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FOREWORD

[ By Dr. H. L. Jain, Formerly, Dircctor, Institute of
Post-Graduate Studies and Research in Prakrit, Jainology
-and Ahims3 Vaishali, Bihar, and Professor and Head of
Sanskrit, Pali and Prikrit Department, University of
“Jabalpur, India. ]

Jainism and Buddism alike held Non-violence as a supreme
virtue and laid emphasis on celibacy and renunciation, They
likewise condemned animal sacrifices, preached kindness to
all creatures, Lig or small, and strove, not for worldly pros-
perity and happiness, but for absolute release from the cycle
of birth and death through the goal of Salvation, Moksa or
Nirvana. Both the Prophets, Mahivira and Buddha, were
Kratriya princes of Eastern India, and both renounced their
kingdom for a life of asceticism, attained perfect knowledge
through meditation and preached to the people the way to
peace. Their career was spent for the most part in the
province of Bihar where they were both born and died.
Jina, Buddha and Smmal}a were their interchangeable titles,
and many proper names such as Siddhartha, Gantama and
Kadyapa were common in their hiersrchies.

These and many other common features misled the earlier
Western historians, such as Elphinston to propound the view
that Jainmism was no more than an offshoot or school of
Buddhism which had very wide ramifications in Asia and
a much greater circle of followers in ancient India itself.
This opinion, however, underwent a radical change, when
scholars like Jacobi and Hoernle studied the Jaina and
Buddhist systems more closely and analysed dispassionately
the facts revealed by the ancient texts of the two systems
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of thought. It was then established beyond dispute that
Jainism was not only independent of Buddhism, but it was.
older of the two in its origin and development, and it was.
preached more than two centuries earher than Mahavira by
Par<va whose followers had continued to maintain their
identity and religious propaganda all through the period, so-
that the parents of Mahavira, and probably of Buddha also,
belonged to that faith. The name of Buddha’s father Suddho-
dana is in itself a testimony that he was a pure vegetarian, a
rice consumer. implying there by that 4ksm:a was his creed.

Opinion is also unanimous that the two Prophets were
contemporary, But, for how long, who was scnior of the two
and who attained Nirvipa earlier, are disputed questions.
Among various calculations and theories about Duddha’s
Nirvana, the two deserve particular attention. One is the
reference in Ceylonese Chronicles, accordiog to which Buddha
achieved salvation in 544 B. C. The second evidence is provi-
ded by the Chinese dotted Records which go to prove that
the event took place in 487 B. C. This evidence 1s also 1n
accord with an earlier Simhalese tradition. As against
this, there is only ome stable tradition about Malavira's
Nirvana that it took place 470 years before Vikrama and
605 years before Saka i.e. 527 B.C There 1s plenty of
literary and epigraphic evidence to support this, and what
is claimed to militate against this has been again and again
proved to be bised on an error or preconceived notions.
There are frequent references in the Pali literature of the
Buddhists themselves that Nigantha Nataputta i, e. Mahavira
was one of those six Tirthankaras or teachers who were senior
to Ruddha and were sufficiently famous and popular to be
consulted by the contemporary monarch Ajatasatru on
matters of religion and philusophy, before Buddha could be
thought of for the purpose. Not only this, but it has also
been clearly stated that when the news of Mahsivira’s Nirvaga
reached the ears of Buddha. the latter thought it fit to.
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‘wummon all his followers together and warned them against
any schismatic tendencies after his death, as was allegedly
happening in the case of Mah3vira's Nirvina, To ignore
these facts as erroneons, because they run counter to one's
-own fanciful theories and calculations, is npot ratiopal and
Yogical.

Doubts and debates apart, there is no denying the fact
'that Mahivira and Buddha had a contemporaneity of more
than two drcades, preaching in the same localitis and finding
some of their followers changing allegiance irom one to the
-other teacher even more than once. This, taken into account
with the fact that they both belonged to an earlier phase of
the Sramana ideology, would paturally lead us to expect a
‘large amount of similirity in the teachings of the two systems
and numerous references to one another in their literature,
This is more so in the Buddhist works than in the Jaina,
presumably because the younger were more envious of their
-seniors than vice versa. On the otl:cr hand, it is also a fact that
-the known Jaina canonical works assumed their present shape
'much later than their Buddhist counter-parts, Hence, what-
-ever historical, philosophicsal or religious references to Jainism
are found therein, they are of great importance, not only for
both the systems of thought but for the cultural history of
‘India as a whole.

This is what has been thoroughly studied by the author
of the present book, Dr. Bhagchandra Jain, Heis by birth
and faith a Jaina and a Buddhist scholar by choice. He has
‘not only dived deep into Buddhist literature, but also stayed
{ong and travelled widely in Ceylcn, collecting sifting, selec-
‘ting and classilying lus data. The book ‘‘Jainism in Buddhist
Literature’” was originally submitted as a thesis for a Doctor
-Degree, and its acceptance for the same in a Ceylon Umiver-
-sity was a strong evidence of the fact that it withstood well
be scrutiny of a team of specialists. Stil Dr. Bhagchandra

«did not think it fit to project his thesis into publicity imme-
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diately after receiving his Doctorate. He allowed it, as welk
as himself, to ripen with age and experience, while be engaged
himself in teaching Pali and Prakrit at the University of
Nagpur. He has put his finger, not only on all the direct
references to Mah@vira and his teachings, but also on all
those ideas and practices which appeared to have a common.
basis. The wealth of information stored in this book, the-
scholarly marshalling of well authenticated facts, penetrating
judgement, systematic exposition and balanced conclusions
make the book indispensable for all lovers of Indian culture
as well as for those who wish to undertake any kind of study
or research work in the field.

I congratulate the author and bestow my best blessings
on the young scholar from whom I have reason to expect
further contributions to our knowledge on a subject which,
in its own way, is of deep interest and supreme 1mportance in.
the domain of Oriental Classical Studies.

Balaghat, M. P. Hira Lal Jain
1-3-1972.



PREFACE

Nearely a hundred years ago, Weber, on the basis of some
superficial simjlarities, came to the conclusion that Jainism
was an off-shoot of Buddhism. In 1884 Jacobi corrected this
view and with a thorough investigation into the historical
and traditional records of the two religions, established!the-
fact that Jainism was an carlier and independent religion of
India. Although over eighty years have passed since Jacobi’s
researches, the much-needed comparative study of Jainism
acd Buddhism has not been undertaken seriously. There
have been passing references to their contemporaniety and.
doctrinal dissimilarities as well as the role they played.
together as a revolutionary opposition to Vedic Brahmana,
The reason for the long delay in attempting a deeper study
can easily be understood. The Buddhist literary and Philo-
sophical works are in Paili and Sanskrit while the Jaina
recerds are in Prakrit and Sanskrit, Neither in India nor in
Ceylon do we find many scholars who had the opportunity of
acquiring competence in all the three languages, Apart from.
the linguistic equipment, there is the more difficult problem
of understanding fully the religious, philosophical, ethical)
and epistemological naunces of both religions. An adherent
of Jainism or Buddhismm knows his religion only ; but for
comparative studies, a thorough grasp of botha is sine gua non.

My early studies gave me an opportunity to acquire an
adequate knowledge of Sanskrit, Pali, Prakrit, Philosophy
and Ancient Indian History and culture and Archaeology.
While studying for my M. A. in Pali I went through many
Buddhistic texts. But these, in themselves, could not have
given me the requisite qualification to handle a subject like-
Jainism in Buddhist literature.

When I was awarded the Commonwealth Scholarship for
study in Ceylon and admitted to Vidyodaya University of
Ceylon, T felt that I could undertake a comparative study
between Jainism and Buddhism more successfully, I was’
provided with the most suitable environment and facilities for
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“this work. As a Jain I was conversant with my own religion
and Vidyodaya, being a revered seat of Buddhist learning,
the venerable scholar-monks who guided me in my researches

‘knew all about Buddhism. This, indeed, is a very rare
-opportunity for one who wants to study Buddhism. That is
‘why I did not mind giving up half-way the work, 1 was doing
at Benares Hindu University as a University Grant Commxs-
ssion 'Scholar, on the*Saddhamapundarika.

This thesis represents only the beginning of a series of

«.comparative studies which should be undertaken in the field
of Buddhism and Jainism. My attempt is to trace the
references to Jainism' n Buddhist literature and to evaluate
the inforwmation contained therein. It has been my intention
to find out the degree of accuracy and completeness with
which the Buddhist literafure has recorded various dogmas
-and teachings of Jainism.

The method addoptcd by me has been to examine the data
in the Tipitaka, the P3li Non-Canonical Iiterature and Sanskril
' philosophical works in that order. I have utlized the original
texts in Pali and Sanskrit as far as possible. Where simi-
larities or original Jaina versions of any doctrinal point were
observed, the Jaina works 1n Ardham@gasdhi and Sauraseni
+ Prakrits and Sanskrit were used.

One observation has to be made at this stage on the scope
of the research I had undertaken. Contrary to the general
belief, the data on Jainism available in Buddhist Literature
-are very meagre. Though contemporaneous, the Buddhist
records have only made scanty references to both Jainism and
#ts Tirthankara or Tirthankaras., These references are distr-
ibuted all ever the voluminous literature and the search for
them has been a very arduous task whose magnitude and

difficulty may not be very clear to an ordinary reader of these
chapters.

