvam
param smritam,

Sdmyam sarvopadesandmupa-deso vimukiaye 00
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Sdamyam sadbodha nirmdnam sdsvadd nanda

mandirant,

Samyam suddhdtmano rupam dvdram moksatka

sadmanah. 67 ‘ '

“ Equanimity, self-absorption, concentration, medi-
tation, control of mind, pure conscious attentiveness—
all these_are synonyms.” |

‘“ Equanimity is the only action, it has been said to
be the best principle; equanimity is the best of the
teachings for Nirvana.” :

“ Equanimity produces right knowledge, it is the
home of eternal bliss. Equanimity is the nature of the
pure soul, it is the door to the castle of Nirvina.”

Ignorance (avidya) and desire (trisna) have been
said to be the root causes of pain in the Buddhist litera-
ture ; the same has been said in the Jain Scriptures also.

JAIN VERSES ON IGNORANCE
AND DESIRE.

(1) Svayambhu stétra by Sri Samantabhadra.

AEAAT T AIMR T LEACAATAT |

Feor AFTEFTTAON ey GEfEmwar i ez

Ayattyam cha taddttve cha dukkha yonir nivuttard,

Trisna nadi tvayottirud vidyd ndvd viviktayd, 92

““ You have crossed over the river of desire which
is the incomparable cause of miseries here and here-

after with the help of the boat of unattachment.”
24
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TATIAT TS W TUOTHATAETT ATALT: |
Feontgfeey quasel agEErETdiEang: 1

Sa ta hridon mesa chalam hi saukhyam trisnd
maydpydyan mdtra hetuh

Trisndbhibriddhischa tapatyajasram tapastaldyd-
saya titya vddth. 13.

“ This sensual pleasure is fleeting like lighten-
ing, and is only the cause of increasing the disease of
desire ; the increase of desire always burns. which is
miserable ; thus you have said.”

(2) Samadhisataka by Pujyapada.

s afaEETEERR ST T |

T SERLSHT & ARy qA=qT N L2

Avidyd sanjuitas tasmdtsanskdro jayate dradhah,

Yena lokongameva svam punarapyabhi manyate 12

“Through the continuous ignorance, firm engra-
ving is- produced, on account of which this human
being again and again maintains his body to be the
self.” ,

AFATHATL T A AT |

AATLAT €T AFeT FIET aAqg I <3 0

Tat bruydt tatpardn prich chettadichchhet tatparo

bhavet

Yendavidyd mayam ripam tyaktva vidyd mayam

brajet. 53

‘“ Speak that, ask that from the others, have long-

ing for that and be absorbed in that, by which the
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ignorant nature may be removed and the enlightened
nature may be acquired.”

(13) Istopadesa by the same author says:—
ARS ST FTA @ATT FHGARE |
FEgHT, GITEET TaEEAREa: oo 0
TrrgEdr 3 aaraﬁvimﬁmm |
ARIATGRIT S st wererei 0 22 1
Mohena. samvritam judnam svabhdvam labhate naht,
Mattahpumdn paddrthandm yathd madana kodravaih 7
Riga dvesa dvayt dirgha netrakdr sa na karmand,
Ajndndt suchiram jivah sansdribdhau bhramat-
yasau. 11
“ Knowledge obscured by delusion does not realize
the nature of the self, just as a man having eaten
the intoxicating grain Kondo does not see the objects
rightly.”
“This living being, from beginningless time,
having attracted karmas through affection and hatred,

C'tused by ignorance is floating in the Ocean of Sam-

sara’l

4) Samayasdra Kalasa by Amntachandra SAyS 1—
AFTATEITISOET RACIATAE A qrg 'qm
AFATTART FIeT AT TS T
ARTATH T F TS UM E TG e

STT FARAT A @F 7H FARTITTAF A 12230
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Ajndandn mriga trispikdin Jala dheya dhdvanti

pdtum mrigd,

Ajndndttamasi dravantt bhujagd-dhyasena rajjau

Jandh, :

Ajna ndchcha vikalpa chakra karana dvatotta-

rangabdhi va

Chchhuddha Jndnamayd api svaya mams kartri

bhavantyakulah 13/3.

“ Through ignorance, the deer runs to drink mirage,
thinking it to be water; through ignorance men run
away in the dark mis-taking a rope to be a serpent; as
the waves in the sea are tossed by winds, the beings.
who are really full of pure knowledge, become doers of
actions, through ignorance having been perplexed by
different notions.”

HFTA TEET ST (T AAETH

arfrgasiay e av g feEw: |

TEFEARYT Ag=iE qasTal aiaar ) «<-fo

Ajndni prakriti svabhdva nirato nittyam bhaved-

vedako,

Juani tu prakriti svabhdva virato no Ja tu chid-

vedakah,

[tyevam niyammam niripya nipunai rajnd nita

tyjvatdm.

Suddhai kdtma maye mahasya chalitasi rad sevyatam

Judnita 58/100. ' '
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“ The ignorant being addicted to the nature of
matter always beconies its enjoyer, the learned being
unattachea to the nature of matter never becomes its
enjoyer ; thus knowing the rule, the wise men must
give up ignorance and should serve knowledge being
steadfast in the light of the pure self.” 58/10

o -

AT YETed: TTATE Fadled [ AT |

FIAATIGTT TTY: FAGAE T 7 ag@ N2l

Vyavahdara vimidha dristayah, parmdrtham

kalayanti no jandh

Tusa bodha vimugdha buddhayah kalayantih

tusam no tandulam. 49/10

“ Just as those, who are foolish in understanding
husk to be rice, are attentive to husk only, but not to
vice : so also those, who are deluded in worldly affairs,
never pay attention to the real substance.”

(3) Tattvanusdsanam by Nigasena says:—

- - &S - 3

g dqUTF AT TAHT qqsaq |

W|MCESTAYA COATHATIFROT | (222 U

Yathu sansdrikam saukhyam ragdtmaka masas-

vatam ’

Svapara dravya sambhutam trisnd santdpa

kdiranam. 1243
“That which is sensual pleasure produced by the

connection of the self with the non-self, is full of lust, is
transitory and is the cause of creating desire and pain.”
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(6) Tattva-sdra by Devasena says :(—

w@T 9% (g f37 Faae a6 ga |

HFETSAT AT oot gFY T EFAI0 N 20

Rusat tusat nichcham indiya visa yéhi sanjao

miidho, :

Sakasdo anndni nani eto du vivarido.

“The deluded one always is either pleased or
pained in connection with the sensual objects, and is
full of passions and ighorance, while the learned remains
free from them.” ' '

(7) Jndna lochana stotra by Vidirdja says i—
AATACTAT GrSANT FIAFTRIIZITAN |
ENETTART WENEA AT A A€ AEEITEg 1 31

Anddya vidyd maya murchhi tdngam kdmodara

krodha hutasa taptam,

Syddvddapiyiisé. mahousadhena trayasvamdam

mohd mahd hidastam. 31

1 have been deluded from the beginningless time
by ignorance, I am burning with the fire of sensuality
and anger, and 1 am bitten by the great serpent of
delusion ; save me by supplving me the great nectar-like
medicine of knowledge which is not one-sided.”

(8) Sdra Samuchchaya by Kulabhadra :—

georiar S TR G ar iy v

GRS AT gRAta giaEEn k300

T TWMASAT T TRATE |

A G TAATH ([GAOrEArT IO 12890
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;1. Hamqama qeoTTey, TR |

27 fAator QraEr FICO0 GEIUII N 22 1

Trisnandhd natva pasyanti hitam vd yadivd hitam,
Santosinjana misidya pasyanti sudhiyo jandh, 239
Hridayam dahyate tyartham trisu-dgni paritapitam.

Na sakyam samanam kartum vina-santosa vdrind 245
Yaih santosdinritam pitam trisna trit prandsanam,
Taischa nirvipa saukhasya karnam samupdrittam. 247 '

“ Blinded by desire do not look to their benefit or
loss, while the wise men thlHU antimony of content-
ment look to that.” ‘

“‘This heart is strongly burning with the flame of
desire, which cannot be extinguished without the water
of contentment.”

“ They, who have drunk the nectar of contentment,
which removes theé thirst of desire, have attained the
means of enjoying the bliss of Nirvina.”

‘ (9) Subhasita ratna sandoha by Amitagati, con-
tains :

ks sﬁa'a EH=AE ST raf-;tmmm'm
#&r@.ta e CRE GIIasTeT AF gaTeAT |
Foort Srera AT froata faAamy s
HEATSA AR A a31 Y9 qE TR 12kl
Re Jiva tvam vimuncha ksana ruchi—chapata-
nindriyarthopabhogd,

- Nebhirdhukkham na nitdh kimih bhava vane l‘yanm
roudri hatdtman,



192 JaiNisM AND BUDDHISM

Trisndn chettena tebhyo viramati, vrimate, dydpr
papdatmakebhyah,
Sansdrdatyanta dukkhdn kathamapt na teda mugdha
muktim praydsi. 410
“ O Soul! give up these sensual enjoyments which
are fleeting like lightening; O Soul, there is no such
pain which has not been suffered by you in this very
dangerous forest of Samsara. If you have any desire,
O Wisdomless, for these sinful enjoyments, you should
give it up even now, otherwise, O Fool, you can never
go to Nirvana being freed from the great miseries of this
Samsara.”’

PRAJNA or SELF-DISCRIMINATION.

The Buddhist literature has shown the great
necessity for Prajna in very strong terms :—

(1) Hindi Buddha Charya page 415 (D.N. 1-10.2)
Sangita pariyaya Sutta. There have been described
four right spheres :—

Prajna (discrimination), Sila (practical vows),
. §mddhi (concentration) and Vimukti (liberation). Out
of threse four, the last is the result while the first three
are the means to Niérvdna, and they are included in the
eight-fold path Samyak dristi, etc. During my talks
with the learned Buddhist Monks of Ceylon I came to
know that Samyak dristi and Samyak sankalpa are
included in prajna; Samyak Vachana, Samyak
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Karmanta, Samyakajiva, Samyak Vyayama and Sam-
yaksmriti are included in Sila ; while Samyak Samddht
is itself Samddhi.

The Jain scriptures also describe the three-fold path
which very closely resembles the Buddhist three-fold
path. Samyak darsana and Samyak Jnana of the
Jains are included in Prajna, because it means right
discrimination such as “ my self is distinct from non-
self and all other substances, and that I am only reali-
zable alone ”; while practical Sampyak-chdritra of the
Jains is included in Sila and the real Samyak chdritra
is included in Samddhi.

(2) Buddha Charya p. 244 D.N. 1-4 Sinadanda
Suttdi— ' ‘ ‘

It says:  Self-discrimination is purified by con-
duct, conduct is purified by self-discrimination. When
there is conduct there is discrimination ; when there is
discrimination, there is conduct ; self-discrimination is
procured by conduct, while conduct is procured by self-
diserimination. Still conduct is said to be the foremost
of all the self-discriminations. Self-discrimination is
purified by conduct and conduct is purified by self-
discrimination.”

Note. In fact, practical conduct is necessary for
right belief and right knowledge, thereby the mind will
become mild and self-discrimination will appear, while
on procuring self-discrimination, practical conduct will

25
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be improved and concentration will arise. Both are the
means for concentratioft.

The Jain scriptures also glorify prajna or self-
discrimination thus :—

Samayasdra says i——

quorTafirasa S Sy | %€ g sy |

AT I WEAT ¥ AT T 0rFIr 0 9L

Pannde ghittavvo Jo chadd so aham tu nichchhayado,
Avasésa Je bhiva te majjhe paretti nd davvd '

“That conscious being which is to be grasped by
self-discrimination is I ani myself from the real point of
view ; all the other conditions ate foreign to me-—this
should be known.” '

Sdra Samuchchaya says =

YRRTAT FITAEAT gEXW garaeat |

TR AT AT 99 FHOT 19

Prajnd ngand sada sevya pursend sukhd vahd,

Heyépddeya tattvajna ya rata sarva karmant.

“ The Maiden of self-discrimination, which is always
obedient in knowing the adoptable and the rejectable
principle in all the actions and is blissful, should always
be served by a man.”

FOUR MEDITATIONS,

The Buddhist literature speaks highly of the four
meditationis »=maitre or friendship, pramdda or delight,
kérunya or compassion, Upéksa or madhyastha or
indiffererice.
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Buddha Charya pa. 186 M. N. 2. 1. 2. Mahi
Rahula-vada sutta (1) Rahula! meditate upon f{riend-
ship ; by such friendly feelings enmity will be destroyed.
(2) Rahula! meditate upon compassion; by compas-
‘sionate feelings, injurious thoughts will be destroyed.
(3) Rahula! meditate upon delight, by delightful
thoughts you will remove dissatisfaction. (4) Rahula!
meditate upon indifference, By which your thought of
enmity will be destroyed.

The Jain scriptures also declare that these should
be meditated upon by every saint and layman :~

(1) Tattvdrtha sutra by Umaswami says :—

Ffrrgwrey arsgentt T St G-
AT Ay 1 - i

Mattri-pramoda kdarunyamadyas-thani cha sativa
gunddhika klisyamand vinayeshu. 117

“ Friendship towards all the beings, delight towards
those great in qualifications, compassion towards the
"afflicted and indifference towards those who are
perversely inclined.”

(2) Samdyika path by Amitagati says :—
Ty Frat ity TR TRy SNy T |
ATT™ W AOAEag St @7 ARTAT fAgarg F 9 0R0
Sattvesu maitri gunisu pramodam, Klitesu Jivesu
Kripa parattvam.
Mddhyastha bhdvam viparita vrittau sada mamatme
vida dhdtu deva : 1
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“O Lord, let my soul always have friendship
towards all the beings, delight towards the qualified,
compassion towards the afflicted and indifference towards
those perversely inclined.”

The above statements will clearly show that the
eight-fold path of Nirvina in Buddhism quite agrees
with the three-fold path of Nirvdna in Jainism. Both
Jainism and Buddhism believe that one can attain
Nirvdna by one’s own efforts; never can it be given.
through compassion by any personal God.

Both the rehgions lay stress on self-discrimination.
Both strongly recommend the giving up of affection,
hatred, delusion. Both say that Nirvana is realizable.
Both lay stress on the control of the five senses and the
mind. Both teach relinquishing injury, false-hood,
theft, unchastity and desire.

Both declare that mind, body and speech must be
kept free from harmful 'actions and they should be
applied to those useful means which result in procuring
Nirvina.



- CHAPTER 1V.
KARMAS AND THEIR FRUITS.

It is evident from the Buddhist literature that every
being experiences fruits of his good and bad deeds in
the very life or in the future life and that the being
takes another birth owing to Sanskara or mentation of
previous birth; and that as far as continuation of five
spheres of body, feeling, perception, mentation and
(impure) consciousness goes on, so long has the being to
undergo many births and that when all the dsavds
(impure thought‘vitalitie‘S)Q will be destroyed, Nirvdna
will be procured. )

Although Buddhist literature does not seem
to give clear, direct and detailed description of bondage
-and fruition of Karmas, still there are scattered passages
here and there which show that the writers of the
Buddhist literature had in their mind the description
of karmas according to what the Jain scripture says.

A metaphysician can know it by devoted and
critical study. Jain authors say that there are fine
karmic molecules made up of material particles floating
throughout the universe. They are so fine that they
cannot be known by our senses. This mundane soul
attracts them according to good and bad thought-activi-
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ties when performing actions through mind, body and
speech. This is called dsravd or inflow. Their exis-
tence with the soul for some duration is called Bandha
or bondage.

When these bound karmas are ripened, they give
agreeable or disagreeable results. They can be des-
troyed before their ripening-time by self-concentration.
When there is no inflow of karmas through passions,
the soul is called Ksindsrava or destroyer of inflow..
Thus by checking inflow and by destroying the old
accumulated karmas, the =oul attains liberation or
moksa or Nirvdana.

Méksa has been descrlhed in Tattvdrtha sutra by
Umaswami thus:—

FAEETETTATTIAT q:csrasﬁi%mmm AT
Bandha hetva bhdea nirjardbhydm kritsna karma
vipra moksé moksah.
“ Liberation (is) the freedom from all karmic
matter, owing to the non-existence of the causes of
bondage and to the shedding of karmic molecules.”

Before describing in detail the karmic philosophy
as given in the Jain scriptures, it is advisable to let' the -
readers know those passages in the Buddhist literature
which in short give the description of karmas as is
given in Jainism.

(1) Majjhim nikaya ; deotia sutta savvasava.



KarMas AND THEIR Frurrs 199

“ Asavd samvard pahd tavva,” is a Pali ques-
tion. Which dsrava should te removed by samvara ?
Here both these words are the same as in Jainism. If

their liberal meaning is taken into consideration, they
would mean that something, which comes, is checked.

“ Bhikkhu savvdsava samvara samvuto vihorati.”
This nieans that the monk roams while checking all the
dsravas (i.e., all the karmas which had to come were
checked). '

(2) Majjhim nikaya bhaya bhairava sutta Chatut-
tham.

. “*Yath& kam mupage satte pajanami” ie., I know

the beings when they are prone to ripening of their
karmas. ‘ '

s

Note. Here the word * kam mupage ” shows that
karmas are ripened ‘ Michchha ditthi kamme sama-
dana > (i.e.) having wrong belief karma.

Note. This passage refers to a class of karma
named mithyd-dristi karma which is bound by a wrong
believer.

(3) Digha Nikaya Vol. 111--33, Sangita Suttanta.

“Tayo rasi-—michchatta~—niyato rési, sammatta
niyato risi, aniyato rasi.” Here the word rasi means a
collection or group,

The passage means “the group of wrong belief
only, the group of right belief only, the group of their
mixed.”
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These terms refer to three classes of karmic mole-
cules as described in Jain scriptures :—wrong belief
deluding karma is of three kinds, wrong belief karmas,
clouded right belief karma and mixed right and wrong
belief karma. The word rasi refers to group of karmic
‘molecules as said in the Jain scripture.

(4) Buddha Charya page 370 Anguli mala sutta
(M. N. 2-4.8.)

“ O Brahmana, you are suffering the fruit of that ’
karma (karma vipaka) in the very life, which would have
to be suffered for many centuries, many millenniums in
the hell by you. Then the Saint Angulimala, while
enjoying the bliss of freedom in self- concentration at a
solitary place said the verse which means.”

“ He at first collects the karmas and then destroys
them. He is shining in the universe like the moon
within the clouds. His acquired bad karmas are
covered with good karmas.”

Note. Here the words karma vipaka, °arjite’
“marjit’, the example of cloud and moon show that
karmas are something material distinct from the pure
soul ; which can be ripened, collected and destroyed and -
they obscure the soul in the same way as the clouds
obscure the moon and when they are removed, the
moon-like soul is shining forth.

(5) The Doctrine of the Buddha by George Grimm
(1926.)
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Page 252. First of all, of course, our present
body, like every future one, together with all its sense-
organs and mental faculties ; thus what we have called
before the six-sense-machine is exclusively a product of
our previous action, in-as-much as it has brought about
the grasping in the material womb ; This not, ye disci-
ples, your body, nor the body- and another, rather must
it be regarded as the deed of the past, the deed that has
come to fruition, the deed that is willing actualized.
That has become perceptible. (S. N, IT p. 64.)

The eye, ye monks, is to be recognized and regard-
ed as determined through former action, the ear, the
‘nose, the tongue, the body, the mind, ye monks; to be
recognized and regarded- as formed and determined
through former action (S. N. II. p. 72.)

P. 256. These, ye disciples, a man has won
insight with the body, has practised himself in virtue,
_has developed his mind, has awakened knowledge, is
broad-minded, magnanimous, dwelling in the immeasura-
ble. In such a man, ye disciples, the same small crime
which he has committed ripens even during his life-time.

Note. In the above passage, the word kamma is
translated by deed while it really means karmic mole-
cules.

(6) Manuscript Remains of Buddhist literature in
Eastern Turkestan by A. F. R. Hoernl (1916).

Sata-panché sika stotra by Matricheta. Its 73rd

26
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verse has the words “ Raga renam prasam ayati’”
means—* subsiding the ashes of affection.”

Note. Here the word * raga’ shows that affection
producing karma is a material like ash.

Part 1T Vajra Chhedika :

“ oAl @At GRteaTE Fuw e af
frotasrg araafy ssmaty 1 ax 9w 3wy 9w
QIO FAOT FoAr AN qravf FITH AW TAT
& Aty awm.

“ Prajnd pdara mitam etdm sankalita vin—sarvaj-
nah bhagawdn tam tri satikdm wvdchayati prakdsayati
yah eva vajra chhedikdm nama sarvdni karmdni tathd-
dvarnasya pdapdani samyak -vajra yuthd tena vajra
chhedikd nima.”’

“This Prajnd pdramita sutra has been declared
by the omniscient lord. It has three hundred verses.
He whe reads and expresses it, for him its name is
assigned “vajra chhedika i.e., it cuts off all the karmas
and obscuring demerits like adamant, therefore it is
named such.”

Note. This statement very clearly shows that
karma is a material thing which obscures and which .
¢an be cut and broken. ‘

Fage 289.  Apari mitdyuh sutra. It has twenty
verses.

“ o R AARHATY: g fefasfy f@ana@-
I T GHFTTATOT FREEE T Tt 7



KARMAS AND THEIrR Fruits 203

“Ya tdam apari mitdyuh sitram likhi syati, likhe
payisyati, tasya panchantara yani karma varnans
pariksayam guchchhants.”

“ He who writes this apari mitayuh sutram or makes
 another write it, his five obstructive karma-obscurings
are destroyed.”

Note.——Here the obscuring of karmas and their
destruction is described just like what the Jain scripture
says. Jain literature describes antaraya karma or
obstructive karma to be of five kinds :—Ddndntaraya
(obstructing charity), Ldbhdntaraya (obstructing gain),
Bhégdntaraya (obstructing the use of once-enjoyables)
Upa bhégdntaraya (obstructing the use of many-times-
enjoyables), Viryantarayd (obstructing power).

They are material molecules, which are collected
and destroyed.

(7) *“ Some sayings of the Buddha’ by Woodward
(1925).

Page 196. Then make thyself an island of defence,
strive quick ; be wise : when all thy Taints of dirt and
dust are blown away, the saints shall greet thee entering
the happy land (Dhammapada).” ‘

Note.—Here the words ‘taint,” ‘dirt’ and *dust’
refer to some fine matter which can be blown away.

(8) Sacred books of the-East Vol. X 1881 Dham-

mapada. :
Cha. XVIII. Impurity.
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Page 243. “ But there is taint worse than all
taints, ignorance is the greatest taint. O mendicants,
throw off that taint and become taintless.”

Note. Here the word ‘taint’ refers to some
material thing which is dirty.

Page 369, Cha. XXV. The Bhiksu.

O Bhiksu! empty this boat! if emptied, it will
go quickly, having cut off passion and hatred, thou wilt
go to * Nirvina.'

Note. Here the passage shows that the boat
is heavy on account of some matter which should be
thrown off and the boat should be emptied.

(9) Sacred books of the Buddhists Vol. 1l by
T. W. Rhys Davids. Dialogue of the Buddha from
Digh Nikaya (1910).

Page 148 Chap. IV. Mahdparinibbin suttanta.

“There has heen laid up by Chunda, the smith a
karma redounding to length of life, redounding to good
birth, redounding to good fortune, redounding to good
fame, redounding to the inheritance of heaven and of
sovereign power.”

Note~This statement clearly shows what the Jains
say. His deed has collected karmas which would be
ripened into all the merits said here.

(10) “ Sansara or Buddhist philosophy of birth
and death ” by Bhiksu Narada, published by P. D. M.
Perera, Post Master, Talavakele (16-10-1930).
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Page 5. Buddha tells us that the coming into
being of the linking consciousness (Pati sandhi-vinnana)
is dependent upon the passing away of another con-
sciousness in a past birth, and that the process of
‘coming into being and passing away is the result of the
powerful force known as kamma.

Page 10. The multifarious forms are merely the
manifestation of kamma force.

It is common to say after witnessing an out-break
of passion or sensuality in a person whom we deemed
characterized by a high moral standard, “ How could
he have committed such an act, or followed such a
conduct ? 7’ It was not the least like what he appeared
to others and probably to himself.” What did it
denote ? It denoted, Buddhists say, part'at any rate of
what he really was, a hidden but true aspect of his actual
self, or in other words his Rarmic tendencies.”

Page 15. * By death is here meant, according to
the abhidhamma, the ceasing of psychic life of one’s
individual existence, or to express it in the words of a
western philosopher, the temporary end of a temporary
phenomenon of the so-called being, for, although the
organic life has ceased, the force which hither-to
actuated it, is not destroyed. As the kammic force
remains entirely undisturbed by the dis-integration of
the fleeting body, the passing away of the present con-
sciousness only conditions a fresh one in another

birth.”
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‘*“ The new being which is the present manifestation
of the stream of kamma energy is not the same as, and
has no identity with, the previous one in its line; the
agregate that makes up its composition being different
from, and having no identity with those that make up
the being of its predecessor. And yet it is not an
entirely different being, since the same stream of kamma
energy, though modified per-chance just by having
shown itself in that last manifestation, which is now
makfng its presence known in the sense-perceptible
world as the new thing ” (ma ca so na cha anno)—
(neither the same nor another).

(11) The tract The Bodhi Satta Ideal by the same
author Narada Bhiksu.

Page 18. ‘“ No person what-so-ever is exempt from
the inexorable law of Kamma. It is law in itself. It
alone determines the future birth of every individual.
A Bodhisatta enjoys the special privilege of not seeking
birth in eighteen states, in the course of his wanderings
in Sansara, as the result of the potential Kammic force
accumulated by him.

Note. The above statements clearly show the same
kind of description of karmas as the Jain literature says
and the Jains understand.

We give below some description of the karmic
philosophy according to the Jain scriptures in short.
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KARMIC PHILOSOPHY OF THE JAINS.

As karmas are attracted and bound, they must be
material in nature They are the karmic molecules
- made up of material particles; they are very fine, not
cognizable by the senses. They are floating throughout
the whole universe. As their fruition is material there-
fore they are matter. Just as a person may speak and
act like a mad man—a reasonable man will infer from it
that he has taken some intoxicating thing, similarly
when it is proved that the nature of the real self is what
is called Nirvdna where there is not any material
bondage nor any mentation or Sanskara, then whatever
conditions of anger, pride, deceit, greed, etc. appear in
the mundane life of the self must have been caused in
association with something different from the self. That
which is associated with the self in mundane existence
is that which is called Karma.

Anger etc. passions can never be the nature of the
real self, because when anger arises, body trembles, eyes
become red. Body is matter and some matter has made
‘material effect on it, therefore that which has made the
body tremble must be a material thing. It proves that
anger is a material poison or dirt. Just as red and
green waters show that there is mixture of red and
green coloured matter with water, so anger etc. impure
thought-activities prove that there is mixture of some
dirt with the soul. And that dirt must be opposed to
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the soul which is really non-material. This is nothing
else but karmic matter. '

There are three acting agents in the mundane soul.
They are mind, body and speech. As these three or
any of the three are in joint connection everywhere with
the soul, so whenever any activity through them
happens, there occurs some wavering or vibration in the
soul.

At the very time when vibrations occur in the
mundane soul, the attractive power called yoga inherent
in the soul begins to work. Yoga is a force which
attracts karmic matter towards the soul and connects
the same with it. This force of yoga attracts karmic
molecules which are mixed with the other prev10usly
collected molecules in the karmic ﬁne body which is
continually coming on ‘with the mundane soul. It
should be noted that in this beginningless world pheno-
mena, this mundane soul was never free from this
karmic body. It is continually coming on in.bondage.
Through the fruition of different kinds of karmas in
that fine body, there happen birth, death and different
kinds of miseries. When any person dies, this karmic
body is not left here. It goes with the mundane soul ;
only outer physicial body is left. The mundane soul
going with the karmic body at once takes another birth
under the influence of its karmas which are in operation.
Old karmic molecules must shed off at the proper time
whether they fructify or not from this karmic body and
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new molecules are added to it, which are attracted by
yoga power, when any of the three, mind, body and
speech is working and causing soul vibrations. This
shedding and binding is going on in all the mundane
-souls.at every instant. Vegetable, animal, human and
other beings all have to obey this karmic law.

The Jain scripture, therefore, describes this mun-
dane soul as material like, because it is totally obscured
by material karmas just as sky is obscured by smoke,
sun-light is obscured by clouds or water is made impure
by dirt. If once all the karmic molecules are shed off,
this soul will at once attain Nirvdna and remain non-
material, and it is in essence like a sky.

As the nature of pure sky is not affected by matter,
so the nature of pure liberated soul cannot be affected
by karmas. In the mundane life, this soul is from
beginningless time totally obscured by karmic matter.
It is why it experiences its fruits good or bad.

Saint Amritachandra says in Taétvdrthasara :—
TS FRVITIFAON TOT TAATT, |
AZY FIAT AT & T HETaT: I L3 0
A FATH PUISHIERT 9T qratga: |
AFASTTATA & 1 o FFASCT N 22 )
FTRATY, FrATor HICor w9 A |
AEHAA FATAT AT WY T3 I L4 )
A T FrauialE: |EEA: FARIOE: |

27
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agd Regastaraer giae fafem: o L
AT FPrgETararaae FAITE: |
srFenty gAYy YA ATSTTS I 05 0
Fyafrraas aefeTgaaga: |
TETIINTAA: SO HAO I <
qar =T T GART I |

qE GART AT ATFTT HIFCOT 0 2=

Yajjivah sakasdyattvit karmano yogya pudgalin
Adatte sarvato yog dt sa bandhah kathito Jinaih 13
Na Karmdma guno murtestasya bandhd prasiddhitah,
Auugrahopaghdatiu hi na murteh Kartu marhate 14
Audarikd dikdaryinam Kdrrnam karma murti mat,
Nahyamurten murtd nid marambhah kvapt drsyate 15
Nacha bandha prasiddhih syan murtath karmabhirdt-
manah, '
Amurte rittya ne kdntdttasya murtitva siddhitah 16
Anddi nittyasambandhdt saha karmabhirdtmanah
Amurtasyapi satyai Kye murtatva-mavasi yate 17
Bandham prati bhavetyai Kyama-nyonya nupravesa
tah . 18
Tathd cha murtt mdndtmd surabhi-bhava darsandt,
Nahya murtisya nabhaso madira mada Karini * 19 -
“ Taking in karmic material molecules from all-
round through attracting power yoge by the passionate
soul has been said to be bondage by the Jina 13.
“ Karma is not any non-material attribute of the
non-material soul, because neither the non-material
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objects can be bound nor can there be destruction or
any mutual benefit between non-material ones.” 14.

“ Mundane souls have got physicial bodies etc.
which are material and created; their creating cause
“mustt therefore be the material karmas; because creation
of material objects is never seen by any non-material

thing.” 15

“ Bondage of this mundane soul by the material
karmas is not an unproved fact, although from the real
point of view this soul is non-material, yet from the
practical standpoint it is like a material thing.” 16

“ There is beginningless and continual connection
of this mundane soul with the karmas, therefore the
soul being non-material byA nature is seen as material, as
it is intermixed with the material karmas.” 17

“ Just as gold and silver when melted together
become one mixture, so also there 1s mixture of soul
.and karmas on account of its bondage with karmas.” 18

“ This mundane soul 1s material, because its know-
ledge is seen to be affected on drinking intoxicating
liquor ; while sky being non-material cannot be affected
by it.” 19 '

The mundane soul is from beginningless time con-
tinually coming mixed with material karmas. Yoga
power attracts them and passionate thoughts make them
stay for greater or less time.
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When karmic bondage occurs, it appears in four
kinds, therefore bondage is said to be of four kinds.

Dravya Sangraha says :—

QiR agarraaaarg w7 e |

ROT qATTIZET RO AURTETT FETIZT S N

Paya di thidi anu bhiga Mmdesa-bhed& du chadu

vidho bandho,

Jogd payadi pradesd thidi anu-bhiga kasd yado

honii ‘ )

“ Bondage is of four kinds, Prakriti or class-bond-
age, sthiti or duration bondage, anubhaga or fruition
bondage, and pradesa or molecular bondage ; of these
class and molecular bondages are caused by yoga or
attractive power working and soul vibrations; and dura-
tion and fruition bondages are caused by passions.

When karmic molecules are bound, then they
assume different kinds of nature according to different
thought-activities of the being, this is called Prakriti
Bandha.

The number of molecules bound for each class or
sub-class bearing different natures is called pradesa
bandha. The bound up molecules will be exhausted
till such a period—this duration is called sthiti bandha.

When they will be ripened, their fruition will be
mild or strong. This is called anubhdga bandha.

Yoga or attractive power working under soul vibra-
tions is good or bad according to good or bad activities
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of the mind, body and speech. According to strong
or mild yoga power under good and bad activities,
greater or less number of karmic molecules having more
or less number of classes are attracted and bound.
~"Thus yoga causes two kinds of bondage, class and mole~+
cule.

When anger, pride, deceit, or greed etc. passions
are strong then all the classes of karmas except age
karmas have more duration ; if they are mild, the dura-
tion will be for smaller periods. The karmas which are
bound are either good or bad. '

When passions are strong, there is less fruition in
good karmas, while more in bad ones; but when
passions are mild, there is.more fruition in good karmas
and less in bad ones.

As to age karma, if it is bad age karma of hell,
there will be greater duration, if passions are strong ; but
lesser, if they are mild; but for the good age karmas of

“sub-human, human, celestial, if passions are mild there
will be more duration ; if they are strong, duration will
be for short period.

Prakriti or class bondage.

There are eight classes according to the nature of
karmas; even these eight have got one-hundred and
forty-eight sub-classes according to their different varie-
ties of natures. It will be useful to know all of them.

Class 1. Sub-classes 5. Jndna wvarapa karma.
Knowledge—obscuring karma—It obscures the attribute
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of knowledge. As knowledge is of five kinds, so their
obscuring karmas are also five ;—

1. Mati J.—sensitive knowledge obscuring.

Sruta J.—Scriptural knowledge obscuring.
Avadi J—Visual knowledge obscuring.

Mana parhyaya J—mental knowledge obscuring.
Kevala J.—Perfect knowledge obscuring.

Sl

Class 11, Sub-classes 9. Darsana varana karma
or conation obscuring karma. - It is of 9 kinds:

1. Chaksu d.—ocular conation obscuring.
Achaksu d.—non-ocular conation obscuring.
Avadhi d.—visual conation obscuring.
Kevala d.—perfect conation obscuring.
Nidra—Sleep.

Nidra nidra—Deep sleep.
Prachala—Drowsiness.

Prachala prachala—Heavy drowsiness.
Styanagriddhi—Somnambulism.

N el ol

Class II1. Sub-classes 2. Vedaniya karma—feeling
karma. It is of two kinds:

1. Sata v.——pleasure-i’eeling.

* 2. Asata v.—pain-feeling.

This karma makes the soul feel pleasure or pain.

Class IV. Sub-classes 28. Mohaniya karma, delu-
ding karma, it deludes the right belief and conduct—it
produces in the soul attachment, affection, hatred, fear
etc. It is of two kinds:—
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(1) Darsana mohaniya or right belief deluding
karma. ‘

(2) Charitra mohaniya or right conduct deluding
karma. -

5
Darsana mohaniya is of three kinds :(—

(1) Mityatva wrong belief.

(2) Samyaktva clouded right-belief which produces
defect in right-belief. ‘

(3) Samyaktva—mithyatva or misra—mixed right
and wrong belief.

Note. These three rasé are dealt with in D.N. 3.33
Sangita suttanto as michhatta niyate rasi; sammatia
niyato rasi ; antyato rasi. -

Charitra m. is of 25 kinds—

(4) to (7) Anantdnubhandhi krodha, mdna, mdyda,
{6bha, error-feeding anger, pride, deceit and greed.

(These passions prevent right-belief from appearing).

(8) to (11) Apratydkhyina krodha, mdna, mdya,
l6bha, partial-vow-preventing anger, pride, deceit and

greed.

(12) to (15) Pratyakhyina krédha, mdna, mdya,
{6bha. Total—vow preventing anger, pride, deceit and
greed.

(16) to (19) Sanjvalana krédha, mdna, mdaya, lobha,
perfect-conduct preventing anger, pride, deceit and
greed.



216 JAINISM AND BUDDHISM

(20) to (28) Hdsya, risibility ; Rati, indulgence ;
arati dissatisfaction ; soka, sorrow ; bhaya, fear ; Jugupsa
disgust ; Stri veda, feminine inclination; Pum Veda,
masculine inclination; and Napunsaka Veda neuter
sex inclination.

Class V. Sub-classes 4. Ayu karma, age karma.
It is of four kinds: This karma is the cause for keeping
the soul imprisoned in any body.

(1) Naraka—hellish age.

(2) Téryancha—sub-human age.

(3) Manusya—human age.

(4) Deva—celestial age.

Class VI. Sub-classes 93." Nama karmas, Body-
making karmas. »

It causes formation of different kinds of bodies. It
is of 93 kinds.

(1) to (4) Gats condition of existence. It is of four
kinds : (1) Naraka hellish ; (2) Tiryancha sub-human ;
(3) Manusya human ; (4) Deva celestial.

(5) to (9) Jdtt genus of beings; it is of 5 kinds
(1) Ekendriyva one-sensed ; (2) Dwindriya two sensed ;
(3) Tendriya three.sensed ; (4) Choundriya four-sensed
“(5) Panchendriya five-sensed.

(10) to (14) Sarira bodies. They are of five kinds :
(1) Auddrika physical; (2) Vaikriyaka fluid; (3)
Aharaka assimilative ; (4) Taijasa electric; (5) Kdr-
mana kKarmic.
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(15) to (17) Angopdngo, limbs and minor limbs.

They are of three kinds pertaining to 3 bodies :

(1) Audarika physical. (2) Vaikriyaka fluid.
(3) Aharaka assimilative.