My indebtedness to previous authors and translations of
tthe Pali, Prakrit, and Sanskrit literature has been duly
.acknowledged in the references and the bibliography.
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"Antiquity of Sraman  System

8ixth Century B.C.
' The Brihmanas were dominant in society during the period
of the Nigantha Nataputta and the Boddha. Their ritualism
was represented by he priest who ‘‘vigorously claimed that
the welfare and, indeed, the very existence of the world, includ-
jng even the gods, depended upon the maintenance of their
systems of sacrifice, which grew to immense size and comple-
xity.””? Their ‘‘rites and ceremonies multiplied and absorbed
man’s mind to a degree unparalleled in the history of the world
and literature occupied itself with the description or discussion
of the dreary ceremonial.”’?
Vedic System

The Brahmapical religious system had its beginning in early
Vedic literature. The term Brahmana is derived from the
toot brh to grow, expand, evolve, develop, swell the spirit or
soul.? The priests, who were the custodians of such prayers, ass-
umed a very high degree of spiritual supremacyin Vedic society
and were considered to be the very progeny of Prajapati, the
creator — God ( Brahmano viprasya Prajapaiervd apatymiti Brah-
mango ). For the sole purpose of preserving spiritual leadership
the Brahmanas evolved a system of very elaborate sacrifices.
These sacrifices were considered to be eternal and even the
creation of the world was believed to be the result of a sacri-
fice. The rites were performed both to gain worldly enjoyment
and to injure one’s enemies.

Later Vedic literature

In later Vedic literature the value of the actnal sacrifices
was transferred to their symbolic representation and to medi-
tation on them.* Later on, Upanigadic thinkers observed that
the nature of soul could be described only in negative terms; the
diman. was said to be neither this nor that (. mh nets ), and was
regarded as free from sin, old age, death,. gnef hunger, and
thirst, Its desires were true. Its cogrifions were true, A
man who knows such dtman gets all his desires and all worlds.®
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The soul or Brahman pervaded all objects of the nmvegse. The
univemse has ocome out of Brahman. -

Thus ‘*we find the simple faith and devotion of the Vedic
hymns, on the one hand, being supplanted' by the growth of a
complex system of sacrificial rites, and on the other, bending

their course towards a monotheistic or philosophic knowledge
of the ultimate reality of the universe.”’®

The social outlook and the goal of life of the Vedic system
were based on the caste system. The so-called $fidras, thé

Jower community, were considered ineligible to perform spiri-
tual rites.’

érhmal:\a System

There prevailed, at that time, another stream of cultural
current which was quite independent of the Brahmapical or
Vedic current and, probably older than it.

The word S'ramarja is derived from ““Sram” to exert effort,
Iabour, or to perform austerity, but is mixed in meaning with
Sam a wanderer, rccluse®. One who performs acts of morti-
fication or austerity is called Sramaga ( Sramayati tapasyatiti
Sramanah? ).

The Sramana cultural system was based on equality. Accor-
ding to it, a being is himself responsible for his own deeds,
Salvation, therefore, can be obtained by anybody. The cycle
of rebirth to which every individual was subjected was viewed
as the cause and substratum of misery. The goal of every
person was to evolve a way to escape from the cycle of rebirth.
Each school of Sramanas preached its own way of salvation.
But they all agreed in one respect, namely, in discounting
ritual as a means of emancipation and estaslishing a path of

moral, mental and spiritual development as the only means
of escaping from the misery of sargsara.

Thus the Vedic cultural system differs from Sramana cul
tural system in three respects; viz. (a ) attitude to society, ( b)
goal of life, and ( ¢ ) outlook towards living creatures. Conse-
quently, both these cults were so opposed to each other that

Panini and Patafijali referred to them as having Satvat-
virodha and Govyadghravat-virodha.
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Endepandent origin of the Séantuma cultural system

There are two principal theories in regard to the origin of the
s’ra.mar_xa cult : according to one (i ) It is more or less a protest
-against the orthodox Vedic cult, and, according to the other
( ii ) It is of an independent origion. The first theory, though
ssupported by Wiaternitz, Rhys David, E. Leunman etc,, is no
donger accepted by the majority of Jain scholars.}?

From the survey of various theories about the origin of the
‘S'ramaga cultural system Deo came to the conclusion that
each of them stresses a particular aspect, such as, (i) Ksat«
Tiya protest, (il ) Organised sophisti¢ -wanderers, (iii) The
-qualities of the Brahmacirin, ( iv ) Copy of the Brahmanical
rules for sanydsa, and (v ) The existence of Magadhan religion
in the eastern part of India. All these factors, he says, ‘‘hels
ped the formation of the great wandering community of the
Sramanas. But Deo places greater emphasis on the Ksatriya
protest against the Brahmanical sacrifices. He says ‘‘The Sra-
wmanas did reveal anti-Brihmanical feelings as they were dis-
satisfied with the degenerated Brahmin priesthood!®.”

But this conclusion is not altogether correct, since we find
very strong evidence, both literary and archeological, which
proves, beyond doubt, that the Sramana cultural system as
practised by the Jainas or the so-called Vratyas'® of Vedic lite-
Tature, existed prior to Brihmanism. The great antiquity of
the Sramann religious system has received less attention from
scholars due to the fact that in historical times the Brihmana
cult appeared to be more influential and widespread. The emer-
gence of the Sramana cultural system at this time was only a
revival of an ancient religious system. This gaining of influence
had been made possible through protests against the ritualism
of the Brahmanas, That is why some scholars assumed the

«origin of Sramana cultural system to be a result of the protest
against the Brahmanical sacrifices. N

Classification of Sramanas :
The Sramanas (Samapa in Pili) are classified in varjous ways.
The Sutig Nipdiu refers to four kinds, viz. the Maggefings,
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Maggadesakas or Maggadesins, Maggajivinas, and the Magge-
dRsins'®, Disputes arose among them'® and a number of philo~
sophical schools had already arisen by the time of the Buddha.
These schools are generally designated as Digths'’. The sixty-
two wrong views ( Miccbaditthi ) referred to by the Buddha
in the Brahmayalasutia represent the teachings of such schoels.

In the same work, Sramanas are called disputatious ( vada~
sila’® ), and are classified under three headings, viz. Tsithiyas,.
djivikas, and the Nigapthas. These were recognised as rivals
of Buddhism. The Tamil tradition also observed the same:
classification, viz. An#vddins ( Pakudha Keccayana's sect ),
Ajivikas, and the Jainas!®,

The Thananga®, a Svetimbara Jain canonical work, gives
as many as five divisions of the Samana class, viz. Nigattha,.
Sakka, Tavasa, Geruya, and Ajiva, Here Sakka means the
Buddhist, and Ajiva means the Ajivika, the followers of.
Makkhali Gosalaka. No accounts are found regarding the
Geruya who wore red clothes and Tavasa who were Jatadhari
and lived in forest?*, The Ajivakas are no more. Only the.

Niganthasand the Buddhists have survived the vicissitudes.
of history.

Common features of the Sramanas

The Dictionary of Chinese Buddhist Terms defines Sramana
as follows : ‘‘Ascetics of all kinds: the Samanai or Samanaoi or-
Germanai of the Greeks, perbaps identical also with the Tungu-
sian Samana or Sramana.’’ Further it presents the common
features of Sramana : “He must keep well the truth, guard well
every uprising ( of desires ), be uncontaminated by outward
attractions, be merciful to all and impure to none, be not

allotted to joy nor harrowed by distress, and able to bear-
whatever may come.”

The Buddha also says that to be Acelaka ( naked ) is not
the only characteristic of a real Samana. Acgording to him.
the real Sramaga.:s he who has got rid of covetousness, igno~
rance, and mastered the four Bhivands, viz, Friendliness;
Compassion, Sympathetic joy and equanimity?®, At another
place he says : **The real Samanpa is he who has acquired a
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perfectly purified conduct in speech, thought and mode of
Uving, by controlling the sense organs, moderation in eating,
being intent on vigilence, being possessed of mindfulness, and
<lear consciousness, remote lodging in forests to get rid of
<doubt, getting rid of the five hindrances and being aloof from
pleasures of the senses he enters on the four meditations one
by one’s,”

All these references indicate clearly that the Sramapa is
«haracterised in Buddhist literature, as an ordinary monk
belonging to any sect except perhaps the Brahmanas. Aiya-
swami Shastri®¢ collected some eommon features of such reli-
gious communities from Tamil literature which are as follows:—

( i ) They challenged the aunthority of the Vedas.

(i1) lhey admitted into their church all members of the
community irrespective of their social rank and
religious career ( Varpa and Adrama ).

( iii) They cbserved a set of ethical principles.

{iv) They practised a detatched life with a view to libera-
ting themselves from worldly hfe etc.

( v) They could take to a life of renunciation (pravrajya)
on reaching majority.

Likewise Deo?5 refers to some of the features of monastic

conduct which were common to all these communities. They
are as follows :—

( i ) The members of such groups gave up worldly life, and
severing all contact with the socicty, they wandered
as homeless persons.

{ii ) Being least dependent on society, they maintained
themselves by begging food.

{(1ii) Having no home, they led a wandering life, staying,
however, at one place in the rainy season in order to
avoid injury to living beings.

{iv ) Lastly, they scemed to acknowledge no cast barriers,
and hence consisted of various elements of the society.

The Samavayanga refers to the ten types of conduct which

should be followed by the Samanas. They are as follows : ksanis,
snukii, drjava, mardava, laghava, satya, sabyama, tapa, tydga and
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bralmacariyevlisa. At another place, some other types.of con-
duct has been mentioned, viz. Upadhs, sruta, bhakispana, dije-
lipragraha, dana, nimantrana, gbhyuithana, hriskarma, -vasy#s
vrtya, samavasarana-sammslans, samnisadyl, and kathaprabandhs

In the Asnguitara Nikaya®™ the Buddha mentions three
pursuits for a Bhikku : (i) training in the higher morality,
( 1i ) higher thought, and ( iii ) higher insight. He then says
that a monk must follow these pursuits with keenness ; other-
wise his presence in the order will be like that of an ass in.a.
herd of cattle.

Ascetics in Buddhist literature

In Buddhist literature all ascetics or wandering sects are-
referred to by the name Samana. Sometimes they are also.
designaed Titthiya, Paribbajaka, Acelaka, Mundasivaka, Teda~
ndika, Magandika, Aviruddhaka, Jatilaka, Gotamaka, Magga~
desin, Maggadisin. The sixty—two wrong views ( Micchaditthi )
of the Brahmajala Sutta®® and three hundred and sixty-three
views of the Sfitrakrianga refer to a great number of such sects.
Some of these may be vedic, while others were teachings of
moral sects of the Samanas.

The Lalitavistara®l mentions a list of ascetics which incla-
des the Carakas, Paribrajakas, Vrddha—¢rivakas, Gautamas,
and Nirgranthas. A similar hst is given in the Saddharmapunp-
darika® where it is stated that Bodhisattva does not associate-
himself with them.

Importance of the Samanas

Of all these numerous communities of ascetics the Srama~
nas always figure prominently in Jaina and Buddhist literatures.
Upadhye says : ““All intellectual activities in ancient India were-
not confined only to Brihmanas : there was not only Brihma~
nical literature, but there was also the Paribbajaka, éramax_xa,
or ascetic literature. These two representatives of intellectuak
and spiritual life in ancient India are well recognised by the
phrase $§ wmana-Brakmapi in Buddhist sacred texts, by refe-
rence to Sramana Brahmana in Buddhist inscriptions, and fur-

ther by Megasthenes’ distinction between Brahmanai and
Samanai®’’,
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Semsins in Jainsand Buddifist litecature °

The Samanas in Jaina and Buddhist literature are represen- ’
ted as t“worker” ( from Sram, to strive ) in spiritual life who
attain salvation through their own efforts, They are accor-
ded high honhour both within their cirtles and without. The
Mahavagga refers to Samana whois honoured by the bhikkhus, -
PAli literature mentions usually, besides the Buddha, the well-
koown six Samanas, the so-called heretical teachers of outstand.
ing position in the community.

Sometimes the term Samaga is used in Pali literature, as
an adjective showing respect.towards the designated teacher.
The Buddha himself is called Makasamana, and his followers
Sakyaputtiya Samanas™. So the followers of the Nigantha
Nitaputta are designated the Samagna Nigantha or, to be exact,
the Nigapthanama Samanajatika®®,

Samapa-Brihmana in Jaina and Buddhist literature

Buddhist literature, specially the Pali Canon, uses a com-
pound designation ‘'‘Samana-Brakmana” to denote a religious
sect that is opposed to the caste superiority of the Bi&ghmana
community and its ritualism Likewise, the Jaina literature
also mentions Samana-Mahanah® and Mahana-Samana ¥

T. W. Rhys Davids rightly says that Samana connotes
both asceticism and inward peace, Heis of the view that
**Samana-Brahmana should therefore mean, a man of anv birth
who by his saintliness, by his renunciation of the world, and
by his reputation as a religious thinker, had acquired a posi-
tion of a quasi-Brahmana and was looked up to by the people
with as much respect as they looked up to a Brahmapa by
birth38, Jaina literature also gives the same connotation to
this term3”’

Sometimes the term Samana-Brakmana is also used in Paili
literature for the followers of the Brahmapa community. The
Brahmajalasutta and some other suttas refer to them as kecit Sa-
mana Brakhmana. And in some places it is used for any follower
of any sect as mentioned in the course of the sixty-two wrong
views ( mmcchaditthi ). Thus the term Samana-Brahmana is

o
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«used, in Buddhist literature, in a very loose seased®, 1, theve-
fore, examined the views attributed to Samana-Brihmana and

-found that the teachings of Nigantha Nitaputta are also repre-
sented among them.

The origin of Samapa-Brakmana is unknown, but we can
trace it from the works of Papini ( prior to Buddhatt ) and
Patafijali ( second century B. C. ) which mention a perpetual
-enmity ( #idvata-virodha ) between a snake and mongoose '
(ahinakulavat) to illustrate the compound formation of Samana
-Brahmana.?? The edicts of Adoka also mention them; but the
‘term is Brahmana-Samana, and not Samana- Brahmanats,

The reason of this variation in Adokan edicts, according
to Sukumara Dutta, is that ‘The legends were composed by
those who themeselves belonged to the Samana class and
wished to give it precedence, while the Brahmana is put first
in the edict because the Brihmanical society was perhaps
-demographically more extensive in Asoka’s empire. The accom-
plishments of this é&lite, the Samanpa-Brahmana, are descri-
bed from the Buddhist point of view in the scripture” 4,

Another reason for the relative positions of the two compo-
nent parts of the compounds Samana-Brahmana and Brahmana-
Samana may be adduced by reference to the antiquity of the
Samanacultural system and the subsequent growth in importance
-of the Brahmaupa cultural system.The earlier appellation Samana
-Brakmana gives precedence to Samanas most probably beca-
-use Samana cultural system was the more ancient system. The
-change in precedence in the term Brahmana-Samana might
have been due to the waxing influence of the Brahmanpa religi-
-ous system which resulted in relegating the Samanas to a less
important position in the religious life of India.

"The Heretical Teachers

The leaders of Sramanism were referred to in Buddhist
literature as ‘‘Heretical Teachers”, These contemporary tea-
chers '‘were doubtless, like the Buddha himself, inspired by
the wave of dissatisfaction with the system of orthodox Brah-
manism.” Six such teachers are mentioned in the Pali Canon:—
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( i ) PRrapa Kassapa. { ii ) Makkhali Gosila.

{iii ) Ajita Kesakambali,  (iv) Pakudha Kacciyana.

{ v ) Safijaya Belatthiputta, and ( vi ) Nigantha Natputta.

In the Samai\ficphala Sutta each of these teachers is highly
-commended as a leader of an order ( gamino gamacarsyo ). Each
has been described as being well-known ( fiata ), famous ( yasa-

-sssno ), the founder of a sect ( tithakara ), respectedas a saint

by many people ( sadhusammata bahu-janassa ), a homeless
‘wanderer of long standing ( cirapabbajitz ), and advanced in
years ( vayonupaiia®® ). Baruad? thinks of them as philosophers
-or theologians in the modern sense. But in the sixth century
B. C. theye were controversial theories which are said to have
been propagated in various ways by the Acaryas who belonged
to the Brahmana as well as the Sramana religious system.

The Samafifiaphala Suita deals with the doctrines of these
heretical teachers in detail. It may be noted here that these
doctrines are “‘to be treated very cautiously; for it is evident
that the authors had but a limited knowledge of the teachings of
the heretics, and what knowledge they had warped by *“odium
theologicum.®®’”’

As king Ajitasattu expressed his desires to know some-
thing about spiritual matters, his six ministers, the followers
of the six heretical teachers one, after another, suggested that
the king should meet their Aciryas and clear his doubts. Aja-
tasattu then paid a visit to them and questioned them thus :
“The fruits of various worldly trades and professions are obvi-
ous. But is it possible to show that any appreciable benefit
can be derived from asceticism ( Sanditthikam Samaffiaphalm )
in this very life ?* The answers given by them could not
satisfy Ajatasattu. It was then suggested to him that he should
agk the Buddha to answer the guestion. Hence, the Buddha
is said to have solved his problem in a authoritative way.

Pali Canon refers to the teachings of Puirana Kassapa and
others in several Suttas. Although all such passages are stereo-
typed, they seem to give a fairly comprehensive summary
of atleast the impressions which their teachings had made on

the Buddhists. While we have no sufficient sources from which
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their accuracy can be verified, except, of course, in the case of
Nigantha Nataputta, we are fortunate that the meagre refe-
rences in the Pili Canon are the only means by which we lmowr
about the existence of two of the six teachers®,

( 1) Purana Kassapa

This teacher upheld the view that there is neither merit
nor demerit in any sort of action. He says, *He who performs-
an act or caused an act to be performed., (karato kho karayato-
pana atimipayato ), he who destroys life, the thief, the house-
breaker, the plunderer..the highway robber, the adulterer and
the liar, commits no sin. Even if with a razor-sharp discus
2 man reduces all life on earth to a single heap of flesh, he
commits no sin. If he comes down to the south bank of the
Ganges, shying, maiming, torturing, and causing others to be
slain, maimed, or tortured, he commits no sin, neither does.
sin approach him Likewise if a man goes down the north bank
of the Ganges, giving alms, and sacrificing and causing alms
to be given and sacrifices to be performed, he acquires no
merit, neither does merit approach him. From liberality,
self-control, abstinence, and honesty is derived nejther merit
nor the approach of meritse.”

This doctimne is based on Akiriyivida, the theory of non-
action, according to which the soul does not act and the body
alone acts. According to Barua it is Adhiccasamuppannikavada-
( i. e things happen fortuitiously without any cause or condi-
tion® ). Jain Commentator Siliika considers the doctrine of
Pilirana Kassapa as similar to the one which obtained in the
Sankhya systemS?, But Nalinaksa Dutt observes that “it
would be wide of the mark if we say Kassapa’s teaching is the
same as that of Sankhya, though it holds that Purusa is only
an onlooker, an inactive agent, the functioning factor being
the Prakrti®®’. As a matter of fact, Kassapa's teaching is so
peculiar that we cannot find any similarity to the six Indian
philosphies

Io the Samyuiia Nikaya™ and Addguitara Nikaya®™ he is
mentioned as an Adhetuvadin, which appellation is applied to-
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Makkhali Gosila in the Samcilaphala Swfa, He is sl

reported to have claimed omniscience®,

Buddhaghosa gives some biographical data om Plirana
Kapsaps. He says that Kamsapa came to be known by his
mame from the fact that is birth completed (PRroa) one
hundred slaves in a certain household. Owing to this fact he
was never found fault with, even when he failed to do his
work satisfactorily. In spite of this, he was dissatisfied and
fled from his master’s house. He ther had his clothes stolen
and went about naked®’.

The Dhammapada Commentatory gives another account. It
says that when the heretical teathers were unable to prevent
the Buddha's miraculous power, they ran away, While fleeing
Plirana Kassapa came actoss one of his followers carrying a
vessel and a rope. Plrana took them and on the of river
near Sivatthi he tied the vessel round his neck. He threw
himself into the river and committed suicidess.

{ ii ) Makkhali Gosila

Orjginally Makkhah Gosila was a follower of Jainism of
the Parsvanitha tradition, As he was not appointed a Gana-
dbara in Nigantha Nataputta’s order, he left the Jain Safigha
and founded another sect called Ajivikas®. He too was a
naked ascetic.