(18) Nirmana formation of limbs etc. in relation to
situation, and dimension. '

(19) to (23) Bandhana Bondage. It is of 5 kinds
with relation to 5 bodies, physical, etc. described
above. '

(24) to (28) Sanghdta—interfusion (interfusion of
molecules). It is of 5 kinds in relation to 5 kinds of
bodies.

(29) to (34) Sansthana figure (of the body). It is
of six kinds— .

(1) Sama chaturasra symmetrical. (2) Nyagridha
muri mandala—banyan tree-like (short in lower part,
but larger in upper part.) (3) Svdti—Tappering like
snake-hole, (broad in the lower and short in the upper
part). (4 Kubjaka—hunch-back. (5) Vamana—dwarf.
(6) Hundaka-—unsymmetrical).

(35) to (40) Samhanana—Skeleton. It is of 'six
kinds: (1) Vajra risabha ndracha samhanana adaman-
‘tine nerves, joints and bones. (2) Vajra ndracha s.
adamantine joints and bones. (3) Ndracha s. joints
and bones. (4) Ardha ndracha s. semi joints with
‘bones. (5) Kilita s. Jointed bones. (6) Asamprapta

sripatika s. Loosely jointed bones. ,
28
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(41) to (48) Sparsa—touch. It is of eight kinds :—
(1) Sita—cold (2) usna—hot; (3) snigdh—smooth ;
(4) riksa—rough; (5) komala—soft; (6) kathora—
hard; (7) laghu—Ilight ; (8) guru—heavy.

49 to (53) Rasa—taste. It is of 5 kinds:—
(1) Tikta—pungent (2) katuka—bitter (3) kasaya—
astringent (4) amla—acid (3) madhura—sweet.

(534) and (55) Gandha smell. 1t is of 2 kinds:—
(1) Sughanda—good smell. (2) Durgandha—bad smell.

(56) to (60) Varna colour. It is of five kinds:i—
(1) Krisna—Dblack. (2) Nila—blue. (3) Rakta—red.
(4) Pita—yellow. (5) Sukla—white.

(61) to (64 Zl-nu;burvi migratory form. It keeps
the figure of soul in transmigration according to the
body it leaves till it reaches the new body. It is of four
" kinds with reference to the four conditions of existence
such as Naraka gatyanupurvi—hellish migratory form
(while going to hell).

(65) Aguru laghu not-heavy—light (body neither
too heavy nor too light).

- (66) Upaghdta self-destructive (possessing a limb
which destroys the self). ; :

(67) Parghdta—-{atal to others (by which others
are injured).

(68) Afapa radiant light (which may give heat to
others).

(69) Udyota cold light.
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(70) Uchchvasa respiration.
(71) and (72) Vihayogata imovement. It is of two
kinds :— '
1. Subha graceful. 2. Asubha awkward.

(73) Pratyeka individual body (a body enjoyable
by one being).

(74) Sadharana~—common body (a body enJoyable
by many souls together).

(75) Trasa mobile (havmg bodles from 2 to 5
sensed). ‘
(76) Sthavara immobile (having one-sensed
bodies). .

(77) Subhaga auspscxoLxs

(78) Durbhaga mausplclous

(79) Suswara sweet-voiced.

(80} 'Dusvara harsh-voiced.

(81) Subha beautiful.

(82) Asubha ugly. o

(83) Suksma, fine (uncuttable).

_(84) Badara gross. a ‘

(85) Paryapta developable

(86) Aparyapta undevelopable.

(87) Sthira steady.

(88) Asthira unsteady.

(89) Adeya impressive.

(90) Anddeya non-impressive. .
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(91) Yasahkirti fame.

(92) Ayasah kirti notoriety.

(93) Tirthankara Great Teacher.

Class VII. Sub-classes 2. Gotra karma family
determining karma. It is of two kinds :—(1) Uchcha—
high; (2) Nicha—low. -

Class VIII. Sub-classes 5. Antaraya karma,
Obstructive karma. It is of five kinds:

(1) Ddndntardya—charity obstructive.

2) L(ibhdntardya%gain obstructive.

(3) Bhégantardya—enjoyment obstructive.

(4) Upabhégantardya—re-enjoyment obstructive.
(5) Viryantardya—power obstructive.

When karmas are bound, different sub-classes with
different natures are determined according tc soul
vibrations effected by different kinds of passionate
thought-activities.

Pradesa bandha. The number of karmic molecules
of each sub-class and class is determined according to
the strong or mild vibrations. Strong vibrations attract
greater number of molecules, while mild vibrations

3

less number of molecules.

At a particular instant of karmic bondage, age
karma will have the least number, body-making karma
will have more than that of age; family determining
karma will have equal proportion to body-making karma.
Knowledge-obscuring karma will have more than body-
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making karma. Conation obscuring and - ¢bstructive
karmas will have their proportion-equal to the know-
ledge obscuring karma. Deluding karma “will - have
more than knowledge obscuring karma ; and the feel-
- ing karma will have the maximum number of molecules.

Sthiti bandha. Duration period of karmas is of
three kinds, maximum, middle and minimum. Middle
duration is of many kinds. Let us give below the
maximum and minimum durations of the & main

classes :—
Name of class. Maximum. ‘Minimum.
1 Knowledge obs. 30 Kotix Koti 1 antar muhurta.
sagars.
11 Conation obs. ~ do. do.
{11 Feeling. do. 12 muhurtas.
IV Deluding. 70 do 1 antar muhurta.
A% Age. 33 shAgars. do.
V1 Body-m. 20 Koti x Koti 8 muhurta.
sagars.
VII Family d. do. do.
VII1 Obstructive. 30 do. 1 gutar muhurta.

Note. . Sagara=innumerable yeats ;
'Koti = 10 millions. .

Muhurta...48 minutes.
Antar Muhm'ta .within 48 minutes.

Anubhdga bandha—Out of the 8 classes the four,
knowledge obscuring, conation-obscuring, obstructing
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and deluding karmas are called ghdtiya obstructive,
because they obscure the nature of the soul. They are
bad or demeritorious karmas. When there is a strong
passionate thought—activity, the force of fruition will be
stronger in them, but if the passions are mild the force:
of fruition will be weaker. Their forces being taken as
stronger, strong, weak and weaker are exemplified by
four examples in hardness and softness respectively of
stone, bone, wood and creeper.

At the time of ripening the karmas will yield fruits
in proportion to their strength and then shed off.

The other four karmas are called aghd-tiya——’non-
destructive. Each one of them is of two kinds good
and bad. Good age, body making, family and feeling
karmas are merits, while bad age, body-making, family
and feeling karmas are demerits.

The fruition of these four good karmas is milder,
mild, strong, and stronger exemplified by sweetness of
molasses, sugar, refined sugar and nectar respectively:
while the fruition of the above four bad karmas is also,
milder, mild, strong and strenger exemplified by bitter-
ness of a neem tree leaf, kdnjira fruit, poison and deadly
poison respectively. s

Thus every mundane soul has four kinds of bond-
age according to its good or bad thought-activities.

How the karmas operate and shed off :

When the karmic molecules are bound, they' take
some time to become ripened ; till then they remain in
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existence without operation and shedding. This time of
quiescence is one hundred years for a duration of one koti
koti sagars. According to this proportion if duration
is one koti sagaras or less than that, the period of quies-
cencé will come to one antar muhurta. After the
proportionate lapse of quiescence time, the molecules
begin to operate and shed at every instant till their
full duration period is ended. These molecules of a
particular group bound at a particular time are distri-
buted for its full duration minus the quiescence time
with a proportion of successive less number. The
greater number operates before. The least number will
operate at the last instant of the duration. Whenever
karmic molecules are on the point of operation, they
appear in their fruits, if the outward circumstances
agree with them if the outward position is not agree-
able, they will shed off without giving any result.
For example: suppose any one has bound karmic
molecules of all the four passions e.g., anger, pride,
deceit and greed simultaneously with equal duration
for each. They will take equal time for ripening.
After their equal period of quiescence they all will
begin to shed at every instant, but all the four cannot
give results at a time. When there is anger, there is
not pride, not greed nor deceit; only one kind of
passion appears at a time in the thought-activity.
Suppose there is outward situation of creating anger,
then anger karmic molecules will appear in fruit, while
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the molecules of the other three passions will shed of
at that very instant without showing any result.
Suppose any good person is attending to reading any
pious book peacefully for half an hour ; then his thought
has good and pious feeling only. It is the result of
mild greed. Till half an hour only, greed karma
molecules are shedding after giving results, while ‘the
molecules of the other three passions shed off during
that very half an hour without giving any fruit.
Suppose within that half an hour there appears' any
outward cause of anger, some one may speak abusive
words and that very person attending to pious book
cannot endure them owing to-the weakness of soul
power, then anger will appear for some time; then
the molecules of greed will shed without showing any

fruit.

The Karmic law being such : it is therefore neces-
sziry that we should always try to have good circum-
stances and associations; then we can be saved from
suffering fruits of bad karmas. True knowledge and
soul-force are the means for effort. This force of
effort is soul’s own property which has expressed itself
on the subsidence of destructive karmas. We may call -
it soul-will, soul-power, or soul-exertion. A minutest
creature of the vegetable kingdom also has got this soul-
power. It has some knowledge and soul-force which is
not obscured by karmas. Thus every being has got
capacity of applying its free will. They, who have got
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strong operation of deluding karmas are under control
of ignorance or avidya. But they, who can remove
this ignorance, have their pure soul-power more
in store. They, who act after full consideration and
- mindfully, perform thoughtful and useful acts. If they
succeed in their efforts, the meritorious karmas have
helped them ; if they fail, the demeritorious karmas
have made obstruction. As we, ordinary men cannot
know what kinds of karmas are in store and when and
how they will operate, it is our duty to perform every
action with strong and thoughtful soul-power.

It should also be known that we can destroy the
existing bound demeritorious karmas by self-concentra-
tion and pure thought-activities before their ripening
time ; we can diminish their fruition and duration. We
can increase the fruition of old good karmas. Our
thought-activities can modify the past-bound karmas.

‘ By the operation of age karma a being goes from
one condition of existence to another. Karmic body
goes along with it.

Those saints, who destroy the causes of inflow of
karmas, are called Ksizasrava. This term is used in
many Buddhist works. Vide Buddha Charya page 264
Sandaka sutta M. N. 2.3.6, page 55 Nanda-Rahula-
Sanyasa Jataka N. 4 Mahavagga, Maha Khandaka
Rahula-Vastu. :

How karmas can be checked and destroyed has
29
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been dealt with in the third chapter Whlle describing
Samvara and Nirjara.
' Let us show the specxal thought-activities for the
bdndage of each of the eight karmas. They are the
special causes for the karmic bondage of a special
karma.’

1. Causes for the bondage of knowledge and cona-
tion obscuring karmas :—

© (1) Displeasure on hearing truth (2) concealment of-

knowledge, tiot allowing others to ask him and take his
time (3) not to teach others due to malice (4) to make
obstructions to the progress of true knowledge (5) to
dishonour the learned and the learning (6) to falsify the
truth by misleading arguments.

I1. Causes for the bondage of pain-feeling karmas :

(1) to feel pain or to -make others painful.

(2) to be sorry or to make others feel
sorry.

(3) to feel remorse or make others remorseful.

(4) to weep or make others weep.

(5) to cry in a way to arouse compassion for
him in others or to make others cry
in such a way. ) ‘

(6) to beat or to kill, etc. »

I11. Causes for the bondage of pleasure-feeling
karmas —

(1) to have compassion for all the beings (2) to feel
great regard for the Vowful (3) to give charity of food,
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medicine, knowledge and safety to the deserving pious
men with honour and to the distressed through compas-
sion (4) to follow rules of conduct of a saint (5) to
follow rules of conduct of a layman (6) to practise
meditation (7) to forgive others (8) to feel contentment
etc. ‘

IV. Causes for the bondage of deluding karmas :—

(1) ‘To find fault with and speek ill of the true
worshipful Lord, Teacher and the Truth itself (2) to
have strong anger, pride, deceit and greed (3) to have
strong laughter, indulgenée, dissatisfaction, sorrow, fear
and hatred (4) to have strong sex inclination, etc.

V. Causes for the bondage of hellish age karma :—

To earn money by unjust and ugly meai_xs, to have
strong attachment for worldly possessions and not to
spend money in charity and good works. '

V1. Causes for the bondage of sub-human age
karma -—

Deceit, e.g., cheating others and preaching false
doctrines. N

VII. Causes for the bondage of human-age karma :—

(1) to deal justly and with contentment, to have
little attachment with the worldly possessions, to have
natural modest feelings. ’

VIIL. " Causes for the bondage of Celestial-age-
karma :— _

(1) to have firm right belief (2) to follow the rules
of conduct of a saint (3) to follow the rules of conduct
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of a 'layman (4) to endure hardships with patience
(3) to follow austerities without self-knowledge.

IX. Causes for the bonda:ge of bad-body-making
Earmas —

(1) deceitful engagement of mind, body and speech
(2) to quarrel and make disturbance.

X. Causes for the bondage of good-body-making
karmas :—

(1) Straightforward dealing of mind, body and
speech (2) to have love for others and not to quarrel
with anybody.

XI. Causes for the bondage of low-family deter-
mining karma :—

(1) to speak ill of others (2) to boast oneselt
{3) to conceal others’ good quahtxes (4) to express
one’s non-existing qualities.

XII. Causes for the bondage of high-family-deter-
mining karma :—

(1) to speak ill of oneself (2y to praise others’
qualities (3) to conceal one’s own qualifications (4) to
express others’ good qualities (5) to be submissive.
(6) not to feel proud.

XII1. Causes for the bondage of obstructive karmas:

(1) To put obstacles to charity (2) to obstruct the
gain of others (3) to put obstacles for things being
enjoyed by others (4) to obstruct others from enjoying
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re-enjoyable things (5) to disturb the zeal of others for
good works.

Thus the special thought-activities for the bondage
of eight karmas have been described here very briefly.
" It should also be noted that generally a being binds
seven or eight kinds of karmas at a time by its thought-
activity ; but there occurs difference in fruition bondage
of each karma. - The special thought activity pertaining
to a particular karma will cause more mild or strong

fruition in that very karma. :

We find in the Buddhist literature also some
description of the special thought-activities for the
bondage of special karmas.

(1) Manuscript Remains of Buddhist literature in
Eastern Turkestan by Hoernle (1916).

Page 48 (10) Suka Sutra of Madhyama Agama.

“ AT AETOFT GFAT - —FARTT-A YT
QTE ST "R, ATAHAAl, TCIENE: eI
HATAHAAT, ATAT AT, TACTACNT:, AARTATATIH LT,
W@t SgRAA, SEW . SegRAT, AT,
ARG ASFqH HEEFT FUAHA mrwwﬁ*ﬁi
FMIAT AMIFT  HEANR:. :

“ Dasa dharmd mahd-sa-kya samvartaniyih-katame
dasd-anirvyukah, parasya Idbha satkdrah, dtta manaitd,
parasya kirtih sabda slokena dtta-manatd, yditrd pra-
dénam, bodhi-chittotpidah, Tathagata bimba Rarpam,
matre pitrindm pratyanugamanam, dryd -ndm pratyud-



230 -JaiNisM ANDP BUDDHISM -

gamanam, alpa sakydit Kusala mulad vichchhandanam
mahdsdkya-Kusala mule samdpddanam-ime dasd dharmi
mahd sakya samvartaniydh.

There are ten thoughts which procure great power
in the future life (1) not to have malice (2) to receive
and honour others (3) to have worthy mind, to speak
highly of others with good mind (4) to spend money for
journey. pilgrimage etc. (5) to strive to understand Truth
(6) To construct images. of Lord Buddha (7) to honour
parents (8) to honour and receive the Virtuous men
(9) to save one from good action of low degree (10) to
induce one for good action of high degree. These ten
should be followed for high might.

¢ ZTMYATAT FSHIAA T —FTIIH - WWI’HT,
ATYATAT, AATHUTAT, THATHITAY, F& A SAFIUTS -
Aq, ATEAT 7 TP, ArEw 7 fadamT, Aranear-
THNT, WO AW, ATFS ATATA ga:asrar ufkas
wﬁ:vrar., T TATATT FeagaAEt:.’

“ Dasa dharmd nicha kula samvarta niyih-katame
dasd-amdtrignaté-apitrignata, asrdmanyati, abrdhma
nyata; kule na Jesthinupdlanam, dsanddi na pratyut-
thinam, dsane na nimantrcinam, mdatra pitror c_zs'ru._fd.
darydndm .asrisd, Nicha Kula jdtdndm pudgalinim
antike paiibhavah; ime dasa dharmd nicha kula
samvarta niyih.” 4 )

The following ten actions are the causes for the
birth in low family :=—(1) Dishonour to mother (2) dis-
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honour to father (3) being a monk, not to act as a monk,
{4) being a’ Brahman, not to act as Brahman (5) not
to protect the elders in the family (6) not to receive
them properly (7) not to give them proper seats (8) not
" to sérve the parents (9) not to serve the monks (10) to
disgrace the poor and low people

“ FEIAY IWFS FIAET FAH W ma:srren,

fraarar, wouvgan, smuEaAr, T SASTIUEE -
AR, S HATAAATTH A, ATATTAT gsl,
0 ATt T, AAFS A GEEWI swmrrer

T TUIAT IEFS |IAATIT

“ Dasa dharmd uchcha kula samvarta-niycik-kdtame
dasa mityijrata, pirijnata, sramanyaté; Brihmanyat
kule Jyesthanupdlakatvam dsanatpratyutthdnam, dsane-
ndbhi-nimantranam, wmdtd pitroh susrusé drydindm
susrusd, nicha kula jdtinam pudgalinim apari bhavah
tme dasa dharmd uchchakula samvartaniyah.”

The following ten actions are the causes for the
birth in a high family. (1) Honour to the mother
(2) Honour to the father (3) to observe monk-hood
(4) to ubserve the duties of a Brahmana (3) To protect
the elders in the family (6) to receive them and honour
:them (7) to. give them proper seats 8 to serve the
parents {9) to serve the monks (10) not to hate those
born in a low family.

< TErIAY ATTHET aaaa“m :
TF, WA WARGA, AZAEAG F arﬁsnﬁm
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AT ATTAFAT, A@ANUQONT IS8T, A4t
TGRT:, TET AANA ATTAAAT T ST ATGAR-
AV, TR ARTIATIAET, IHI T=AT = I IWAAY ATW-
AT G,

“ Dasa dharmd alpa bhéga samvarta-niyih Katame
dasa adatta ddnam adattaddna samadd-panam, adatta
dénasya cha varna vddita, adattaddinena atta-manatd,
mdto pitrindm . vrittyuchchhedah, dryindm wvrittyuch-
chhedah, parasya alabhena attamanata para-sya labhena
natta mdnatd, parasya labhdntara yo, durbhiksa yachand
cha ime dasa dharmd alpa-bhoga samvartantyah.”

The following ten actions cause insufficient enjoy-
ments in the future (1) to.take what is not given
(2) to accept the things brought by theft (3) to speak
good of theft (4) to be pleased with theft (5) to obstruct -
the livelihood of the parents (6) to obstruct the alms
of the monks or the livelihood of good persons (7) to be
pleased if one has not gained anything (8) to be
displeased on another’s gain (9) to obstruct the gain
of others (10) to wish for famifie.