He was prophet of Niyativida ( fatalism }, according to
which “There is neither cause nor basis for the sins of living
beings ; they become sinful without cause or basis Neither
is their cause or basis for the purity of living beings ; they
become pure without cause or basis. There is no deed perfor-
med either by oneself or by others which can affect one’s future
births, no human action, no strength, no courage, no human
endurance or human prowess can affect one’s destiny in this
life. All beings, all that have breath, all that are born, ajt
that have life, are without power, strength, or virtue, but
are developed by destiny, chance and nature, and experience
joy and sorrow in the six levels for existence. Salvation, in
bis opinion, can be attained only by death and existence which
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are unalterably fixed ( niyata ). Suffering and happineas, there -
fore, do not depend on any cause or effect.’’

The Majjhima Nikiya® calls this ahetukaditthi or akiriya-
ditthi, while the Sutrakrtanga { 1.127 ) Daréanasare®® and
Gomattasara Jivakahga®® of Jainas designate it as aj¥anavada.

The Buddha considered Makkhali as the most dangerous of
the heretical teachers, He says: “I know mot of any other
single person fraught with such loss of many folk, such discom-
fort, such sorrow to devas and men, as Makkhali, the infa-
tuate’’®. ‘“Buddha also considered his view as the meanest one
as would appear from the following comment:

“Just as the bair blanket is reckoned the meanest of all
-‘woven garments even so, of all the teachings of recluses, that of
"Makkhali is the meanest®’”.

In the Digha Nikiya Commentary®®, Buddhaghosa shows
how he was called Makkhali Gosala. He says that he was once
employed as a servant. One day while carrying an oil pot
along a muddy road, he slipped and fell through carelessness,
although warned thus by his master : Makhali { stumble not ).
Hence he is named Makkhali. He was called Gosdila because
he was born in a cow-shed. Pinini®’ describes him as Maskarin
{ one who carries a bamboo staff ). Uvasaga Dasao calls him
Makkhaliputia®,

( lii ) Ajita Kesakambali

Ajitakesa Kambali was a meterialist who denied the existe-
nce of good or bad deeds. According to him, “There is no
merit in almsgiving, sacrifice or offering ; no result or ripening
of good or evil deeds. There is no passing from this world®®
to the next. No benefit accrues from the service of mother or
father. There is no afterlife, and there are no ascetics or Brihma-
nas who have reached perfection on the right path, and who,
having known and experienced this world and the world beyond,
publish ( their knowledge). Man is formed of the four ele-
ments ; when he dies earth returns to the aggregate of earth,

water to water, fire to fire, and air to air, while the senses
vanish into space. Four men with the bier take up the corpse;
“they gossip ( about the dead man ) as far as the burninggro-
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und™ ( wheye ) his bones turn the colour of a dove’s wing, and
his sacrifices end in ashes, They are fools who preach alms-
giving, and those who maintain the existence (of immaterial
categories ) speak vain and nomsense, When the body dies
both the fool and the sage alike are cut off from life and perish.
They do not survive after death’,

Ajita’s philosophy can be compared with the philosophy of
Carvikae. In the Brahmajtla Swita it is classified as Ucchedavada.
{ the doctrine of anihilation after death ) or Tam Jivam tam
saréram ( the doctrine of identity of the soul and body ). In
the Mahsbodhs Jalaka, it is said, that Ajita was born, ina
previous birth, as one of the five heretical councillors to the
king of Varanasi. Then, too, he preached the doctrine of
Ucchedavada, He was called Kesakambali because he wore a
blanket of human hair, which is described as being the most
miserable garment. It was coldin cold weather, and hot i
the hot, foul smelling and uncouth?®®,

( iv ) Pakudha Kacciyana

According to Pakudha Kaccdyana, the seven elementary
categories are neither made nor ordered, neither caused nor
constructed; they are barren, as firm as mountains, as stable
as pillars. They neither move nor develop ; they do not injure
one another, and one has no effect on the joy and sorrow of
another. What are the seven ? Earth, Water, Fire, Air, joy
and Sorrow, with life as the seventh...No man slays or causes
to slay, hears or causes to hear, knows or causes to know. Even
if a man cleaves another’'s head with a sharp sword, he does
not take life, for the sword-cut merely passes through the seven
elements™,

In the Brahmjila Swuita this theory is classified as both
Akiriysvada and Sassafavida, Accordingto Pakudha, good or
bad deeds do not affect the elements which are eternal, Like

Ucchedavada,this teaching is alsocriticised in Buddhist literature.
Buddhaghosa says that Pakudha KaccZyana avoided the

use of cold water, using always hot water. When hot water
was not available, he did not wash. If he crossed a stream he
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would consider it as a sin, and would make. updaﬁm by const’
tructing a mound of earth™,
(‘v ) Safijaya Belatthiputta

Safijaya Belatthiputta was the preacher of Ajflavida or
Agnosticism, He says that if **you asked me, *‘Is there another
world ?” and if I believed that there was, I should tell yon
so. But that is not what I say. 1 do not say that is so; mor
do T say that it is not so™."

Itis said that the Elders Sariputta and Moggalina were
disciples of Safijaya before they were converted to Buddhism™,
Moggalina and Safijaya are mentioned as Jaina Munis in

Jaina literature™.

The Jaina doctrine of Syadvada is said to have been influen-
ced by the teachings of Safijaya. According to Malalaseker,
“Itsjs probable that Safijaya suspended hLis judgements only
with regard to those questions, the answers to which must
always remain a matter of speculation, It my be that he wished
to impress on his followers the fact that the final answer to
these questions lay beyond the domain of speculation, and that
he wished to divert their attention from fruitless inquiry and
direct it towards the preservation of mental equanimity™’’. But
as a matter of fact Safijaya‘s teachings are based on indeter-
minable characters, while the Syadvada has a definite answer-
Thdt is why the Jaina philosophers criticised Safijaya’s theory™,
We can, however, say that whether Safijaya was a Jaina muni
or not, his teachings seem to be influenced to some extent
by the Jaina doctrines. The siitrakratanga does not mention
his name in this context. Safijaya’s view is criticised in Pali
literature as an Amaravikkheparil atheory of ecl-wrigglers®®).
( vi ) Nigantha Nitapuila :

In the Samafifiaphala Suita, Nigantha Nata-Putta is intro-
duced as the teacher of Catuyamasarivara. ‘“A Nigantha is
surrounded by the barrier of four-fold restraint. How i$ he
surrounded ?...He practises restraint with regard to water, he
avoids all sin, by avoiding sin his sins are washed away, and
be is filled with the sense of all sins avoided®!...So surrounded:
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by the barrier of fourfold restraint his mind is petfected, con-
trolled, and firm®,

As poisited out by Jacobi this reference. to the 'teaching of
N#itaputta is very obscure®. Caluydmasarivara as mentioned
in the Samafifiaphals Sutta® consists of the four characteristics
of the Jainas. The real Chiuydmasarhvara belomging to the
Purivanfiha tradition, is found else-where in the Pali Canon
itself.

In response to the Buddha's question Asibandhakaputta
Gamani said that the Nigantha N@taputta preached thus to
his followers or Sdvakas : a slayer of lhving creature ( pasam
atipateti ), a stealer of a thing ( not given to him ) ( adinnam
adiyati ), a subject of sensnal passion wrongly ( kamesw miccha
carati ), and one who tells a lie ( musa bhanats ) are all
condemned. 8

Here are mentioned the four causes of sin, In the Arnguttara
Nikaya the five ways of falling into sin, according to Nigantha
Nitaputta, are outlined, They are : destruction of animates
{ panatipati hoti ) taking what is not given ({ adinnaday: hoti ),
passionate enjoyment of evil ( @brahmacari hoti), speaking a
lie ( musavad: hots ), and living on liquor and drink ( suramera-
yamajjap pamadatthay: koti ).%

Both these references are neither cosrectly recorded nor in
order. The Nikayas appear to have confused between the
Vratas of Parsvanatha and Mahavira. The Parigraha ( attach-
ment to the mundane affairs ), a fourth cause of sins according
to the Parevanitha tradition, included the passionate enjoy-
menf, was not mentioned in the Nskayas, while the Abrahma-
caryo, separated from Parigraha by Nigantha Nataputta, is
mentioned there. i

Non-violence is the fundamental principle of the Jainas
which is recorded in the Pzali Canon, The Niganthas do not
use cold water as living being exist therefn®” They take a
vow not to go beyond a limited area, so that the possibility of
destroying life while moving about is reduced to'a minimum.®
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The Kayadegda ( Physical deeds ) is more blamable than Mano-
danga ( mental deeds ) in their oppinion.® Intention ( bhawe
or manodanda ) is the main source of violence, and if the injury
is caused by the body intentionally { bhdvena ), it will be consi-
dered more blamble. Meat-eating is completely prohibited
in Jainism. It is said that while Sfha Senapats served meat to
Buddha and his followers, the Nlganthas had protested and
criticised such activities.#0

Nakedness or nudity ( acelakatva or Digambaratva ) with a
mind controlled and restrained from all sorts of attachment
and the practice of severe austerities with right knowledge
are the main sources of omniscience and salvation.® Pali
literature too records the Jaina claim to the omniscience of
Nigantha N&itaputta ® The Paili Canon is also familiar withr
the rudiments of Syadvada and Navatattvas., Buddhist philoso-
phical literature which developed later establishes and refutes
the more advanced Jaina doctrines about epistemology and
logic. R

The foregoing is a brief descniption of the leaders o Srama-
nism as recorded in Pali Iiterature. From this somewhat sca-
nty data it is clear that their teachings can be grouped under
two main headings i—

(i) Ajivikism as taught by Purana Kassapa, Makkhali

Gosila, and Pakudha Kacciyana and

{ ii ) Jasnism as taught by Parévanatha and Nigantha Nata-

putta.

The doctrine of Safijaya Belatthiputta does not fall into
either of the above categories. But as Nalinaksa Dutt has
shown, Safijaya’s teachings are ‘‘only a stepping stone to that
of Buddha.’®” We shall now take into consideration the inter-
relationship among the three prominent religious systems s
Jainism, Ajivikism, and Buddhism.

Juinism and Ajivikism :

Makkhali Goszla, the founder of the Ajivika sect, wasa
follower of J ainism, before he founded his separate school.®
It is, therefore, not unnatural for his teachings to be influenced
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by Jainism. Ajivikas and Jaimas share a set of common mona-
stic rules. Both were normaly naked and both followed the
same method of eating.®® That isthe reason why the Pali
literature could not make a clear distinction between the
Niganthas and the Ajfvikas. The Suita Nipata®® distinguishes
the Ajivikas from other sects, whereas the Majjhima Nikaya®?
includés all the heretical teachers in the general category of
Ajivikas.

Buddhaghosa in his Dkammapads Commentary®® describes
an ascetic who knocks at the doors of all the sects including
the Ajivikas and the Niganthas. But the same work refers
indiscriminately to Nagga-samana, Ajivika and Acelaka®®. Simi-
larly the Dinyasedana®, in the story of Asoka, seems to use -
the term Ajivika and Nigaptha ( Nirgrantha ) synonymous!y..

Chinese and Japanese Buddhist literature classes the.
Ashibikas, ( i. e, Ajivikas ) with thc Nikendabaras or Nsrgran-
thas as practising severe penance. “‘They both hold that the
penalty for a sinful life must sooner or later be paid so that
the life to come may be free for enjoyment. Thus their prac-
tices were ascetic, Fasting, silence, immovability and burning
themselves upto the neck were their expressions of penance.102

Hoernle identifies the Ashibikas with the Digambara Jai-
nas, In support of his theory, he refers to Haldyudha'2 which
“enumerates a large number of names of the two divisions,
the Svetambaras and Digambaras...The latter are also known
as the Ajive, which isonly a shorter form of Ajivika. It is
evident now, from what has been said, that the terms Nigantha
and Ajivika denote the two jaina orders which are known to
us as Svetambars and Digambaras.’1%8

Hoernle’s further suggestion is that the term Nirgrantha
implied only a Svetambara Jaina. This conclusion is not
supported by anv evidence. The verse quoted by Hoernle
does not contain exactly synonymous words, It mentions the
names of various schools. Basham remarks in this connection
that the evidence of both Halayudha and Yidava, inclus
ding the ‘Nérgrantha in the same category as the Nagnaja,
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should be adequate to disprove the theory. The term was
obviously used for a Jaina of any typel®s,

“Nigantha” or “Nirgrantha” was always used with refe-
rence to Digambaras in the earlier works. Its application to
Svetambaras was a later development subsequent to their
breaking away from the original school of Jainism in she early
centuries B. C.

Silanka, the commentator of the Sitrakrianga, says : “They
are the Ajivikas who follow the doctrine of Gossla, or Botikas
( i. e, Digambaras.105”), On the basis of this reference Hoernle
righty concluded that the later Ajivikas merged with the
Digambara Jainas. He says ««§ilanka states that the reference is
to the Ajivikas or Digambars. Seeing that, in his comment on

another passage of the same work, he identifies the Ajivikas
with the Terastyas ( Sanskrit-Trasraiskas ). It follows that in

$ilanka’s view the followers of Gosila, the Ajivikas, the

Terastkas, and the Digambars were the same class of religious
mendicants. ''108

Bashag:. too, appears to support this view when he says
that the Ajtvika survived in Madras, Mysore and Andhra until
the 14th century A. D., and that the original atheism of Mak-
khali Gosdla merged with that of the Digambara Jainas.107

But, as a matter of fact, Silfiika could not make a clear
statement that the Ajivikas and Digambaras were the same. It
seems that on the basis of nakedness, Haldyudha, Silaska ete.

referred to the words which have the same meaning.108
Jainism and Buddhism

As both Jainism and Buddhbism were taught within the
same geographical area during the same historical period, a
high degree of mutual ideological influence was inevitable.
The wandering of the Buddha for six years in search of enligh-

tenment also would have brought him into contact with Jainis-
tic dogmas,

Some ideas are found to be common to both Jainism and
Buddhism., Buddhism is based on the Four Ncble Truths
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Catidri ariyasaccami), viz. the Trath of suffering (Dukkhasacca),
the Truth of the Arising of suffering (Dwhhha-samudayasacca),
the Truth of the Annihilation of Suffering ( Dukkhonsrodha-
sdcca ) and the Truth of the Path leading to the Annihifkation
of Suffering ( Dukkha-nirodhagamani-potipada-arsyasacca ).
Jainism, too, teaches substantially the same doctrines. During
the twelve meditations ( Dsddefanupreksa ) a Nigantha thinks
of the pature of the world and soul. In this way he tries to
-abstain from attachment to anything so that he could attain
the state of Viiardgatve (freedom from all desires ). Awidya
{ ignorance ), as in Buddhism, is the root cause of Karmic
bondage, and release is possible through Right Vision (Samyas-
gdariana ), Right Knowledge ( Sampagjfiana ), and Right
‘Conduct { Samyagcirsira’®® ).

Buddhism extols the four meditations ( Bh2ranz ), viz.
Meit2 ( Frindship ) Karuna ( Compassion ), Mudita ( delight ),
-and Upekkha ( indifference?’© ). The Jain Scripture declares
that these should be meditated upon by everybody ( Mastrs-
pramodakarunyamddhyasthani ca  satvagunadhikaklidyamanaoi-
nayesw ). They are realizable through conceatration ( yogak-
khaman nsbbanar ajjhagamam), and are free from ageing (ajaram).
Salvation can be attained with the cessation of the chain of
-causation, Nibbana, in Jainism, is a. condition of the pure soul,
free from all bondage of karmas, peaceful, emlightened and
eternallll, Both religions believe that every being experiences
fruits of his good and bad deeds in the present or future
life and rebirth continues till the attainment of salvation.

Non.violence ( Akimsa ) is also a common feature of both
Jainism and Buddhism. Buddhism, like Jainism, stipulates
that its adherents should abstain from all forms of violence
( Hirhs3 ). But Jainism appears more strict in this respect.
The eating of flesh, which is not altogether forbidden in Bud-
«dhism, is completely forbidden in Jainism. In other words, Non-
violence is the foundation of Jaina religion and philosophy.
Syddvads and Nayavida, the spirit of reconciliation, is an
integral part of its theme,
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Both Jainism and Buddhism hold that the Universe came
into being without the intervention of the creator-God. Wos-
shiping of the images of their sages is a common feature in
both religions.

As regards the dissimalirities between them, they are so
fundamental that any positive influence of Jainism on Bud-
dhism or vice-versa is difficult to establish. Buddhism does not
believe in soul, whereas Jainism regards it as an essential part
of human personality and its purity is essential for the attain-
ment of salvation. According to Buddhism, a thing which
comes into being perishes in the next moment. All the psy-
chical factors like feeling, cognition, names and concepts
are discrete and momentary. The first moment is regarded as
the material cause (u#pddana) and the second the effect
( wpadeya ). The combined stream of Upadéna and Upadeya
give rise to the false notion of a permanent self.

On the other hand, Jainism,in spite of admitting the obvious
psycho-physical changes, adheres to the belief that both jiva
( soul ) and ajivd ( matter } are etermal. It maintains that
only the modes ( Parydyas) of a substance are subject to
change while the substance with its essential qnality { gwna )
is unchanging and abiding. The Buddhist theory of flux has
been, therefore, criticised bitterly by the Jaina philosophers.

These two religions resort to a common terminology. For
instance, the word mfgantha is used for Jainism in both scrip-
tures. Buddhism also regard “sabbaganthappahina'112 as the
nature of Nibbana. Pudgala is used only in these two religions
but with different meanings. In Jainism it means as inani-
mate thing, while Buddhism gives it the sense of 4ima or
Jive. Likewise, Arhat, Buddha, Asava, sarwara, Sammaditths
( samyagdrsti or  Samyagjiana ) Mscchaditthi, Tisarana, Nor-
aka. etc. are common to both the religious systems.

According to the Pali Canon. the Buddha hinself had a more
favourable impression of Niganthe Nataputta and Jainism than
of any other contemporary teacher or teaching.l1® though he
condemued the Niganthas at a number of places. Apart from
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the fact that they arose from the same social milien, the
emphasis they both laid on ethical principles'and on the empi-
rical testing of truth seems to have made them mutually res-
pectful to each other.

‘Conclusion

The foregoing discussion has brought us to the conclusion
that the Sramana cultural system led by the Jainas existed
perhaps prior to Brahmaga cult and that most of the leaders
of different sects of that time were influenced by the Jaina
dogmas. Jacobi came to the following oonclusion on the inter-
relationship of these religious teachers :

“The preceding four Tirthankaras (Makkhali Gosgla, Pirana
Kassapa and others) appear to have adopted some or other
doctrines or practices of the Jaina system, probably from the
Jainas themselves... Here it appears that Jaina ideas and
practices must have been current at the time of Mahavira and
independently of him. This combined with other arguments,
leads us to the opmmion that the Nirgranthas ( Jainas ) were
really in existence long before Mahavira, who was the refor-
mer of the already existing sect.”’1}8

2. JAINISM AND ITS LITERATURE

Jainism is a religion based on sound scientific reasoning.
It stresses the perfection of knowliedge, and teaches as its fun-
-damental doctrine, the ethical evolution of man. It illumi-
nates the path of liberation and persuades its adherents to seek
real happiness in the immortal soul. Mental purity, not the
external appearance, is the source of constant tranquillity and
emancipation in Jaina opinion. Non-violence is primary
principle of the Jaina religion and philosophy.
Origin of Jainism

According to Jaina belief, Jainism is both eternal and uni-
versal. It is open not only to human beings of all castes
and classes, but even to 'animals, devas, and souls in hells.
According to the Jaina tradition, twenty-four Tirthankaras
appear in_every kalpa! Rsabhadeva is said to be the first
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Tirthatikara of the present era, He is believed to have taught
seventy-two arts ( Bavatéarih kaldo ) to men and sixty-four to-
women. The beginnings of human civilization, thousands of
aeons ago, are associated with him3,

Antiquity of Jainism

Jainism is believed to be a pre-Vedic religion. Jainas are
referred to in early Vedic literature by the name of Vratyas®
They are identified as the members of .S"ramar_la cultural sys—
tem which is led by Jainas. The Rgveda®, the oldest scripture of
the Hindus refers to Rzabha, perhaps Rjabhadeva, frequently.
Besides,the Hindu Puranas®contain accounts of his life and these
tally with Jaina accounts. As regards archaeological and epigra-
phical evidence, the Kayotsarga (dedication of body) Yoga pose
of sitting and standing images engraved on the seals of Mohan-
jodro, Harappa and Lothal are identified by some scholars as
Rsabha images®, The Hathi gumpha inscription of king Kharavela
refers to an image of Jaina which was taken away to Magadha
by king Nanda.” Similar evidence is found with regard to other
Tirthankaras who, too, had been historical personages of
immense reputation in philosophical and religious circles?.