“ ’su'em? AELAT FIAAAT FANIT: —ITH, JT
ATETATTH, ALATETATTHOET JHAT, AT 5— '
THUA ATAHAAET, b HAATHA AATAHACAT, ST
AT, 'msmtmmn., FATANAFATIH, FTATIITH-
at, gESTE aagy, gﬁmmammw’r AET-
NI FAra.
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“ Dasa dharmd mahd bhéga samvartaniyah :—
Katame dasa :—ddnam, adatta ddna-vairamanam,
adatté dina vatramanasya varpa vddita, adattd dana
vairamanena atta manatd parasya aldbhena andttama-
nata,' parasya labhena atta-manata, parasya labho-
dyogah, dé mnasya bhyanumodanam, ddinddhiyuktdndm,
pudgaldindm sampraharsanam, subhiksa ydchana cha
ime dasa dharmd mahd bhoga sumvartani. yah.”

The following ten actions are causes for having
many enjoyments in future :—(1) charity (2) to be aloof"
from theft (3) to praise the person who does not
steal (4) to be satisfied by not taking anything without
being given (5) to be sorry if one has not gained
anything (6) to be pleased  on another’s gain (7) to try
for procuring gain to others (8) to be pleased on knowing
others practising charity (9) to induce people for charity
(10) to wish for favourable time.

Note. All these causes as stated in Buddhist
literature are included in the causes of bondage of low
and high family karmas and pleasure and pain feeling
karmas as given before according to the Jain literature.

There is a great detailed description of bondage;
fruition, checking and shedding of the Karmas in the
Jain scriptures. The following books should be con-
sulted :—

' (1) Tattvartha Sutra by Umaswami

(2) Tattvartha Sira by Amritchandra
30
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(3) - Sarvartha Siddhi by Pujyva pada
(4y Raja Vartika by Akalanka
(5) Gommatasara by Nemichandra
(6y © Labdht Sara by '
{7y Ksapana Sara by ’
English’frénslation of No. 1 & 5 have been published
and can be had from (1) “ Jain Gazette ™ Office. 436,
Mint Street, Madras, (2) Jain Publishing House, Ajit-
ashram, Lucknow, (3) Jain Parishad Publishing House
Bijnor.

Hindi translations of the above-said books can
be had from the Digambar Jain Book Depot, Chanda
Wadi, Surat. We have very briefly described the
Karmic philosophy here.  Whatever  we  have noted
above shows that even the description of the Karmic law
according to Jainism and Buddhism s not different.
It is possible to have detailed description of Karma
philosophy in Buddhist books also. If they could be
traced, everything will agree with that of Jainismn.

I believe that those who have compiled the old
Buddhist literature must have had knowledge of the
Karmic philosophy according to Jainism. The present
literature, no doubt, does not speak of it so explicitly as
the Jain literature does. The educated must study this
subject calmly and carefully.

S



CHAPTER V.
AHIMSA.

Ahimsa is a famous cult of the Jains. 1 find
that the Buddhist literature also speaks highly of
Ahimsa. 1f minutely considered it is not in any way
different from what the Jains say. As regards flesh-
cating some statements in Buddhist literature appear
doubtful.  We have to consider whether they are the

real sayings of the Buddha or not.

We give below some quotations about Ahimsa from
the Buddhist books :—

\1) Majjhim nikaya sallekha suttamn atthaman :—

“ qUnTaaTaE g IRTS T qmn'%ma'artnun
e gioFEaEmE.

“ Pandtipd tissa purisa puggalassa pdandte pata
veramant hoti parintvvd ndaya.”

“ He who is addicted to injure the vitalities of
living beings, should give up injury—this.is for his
liberation.”

2y M. N. Samma ditthi suttam navama.

“ qronfaaral AFES QIO A i .

“ Pand it pdto akusalam panrdti Ibc'ite/-'verama it
kusalam.”

“ It is harmful to deprive one of vitalities; while
it is useful to be aloof from injury.”
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(3) Digha nikaya Vol. 3 Singalo vdda Suttante 31
“ qronfaaTal AR gEEEl T gEia w3
AT AEEfy g, '
“ Pandtipido adinndddnam musdvido cha vuchchati
paraddiragamanam cheva nappasansanti pandititi.”
“The wise men do not praise injury of vitalities,
theft, falsehood and intercourse with other women.”

4 Digha N. Vol 3 Sangit Suttanta 33

“ ZRT AFTAMSHFFRTTI—(L) vrrumama (=) wrg=r-
T (3) wRAg Aty (2) gamEEr () ﬁﬁﬁw
(8) gEEET=T () |TRQAT (<) atﬁrm (=) =gy
(o) foreanfxyfs.

“ Dasa akusdla kamma-pattha—(1) pandti-pata
(2) adatté dina (3) Kdmesu michchhd-chdro (4) musd
vdado (5) pisuna vichd (6) phurusd vichd (7) samphap-
palipd (8) abhijjha (9) Vydpddo (10) michchha ditthi.”’

“The following ten are the harmful ways of
Karmas :(—

(1) tnjury of vitalities (2) theft (3) wrong sexual
desire (4) falsehood - (3) back-biting (6) harsh speech
(7) useless talk (8) greed (9) enmity (10) wrong belief.

(5) Anguttara nikaya 5-177

“ g gar frgea aforen SuERA wwcoiE—
FaN TIHTIOTST, QraIfiver, AgTirsT, S
=T, Freafors.
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Pancha ima bhikkave banijja updsakena akarantydh-
katé me panch-sattha banijja, sqtta banijja, mansa
banijja, mujja banijja, visa banijja.”’

O Monks ! The following five trades should not be
followed by a layman :—

(1) trade in arms (2) trade in living creatures
(3) trade in meat (4) trade in wine (5) trade in .poisdn‘.

(6) Buddha Charya.

Page 100 (1) Mah4 vagga 10. * He, who returns
after taking alms from the village, eats and what is left,
if he does not, wish to eat it, is thrown in such a place
where there are no herbs or in water devoid of living
beings.”

Note.—This shows protection of immobile one-
sensed beings.

{2) Page 144 Parijika L.

“It is the conduct of Buddhist monks that after

finishing the rainy season and performing fast on the last
day of asvini month, they should roam for public
good—they finish their tour in nine months. But
those monks who have not finished their pledge of con-
centration fast on the last day of Kartika month and
leave the place on the first date of marga sirkha and
finish their tour in eight months.”

Note.—~Here not to roam in the rainy season proves
the regard for non-injury.

(3) Page 167-—Mahivagga 6 Keniya Jatil.
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Goutama Sramana does mnot eat at mght which is
not the proper time for eating. ‘

(4) Page 173—-A. N. A. K. 2.4.4.

Chule hatthi padopam sutta.

Lord Buddha keeps himself aloof from destroying
the group of seeds and the group of beings, eats only
once {(in 24 hours), does never eat at night {untimely
even after noon) ; does not put on Hower garlands, and
scents, does not use besmearing, nor ornaments, neither
any decoration. ’

. Note.—Here not eatmg at night shows regard . for
non-injury. ,
(5) Page 232- 240 D. N. 1-5 Kutadante Sutta; on
prohibition of animal sacrifice, :

“ Brahman! In that Yagra (sacrificial ceremony)
cows were not killed, lambs and goats were not killed,
fowls and pigs were not murdered, neither different
kinds of creatures were murdered; neither trees were
cut for post (Yupa), nor grass wa;swcut which is injury.
That ceremony of Yajna wés performed with ghee,
oil, butter, curd, sweets and rﬁolésses. Brahmana!
He, who with cheerful mind follows rules of vows
which are (1) to be aloof from injury of vitalities
(Z2) not to take what is not ‘given (3) to be aloof from
sexual desire (4) not to speak untruth (5) not to take
any mtoxu:atmg thing causing carelessness, performs the
true ya]na Brahmana! This sacnhce is glorxous and

brings great fruit..
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Gotama! I take shelter in Lord Goutama, in the
Path of Truth and in the Order of Monks, from to-day
kindly accept me your follower with folded hands.

Gotama! I now order for releasing seven hundred
bullocks, seven hundred calves, seven hundred goats,
seven hundred lambs. I give them safety of life. ' They
now eat green grass, drink cold water, and walk in cold
air. '

Note.~—This shows compnsslonate regard for trees
and grass even.

(5) Page 255 M. N. 2-2-10 Kilagiri Sutta. Once
Goutama Buddha with a large assembly of the monks
went to Kashi. Then the Lord addre_SSed the monks
thus 1~ ' L

“O monks, I tour avmdmg eating at mght By
not edting at night’ I experlence health zeal," power,
easy walking. Coéme I monks, you should also eat—
avoiding eating at night.”

(6) Page 371~-Angulimla sutta M. N. 2.4.6.

“He will protect the 1mmob11e and ‘mobile crea-
tures, having obtained hlghest peace.”

(7) Page 390——-Simdauka Bharadvas Sutta S. N.
7—1--9,

‘ Throw this remaining estable into fhe place free

from grass or into water free from creature

(8) Page 464—-—-bamanJa phala Sutta D N. 1 1-2.
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The Conduct of monks is described in it. Monk
keeps aloof from destruction of seed——groups and groups
of creatures, takes food once, does not eat at night,
neither eats at untime. He is aloof from destroying
groups of seeds and creatures: such as those grown
through roots, grown through trunk, grown through
fruit, grown through fruit-stem and grown through
seeds.

Note.—Here the protection of vegetable kingdom is
well described.

It agrees with the description given in the Jain
Scripture Gommatasara Jiva Kanda.

Chapter on Yoga :—

How T Qe e @xda A |

QIS AT IO OHa w3 N
Mulagga pora bijé Kandd tah Khanda bijd Bijd ruhd,
Sammuchchhimdéya bhaniyd patteyd nanta Kdyiya 186

Vegetables are described as follows:—

(1) Mula Bija having root as their seed just as
ginger, turmeric.

(2) Agrabija grown through front stem.

(3) Parba bija grown through knot as sugar-cane.

4) Kanda bija grown through esculent root as
garlic.

(5) Skandha bija grown through trunk.

(6) Bija bija grown through seeds as wheat, and
gram.
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(7) Sammurchcha;za grown by itself thro_ugh earth
etc. as grdss etc.

9) ““ Some Sayings of the Buddha " by Woodward.

Page 68. In rainy season recluses tread down the
green grass, they crush the living thing that has one
sense, they trample to death many a tiny: life, I enjoin
on you, brethren, that ye observe the retreat during the
rains (Vin. Pit. Mahavagga III. I.)

(10) Manuscript remains of B. Lit. in Eastern
Turkestan, by Hoernle—Page 4 Vinaya texts.

“ Samprajinena gantavyam.. [ryd-patha sampan-
nena susamoritten yugantara preksind sa gauravena.”

“The monk should walk through discrimination,
seeing ground four cubits forward with control of mind
and with respectability.”

(11) “ The Doctrine of the Buddha” by George
Grimm, P. 339. “Inflamed by desire, evil-dispoéed
by hate, confused by delusion, overcome, entirely influ-
‘enced internally, O Brahmin, we think of hurting
ourselves, we think of hurting others, we think of
hurting both ourselves and others, and feel mental pain
and grief. But if we have abandoned desire, then we
do not think anymore‘of hurting ourselves, nor of
hurting others, nor of hurting both ourselves and others,
and we do not feel mental pain and grief. Thus, O
Brahmin, Nibbdna is visible and present, inviting to
come and see, leading to the goal, intelligible to the
wise, each for himself.” (M. L. p. 303 A. III p. 55).

31
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Page 434 F. Note. “ What is sinful in the taking
of food lies in this, that other life is destroyed, and
thereby suffering is caused in the world. Since animal
life is more highly organized and much more sensible to
pain than plant life, the good man will in no case, either
directly or indirectly, be the cause of the killing of animals
“for his food. In consequence of this, he will not eat the
flesh of any animal in any case where he has seen or
heard or supposes that it has been killed for his sake.
“There are three cases, Jivaka, where I say that meat shall
not be accepted ; Seen, heard and supposed (M. L
p- 369) For the same reason, no one tay offer the
Perfected One or his disciples, the flesh of an animal killed
for this purpose. Whoever, ]lvaka, takes life for the
sake of the Perfected One, incurs five-fold serious guilt-
Because he commands: ‘ Go and fetch that fml‘mall
thereby the first time he incurs serious guilt. Because
then the animal, led to him in fear and 'trembling,
experiences pain and torntent, he for the' gecond time
incurs serious guilt. Because he then says: * Go and kilt
this animal, he for the third time incurs serious guilt.
Because the animal theén in death, experienices pain and
torment, he for the fourth time incurs serious guilt.
Becausé he then gives unfitting refreshment to the Per-
fected One or the Perfected One’s disciple, he for the
fifth time incurs serious guilt.” (M. L. 369).

469. As a mother protects her only child with her

own life, cultivate sueh boundless love towards all

beings. . (Metta Sutta S. N.) ‘
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(12) Sutta Nipate Dhammaka Sutta.

qTO AETH A T AU T AGA AT TAAIH |

ey JAg s ¥ amEe ¥ = et )

Panam na hdne na cha ghdtayeyya

na chdnumanyd hanatam paresam,
Savvesu bhitesu nidhdya dandam
ye thavard ye cha tasamts loke.

Neither one should injure the creatures, nor induce
others to do so, nor should be pleased when others
injure them; one should have compassion on all the
beings in the universe, whether they may be immobile
or mobile..

Note. 1In the Jain literature one-sensed beings are
called sthdvara. They are earth-bodied, water-bodied,
fire-bodied, air-bodied, vegetable-bodied ; while beings
from the two-sensed to the five-sensed are called trasa.

(13) Majjhim Nikdya Vatthupama Sutta 71.

“ rguty fusEy g GfFfeg mewda «1-
w5 g% atmm'ﬁ’gz’%%w&iﬁnﬁ aaue fysen
g oy drar o 9w oF m i %rﬁ'ﬁrgtna
gaﬁr raf%-aw%rﬁa TAFEH FAFSANA AT A wEqq
g Ao,

“ Seyyathdpi bhikkhave battham sankilittham malaggcz
hitam achchham udake dgamma parfi suddum hott pari-
yoddnam.. ...evameva bhikkhave bhikkhu evam silé
evam dhammo evam pajno sdlinam chedi pinda-pdatam
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bhunjati vichita kdlikam aneka suyam aneka vyanjana
naiva, ye assatam hoti antardya....... v

“O Monks! Just as a dirty cloth is cleansed by
pure water, so eating alm of rice makes him chaste,
pious and inteﬂigent; this the monk knows; leaving
this, he does not accept many kinds of sauces and sweet-
meats—, for they will be obstructing.”

(14) Sacred Books of the East Vol. XI (1881) by
Max Muller. p. 189. The Tevigga Sutta '

Ch. I1 Kila silam.

“ He abstains from destroying life. Full of modesty
and pity, he is compassionate and kind to all creatures
that have life. He refrains from injuring any herb or
any creature. He takes but one meal a day ; abstaining
from food at night time or at the wrong time.”

Page 192 The Magghima Silam.
“ He lives on food provided by the faithful, refrains

from injuring plants or animals.”
(15) Sutta nipéata, translated by Fausboll (1881).
Mahévagga 11 Nalaka Sutta. p. 128.
27/705. “As I am, so are these, as these; are
so am I, identifying himself with others, let him not
kill nor cause (any one) to kill,”

(16) “ Path of Purity ” by Buddha Ghosha I & II,

Page 79. * Diseases caused by eating do not harm
the monk who at once sitting eats his food.”
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(17) Sacred Books of the East by Max Muller.
Vol. XLIX Buddhist MahAyana. Page 121

(65) “To kill a helpless victim through a wish
for future reward,—it would be an unseemly action
for a merciful-hearted good man, even if the reward
of the sacrifice were eternal; but what if, after all, 1t
is subject to decay ?” ‘

(67) * Even that happiness which comes to a man,
while he stays in this world, through the injury of
another, is hateful to the wise compassionate heart;
how much more if it be something beyond our sight in
another life ?” '

Note. From the statements given above, it will be
known that whimsa has been corr‘ectly described in
the Buddhist Scriptures. We shall see later on that
this description quite agrees with what is given in the
Jain literature.

FLESH-EATING.

It appears in the present time that Hesh-eating
is much prevalent among the Buddhists. If I indepen:
dently think of its cause, it appears to me that the
old Poli books were first compiled in Ceylon in the
1st century, as is written in the introduction to Buddha
Charya. *In the first century A. D. at Ceylon, Sutra,
Vinaya and Abhidhamma, which till that time were
learnt by heart only, were at first written. This is
the Tripitaka.”
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1 did not find in these Pali bocks the quotations
explicitly prohibiting the taking of flesh. .

“ The Life of the Buddha ** by Edward J. Thomas,
1927. ‘

On page 129 there is the following statement :—

“ As meat-eating was made an ethical question, the
ritual aspect ceased to have a meaning for the Buddhist.
Hence the practice was not in itself condemned, but
only in so far as the partaker was in some way contri-
butory to killing or giving pain. This position is stated
most clearly in the Jivaka Sutta (M. N. 1. 368). Jivaka *
told Buddha that he had heard that people killed living
things intending them for Buddha, and that he ate the
meat prepared on that account. He asked if such
persons were truth-si)eakers and did not accuse the
Lord falsely. Buddha replied that it was not true, but
that in three cases meat must not be eaten: if it has
been seen, heard, or suspected that it was intended for
the'person. If a monk who practises the brahma-vihara
of love accepts an invitation in a village, he does not
think, ““ verily this house-holder is providing me 'with
excellent food ; may he provide me with excellent food
in the future.””  He eats the food without being fettered
and infatuated. “ What do you think, Jivaka, does the
monk at that time think of injury to himself, to others,
or to" both?” . “Certainly not, Lord.” ‘“ Does not a

* The famous physician of Bimbisara and Ajatasatiu.
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monk at that time take blameless food ?” “ Even so
Lord.” ‘

The teaching is the same in the Vinaya, where
Buddha is said to have accepted a meal from the
Jain general Stha, who had provided meat.  The report
went about that he had killed an ox for Buddha, but
the fact was that he had sent for the meat already
killed in order to furnish the meal. The Vinaya forbids
certain kinds of flesh, human, that of elephants, horses,
dogs and certain wild animals. (F. N. Vinaya 1. 218-237;
Macchamamsa is expressly allowed; This is usually
taken to mean * flesh of fish.’

Pali books state in one or two places that Goutama
Buddha ate flesh—Whether this was true or not is to
be properly considered.

Buddha Charya P. 148 M. N. 8. 1. 2. 2. Siha Butta.

“ It appears that Jain Commander-in-Chief Siha of
Vaisali served meat to Goutama Buddha.” '
Note. It seems to me quite impossible that a Jain
minister or King could have served Buddha with meat.
Neither it seems to be possible that the compassionate
Buddha w ho preached for the protectlon of immobile
and mobile beings would have accepted flesh. More-
aver he was'so kind that he 'did not eat even at night
and prohibited hlS dlsc1ples from t:akmg food at
night.

Buddha Charya Page 433. Chulla ‘Vagga 7.
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DEVADATTA VIDROHA.

This Sutta tells that Devadatta told Buddha, “ He
only, who does not accept fish and flesh for the whole
life, should be received in the Order” ; then Goutama
said, “I have ordered for the pure flesh which 1s not
seen, nor heard, nor supposed to be prepared.”

Note. How far this statement is correct, is to be
considered. Buddha Charya P. 535 Mahaparinibbana
Sutta D. N. 2; 3. ' ‘ ' :

In this Sutta it is said that in the last part of his
life Goutama Buddha had taken Sidkara maddava from
Chunda, the smith. Here this italicised word is trans-
lated by some as flesh of pig and by some as soft rice
cooked with milk.

So much is the statement about flesh in Buddha
Charya. '

Sacred Books of the East Vol. IIT by Rhys Davids
D. N. P. 11. 1910 at Page 110. At Vesal, he {Buddha)
had finished eating the rice.

Page 138. “ Now when the Exalted One had eaten
the rice prepared by Chunda, the worker in metals,
there fell upon him a dire sickness, the disease of dysen-
tery and sharp pain came upon him, even unto death.”

Note. Here the word S#kara maddava is translated
as rice. Except the few statements given above, no
other statement in the whole Buddhist literature, as far
as I have read, has been found to denote that Buddha
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or his disciple have ever taken flesh or fish or any other
creature. While the above passages of the Pali book
express doubt about flesh eating, old Sanskrit Buddhist
literature expressly prohibits flesh- eatmg, by any follower
of Buddhism.

There is one Lankavatara Sutra—published in
Sanskrit by Bunyin-Nangio, M.A. (Oxen) D. Litt., Otam
University—Kyoto (Japan) in 1922, Itis also a very
old Sutra. Its first translation in the Chinese language
was done by one Gunabhadra of Central India in 443
A.D. Its second translation in the Chinese was done by
Bodha ruchi of India in 513 A. D. Its third translation
in the Chinese was done by Siksanand of India in 700
A.D.

The eighth chapter of the book deals specially
about tlesh-eating.

This is called Mansa bhaksana pari varto. From
this chapter, 1t is fully proved that any follower of
Buddhism, whether he may be a monk, or a layman,
should mever eat any kind of flesh erther of fish or
of any other animal. We give below some Sanskrit
passages with the translation :—

//"\

zraq WHEAAMANSET. Q3% QIS ATE-
JA0T gvr?ﬁ AAE A T NAFTTAETHET AT
SR TS QAT FSATE AWM TGN e

AR AL THJWT SHE1oa ﬂ'ﬂ‘ﬁ"‘{lm
32
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Desayatu me Bhagavan stathagatorhan samyake
sambuddho mdnsa  bhaksare gunadosam yendiham
chanyecha bédhisatvd mahdsatva andgata pratyutpannd
Kdle sattvindm Kuvydda sattva gati Vdsand-Vdsitd-
ndm mdnsabhojana griddhdndm rasa trisnd prahd ndya
dharmam desa yima.”

“ May the Lord Tathagata, Arhan rightly enlighten
and preach to us the merit and demerit of flesh-eating,
so that I and the other followers of Buddhism in the
present tinie and in the future may preach the truth
to those who are flesh eaters for the destruction of their
desire for flesh.”

“ qatEEr azaeE aqiows fEmwe wTo
HE FEATT FATAN AAGAET AT IR
AT,

* Bhagavdinstasyai tidavochat aparimitair mahdmate
Kdranair  mdnsam  sarvamabhaksyam  Kripitmano
bodhisattvasya tebhyastipadesa mditram vaksyami.”

“The Lord said to him, “ O Great wise man!
On account of innumerable causes all flesh is to be
avoided by the merciful follower of Buddhism! For
them I shall preach in brief.” |

CTE HEWE WA SIHueAM e Tal aorai
ATETEF T EAEA AN 7 ATAUIRTar a1 v
Tt TEIRT 1 AT U0 FRAT T AFIIUTAT A WA
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Agag qﬁr N AW FEATRATATE T T

FAAYAATI: AR AT FAATH  JATIWTG
FIHA THwG smmqm:q\a AT FATHT T W
THFHA TG HETEA

* Tha mahd mate anena dtrghemi dhvand sansartam
pranindm ndstyasau Kaschitsattvah sulabha-rupo yo na
mdtdbhiitpitivd bhrdta vd bhagini vd putro vd duhstd
vad anyataranyataro vd svajana bandhw bandhubhiits vd
tasya-nya janmaparivrittdisrayasya mriga pasu paksi
vonyantarbhitasya bandhoh bandhu bhitasya va sarva
bhiatdtma bhita ydgantu kdmena sarva jantu prani bhiite
sambhiitam mdnsam kathamiva bhaksyam syddbuddha
dharma kimena bodhi-sattvena mahd sattvena.”’

“ O Great wise man! In this beginningless world
the living beings having been wandering, there is not a
single creature which had not been sometimes mother,
father, brother, sister, son, daughter or any other relative.
The same adopting many re-births, are born as deer or
other animal, bird etc. which are really our relatives.
How can a follower of Buddhism, a saint or a disciple,
who sees all the creatures as his brethren, cut the flesh
of all these creatures ?”’ '

“ srmERrgrsaaRrIRATYTT AiETEta & g |-
FRITTEITOr HiE T T AEmy frerrarafiasT
FEATUNA HeaT W%m?&mam qAEATY HETHS
AtQAIET AraEa=.” '
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“ Sva Kharostra sva balibarda mdnusa mdnsddi-
nihi mahd mate lokasyi bhaksydni mdnsani tdani cha
mahs mate bithyan taresvatrabhrika bhaksydniti kyitvd
milyahitor vikri yanti yatastitopi mahdmnati mdnsa
mabhaksyam bodhisattvasya.” =

“ (O wise man ! The flesh of dog, ass, camel, horse,
bullock and human beings is taken to be vn-eatable by
the people; but even their flesh calling it to be that
of lambs is sold in the streets for money. It is, there-
fore, not eatable by a follower of Buddhism.”

* TSR ETEE0Y Rt s
=™ arEaTE

“ S'ukrasonita sambhavddapi suchi-kimatd-mupd-
ddya bodhi sattvasya mdnsa mabhaksyam.”

“ As the flesh is formed from the blood and sperm,
so it is mnot eatable by a follower of Buddhism, who
wishes to have purity.”

¢ SETAEEAE AEHS g Feftfrsr -
T A | M ANAEEA® Ay 7aEy S
Fiere FaaEiesty foatoe: @aE, 39 9F TR
SATT: T AT ATH MAEF AAFATAT A
Waﬁ u;aﬁ;a, FETAasAsir | LS é@ra'r*mm-i‘a@'r
T AETTIAT TR T srrmmsnzr e TR
AT gt AR,

“ Udvejana karatvidapi mahd mate bhirtdndn
mattrimichchha to yogino mdnsam. . sarvamabhaksyam
bodhi sattvasya Tadyathapi mahdmate domba chindala-
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kaivarta dichchhapt sita  sinah  sattvin durata eva
dristva Svdnah prabhayanti bhayena marara praptds-
chaike bhavantyanyinapi mdra yis yantiti evameva,
mahd mate nyopt  kha bhujala  sansritansiksma
jantgvo ye mdisdsino darsandddurideva patund ghra-
wendghraya gandham riksyo-syeva mdanusd druta mupa -
sarpayantt marayasandehds chatke bhavanti,”

“As it Is a cause of producing fear, therefore,
O wise man ! this flesh is not eatable by a Buddhist
monk who desires friendship with all the creatures.,
Just as on the sight of hunters, fishermen and other flesh-
caters from a distance. dogs become fearful, even some
die on account of fear ; they understand that they
would kill others, similarly the other small animals of
sky, land and water having seen the flesh-eaters from
a distance and having known their smell by their sharp
smelling power flee far away from the man taking him
to be a ghost in fear of their death.”

“rarAady ZTaRErYRTETIiT aTwE wr-
FR fratsaea aiarved Sifaaaer, w5 JraarEr
iy AEHAT ATITAT A ATFEACEC QAT Arsrg-
R AiEATRd. _

“ Andrya jana justam durgandha ma-kirti karatvd-
dapt mahd mate arya-jana <civarjittvachcha mdnsa
mabhaksyam bodhi sattvasya, rist bhoja ndhdrohi mahd
mate dryajano, na mansarudhirahdra ttyatopi bodhi-
sattvasya mdnsamabhaksyam.” |



254 JaiNnisM AND BUDDHISM

““ Flesh is eatable by savages, is bad smelling and is
the cause of ill-fame, and is to be prohibited by gentle-
men ; therefore, O wise man ! this flesh is not eatable by
a follower of Buddhism. O wise man! a gentleman
eats only that food which is eatable by the saints but
never eats flesh and blood; therefore a fol]ower of
Buddhism must never eat flesh.”

¢ TEFARTEIGTANAATSTARTIRETE Toga: TE-
TET HETAT AIEATT TIEAAT T ATTET, FTAT AL
A HATAATHRIEATTATE TR PRETT saed way
AT AT AMTHA  GAMTTAAAT0EI AT AT -
TR URIAEAT: @ :11"31 A QOAAFHEATETEL)
a:q;srgamma TH ST GRFAT: qIZAGTHT] AH-
U EEHN] OVEvd ArEdT gt A faF TEAwTET
qrqEA TAH: AT,

“ Bahujana chittd nuraksana tayipa-vida pariharam
chechchhatah Sdsanasya mahd mate mdinsa ma-bhaksyam
Kripdtmano bodhisattvasya, talyathi mahdmate bha-
vantt loke Sdsanipa-vida vaktirah Kinchit tesim
Sramanyam kato vd brahmanyam yannd maite piirvarsi-
bhojand-nyapdsya kravyidd evdmi sd hdrdh paripurna
kuksayah khe bhumi Jala sansritan suksmdnstrasayanto
Jantun samuttrasa; anti tmam lokam samantatah par-
yatan nihatamesdm sramanyam dhvastamesdm  brah-
manyam ndstyesdm dharmo na vinaya ityaneka prakdra
pratihata chetasah sdsana mevdapavadanti.” :
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“ A compassionate Buddha, who is mindful of
protecting the mind of others and careful not to allow any
ill-fame to spread, should maintain flesh to be un-eatable.
O wise man, there are in this world persons who speak
ill of the Preaching. They say that they, who having
rejected the food At for the saints of the old time,
eat like the meat-eaters, give pain to the small creatures
living in sky, earth and water, roam hither and thither
troubling them ; what kind of menk-hood and Brahman-
‘hood.they have got, their. monk-hood is destroyed, their
Brahman-hood is made.impure; they do not possess
piety nor conduct.. Thus people say many sorts - of
il words.”

“ g FAa n‘?aﬁa mm*«:rr*'ﬁr TR wie-
waRd S, YLt Tewy AgTer AiErgaT
qIFT ORI = | Wﬂmﬁv., qugaa :msmrﬁsr
e wzmgra wAQt afira: @9 \id-
AT gt

“ Mrita sava durgandha prati kila sdmdnyddapt
mahd mate mdinsa mabhaksyam bddkisattwsya} seritass
yapt mahamate mansyasya manse dahyamane tadanyas
pranimdnse c¢ha na Kaschid gandhavisesah, samas
mubhaya mdansayordahya mdinayor dourgondhamatopi
mahd mate suchi kd muasya yoginah sarvam mdnsa
mabhaksyam bodhisattvasya.” '

“ O wise man, there is bad and unbearable smell in
the flesh, like that of a corpse, even for this reason, the
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flesh is not eatable by a Buddhist. If the corpsc be
burnt and also any other flesh be burnt, there would be
no difference in their bad smells, thereéfore a Buddha
monk wishing purity should not eat any tlesh.”

“ FrErrETaeT- AT E U — S FE ST A awT-
AT GuRETl Fegann fegfEgel « |9
TRTHIIAFTTT FOHAT GAFINTAT TSRS TR
Rawrag Aig |aIaasd FiEa.”

“ Yogdchdrdnam Vidyddhardndim Vidyasidhana-
moksa vighna Karatvim mahdydna samprasthitdndm
Kulaputrindm Kula duhitrindm cha sarva yoga sddha-
ndntardya Kula mityapi samanu pasya tam mahd mate
svapardtma hitakimdiya minsam sarva mabhaksyam
bodhisattvasya.”

““ Because it is obstructive to the saints and the
. students in their efforts for liberation and knowledge,
therefore the followers of the Great Path, the family sons
and daughters fully know it to be obstructive in all the
efforts for meditation. O wise man, all the flesh is not,
therefore, eatable by a Buddhist who is desirous of
having spiritual benefit to himself and to others.”

[ S N &

« fRTHSg TERETATRRIEE WAty sTtaaga |
o sfrFeEEl Siaey, JAEITST TEEN {TaEE
AT FAHTTAAAGET ATAFA GG IRAAAT AATI—
TEHEEAFRE ArAaagiT Araagei| Awed qig-
waTrErd B A sIITIANR. ,
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Krimijantuprachura kustha niddna kosthascha bha-
vati vyddhi bahulam nma cha pratikilasanjnim prati-
labhate putra mdnsa bhaisajya vaddhdram desayans-
chdham mahdmate katha meva ndirya janasevita mdrya
jana»vivarjitahrise bhojana pranitam makalpyam minsa
rudhirdhdram sisyebhyo anujrfapaydmi.

“ The flesh-eater is prone to many kinds of diseases
such as worms, many insects, leprosy, belly-pains etc.
O wise man, I am preaching eating flesh as taking
the flesh of one’'s own son. How can I order my
disciples for eating flesh and blood, which are served by
the savages, prohibitable by gentlemen, full of many
defects, devoid of any benefits, unfit to be taken by the
saints and totally rejectable ?”

“ STPETEAET, A AT q;&ré i S 733
i A9 g, GERATY AEOl Siew agwie

TEET ARy SETTAE qrad wmeadty
Far.”

Anujndtavin punaraham mahdmate piirvarsi prayi-
tabhojanam ya dutd sdli yava godhuma mudga mdsa
masurddi sarpis taila madhu phdntta guda khanda
matsa pindi kidisu samupadya-mdinam bhojanam kalpy-
amiti kritva.

“1 have ordered, O wise man, for the fit food
which has been prescribed by the saints of old time
such as food prepared from rice, barley, wheat, pulses

" 33
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of moonga, urad, and masura etc., ghee, oil, milk, raw

sugar, guda, sugar, coarse sugar etc.”

“ qaqy AGAR sty awegm fedaEr
AT G AANAAECET  TENA A cqgen
WA QAT /iR vty af e, ars-
T T RAATE W AR G S di-
AT WOST (49T qRETE ATEsTES A
Tt AiEEAr.

Bhiitaparvam mahdmate atitedhvani  rdjabhut
sinha sauddso ndma sa mansa bhojand hdrdti prasaingena
pratisevamdno rasa trsna dhyavasina pdrataya mdnsdn{
manusyd nyapi bhaksitavin tanniddinamt cha mitrd md
tya jndti bandhu-bargenipi parityaktah prigeva pour-
ajana paraih svardjya visaya paritydgichcha mahad
vyasana mdsdditavdn mdnsa hetoh.

“ (O wise man, there flourished in old tunes Raja
Sinha Saudaso. He became too much covetous of
meat-eating. He used to eat the human flesh owing to
heavy desire for it. He was therefore abandoned by his
friends, nrinisters, caste people and others. Before this,
lve was dethroned and banished out of his country by’
the citizens. He suffered great miseries on account of
flesh.”

Note. This statement about Saudaso is written in the
same way in the Padmapurana of the Digambar Jains.

“ gET T AEWA AT QEGICHT TR TZT
AIE AN SET ARIHREETET AFEE SR IR
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T SIHTI ATHA, WOOX qRFA T TEWA AN Wi
TEATIIATAADT f%rzoamémmatw azm
FXOYT AFGEAMY AfFaEss.

Thatva cha wmahdmate janmani saptakutirakepi
grame prachura mdnsa laulyddati prasangena nise-
vamdnd minusamdsidd ghord di kd va etd kinyascha
sanjayante Jdati parivarte cha mahdmate tathaiva mainsa
rdsadhyavasina tayd sinha vydghra dupi Vrika taraksu
mdrjdra jambukolu kddi prachura mdnsdda yonisu vini
patyante.

“ Even in this very life, O wise man, they, who are
addicted to too much flesh-eating, on account of great
greed become eaters of human flesh, voracious and
demonlike. On change of birth, on account of their
greed for flesh they are fallen in flesh-eating genii of
lion, tiger, wolf, hyena, cat, jackal, owl etc.”

“gfy o AEWA A A FTATA FATTAIYAT-
Pt ST HeaEdie AEMEaMTy: oA froga-
fadt Ty WeTEeT ¥Wr FE AW fe
Hfyat wtafr wgeaTomiT n@%ﬁ%u‘% fhgatiac
FTqRY TTOTERTE HiETH, ATA SRR Wi TF -
¥g awmr F@ dAmEE AE TSRS RGE
AT A= ET ASTUALNN AL SATUAASAH-

THR g SRS

Yadicha mahdmate mdimsam na kathanchana kech-
ana bhaksa yeyur na tanniddnam ghdteran mulya hetor
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hi mahdmate prdyah pranino niraparddhino badhyante
svalpddanya hetoh kastham maha mate rasa trisnd
yamiti sevitam mansani manusyanyapi mdnusavibhaks-
yante kimpunaritara myiga paksi prdne sambhita
mansant priyo mahdmate mdnsarasa trisnartairidam
tathd tathd jala yantra maviddham moha purusatr yach-
chhé kuni kaurabhraka kaivartidayah khechara bhiichara

]alachamn pranmo napara dhino nekapr aka: am mulya
hetor msasantt

“ (O wise man, neither flesh should be eaten nor
murder should be done on that account; mestly for
the sake of money, harmless living beings are killed ;
very few on account of other cause. It is painful that
for the great desire of flesh, ever men eat the human
flesh, what to speak about the flesh of animals and birds
etc. Mostly for the sake of deluding persons pained by
the desire of eating flesh, killers of birds, lambs and fish
through their nets and machines kill birds, deer, fish etc.,
harmless ereatures to gain money.”