The modern scholars appear to agree with the view that
Jainism is the oldest of Non-Aryan group. For instance, Dr.
Zimmer says: ““There is truth in the Jaina idea, their religion
goes back to remote antiquity, the aatiquity in question being
that of the Pre-Aryan, so-called Dravidian period, which has
recently been dramatically disillusioned by the discovery of a
series of great Late Stone Age cities in the Indus valley dating
from the third and even perhaps fourth millennium B. C.”8

Antiquity of Jainism and Buddhist literature

There wasa time when European Scholars regarded Jainism
as a religion of medieval advent or an off-shoot of Buddhism?®.
Jacobi was the first to etsablish in 1884 the antiquity of Jain-
ism as an independent and pre-Buddhistic religion on the
basis of the data available from the Pali Canon. He regarded
Parsvanitha as a historical person and the founder of Jainism.



(23)

But he also remarked : * ‘But there is nothing to prove that
Pargva was the founder of Jainism. Jaina tradition is unapi-
mous in making Rsabba, the first Tirthaikara (its founder)......
They may be something historical in the tradition wbich
makes him the first Tirthaikaral®”

The Pali Canon refers to Nigantha Nataputiac as an elder-
heretical teacher and is als, familiar with some characteristics
of Pardvanitha tradition. Besides, Buddhist literature mentions
Rsabhadeva, Padma, Canda, Pudpadanta, Vimala, Dharma
and Aristanemi, the Jaina Tirthankaras,

Rsabhadeva is called one of the Jaina Tirthatikaras in:
Chinese Buddhist literature?* The Mafijusrimulakalpal? refers
to him as Reabka-nirgrantharBpin. and the Dharmottarapradipal®
mentions him along with the name of Vardhamana or Mahavira.,
It may be noted here that the names and numbers of Buddhas
Paccekabuddhas, and Bodhisattvas in Buddhism appear to
have been influenced by those of the Jaina Tirthaskaras. For
instance, Ajsta, the name of the second Tirthakkara, has been
given to the Paccekabuddha who lived ninety-one kappasi*
ago. The Vepulla-payvata in the time of Kassapa Buddha
appears to have been named after Supassa ( Pali ) or Supariva,
the seventh Tirthankara of Jainas. The people of Rajagaha
were called Suppiya or the follower of Supassa at that time?5.
Padwma or Paduma, the sixth Tirthaskara, is the name of the
eighth of the twenty—four Buddhas!®, It is also the name of a:
Pacceka-Buddha to whom Anupama Thera offered some akuli
flewers'”. Paduma is also referred to by the name of Cakkavatti
of eight kappas ago®®. Canda, the eight Tirthaskara, is the
name of a chief lay supporter of Sikhi Buddha.1® Pupphavati
is the name of Benaras in the Jaska.2° It would have been
named after Puspadanta, the ninth Tirthatkara of Jainas.
Vimala, a Paccekabuddha, has been named after the thirte~
enth Tirthaskara®'. A king who lived sixty-one kappas ago, has
also been called Vimala®2, Likewise, Dhamma is the name of
the fifteenth Tirthatkara of Jainas. A Bodhisatva who, was
born as Devaputta in a Kimavacara Deva-world has also been.
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~referred to by this name23.In the Milinda Pafha,3 he is called
a Yakkha?5 Aristanems or Nemi the twenty-second Tirthan
"kara of Jainas, is also referred to in Pili literature. The
Dhammskasuita of the Aniguitara Nikayo28speaks of Aranemi as
one of the six Tirthankaras ( Sathare tithahkare ). The Maj-
Jjhima Nikaya?" refers to Arittha as ome of the twenty-four
Pratyekabuddbas who inhabited the Sigiri mountain. The
- Digha Nikiiya?8 draws our attention to the name of** Drdhamemi
as a Cakkavatti. In the same work there is a reference to king
Arifthanems who is called a Yakkha?®, All these past references
probably are to the Aritthanemi of Jaina Tirthatikara. As we
shall see later, Jainism had been a prominent religion In Cey-
lon before Buddhism was brought there. It is therefore not
unnatural if we find some places named after the Jaina Tirth-
attkaras. For instance, Aritthapavvata is a mountain which is
identified with modern Ritigala near Habarane in the North

+ Central Province®. Panduabhaya lived there for seven years,
awaiting an opportunity to make war on his uncles and it
was near this place that ultimately defeated them .31,

Pars'vamltha, the twenty-third Tirthankara of the Jainas,
who flourished 250 years earlier than Mahivira or Nigantha
Niataputta at Benaras, was born to King Advasena and queen
Vama. He is said to have attained Nirvana (Salvation) on the
Sammeda Sikhara which is called today the Parévanatha Hill.!
Tha Jatakes mention the names of Kings of Varinasi-Brah-
madatta, Uggasena, Dhanafijaya, Mahasilava, Sariyama, Vissa-
sena, and Udayabhadda.?? Pardvanzitha belongs to the Upgra-
vamsa which may have been named after Uggasena and Vissa-
sena may be recognised as his father.3® Brahmagatia is also said
to have been a Jaina king who devoted his whole life for Jain-
ism. Vappa ( Manorathaptrap’ ), the Buddha’s uncle, was a
follower of Parévanitha tradition.

In pali literature various doctrines of Jainas have beenackno-
wledged. They belong to Parsvandtha or Aristanemi, if notto
earlier Tirthatikaras. Parfvanatha was known as Purisajaniya or

“the distinguished man according to the Asgustara Nikaya(P.290)
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The Dkarmotiarapradi pa (P.286) also refers to both Pardvanitha
and Aristanemi. The Caluyamasamivara, which is attributed to
the Nigantha Nztaputta in the SiEmafifiaphala Swutta, is in rea-
lity a teaching of Parévanitha. Some Niganthas mentioned in
Pali literature are apparently followers of Parévanatha.For inst-
ance, Vappa®, Upali%%, Abhaya®, Aggivessiyana saccaka®?, Di-
gha Tapassi®8, Asibandbakaputta Gamini®®, Deva Ninka#0,Upa-
tikkha%, Siha%®, are lay followers while Saccd, Lola, Avavadika,
Patacardss ete. are lay women followers of the Parsoinatha tra-
dition. They had later on become the followers of the Nigantha
Nataputta®s. Jacobi, therefore, says that ‘ParSva was & his-
torical person is now admitted by all as very probable.

Mahavira or the Nigantha Natapuita of Pali literature was
born in Kundagramat® (Kotiggama) of the Mahavagga, a sub-
urb of Vaifali*®, and an important seat of the Jfiztri Ksatri-
yas. He was the son of Siddhartha and Trifala, who belonged
to the clan of Jfiatris or Naha*". He renounced worldly enjoy-
ment at the age of thirty without getting married*® and be-
came a Nigantha ascetic. He then underwent a course of
severe bodily mortification for the next twelve years and attai-
ned omniscience.

The Pali Canon does not mention anything of the early
life of Mahavira, but refers to the period of his mission asa
religious teacher. He was called Nigantha in the sense that he
is free from all bonds, and was called Nafapuila because Nita
or Naya was the name of his clan.4® As Gotama is generally
referred to as the Buddha, Jina came to be used as the popular
pame of Rsabha and other Tirthaiikaras, and their adherents
began to be called ‘Jainas’. The Pali Nikayas mention Nigastha
in place of Jinas ( Amhakam ganthanakileso palsbujfhBnakileso
natihi, kilesaganthirahila mayam: ti evamvadstdya Laddhandma-
vasena Nigantho®® ). The term ‘Nigantha’ for a Jaina came to
be used perhaps along with the origin of Jainism itself.

Teachings of Nigantha Nztaputta have been already men-
tioned in the course of our discassion on the six heretical
teachers. It is remarkable here that both Jainism and Buddh-
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ism arose and grew up in the same province of India, The
leaders of both sects were sometimes living in the same city,
but they never met perhaps persomally®l, Their followers,
however, used to indulge in discussions, conversations and
debates.

The date of Nigantha Nataputta
The date of Nigantha Natapuita, like the date of the Buddha

has been a subject of much controversy among the scholarss®.
The Pili Canon has two main references which give an idea of
the age and death of Nataputta, Ajatasattn is reported to
have spoken of Nigantha Nataputta to the Buddha in Samafifia.
phala Suita as *‘One who has long been recluse, old and well-
stricken in years ( cirapabbjjito, addhagato, vayonwpaiioSs ),
Another reference recorded is that when the Buddha was at
the Ambavana of the Sakyas, Nigantha Nataputta had just
died at pava ( ekam samayam bhagaoa sakkesu viharati vedhafifia
ndma sikyd lesamy ambavane p3sade. tena kho pana samayena
Nigantho Nataputto Pavayars adhuni Kalankato hots.>* Ananda
is supposed to have conveyed this news to the Buddhaina
very pleasant mood.