“ a o ACHASFATARNTA AFGHedd AW AT
vngrgamﬁa e, Aigeafy ggter-

arsTTA STy WEE wrew ogfwer rEagdas
R wserasaion e geet frenfatie-
radaen ARufmr fresy aifa: aengriugen
TEgTErEaTE ai ArEagATaTat aafasi,
aw = zmmma A= ARG aRIAely FEE
FEOHFAT ARIACA, ¥ WA TRARIE wgar
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WeATHT AT FENAE qUiEASAY S e d
o RS AuETE GRgwE, § T ATAA Faraead
AR wwtd QUi WAy U FEE v

Nacha mahdamate akritkamakdrita masankalpitam
nima mansam  kalpyamasti  yadupdddydnujdniyam
sravakebhyah bhavisyati tu punar mahamate andgate-
adhavansi mamaiva sdsane pravrajitva sakyaputriyattvam
pratijanandh kdsiya dhvaja dharino moha purusd
mitthyavitarkopa hatachetso vividha vinaya vikalpa
vddinah sathdya dristi yuktah rasa triszzfz dhyavasit-
dstdm tam mdansabhaksana hetvdbhdsdim grantha yisy-
antt mama chabhitéa khydnam ddtavyam mansyante
tattadarthotpatti niddnam kalpayitva vaksyanti iyam
arthotpatts rasmin nidine Bhagavata mdnsa bhojam
manujndtam kalpyamiti  pranita bhojanesu chaktam
sj:ayum cha kila tathagatena pari bhuktamiti na cha
mahdmate buira chit sutre prati sevitavyamitya nujndatam
pranita bhojanesu va desitam Kalpyamiti:

“ O wise man, there cannot be any flesh eatable,
which may be undone, not caused to be done or not
supposed to be done ; on account of which I may order
it for the disciples. In the future time, there will occur
in my order some, who having adopted the conduct
of monk and having pledged to follow the order of the
Sakyaputra and having put on the flag of red clothes
will be deluding and addicted to bodily pleasures. They
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will have many false notions in their minds and declare
different rulés of conduct. - They will be desirous of
taste and shall compile books giving false arguments for
flesh-eating. They will maintain that which I have
never told. They will tell matters in support of flesh-
eating. They will say that I have ordered it for this
reason, that I have counted it among the eatables and
that Bhagavan has himself eaten flesh. But, O wise
man, I have never ordered flesh in any su#ra, nor told it

’y

to be eatable nor counted it among good eatables.

“ AfE AZTAT ATANTFL TEAAFATE arEER
FATT ATEERITER. AT THIET AT AW
IR AAH gw'ﬁr'qa«am AT qWET Fo0-
Taw, TEFE & aEmy qunErar anee ey -
FHRET T AICATERRATAATT TRTATHL Feor-
UTEAT @9RT  JTIEATETET giRgs e
AW IR aAEATgAT SATREl RETRTEir-
T, WISE ATHT AITAF FAFAA G FOAT €A
A AFATENR GRS WERYT T o @ T i
T, atmﬁ?i WTTHIT: WF U qAOHITATr
qEA W W @

Nahi mahdmate dryasrivakdih prakrita manusyd-
hdra mdharanti hutaeva mdnsarudhirahdramakalpyan,
dharmdhdrihi mahd wmate mama srivakah pratycka
buddha Bodhisattvascha nd misd hdrdh prigeva tatha-
gatih Dharma Kdiya hi mahdmate tathdgatd Dharmd-
hara sthitayo ndmisakdyd na sarvdmisdhdra sthitayo
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vantasarva bhavopakarana trispatsand vdsand sarvd
klesa dosa vdsandpagatah su-vimukta chittaprajndh
sarvajnah sarva-darsinah sarvasattvaika putraka sama
darsino mahakdrunikdh soham mahdmate sarvasattvaikas
putra ka sanjni san kathamiva svaputra mdnsa manuj-
pasyami paribhoktum srivakebhyah kuta eva svayam
paribhoktum, anujaatavﬁnwmin Sravakebhyah svayam
vd  partbhukta vdntti  mahd wate nedam  sthanam
vidyate. o

“ O wise man ! Arya Sravakas do not even take the
natural human diet, how can they eat the rejectable
flesh and blood ? My disciples are followers of Truth
and so are the self-intelligent ones and other Buddhists.
They are not flesh-eaters. Such were the Tathagatas
in the former times......Tathagatas have Truth as their
body, they live on Truth, they do not support their
bodies with flesh. They never take any flesh. They
have given up desire for all the worldly objects.  They
are free from all the defects causing misery. They are
full of unattached discrimination, all-knowing, all-
perceivings They look towards all the creatures like
their sons. They are very compassionate. Similarly
[ look towards all the creatures as my sons how can
[ order my disciples to eat the flesh of my sons and how
can I eat it. There is no question of this that 1 ordered’
my disciples for it and that I have myself eaten it.”
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Note. The same chapter has some verses in the
end ; a few are given here :—
T WG GSTET T AAT qIHA |
AfaEiETas TR o L
AtETta T gaigey amfy fiErar@as |
TRT AgANT IR P RESEE
I EeaaEt AiETs ST 9 |
ST qraEATen akabisue: U
zhassr wzmii 2 THATS |
mmtqgm AgAIE FEtEAg N L% )
U TR AAE AT HATIE |
AU WG AT AR TFq ) %o |
TR TAAATY SEAAHE Fori |
T FreaeagTao 3T & e w2 )

Madyam mdnsam palinduncha na bhaksayeyam mahd-
mune,

Bodhisattvair mahdsattvair bhasadbhir Jina pungavaih

Mdnsdni cha palanduscha madydni vividhdnicha, '

Grinjanam lasunam chaiva yogi nittyam vivarjayet ]

Ldbhdrtham hanyate sattvo mdnsdrthan diyate dhanam,

Ubhautaw pdpakarmdnaw pachyete rouravidisu 9
Hastikaksya mahdimeghe nirvdndngult mdlike,
Lankdvatardsutre cha mayd mdnsam vivarjitam 16
Yathaiva rago meksdya antardyakaro bhavet,
Tathatva mdinsa madyddyd antardya karo bhavet 20

Tasmdnna bhaksaye n mdnsamudve]a nakaram nyi nam,
Moksadharma viruddhattvdiddarydindmesa vat dhvajah 24
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10 wise man ! The conquerors have said that. wine,
flesh and:onions should not be eaten.by any Buddhist
or great Buddhist. "1, : : :

A monk should always abstain.‘from flesh, onion,
many kinds of intoxicating 'liquors, garlic, and turnip. 5.
‘He, who kills any ‘créature for money and’ he, who
pays money for it-—both of them aré evil-doers and
shall fall in the Rourava etc., hells. 9,
" I have prohibited flesh in the following scriptures
(1) Hasti kaksya, (2) Maha megha, (3) Nirvinanguli
mallka ) and Lanl\avataracutra 16. '

just as attachment is obstructive to hberatlon so is
flesh, wine etc obstructlve to nirvina. 20,

Therefore tlesh, V\hICh is fearful to the creatures
and i is contrary to the conduct for hberatlon should not
be eaten This is the flag of the Arya people.. 24.

- Note. This Lankavatiara sttra is also very old.
It appears to me that when the Pali sutras were at first
compiled in Ceylon in the first century A. D. and flesh-
eating was supported therein through any argument
then this sutra appears to have been written in answer
to that. This Lankavatdra sutra explicitly prohibits
any Buddhist from .taking any flesh. The saying of
those persons who declare that they do not themselves
kill the creatures, they only buy flesh from the market
and so they are not guilty of any injury is contradicted

in this sutra. When they pay money in change of flesh,
34
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then they are in fact indirectly promoters of killing.
The butchers and fishermen kill the animals on this
understanding that their flesh is sold and i{s used by the
people. When they are getting money for the sake
of flesh, they go on continually killing the animals.

Really they, who buy flesh, are the inducers of
killing the dumb creatures. Those monks who say that
they accept what is given to them only 'in alms, that
they do not suppose of having flesh and therefore
they are not guilty of killing animals, even if they
accept and eat flesh, should deeply consider on their
arguments. It is a rule that whatever is accepted by
anyone is approved by the same. Accepting flesh proves
approval of that food. This approval of flesh by the
monks produces this conviction in mind of the donor-
layman that there is no harm in eating flesh, when
our worshipful monks accept and eat it. Thus the
laymen remain flesh-eaters, and are obliged to induce
the killers to kill the animals for flesh. Just a tnonk if
supplied with the flesh of a man or a dog, refuses
to accept it, because he does not approve of it, similarly
he should not accept any kind of flesh. Then only
he will be free from any kind of sin of killing anifnals.
When flesh is accepted in alms, it is countable among
the eatable foods: while it is altogether rejectable, as
has been ordered in Lankavatdra Sutra. Suppose any
patriot has a mind to use country-made clothes and has
a pledge not to use foreign-made clothes on the con-
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viction that if foreign made clothes would be used
and sold here, this country will starve for want of
industry. If such a patriot monk is supplied with a
foreign cloth for which he has not himself made any
effort, nor he has induced others to make it, nor he has
any notion of its making, he would not accept it,
because his approval and his acceptance would be
detrimental to the interests of the country he loves,
Similarly acceptance of flesh is to give support to the
practice of killing dumb creatures. In Ceylon I found
some monks eating flesh on the ground that it is eatable
because they were not guilty of killing the creatures
in any way, while I saw some monks who do not eat it.
But this belief, that if they do not kill animals nor
cause to kill them, nor suppose to kill them then they
would not be guilty of any injury if they accept flesh in
alms, is prevalent in Ceylon, Burma, Siam and other
countries where there are larger numbers of Buddhists.
‘But in my opinion, this belief is not right, because
the sellers of flesh in the market kill lambs, goats, fowls,
fishes only for their sake. They sell it for money which
is paid by the buyers, Therefore the buyers cannot
be free from the sin of killing the dumb creatures.

In Vidyalankara College, Kelaniya, I saw a Chinese
layman Mr. Wong Mow Lam, 19 Hard Road, Shanghai
who was studying there. On consulting with him, it
was known that this Lankavatdira Sutra is believed
to be the authoritative book by the Buddhists of China
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and Japan and that all the Buddhist monasteries hever
use any flesh there. The laymen of those countries also
believe it to be rejectable, although some eat it while
others do not eat it. The followers of Tioist do, as
a rule, not eat any flesh. They are pure vegetarians.
It appears to me that Ceylon being an island where
people generally use fish, the Pali Scriptures when
compiled, have prescribed a wav for ‘the monks to
accept it in alms, if it was given, At the very time this
Lankavatara Sutra appears to have been written, which
prohibits every follower of Buddhism from eating flesh
or fish of any kind. The Buddhists in general should
pay regard to this sutra and should try to check the
prevalence of fish or flesh eating. The monks as a rule
should not accept it and: then they should preach to
laymen to give up flesh-eating.  Flesh-eating, no doubt,
is a cause for the killing of dumb creatures.”

Some description of AHIMSA in JAIN SCRIP-
TURES : ‘

(1) Samayasdrd says i—

srsTAtEEor T9T AR 7T ARE |

TET SIEATEN [T TS orged (| 2 |
Ajfhava sidena Bandho satte marehi mava mdrehim
Eso bandha samdso Jivinam zzichchhaya nayassa 274

‘“ Bondage (of karmas) will be caused by the inten-
tion (of injury), whether the creatures may be killed
or not. This is the brief of bondage for the souls
from the correct stand-point.” '
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2) Tattvdrtha Sutra says:

AAATEATHTAETLLTO BET 0 13-

Pramatha yogdt prana vyaparoparam himsa = 13(7

“ Destruction of (subjective and objective) vitalities
through passionate activities of mind, body and speech
ls m]ury or himsa.” ‘

Subjective vitalities are the qualmes of soul such
as . Knowledge, bliss and peacefulness. Objective ot
material vitalities are ten. Immobile one-sensed beings
have four, two-sensed have six, three-séng«ad, ‘seven ;
four-sensed, eight . five-sensed irrational, nine; and
five-sensed rationals have ten. These are explained in
the second chapter of this book (p 94-95). '

4y Purusdrthasiddhivpiya describes hzmm fullys
Let us quote some verses :—
TeEy FATTTTUTOA] FITTEATON .
ST NEIHLOT @aiiamwi%r |v Z|r 1 8% 0
acnmwnm%m@aﬁﬁna r%m!
, @r:,raa'emrt# T gTEd RreaEraT iz A
amg;a g TEmETAr rram%aﬁ-r \
. QRTE T RITTHED TR | 8 N
FAFRATIAAAT RIS AAIfrsTas a9 |
SRR ﬁqf%ﬁﬁammmﬁﬁ%m N S% N
aﬁu&amemmmmﬁ N
T | A azrérm&maﬁ Fag N Sl
WEFERRET SITHI?:I%:UTT T AT I |

| RTSTET mtvrratmmmna?a FTUTAH N
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Jainism AND BUDDHISM

Yat khalu kasdiya yogdt prandndm dravya bhiva

rithdandm,
Vyaparaparasya karavam sunischitd bhavati sd
himsd 43
Atmaparindma himsana hetutvdit sarvameva him-
saitat,
Aunritvachandds kevala mudd-hritam sisya bodhaya
42
Apradurbhdvah khalu rdgddindm bhavatya him-
sett ;
Tesd mevatpattir himseti Jindgamasya sanksepah—
44
Krita kdviténumananatr vikkdya manobhirisyate
navadhd,

Autsargiki nivrittir vichitra ritpa-pavd dike tvesd 76
Dharma mahimsd razpam sansrdnvantopt ye parit-

tyaktu

Sthavara himsd masd hastrasa hsmsdm taps mun-
chantu ' 75

Stokaikendriva ghdtid grihindm sampanna yogya
Visaydndm, "

Sesa sthdvara mdrana viramana mapi bhavati
Karaniyam 77

“ Destruction of objective and subjective vitalities

through passionate activities of mind, body and speech
is really Himsa. 43

“ On account of the destruction of soul’s (pure)

thought-activity, there is himsa in all the (sinful) actions
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speaking false-hood etc., (sins) have only been exempli-
tied for the knowledge of the students.” 42
' “ Non-arising of attachment etc., is verily Ahimsa,
while their arising is himsa——this is the summary of the
Jain scriptures.” 44

“ Doing, causing others to do, and consenting for
doing and each through mind, body and speech is nine-
fold (himsa) ; total freedom from this is real Ahktmsa,
while the exceptional is of many sorts.” 76

“ Having thus heard the doctrine of A#himsa, they,
who are unable to refrain from injury to immobiles,
should at least give up the injury to mobiles.” 75

“The house-holders possessing useful property may
even injure the immobiles as least as possible; they
should also refrain from causing injury to other
immobiles.”” 77 . , v v

It should be noted that the monks and those
laymen who take the vow of not performing any engage-
ments are cateful in peotecting both mobiles and
- immobiles; while the laymen engaged in different
pursuits cannot give up occupational (dranibhi) injury ;
they can refrain from intentional (sankalpi) injury.

Intentional injury is useless killifig such as animal
sacrifice, hunting, killing for meat-eating, teasing crea-
tures for sport, pleasure etc. _

Occupational injury is of three kinds :—

(1) Professional (Udyami) injury caused in follow-
ing the justified six kinds of professions :~——(1) Military,
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(2) writing (3) agriculture (4) trade (5) industry’ and
(6) arts. - e e

(2). Household-work: (Graharambhi) -injury—c¢aused
in: preparing food, clothes, etc., .digging: wells, ‘con-
structing houses, gardens etc. B .

(3) Defenswe (Virodhi) injury—caused 1n defendmg
oneself, one’s family, property, country etc. from those
who attack and do not give up- theirevil intention in
spite of all ‘other possible  means. It'is caused for
saving -oneself “from plunderers and' thieves, in giving
punishirient to the culprits, in making  wars with the
enemies. s ' g ' '

Although ordinary house-holders cannot give up
three kinds of occupational kiﬂing, yet they try to be
saved from it as far as possible. They always, deal
with kind hearts. Saints are vowful in following
Ahimsa in full‘,———it is why they walk a‘fter seeing th(—;
ground, they do not walk at night, they do not tread on
the grass, nor pluck leaves etc. from trees.

(5) Sravakdchdra by Amitagati says :—

frargamiEL shTAeTSear 75 |

FEAEATCAZ AT TN T AT T U=

JEATH TTA TAT HZFA(T: TATTATCAT: |

FrEASt | i mwid A g mEaag | e-%
Himsd dvedha proktdrambhd ndrambha jatvato daksaih,
Grihavdsato nivritto dvedhdpi trdyate tdm cha 6
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Griha vdsa sevana rato mandakasdyah - pravartitaram-
bhdih,
Arambhajdm sa himsan sa knoti na raksitum niyatam
7/6
“ Injury hzis been said to be of two kinds, occupa-
tional and non-occupational by the learned; He, who
is homeless, protects himself from both of them. A
house-holder engaged in house-bold duties, although
having mild passions cannot as a rule refrain from occu-
pational injury.”
No doubt, intentional killing is due to strong
passions in comparison to occupational killing where
the passions are mild. ' A house-holder is obliged to do it.

Flesh-eating—A follower of Ahimsa must not eat
flesh. A V

(6) Purusdrthasiddhiupdya says.:—

a At ST RErarEatEEeT R a T |

A ASaEEREREIEHaian =9 e

7370y FRewary AfE TTRT g AfeT JoaE: |

Aanta watr Far aqatEaERaaE eS|

ATATET ETE fosTarTg Ay |

FAAATYIZESEATAT FETEETg 0 2
Na vind prana vighdtin mansasyotpattirisyate yasmadt,
Mdnsam bhajatastasmat prasaratya-nivdrita himsa - 65
Yadapi kila bhavati mdnsam svaya-meva mritasya
mahtsa vrisabhd-deh '
Tatrdpi bhavati himsd tadd srita mgotamrmathanat 66
35
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Amdsvapi pakvisvapi vipachya-mdnasu mdansapesisu,
Sa tatyenotpdda stajjdtindm nigotindmn 67
* Because it is not possible to produce flesh without
killing the vitalities, therefore he, who eats flesh, is
unavoidably liable to do injurs.” 63
“ Although there is flesh of bullocks and buffaloes
etc. dying by themselves, yet there is injury by killing
microbes and germs that originate in that flesh.” 66
“There is continual coming into existence of
microbes of the sort of the flesh in the pieces of flesh
whether they may be raw, cooked or being cooked.” 67
Note. That is the reason why the flesh in any
case is bad-smelling.

Wine drinking. The same book says :i—-

TEATAT =T AgAi svarar afafas w9 )

A9 ASat a9 FET g@mIasa@y N &2 0
Rasajdndm cha babundm Jivandm yonirisyate madyam,
Madyam bhajatam tesim himsd sam-jiyate vasyam 63

“ As wine is the nucleus of many microbes origi-

nating in the liquor, therefore there is unavoidable injury
to these by one who dricks it.” 63

Not eating at night. The same book says:—
T YR FREEETaT gata e
fEar FrmeAeamsan Ttagie W N L0
FHRTATHA (97 YA gieatwmey Gat |

& - o [ 25¥ » -
ATT T AN T FIAAGATH N L3 W
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Ritraw bhunjindndim yasmddanivdritd bhavati himsd
Himsa virathi stasmdt tyakatavyd Rdttribhuktirapi 129
Arkalokenaving bhunjinah partharet katham himsdm,
Api bodhitah pradipa bhojyajusim suksma jantundm 133
“ Because there is unavoidable killing when eating
at night, therefore they who avoid iimsa should also give
up eating at night. How can a partaker of food avoid
injury to creatures in the absence of sunlight ; if lamp is
lighted, many tiny creatures will fall in the eatables.”

Note. From the statement of the Buddhist scrip-
tures given in this Chapter it is evident that for the
sake of following ahimsa one is required to protect
both mobile and immobile creatures, to walk after
seeing the ground, not to trample on grass, and not
to eat at night. Similarly the Jain scriptures also
declare.