The Chief landmark in Jaina chronology is the year of Nig-
antha Nataputta’s death, which is generally placed somewhere
between 468 and 482 or 527 and 548 B. C. Jacobi is perhaps
the first savant who tried to determine the date of Mabavira.
In the introduction to the Acarangasitra, showing the differe-
nces between the Buddha and Mah3vira, he says ;: Mahavira
died in Pava, avowedly before the former (Buddha56). Hence,
in the introduction to the Kalpas@ira®® he Suggests that his
death might have taken place round about 468-467 B. C. This
opinion was based on Hemachandra’s Parssigfaparoan®? which
tells us that Chandragupta, the Sandrokottos of the Greeks,
ascended throne 155 years after the death of Mah&vira. The
Chandragupta’s ascension, according to Jacobi, took place
in 813 B. C. Therefore the death of Mahivira must have
occured in 468 B. C. ( 313+ 155=2468 B. C. ) Charpentier5s also
supported his view. If Hemachandra’s chronology is accepted,
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the tradition of the Pali Canon has to be rejected. Both, Jaco-
bi and Charpentier were of the view that the statement
in the PAli Canon to the effect that Mahavira died when the
Buddha was at Piv2 was spurious. But this gives rise to a
further problem in view of the fast that the death of the Bud-
dha is now widely accepted as having occured in 543 B. C.
Therefore this quistion needs further investigatioo as the inter-
val between the death of Buddha and Mahdvira could not
have been aslong as 75 years. Basham, too, is inclined to
accept Jacobi's view. But he based his arguments on the
Bhagavai? Sitra and a less favoared theory about the date of
the Buddh’s Parinirviina in 483 B. C. He says ; *'If we accept
483 B. C. as the date of the Buddha's nirvapa, on the basis of
Mahavaihsa synchronism, the accession of Ajdtasatitu must
have occured in the year 481-480 B. C. The first campaign,
soon after which the death of Gosdla occurred, must have
taken place at some time between the date of Ajatasattu’s
accession and the year preceding the Buddha’s death.”” He
then suggests that’ *‘tbe first campaign occured in 484B. C,, and
the death of Gosdla in that year, or in 484 B. C. On the stren-
gth of the Bhagvah' statement that Mahivira survived Gosila
for sixteen and a half years, this date would place Mahavira's
death in 468-467 B, C59.”

As regards the reference to the Nigantha Nataputta in Pali
scripture he suggests that “the Palirecord may not in fact
refer to the death of Mahavira at Pava, but to that of Gosala
at Savatthi, which Bhagpats Stitra also mentions as having been
accompained by quarrelling and confusion. At a later date,
when the chief rival of Buddhism was no longer Ajivikism but
Jainism, the name may have been altered to add to the signifi-
cance of the account®®. The explanation of Basham that the
Pali Canon recorded the death of Gosala and not that of Maha-
vira appears to be farfetched.

Majumdar and Raychaudburi are of the view that Maha.-

vira’s death should have taken place in 478 B. C. In suppost
of this theory they suggest that Mahavira died about sixteen
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years after the accession of Ajitasatru, and the commences
ment of his war with his hostile neighbours, This would place
the Nirvina of the Jain teacher after the Buddha's'death, as
according to the Ceylonese chronicles, the Buddha's died eight
years after the enthronement of Ajatasatru. This is supported
by the Hemachandra’s account that places the Chandragupta’s
accession 2 hundred and fifteen years after the Nirvina of
Mahavira, We know that Chandragupta’s enthronement took
place in 323. B. C. (323+155=478%1 B. C. ).

Another attempt to date the death of Nigantha Nitaputta
has been made by Hoernle, According to him, 483 B, C. is
“practically certain’’ date of Buddha’s parinirvana. Bimbisara
was murdered by his son Ajitasatru eight years before the
nirvana, or in 490 B, €. Hoernle believes that for some years
before this Ajatadatru was de facto ruler, and the war took
place not inthe year of his legal, but of his de facto accession,
which could not have been long before the murder of Bimbi-
sara. He accepts the Bhaguati tradition of the sixteen years
interval between the death of Mahavira and Gosala. He there-
fore suggests 484 B C, for the death of Mahavira and 500 B. C.
for that of Gosala, and for the war and de faclo accession of
Ajatacatru®®, The theory of Hoernle is more comprehensive,
as he tries to establish the ¢chronology of all events connected
with the issme. In the aforesaid Pali record, Chunda expressed
the hope that on the death of the Buddha a similar question
would not arise in his order. This fact indicates that Niga-
ntha Nataputta’s death was thought of as baving taken place
at a time when the Buddha himselt was very old, when the
Buddist monks were concerned about the future of the order
after the death of its leader. Hoernle's theory which places
Nigantha Nataputta’s death two years prior to that of the
Buddba tallies with the statement of Chunda in the Pali Canon.

The orthodox Jaina tradition which dates the death of Niga-
ntha Nataputta in 527B. C. is not unanimously accepted by the
scholars. The main problem with regard to this traditiounal
date is that its accuracy depends on the correct calculation of
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the commencement of the Vikrama Era, Accocding to one-
view, Vikrama was born 470 years after the death of Mah&vira
while his accession and death took place 483 and 568 years
respectively after Mahdvira’s death®3, Another view holds
that the Vikrama Era began 410 years after Mahavira’s death. %
According to these data, the date of Mahavira’s death mai-
nly depends on the event in Vikrama’s life which marked the
commencement of the Vikrama Era. If the Vikrama Era com-
menced with Vikrama’s birth, the date of MahZivira’s death is
527 B. C. (i.e574470=527 B. C.%5). If it began with Vikrama’'s
accession, the date has to be 545 B. C. (57 +488=545 B. C.) ¢8
H the Vikrama Era began with Vikrama’s death, Mahavira's
death has to be dated as 622 B. C. (470+80472=622 B. C.®7).
If we accept the tradition, which givesthe interval as 60 years,
the date of Mahavira’s death will be 467 B. C. (527 -~60=467
B. C,)%8, Thus the dates of Mah@vira’s death will be 527

B.C., 545 B, C-, 622 B, C. or 467 B. C, This makes the entye
problem rather confusing and intricate.

Jacobi refers to the traditional date ot the death of Niga-
ntha Nataputta as follows. ¢The reduction of the Jain’s Canon
or the SiddhZnta took place, according to unanimously acce-
pted tradition, at the Council of Valabhi, under the presidency
of Devardhi. The date of this event (980 o0r 993 A. V. ), cor-
responding to 454 or 467 A. D., is incorporated in the Kalpa-
sitra®®. Here the view of Hemachandra’s Parisistaparavan
appears to be wrong as compared to the T¥ithogal: Painnaya
which is an ancient and more reliable book. It is stated that the
date of Chandragupta Maurya’s accession falls 215 years after the
death of Mahavira. Moreover, on the same day, Palaka began
to rule in Ujjaini. He ruled over the country for sixty years,
Afterwards Nanda’s dominion is listed for 155 years. Then
commences the enthronement of Chandragupta Maurya?, But
these sixty years have been omitted in the chronology of the
Parisistaparavan of Hemchandra. Puranachandra and Krish-
nachandra Ghosa write “Hemachandra must have omitted, by
oversight, the period of 60 yearsof king Palaka after Mah&vira™,
Hemachandra himself appears to have accepted 527 B.,C. as the
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date of Mahivira’s death. He says that Kumirapila of Chilu-
kyakula was born 1669 years after the Nirvina of Mah&vira®
It is now certain that CAlukya Kumaraplla was born in 1142
A. D." Accordingly, the date of Mahavira’s death falls in 527
B, C. He has also made an attempt to prove 527 B. C. Muni
Nagaraj has also made an attempt to prove 527 B. C. as the
most likely date of Mahdvira’s ( Nataputta’s ) parinirvina’s,

Muni Kalyanavijaya,”® Kailash Chandra Shastri?®, and Shanti-
lala Shah"?, accept this date but reject the evidence of Pali-
Tripitka. Vijayendra Suri”® agrees with tbem as far as this date
is concerned, but thinkes like Basham, that the death of Gosi-
laka, and not of Nigantha Nataputta, is recorded in Pali Tripi-
taka. The date of the Buddha’s death is accepted by them as
544 B. C, But other references made in Pali Nikayas are
ignored by them.

On the other hand K. P, Jayasaval?’®, Radhakumuda Mok-
er}i® and Kamata Prasada®? favour the view that Mahavira’s
Nirvana took place in 545 B. C, (i. e. 57+ 488=<545 B. C.) Their
main argument is that the Vikrama era commenced from the
accession which took place 488 years after Mahavira’'s death.

But their views are not correct as the evidence to prove
527 B. C. as the date of Nigantha Nataputta’s parinirvina are
rather more substential and reliable. J. K, Mukhtar proved
successfully this view®2. The Jambuswamscariu and other gra-
nihas also support the same opinion. The Pali records also pro.
test its genuineness. Without going into prolonged discussion,
we may now conclude that 527 B. C. seems to be more depend-
able as the date of Nigantha Nutaputta’s death.

The Place of Niganhtha Natapuatta’s death

According to the Pali Canon, which has already been refer-
red to in the earlier section, the Buddha was informed while
he was at a Simagima among the Sﬁkyas, that Nigantha Nata-
putta had died at Pava. In the Vividhatirtha-kalpa, Paviis
called Apapapuri, perbaps on account of its religious impor-
tance. In the course of his peregrinations Mahfivira came from
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Jrmbhaka to the forest of Mahivamisa, Eleven Ganpadharas,
Gaatama and the rest, were initiated bhere. Vardhamidna
( Mahivira ) went on a fast for two days. then preached his
last teachings and attained Nirvana®,

But there has been some coatroversy with regard to the
location of Pava. The traditional Pava2. is near Rajagaha (Bihar)
and is now called Pasdpuri. Jacobi®® thinks that Mahavira’s
Nirvina took place at this Pavapuri, while Mahapandita
Rabula Sankrityanaiss® of the opinion that Pava is the modem
Papaura village twelve miles away fiom Kisindra or Kasiya.
situated on the little Gandaka river, to the east of the district
of Gorakhpur, Nathuram Premi® agrees with Rahul Sankra-
tyana., It is most probable that Pavi wasincluded in the
territory of the Mallas since a Santh3gara was built by them in
Pava. It is also said that at this place the Buddha ate his last
meal at the house of Cunda, and as a result he had an attack of
dysentery, He then left the place and proceeded to Kusinira
where he ultimately attained Parinirvana®7.