If the Buddhists try to prevent the prevalence
of flesh-eating, then Buddhism may really shine forth in
its true nature; because the words of Lord Goutama
which teach friendship towards all the creatures cannot
prove that his preaching approved flesh-eating or that
He himself would have taken flesh. The learned
Buddhists should consider this point quite impartially.



CHAPTER VL

WHY JAINISM AND BUDDHISM ARE THE SAME ?

' Goutama Buddha left home in his age of twenty-
nine. He devoted six years in practising many kinds of
austerities. At his age of thirty-five he decided his path
and preached his first sermon at Benares. During these
intervening six years, he followed a conduct resembling
that of Digamber (naked) Jain Saint also. Lord
Buddha has. himself described it. Vide—Majjhin
Nikaya mahd siha nada sutta twelfth-—In this shtra
Goutam Buddha in his old age describes the events

of his life to his disciple Sariputra. The pali words
are :

“ ARl S0 . EeaaEAr.. . ATIET A IEES
w4 7 fAAOT QIR ¢ |7 A SgEn FrEaegnE q
FergEmtmty, 4 wewEad @ IEAL T gaw-
wFT, A (FW JHAAEAT A ANTREN, T QUIARAL A
gRrgaTTaTs, @ SERCAE, T T |1 SUFTET, 7 99
AfFaE €@ QI AR AR Aagiamg w1
JRTEHATE, | TR ArE, ST, -
ATRET 20, STSATET THETHEHR S0 S0 ITATHT
. OETE q SR AIERw, ey Sl argni..
etz wrErt snEt—ifa ouwT wgAteEn
TRAE AT WFATGAET AL FETiA . wew 1wy
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SrTHl AW R Oeg SrTArgdwT aggar. .. ae|
SafegRalt @ T TERe S, AT ek e
HamTy @O auEEata.

&t a9 |1 A eRaTRAFRT |

T A = AR A GFATIG AT HATT |

“ Achelko homi.. hathdpalekhano.. ndbhihatam na
uddisa katam nanimantazam sddiydmi; so nd kumbhi
mukhd patiganhdmi na Kalopimukhd patiganhdmi, na
elakamantaram na dandamantaram na musala wmanta-
ram, na dvinnam bhunjamininim na gabbhanujd na
piya neinaya na purusantaragatayd, na sankittisi, na
yatha sa uptthito hoti, na yath makkhikdi sanda sinda
chirini na machchham na MANSAIN NA Surdnm nda merayan
na thusodakam piv imi, so ek.igiriko vdhomi eka lopika
dvdgdriko homi dvdlopikd sattd giriko vi homi satti
lopiko,—ekd ham pa dhiram dharemi, dvihikam pa
dhdram dhdaremi,—sattdhikampi dhdaram dhdremi—iti
eyarupam addhamdsikam pi pariydya bhatta bhojananu-
yogam anuyatto vihordmi,.. Kessa massu lockako ©i
homi Kesa massu lochandnuyogam anu yutto...yova uda
Vindumhi pi me dayd pachchapatthita hote—mdham
khuddake pine visama gate sanghdatam dpdidessantt.

Gatha

So tatto so sino eko bhinsanake vane nuggo na cha

aggim dsino esandpasuto munits.
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“ 1 went without clothes...... 1 licked my food from
my hands. 1 did not eat food brought in, nor that
prepared on my account, nor 1 accepted invitations
for it. 1 took no alms from pot or dish. I took no
food within a threshold, or through window-bar or
within the pounding place, nor from two people eating
together—nor from a pregnant woman, nor from a
woman suckling a child, nor from one in intercourse,
nor from food collected here and there, nor food where
a dog stood by, nor from place where flies were
swarming, nor fish, nor flesh, nor drink fermented, nor
drink distilled, nor yet sour gruel did I drink. 1 ate
from just one house, and just one morsel from that,
or else I ate from two houses only and just two morsels
thence...... or 1 ate from seven houses only and just one
morsel from each house. 1 took food only once a day
or once in two days—or once in seven days, even to
intervals of half a month...... I plucked out hair and
beard and kept thepractice up; even to a drop of water
was charity established in me; thus —*“may I not be
guilty of violence in harming tiny living beings (therein)
scorched, frozen and alone in fearsome forest, dwelling
naked, no fire to warm bent on the meditation is.the
sage.” ’

Note. Whatever practical conduct of a sage is
described above agrees with no other but the conduct of
naked (Digambar) Jain Saints. Among the Digambar
Jains there is an old Prakrit work on conduct of saints
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called Mdélachdra by Battakera ; it describes the similar
practices. Even now-a-days also Digambara Jain Saints
follow the same rules. Ielow 1 quote some verses in
support of the above practices from this authoritative
book.” Mulachdra says :—"

YT HESIATE QiNEY A 9 forasrEE |

dEra R TR BT AR BN R

THTH AUET TR THOET |

37 “ratry Jed GIOw AgAtEE I 2

Panchaya mahavvaya im samidi o pancha Jinavaruddi

ttha,
Pancha vindiya roho chhappiya-avdsayd locho 2
Achchelaka manhdnam khidi sayana madanta ghasanam
cheva '
Thidi bhoyaneya bhattam malaguna at thavisadu 3

A saint should follow the following twenty eight

root-duties—

5 Great Vows of non-injury, truth, not taking what
is not given, chastity and non-possession.

5 Careful dealing in walking, speaking, eatings
handling things and excretions.

5 Control of five senses.

6 Daily important duties of repentance, renunci-
ation, equanimity, prayer, obedience and
abandoning bodily attachment.

plucking hair by hands.
I not having any clothes.
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1 not to bathe.

1 sleep on ground.

1 not to rub teeth.

1 to .eat standing.

1 to eat only once a day.

Locha—hastena mastaka kesa smasrimam apand-
yanam, i.e., to pluck the hair of the head and beard by
hands. This practice is specially observed by the Jain
monks. It was followed by Goutam Buddha also.

Buddha remained achelaka.

Mdlachdra says about it —

FEATHOUTHOT AT TAVEON SAHTIT |

forsgEw U ASe® FTRITH I 2o I
Vatthé jina vakke naya ahavd pattding asamvaranam
Nibbhasana niggantham achchelakkam Jogadt pajjam 30

“Not to cover the body with clothes, skin, bark or
leaves etc., not to wear ornaments, not to have attach-
ment is the duty of achelaka. It is worshipful. in the
world.”

The same book also describes eating from -one’s
hands in standing posture. '

SategIw fra $31E Aawue a9 |

qiRgY qiAtaT AT (UtE TS o i 32 0
Anjali pudena thichchd kudddi vivajjanena samapdyam,
Padi sudde bhiimitive asanam thids bhojanam nama 34
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“ Leaving support of any wall etc., standing and
keeping feet on parallel lines on pure ground to eat with
hands is food in standing position.”

A saint does not eat food spécially prepared for
saints as said in the same book—

e N e N - AN
- ATIEY ITQT ITESNT T T |@ggEr |
|AMTET AFE {OErataaEs SuEErn g -s-a
Jdvadiyam uddeso pa sandatti ya have samuddeso
Samanottiya ddeso nigganthottiya have samddeso 11.7[6
“ Whatever food is prepared for any saint, sramana
or nirgrantha is uddista. 1t should not be eaten by
a Jain saint.”
So it is said in the third verse of the 6th Chapter.
Goutam Buddha also did not take such food when
he was a naked saint.

A Saint takes food from not more thanlseven houses

’

- as said therein :—' _
Itele fafe @aE O 90E Sy g g A
QA araEwd afeaancd oot | Ro-% |

Ujju him tihim sattehim wod ghavehim jadt dgadum du

dchinnam

Parado tdtehin bhave tavvivaridam andchinnam  20/6

“The food brought from three or seven homes
in one line is eatable, but not brought from more

homes.”
36
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Goutama Buddha did not eat food from more than
seven houses, when he was a naked saint.

Goutam Buddha did not eat food served by a
pregnant woman as enjoined in Malachdrd.

stfraret wifagyr arawt Afeqelt T Sataar |

HATCAT T TURGUUIT TITET HAZT Or=redr Il o-% 1l
Atf bald att budlhd ghdsatti gabbhini su ya andhaliya
Autaridd va nisannid uchchattha ahava nichatthd  50/4

“(Saints do not take food from) a child-woman,
very old woman, a woman when eating, a pregnant
woman, a blind woman, woman sitting in back of a
wall, sitting high, or sitting very low.”

Note. Goutam Buddha did not take food given
through window-bars.

He did not accept dirty sour gruel or thusodka,
which is prohibited in Midildchdra.

e ag= TEMIT TMTT FATT AT |
STUUr FETTAE AT ATECOTE ey RrorEsiv 0 w2 i
Tila tandula usanodaya—chanodaya tusolayam avid-

dhattham
Annam tahdviham vd apartnadam neva ginhijjo 54
“ Washing water of Tilas, rice, grams and husks
and hot water which is not altered in colour etc., should
not be taken.”

Goutama did not take food from a woman suckling
a child, as is prohibited in M#ldchdra :—
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TN AT FTH FATAG FEAT OrEtay |

o Ry gor gror Wiy G gramgEy -l
Levana majjana Kammam piyamdnam ddrayamcha

nikha viya
Evam vihd diyd puna ddnam jadi dinti diyagd dosé
52/6

*“ It is wrong on the partb of a donor, if any woman
serves food while smearing the ground, bathing, suckling
a child and leaving it.”

About taking food from the hands it is said in
Mdaldchdra Anagara bhavana chapter,

SET A 1 AT WST A TSI T

qfEat Jor g¥ gt ity =g 0 e 0
Asanam jadi va panam khajjam bhojam challijja pejjam

va
Pads lehi una suddham bhunjantt pdni pattesuh. 54

“The saints eat from the hollow of their hands the
‘pure food eatable, drinkable, tastable, lickable etc., after
properly seeing it.”

Thus the Jain scriptures prove that the conduct
followed by Goutama Buddha while he was a naked
monk was nothing but the conduct of a naked Jain
Saint.

From the Pali scriptures of the 1st century A.D. at
Ceylon it is evident that Goutama Buddha in his
35th year i.e., 6 years after he left his home preached
his sermon on the middle path.
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Buddha Charya Page 23 (referring to Samyuttu
Nikaya 55.2.1 and Vinaya Mahavagga) says :—

“ I heard thus 7" once the Exalted One was walking
in the forest' Risipattana of Benares. There he ad-
dressed Pancha Virgiya monks thus:—" O monks,
the saints should not serve these two extremes :—Iirst
is this : to be addicted to sense-enjoyments, a path served
by savages and fit for the low and vulgar village people
and full of misuses; the second is this :—to give pain to
body, full of misuses, served by non-learned and miser-
able monks, leaving these two extremes Tathagata has
searched after the middle path, which gives right view
and produces Knowledge. It-is for peace, discrimi-
nation, full knowledge and Nirvana. That middle path
is the eight-fold path of liberation, right view etc.

This was the first sermon of the Buddha. It shows
that nakedness and all other sufferings along with it
were either considered by him to be difficult or unneces-
~sary and therefore He proclaimed a path which was
neither difficult nor easy. He, who is not a follower
of the Nirgrantha, may say that Goutama Buddha,
thinking the conduct of nakedness to be difficult and
dnnecessary, ordered his monks to put on necessary
clothes ; while a follower of the Nirgrantha cult, who
has belief that the natural condition of the body is
necessary for a saint for the success of Self concen-
tration. It is why Lord Mahavira and His predeces-
sors followed 1tt. It is' a help in austerities. No
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difficulty will be felt by one who has practised it.
Natural bliss can be enjoyed only by deep self-absorp-
tion. Goutama found it difficult for him and he thought
it better to adopt the middle path of Sravakas or
lavmen. The rules of conduct which are applicable
to the Brahmachari sravakas were followed by him

and preached to others.

According to the Digambar Jain scriptures, a
Brahmachari Sravaka of the 7th stage can have two or
three or necessary clothes, can dine where he is invited,
can sleep on simple cots ete.  This sort of conduct was
adopted and preached by Goutam Buddha. I saw this
sort of practical conduct among the Buddhist monks
of Ceylon. According to- Digambar Jain scriptures the
middle path has eleven stages. One who is on the last
stage has a loin cloth only on the body. A layman in
11th stage while keeping one short cloth and one loin
cloth is called a Ksullaka and one who has only one
loin cloth is called an ailaka. They do not accept invi-
tations, but go out for alms like the saints. Leaving
this controversial point whether Goutama found the
conduct of nakedness unnecessary or difficult, it is
proved from the Pali books that He preached to monks
to have necessary clothings and this conduct very aptly
agrees with that of the Swetambar Jain Saints of India,
who also maintain that there is no necessity for putting
aside all the clothes for a monk in his efforts for nirvana.
Perhaps this might have been the idea of Goutam also
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in adopting the easy mode. Buddhist monks take food
once a day, before twelve noon, do not eat at night nor
at improper time, nor break bows of trees and stay at
one place in rainy season. All these rules of conduct are
the same as those of a Jain Saint.

The internal philosophy of self is the same in
Jainism and Buddhism as has been described in the
previous chapters, only the external conduct of the
Buddhists does not agree with that of the Digambar
Jain Saints while it agrees mostly with that of Svetambar
Jain saints. As the Svetambar saints keep pots to collect
alms, so the Buddhist monks do. They eat by alms as
well as by invitations, while the Svetambar saints do not
accept invitations. Their accepting invitations agrees
with that of the Digambar Jain Brahmachari sravaks of
7th degree. While Buddhist monks use vehicles and
trains for journey like the Digambar Jain Brahmacharis,
the Svetambar Jain monks do not use any vehicle, but
walk on foot.

As regards the mode of concentration, there does
not seem to be any difference between the Jain and
Buddhist saints.

IDOL. WORSHIP AMONG THE JAINS AND
THE BUDDHISTS.

The idols of Buddha resemble the Jain images as
“regards the contemplative mode. While Digambara
Jain images are quite naked in standing Kdyotsarga or
sitting Padmdsana or half padmasana and the Sve-
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tambar ones are in the same position, but with the sigh
of a loin cloth, the Buddha images have generally two
clothes one under the waist and another upon the
shoulders. The position is the same standing or sitting;
some images have their hands like the Jain ones, some
have one hand on the lap and vne on the breast, or one
or both the hands on legs, or in standing posture one
hand lying down and one hand raised as if in preaching.
Buddha images are constructed in lying posture also
in the condition of Goutama Buddha in his last moments
just before attaining nirvAna, which is a special
feature with them. I had occasion to see Buddha images
and temples at Ellora, Ajanta, Sanchi, Benares, Nasik,
Bombay, Taxila etc., in India and in some places in
Ceylon. In India I found almost all the Buddhist
images made of stone, while those found in Ceylon
are made of stone and also of a particular kind of
nice clay. Clay images are constructed very nicely and
- with different colours of the bodily limbs. Such beauti-
ful images are not secen in India. Here their images
made of stone are generally of one colour like those
of Jain images.

The Buddhist images seen by me at Kandy, Anura-
dhapura, Dambal, Kelaniya and Colombo at Ceylon are
- very meditative and attractive. They are placed on
high plat-forms in the same way as in Jain temples.
I saw in Ceylon the Buddhists worshipping their images
just like the Jains worship their images. They make

s
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obeisance, bow and pray like the Jains and use generally
flowers for worship and burn incense and light candles.
Everything is put in front of the images nothing is put
over them.  Among some Digambar Jains and mostly
among the Svetambar Jdins, the mode of worship has
considerably changed. They put flower etc., over the
images and some cover them with flowers altogether.
The Svetambar Jains even decorate their images with
ornaments etc. There is no such decoration for the.
Buddhist images. They keep them very clean. Among
the Digambar Jains of Northern India called the Tera
Panthis—the images are kept more clean ; they do not
put flowers etc., over them. The expression of unattach-
ment is thereby properly kept. I attended in Ceylon
two great Buddhist fairs, one on the birth-day of Buddha
or Vaisakha sudi 14, and the other on Jetha Sudi 14,
commemorating the day of the landing in Ceylon of
Asoka’s son Mihinda. 1 saw thousands of men and
women bare-footed paying hearty homage to their
images like the Jains: There was simplicity in the
women, who were seen going on pilgrimage with pure
flowers etc. If any one asked them where they were
going, they would answer that they were going for
Vandana or paying homage. As it is customary for the
Jains to bath their images daily, this custom was not
found prevalent among the Buddhists. In many places,
they put glasses before the images, to prevent dust.
I did not see uncleanliness, or wetness in their shrines;
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EAcH SoulL 1S RESPONSIBLE FOR ITS
ADVANCEMENT,

The Jains and the Buddhists both believe that no
God can give us pleasure or pain, or get us liberation. -
One can be liberated by one’s own efforts.

“ The Doctrine of the Buddha’ by Grimm Page 29
“ Liberation from suffering cannot be realized through
any kind of grace especially not by the help of some
personal God, but exclusively by our own strength and
by personal action.”

Just as the Jains worship the images of the wor-
shipful Arhats and the perfect Siddhas or their medita-
tive images for the sake of purification of their thoughts,
so the Buddhists have the similar practice of the worship
of Buddhas and their images.

The Jaina Scriptures Say :—

1. Samddhi Sataka.

ATATATANTHT FeH Foraor 3 |

TEUATHATRTAT=T ST qearea: 1| et I
Nayatydtmdinamdtmaiva Janma nirvina meva vd
Gururdtmdtmanastasmdinndnyosti paramdrthatah 75

“ The self can lead itself to the wandering or to the
Nirvdna, therefore the self is the teacher of the self,
there is no other from the real point of view.”

2. Purusartha Siddhiupaya.
9 fradieio a3 @ 979 ATS AHE |
Taty a1 TasE: TITE TENrd (AtgATs: 1220
37
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Sarva vivartottirnam yadd sa chaitanya machala
mdpnoti

Bhavati tadad kritakrityah samyak purasdrtha siddhi
mdapannah '

“When he, after crossing over all the impure con-
ditions, attains the steadfast self-realization; then he
becomes content after having succeeded in the right
efforts for nirvana.”

3. Svayambhu Stotra —
A qEATAEATy Franr @ frearary Gataa |
i & guaIger T garg e giatsaya: has il

Na pujdyarthastvayi vitarage na nindayd nath vivdnt

baire, .
Tathdpi te punya guha smritinah punitu chittam durt-
tanja nebhyah 57

“ O non-attached Lord, you have no regard for
your worship,; O Lord devoid of enmity, neither you
have any concern with your censure; still when we
remember your pure qualities, our minds become free
from the dirt of sins.”

All the compounds, molecules and created things
are destructible :—

The Jains and the Buddhists both believe that the
compound or created things or worldly conditions are
destructible and fleeting.

“ The Doctrine of the Buddha > by Grimm.

Page 59.—Impermanent are all the compound of
existence. Painful are all the compound of existence
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{(Theravad Gatha) 277-278 Budda Charya Page 541
Maha pari-nibban-sutta S. N. 2.3. (16).

The last words of Goutam Buddha were :—

“Well! monks, I speak to you, all the created
things have the nature of decay; perform (life-object)
carefully. These are the last words of the Thathagata.”

Buddha Charya P. 518 Chanda Sutta (S.N. 45-2-3).

On hearing of the death of Sariputra, Goutam
Buddha says:—* Anand ! That which is created is all to
be destroyed. It is impossible to check its destruction.
Threfore, O Anand, make itself an island, make itself
a refuge, walk, having no other shelter.”

The Jain scriptures say the same thing :—

Jndndrnava says —

FEGATAfHE |{E- Aadw qasat |

ARG q AAE TE BIST TATT: | L3-2 0
Vastu jatamidam mudha prati-ksana vinasvaram,
Jdnanapi na jandsi graha ko-ya manausadhah 74/2

“ O Ignorant, all the objects are decaying every
moment, knowing this, why do not you understand.
Have you been caught hold of by a ghost, for which
there is no remedy.”

" e SrE SR Emat: |

AT WATiS TIAUEA TTAT: N 3-=
Manojna visayaih sirdhum sanyogdih svapnasannibhdh
Ksand deva Ksayam Ydnti banchanoddhuta buddhayah

45/2
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“ Association with agreeable objects 1s like seeing a
dream ; they, cheating the intellect, soon disappear.”’

TARSTIHRIL FTATH T TSTA T |

eI i ardartn agtin: 1 2330

Ghana mdld nukdrini kuldni cha batant cha

Rajydlankara vittani kirtitani maharsibhih 412

* Families, powers, kingdom, ornaments, and pro-
perty are fleeting like the group of clouds. So have the
great sages said. '

¥ AT A WA TR |

T 7 glatwetgwn: aftragor fasaT: 1 2%-% 1
Ye chatra Jagati madhye paddrthd-schetane tardh
Te te munibhiruddhistih prati ksana vinasvardh 46/'2

“ Whatever conscious and unconscious objects are
seen in this universe, are fleeting every moment. The
saints have said so.”

T AT ged GIH gl

W 92T g AA T 9T ;4

gaaga TaaiEta trgeets

(0T (A R &g 9QT gy 1l 2s-= i
Gagana nagara tulyum sangamam Vallabhdndm
Julada patala tulyam yauvanam ve dhanam va,
Sujana suta sarirddint vidyuchchaldni
Ksanikd miti samastam viddhi sansdaravrittam 47/2

*¢ Association with the dear ones is like a city in the
sky; youth and riches are like a group of clouds;
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Relatives, sons and bodies etc. are like lightning.
Know all the worldly phenomena to be transitory.”

THE UNIVERSE IS WITHQUT BEGINNING AND END.

. The Jains and Buddhists both agree that this
universe 1s without beginning and end and that no
personal God is its creator. Vide *“ The Doctrine of
the Buddha ” by Grimm. Page 90. “ Without begin-
ning or end, ve monks, is this round of re-birth
(sansara). There cannot be discerned a first beginning
of beings. who, sunk in ignorance and bound by thirst
ceaselessly transmigrating again and again run to a new
birth. Five, in number, Sariputra, are the fates that
may befall after death : namely, the passage into hell-
world, the animal kingdom, the realm of Preta, the
world of men and the abodes of Gods.”

Page 94. * Among these five fates ultimately only
the last one, the abode in heaven-world, could be
desirable. But according to the Buddha, this one is
just as much subject to the great law of transmigration,
as the abode in the four other ones.”

Page 96. ‘“ Running down from birth to death,
from death to birth, you have shed on this long way
truly more tears than water is contained within the four
great oceans.”

Page 706. How can human insight bear the
thought of a god who ought to be the sum of infinite
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goodness, wisdom and power, creating beings whom he
knows to be condemned in an over-whelming majority
‘to eternal damnation to hell. What would we think of a
father who would send his child into the world, know-

113

ing for certain that it would later’on commit * volunta-
rily” a crime that would be punished with life-long
imprisonment. Is it conceivable that the same God
who orders men to overlook and to forgive every offence,
acts himself in quite a different manner, inflicting eternal |

punishment even after death.”

Note. The Jain scriptures also teach the same
thing that this universe is eternal and no Ged is the

creator of it.

Jndndrnava says ——
sty fue: QT @ EIrasaT: |
wfvatr sty SR darEr ywa -

Anddi nidhanah so yam &fuazyam siddho pya nasvarah
Anisvaropi jivddipaddrthaih sambhrito bhrisam — 4/11

“This universe is without beginning and end,
itself existing, eternal, without bemg created by God
and full of substances, soul, etc.’

T HeAT: G AW WAt |

TeqEra faad s g 0 a1 0

Yatraite jantavah sarve nandgatisusansthitih
Utpadyante vipadyante, karmapdsa vasamgatih  6/11
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“ Here the beings existing in different conditions of
existence take birth and die. under the influence of
karmic nets.”’

Note. The Jain sbriptlzres speak of four conditions
of existence namely hell, sub-human, human and celes-
tial. Preta or Ghost, etc. counted as fifth fate in Bud-
dhism is included in the celestials. The Ghosts etc.
have abode in the under-neath part of the universe,
while the heavenly celestials live in the upper part. So
there is no real difference if the Pretas are counted as
separate.

Mildchdra says —
Srair APREAT @y AT e foregr
rarsfand g forey s Famn | x:-< |
Loé akittimo khalu andi nihdno sahdva nippanno,
Jivdjivehim bhudo nichcho tala rukke santhdno  122[8
* This universe is verily uncreated, without begin-
ning or end, existing by nature, eternal, having figure
like a palm tree and is full of souls and non-souls.”
FeqTg Tt ST AERIArsATaY g% TFI |
FEAUHTO GO HOTE ATGTIC A7 N L2-< i
Tatthanu havanti jivd sakammna nivvattiyam saham
dukkham

Jammana marana punabbhava mananta bhavasdyare
bhime 25/8.
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“ There the beings experience pleasure, pain, birth,
death, re-birth owing to the results of their own karmas
in this fearful and endless world-ocean.”

TEHE PHILOSOPHY OF SYADVADA OR
MANY-SIDED-NESS.

In the old Pali scriptures the doctrine of Syadvada
is found in many statements, just as it is existing in the
Jain scriptures. One substance has many controversial
natures which are viewed and stated from different
points of view. It is for that reason that a substance is
called Anekdnta or having many natures at a time, just
as a young man has many relations at one time. He s
son with reference to his father, he is father with
reference to his son, he is uncle with reference to his
nephew, he is nephew with reference to his uncle.
Thus a man can have many relations from different
aspects at one and the same time., But they cannot be
described by one word at one and the same time.
When one relation will be described, others cannot
be described although they are present there. In order
to state a fact in its correct stand-point, the doctrine
of Syadvada is meant. Sydt means, ‘‘ from some stand-
point,” Vada means “ to state,”’-thus Syadvada ﬁeans,
‘ to say a thing from some stand-point.’

Let us give an example. A man dies and is born as
a horse. Now the being in the horse is the same as was
in the man as well as not the same as it was in the man.
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Both statements are controversial, but they are correct
from both the different stand-points. If we look to the
real being, then the same being which was in human
condition has now its existence as a horse, but if we
look with reference to change of condition, we must say
that the condition of horse is quite separate from that of
man. Thus we may say that from some points of view
they are the same, but from another point of view they
are not the same. Both the statements are correct.

Buddhistic literature states the thing in the same
way.

“ The Doctrine of the Buddha” by George Grimm.

P. 104. “ There a reasonable man reflects thus;
if some of these dear recluses and Brahmans teach
personal continuance I cannot see it, and if other dear
recluses and Brahmans teach there .is no personal
duration, neither do I perceive this. But if, without
having seen or perceived it, I now decide in favour of
one of these doctrines and say :—This one is only true
and the other teaching is foolish ; then this would not
be well dene.  For we may easily trust to some thing
that is hollow and empty and wrong, and we may fail to
trust to some thing that is right and true and real. And
thus who seeks for truth, if he is a reasonable man, will
not draw readily the one-sided conclusion: ‘only this
opinion is true, and the other opinion is foolish ’, but to
gain insight into these statements, it is of importance to

to regard their content (M. N. L. P. 420 II. P. 270).
38
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The Jain Saint Kunda Kunda Acharya says in
Panchdstikaya the same thing.

soper=rOror oy Y& F9 gAly T3 A

T ST T O UERLy 0 WA 09T L0
Manusatthanena nattho dehi devo havedi idaro vd,
Ubhayatta jiva bhdvo na nassadi na jayade anio 17

“This being is destroyed with reference to human
condition, and is born a celestial or another, but in both
the existences, the soul-substance is the same, it is
neither destroyed nor newly born.”

Thus from the point of change of condition they are
different ; but from the point of the real being, the yare
the same. '

SAINTS CALMLY ENDURE SUFFEKINGS.

As the Jain Saints are required to endure twenty-
two sufferings calmly, so the Buddhist literature also
speaks on the point for the Buddhist monks.

“ The Doctrine of the Buddha ” by George Grimm.

Page 325. This is a monk who bears cold and
heat, hunger and thirst, wind and rain, mosquitoes,
wasps, vexing crawling beings, malicious and spiteful
words, painful feelings of the body striking him, violent
cutting, piercing, disagreeable, tedious, life endangering,
he patiently endures. He is entirely free from greed.
hate and delusion, dis-joined from mis-conduct, sacrifice
and gifts, service and greetings, he deserves as the

holiest state in the world.
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““ Those who cause me pain and those who cause me
pleasure, towards all of them I behave in the same way ;
affection and hate I know not, in joy and sorrow,
I remain unmoved: in honour and dishonour, . every-
where I am the same. This is the perfection of my
equanimity.” (Charujipitaka III 15).

The Jain saint is required to endure twenty-two
sufferings as is said in Tattvirtha sutra .—

ARTEATER AT afrdesan iR )

g e frareor ﬁmﬁm@w’ refrateray fraan
TLAT FET TG @1 TET FOTIETET HWWW
SR WA AT B 2%

Mdrgd chyavana mr]arczrtham 15rm sodhvydh pari

sa hih 8/9

Ksyut pipdsd sitosna dansa masaka ndgnyaratistri-
charya nisadyd sayyd krosa vddhaydchnalabha roga
trina sparsa mala satkara puraskara prajna jnind-
darsandini 9/9

“ With a view not to fall from the Path of liberation
and to shed off karmas what one patiently endures are
parisahas. They are twenty-two and are as follow :—
(1) Hunger (2) thirst (3) cold (4) heat (5) mosquitoes
etc., (6) nakedness (7) dissatisfaction (8) woman
(9) walking (10) sitting (11) sleeping (12) malicious
words (13) beating (14) begging (15) not gaining
(16) disease (17) touch with thorny shrubs (18) dirt

(19) honour dishonour (20) knowledge (21) ignorance
(22) disbelief.
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The Jain Saints are required to observe eqmmnnt\

Sdra Samuchchaya says :—

freregraaade afnfy = faegg |

foatega frasrs (e any Jgm™E 1 ke )

TEe AT e darargsa )

FEARATE F (el =7 smaferd | 2ok |

og g & 91 g @Y |

HTEHT ThA HTET?( ﬁﬁmam = | e Il

|: Tt T e SE AEIHTEET: |

FTETT FH A= FrgRiFagrEar | xe |

QFHAEA §F RN |

[TRan aTATacRwefion gu witAe | Xk 1

deat wmot Tgv J1 @ A g |

TR (S | W@ glar | 1=
Nindastuti saman dhiram sarirepi cha nisprahan,
Jitendriyam jitakrodham jita lobha-mahd bhatam 203
Rigadvesa vinir muktam siddhi sangama notsukan,

Jndndbhydsaratam nittyum nitttyamcha prasame
sthitam 206
Evam vidhamn hi yo dristva svagrahangana magatam
Matsaryam kurute mohat kinja tasya na vidyate 207
Samah satram cha mitra cha samo mdndpa mdanayol,
Ldbhdlabhe samo nittyam lostha kanchana yostathd, 220
Samyaktu bhdvand suddham jndna-sevd pardyanant,
Charitrd charand sakta maksina sukha kanksinam 221
Idrasam sramanam drastva yo na manyet a dustadhih
Nra janma nisphalam sdram samhara-yati sarvatha 222
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“One who is unmoved by censure and praise,
patient, unattached even to his body, has control over
senses, has conquered anger and has vanquished the
great warrior greed, devoid of affection, and hatred,
anxious of getting perfection, always engaged in pursuit
of knowledge, for ever stead-fast in passionlessness—
such (a saint) comes to the court-yard of his home,
seeing him, he who has malice through delusion is
devoid of conduct. One who equally treats enemy and
friend, is unmoved by honour and dishonour, always the
same in gain or loss, equally sees a clay-piece and gold,
has pure meditation of right belief, engaged in service of
Knowledge, well disposed to pursuit of conduct, and
anxious of having eternal bliss—such a saint—he who
seeing him does not honour him has a wicked conscience.
He totally destroys his useful human birth, making it
unprofitable.”

LAYMEN CANNOT GET NIRVANA.

As long as home life is not abandoned, and saint
life is not adopted in order to have pure self concen-
tration, so long one cannot have Nirvdna, cannot end
the miseries of the world. This fact is emphasized in
the Digambar Jain Scriptures and also in the Buddhist-

literature.
“ The Doctrine of the Buddha > by George Grimm.

Page 399. *“ There is no house-holder whatever, O
Vachha, who, not having left off house-hold ties, upon
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the dissolution of the body, makes an end of suffering.”
(M. I. P. 483). '
~ Page 416. “ Cramped and confined is house-hold
life, a den of dirt. But the homeless life is as the open
air of heaven. It is hard to live the holy life in all its
perfection and purity while bound to home. Let me go
forth to homelessness.” (M. I. P. 267).
- The Jain book Jndndrnava says:—
A SATE S K ey aide |
ATl TR AR FgarErsta fattga 0 <
TFTA T FTOFG ACLOTTE T |
AT T AERTEATNAE Tt I Lo-20
Na ﬁramada jayam kartum dhidha nai rapi paryate
Mahd vyasana samkirne grahavdseti nindite 9
Sakyate na vasi kartum grahibhischapalam manah
Ataschita prasintyartham sadbhis-tyaktd grahe sthitih
10/4
“ Even the wise men cannot conquer the passions
in house-hold life which is censurable and is full of
many calamities, This wavering mind cannot be con-,
trolled by the house holders, therefore the home life has
been abandoned by the gentlemen for bringing peace to
to the mind.”
SAINTS SHOULD MEDITATh N SOLITARY
PLACES.
“The Docirine of the Buddha > by George srimm.
Page 350. ** Whoso once has experienced this
state within himself, is lost to the turmoil of the world,
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even if he again awakes to it: *“ His mind inclines to
solitude, bends towards solitude, sinks itself in solitude,
to him this is highest blessedness.” (M. L. P. 3006)

SACRED BOOKS OF THE EasT. VOL. X.

Dhammapada Ch. XXI.

Page 305. ** He alone, who, without ceasing, prac-
tises the duty of sitting alone, sleeping alone, he subdues
himself, with rejoice in the destruction of all desires

alone, as if living in a forest.”

THE JAIN SCRIPTURES ALSO DESCRIBE THE
BEAUTY OF SOLITARINESS.

swafaw (g owid aw St |
AATFOTIRT Al s | 3%

Abhavachchitta viksepackdnte tativa sansthitih,
Abhyasyedabhiyogen yogt tattvam nijatmanah

, ““ A meditating saint should practise contemplation
of one’s own self being steadfast in the true principle
with efforts in a solitary place where the mind may not
be disturbed.
Jndnarnava says
ATty S AEeTtaee tasa: |
TR GRS e R -
Ragadi bagurajdlam nikritya chintya vikramah,
Sthina masrayate dhanyo viviktam dhyana siddhaé 2/27
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“ A qualified saint having unthinkable valour,
throwing away the net-work of attachment etc. takes
shelter in a solitary place for success in self-concentra-
tion.”

Those who want to arrive at Truth should study
the old literature of Jainism and Buddhism. I believe
that they will have to conclude that the philosophy
of both the systems is one and the same. One who
wishes freedom from miseries must follow the.
eight-fold path of Buddhism or the three-fold path of
Jainism. The teaching of both is to be dependent on
one’s own self, and to practise self-concentration with
firm belief and knowledge in order to gain Liberation or
Nirvana. '

The Jains and the Buddhists should mutually
understand each other’s literature and be friendly know-

ing that their philosophies have emanated from one
COMMON SOURCE.

Rampaul Press, Sanjeevirayanpet, Madras.
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Line
11
22

22
11
13

For
ha hi
TERTIIA T
ECCIEL]
relizing
saha idi
AT
qqaa
g
TEHT
HHhq
sanghappa
TS
HiaaEa
sila~bata
HATAAA
satayatana

. gargaq
saluyatanancha

or the soul

I

wFa
QI

Read
yam
URITI FF
ETFAT ATHG,
realizing
sahamidi
BICIT)
aqrAT
ug
q3dTd

B SR

sanphappa
T
Hiesaa
silabbata”
Hegad
salayatana
qATTAA
saldyantancha
of the soul
THAWTAT
|t
Has=r



Page Line
122 20
138 )
138 14
140 25
151 21
152 17
153 12
155 Y
155 21
158 )
158 15
158 18
158 19
159 18
161 26
169 14
173 2
173 3
173 3
173 4
173 5
178 22

T
T
kasava
CIT e iEaiee)
sakebi
(‘2) doubet
attl
chinna
LN
yzw A
Vinda
muggahaya
Vedanena
e
THIAT
IELIEG]

Read

saksi

:

IEL I
kasaya
AR e
sakehi

(2) doubt (3)
athi

bhinna

Rcok

pinda
nuggahayu

Vedanam na

AT



Page

174
174

174

174
174
174
175
175
175
175
179
179
179
179
184
184
188
188
190
190
190
191

Line
2
3

17

21

22

23
2
3
5
10
4
9
12
12
1
17
17
19
12
25

27

24

For

HICHT
A
a{m:a%
A
HhTH
ST,
L
FHATT¥A
quta
YEIR:
Muthunam
Niyu |
Viyu
rayu
TG, ..
T

-

T
g8
1E0)
"G

g

chapata

Read

ACATIEAHEER

FRyawEE IR

Muttunam
Niya

viya

chapala



Page
194
199
202
210
217
229
281
282
236
236
249
251
252
2562
254
260
264
264
269
271
273
276

Line

15
4
last
10
16
20
10
24
12

23
23
19
22
14
21

13
18
19
21

IFor
QT
“liheral
AU
~ karmam

©nrt

IO

- Araat

FTART

qEFIS
T
Af|nEa
HATHE
. » %

T

. bl
TTFIT:
T
IZIH
A

peotecting

FIAA
Tt

Read
O {ITAT
literal
FHIFTOM
karmatma

pari

- srravor
At

T

=ity

qFTE

FIIg

AfEE=
N

e
HETHH

™

HTHHIT:
Ty
SEAA
qreH
protecting
araAr
afx



-3

Page Line For Read

276 14 FAT HSTETAT

276 22 g g

27 6 gar AT

284 206 concentration concentration,
would not admit
it.

204 23 U AT

300 3 mER CIERE

300 12 T . TR AT A -
&or.

300 21 kinja . kriya

300 22 satrim v satrau cha mitrau
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