The Mallas, a republican tribe of the same type as the Lic-
<havis, were divided at that time into two groups. One having
their capital at Piva and the other at Kusinira. The Kolpasi-
tra says that on the eve of Nigantha Nataputta’s death nine
Mallas and nine Licchavis, the chiefs of their respective tribes,
were among those who went on Progadkopavasa to mark the
passing away of the great Jina. It is further stated that they
ordered illuminations on the day of the new moon saying,
“*Since the light of intelligence is goue, let us make an illumi-
nation of material matter®®, Since Mahdvira's nirvana occured
early in the morning, the Jainas worship Mahzvira at that time
and illuminate the earthern pots. The whole day is now called
Dipavali. This evidence confirms our view that Pavs, the
place of Nigantha Nataputta’s parinirvipa, is no other than
Papaurd on the Gorakhapura district.

Schism in the Jaina Order

Signs of schism in the Jaina order might have appeared at
the death of Nigantha N#taputta as stated in Pil Nik3yas-
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The Samasgima Sutia describes the state of the Jaina order
after the Nirvana of Nigantha Nitaputta. Ananda conveys the
message of Cunda to the Buddha with elation. He says :—

“Nigantha Nataputta had just died at Pava. At his death
the Niganthas became disunited into two parts which took to
mutunal strife and conflict, quarelling and wounding each other
with wordy weapons (fassa kalanhksriyaya bhinnd Niganths dvedh-
ikajata bhandanajald kalahajata vivadapannia oifiamaniam mukhas
atiihi vitudanta viharanti), thou does not understand this doctrine
and discipline; but I do understand it. ow should thou under-
stand it ? Thou art in the wrong. I am in the right. I am speak-
ing to the point; thou art not. Thou sayest last what should be
said first and what onght to come last. What thou hast so
long excogitated is quite upset. The challenge is taken up; thou
art proved to be wrong. Begone to get rid of thy opinion, or
disentangle thyself if thou canst. Truly, the Niganthas, follo-
wers of Nitaputta, were out methinks to kill’'se,

The Buddha gives the reasons of this disunity among the
Niganthas, ‘Their teacher was not supremely enlightened and
a doctrine badly set-forth, badly imparted, ineffectual to guide,
not conducive to peace®.” The Commentaries state that
Nataputta realising on his death-bed the folly and futility of
his teaching, wished his followers to accept the Buddha's tea-
chings. In order to bring this about, he taught his doctrine in
two different ways to two different pupils, just before his
death. To the one he said that his teaching was Nihilism
{ Ueccheda ), and to the other that it was Eternalism ( Sassata ).
As a result they quarelled violently among themselves, and
the order broke up®l,

What we are concerned with is not so much the reasons
mentioned above for disunity, as the existence of disunity it-
self. The rift took place actually in the Jaina order after the
Nigaptha Nataputta’s parinibbana, thomgh it might not had
been to the extent described®?. No evidence has yet been
discovered to indicate that the final schism took place imme-
diately after his death.. Therefore the passage quoted should
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be examined from two angles. Either it is said in hyperboli-
cal language or it is a later addition. The first is more likely
as a rival order will naturally exaggerate any differences or
disunity in the opponent’s group. But the germs of schism
could not have been altogather absent. However, judging from
thefact that Jainism, like Buddhism, continuied to be favoured
by Kuniya or Ajatasattu, Aoka, Cetaka, Seniya, pradyota,
Udayana etc®.,it canbe concluded that the culmination of these
schismatic tendencies did not fake place untill the famine of
Magadha which lasted for 12 years during the period of
Chandragupta Maurya.

Later on, the Jaina order divided itself into two divisions,
viz. the Digambaras who accepted the complete nakedness as
the essential requirement to attain salvation, and the Svetam-
baras who did not recognize this theory su fofo. Thefirst is
the original sect. All the Tirtha“karas including Parévan@tha
and Mahavira were Digambaras, All along in P3li literature
Mahavira is called Nigantha Nataputta and his followers Niga-
nthas. The reason for this is that they claimed to be free from
all bonds ( amhikam ganihlnakilese palibujjanakileso notthi, kel-
esaganthivahstamaytm % evd vaditdya laddhanamavasena Nig-
atho Y°+. The rift, which began immediately after the demise
of Nigantha Nataputta, finally took shape in the second or
third century B. C, when the Digambara and Svetambara
came to be differentiated. The Dhammapadstthakathd®s refers
to and criticizes both the Digambara and Svetimbara
sects®®,

Philosophical Literature of Jainas

A proper evaluation of Jainism as found in Buddhist lite-
rature necessitates some familiarity with Jaina literature. The
Jaina contribution to Indian phiiosophical and religious know-
ledge is so profound that only a bare outline of the Jaina lite-
rature can be attempted here.

We are concerned here with the Jaina philosophical lite-
rature which can be divided into four schools®? :
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{1) Canonical School { upto sixth century A.D. )
(i) Anekanta School ( from third century A.D. to eighth
century A.D. ).
(iii) Pramapa School ( from 8th A.D, to 17th A.D. ), and
(iv) Navya-nyaya School ( from 17tk A.D.).
The Canonical School

Both the Digambara and Svetambara sects of Jainas accept
unanimously that Mahavira or the Nigantha Nztaputta is the
main source of their scriptures, which are said to have been
collected by hig disciple called Indrabhiiti or Gautama®®, He
died at Rajagrha at the age of ninety-two, 12 years after Ma-
havirad nirvana. Afterwards, according to the Digambaras,
the successors of these teachers could not gain proficiency in
all the Angas. As time passed on gradually they decreased and
were completely lost 683 years after Mahavira’s nsrbdna®®.

But the Svetambara tradition claims to have preserved the
Angas and Upangas. It appears to me that upto certain time
Canonical literature would have been preserved by both sects
through the recitation method, but to prove its own antiquity
as the original sect, the Svetimbara tradition added some ele-
ments like the dialogues between Kedin and Gautam or Jamali
episode, and eliminated some portions of the original litera-
ture. Seeing this the Digambara tradition would bhave comp-

letely denied their validity and announced it to have been
lost.

The Svetimbara Canonical Literature

The Svetdmbaras preserved a wide and profound Canonical

literature, though mixed up with some elements. It consists
of the following texts1oo :

The twelve Angas: (j) Ayaranga, (ii) Styagadatga, (iii)
Thananga, (iv) Samavayanga, (v) Viyabapagnatti or Bhaga-
vati, (iv) Niyadhammakahzo, (vii) Uvasagadas3o, (iii) Antaga-
dadaszo, (ix) Anuttarovaviiyadasio, (x) Paphavagarapaim,
(xi) Vivagasuya, and (xii) Ditthivaya.
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The twelve Upangas : (i) Ovavidiya. (ii) Rayapasenijja,
(lii) Jivabhigama, (iv) PannavanX®, (v)- Suriyapannatti, (vi)
Jambuddivapannatti, (vii) Candapannatti, (viii) Niryavalio, (ix)
Kappavadarhsido, (x) Pupphido, (xi) Pupphaciilido, (xii) Van-
hidas@o.

The Ten Paipnes : (i) Causarana, (ii) Aurapaccakkhipa,
(iii) Bhattaparinnaya, (iv) Sarhtharaga, (v) Tandulaveyaliya,
(vi) Candivijjhaya, (vii) Devindatthava, (viii} Ganivijja, (ix)
Mahapaccakkh&na (x) Viratthava.

The Six Cheyasuttas : ‘i) Nisiha, {ii) Mahznisiha, (iii) Va-
vahdra, (1v) Aydradasdo or Dasasuyakkhandha, (v) Kappa or
Brhatkalpa (vi) Paficakappa, or Jiyakappa.

The four Miilasiittas : (i) Uttarajjhaya, or Uttardjjhayana,
(ii) Avassaya, (iii) Dasaveyaliya, (iv) Pindanijjutti.

The two Ciilik1 suttas : (i) Nandi, (ii) Anuyogadara.

Development of Agama Literature

Srutakevali Bhadrabahu predicted during the reign of Chan-
dragupta Maurya that there would be a terrible famine in
Magadha for twelve years. To ensure the purity of Jaina asce-
ticism, the Sangha decided to leave Magadha. A group of
monks under the leadership of Visakhachirya went to South
India. But Sthiilabhadra remained in Magadha with some
monks. After the famine was over, Visakhacharya with his
disciples came back to Magadha and found that the pupils
of Sthillabhadra had developed an attachment to clothes.2°t

Vidakhacary tried to convince them for observing Digam-
baratva but he could not succeed in his achievement as the
Sthiilabhadra and his followers were not ready to live without
clothes. Hence the schism was started in the Jaina Sangha.
On the other hand, Bhadrabahu, the teacher of Vidakhaca-
tya, with his prominent pupil Chandragupta Maurya { Muni
Prabhicandra)i®? left Magadha and went to South India.
According to Digambar tradition, he observed there Samadhi-
marana on the Kalvpra mountain ( Sramana Velagola Inscrip-

#ons, of Saka sam, 522),108
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After some time, according to the Svetimbara tradition,
there were held four Councils in Pataliputra, Mathura and
Valabhi where the Acdryas tried to gather the Agamas to
the best of their ability. The present form of the Svetimbara
Jaina Canon is said to be the result of the Second Valabhi
Council held under the presidency of Devardhiganin Ksama-
dramana in the beginning of the sixth century A. D. (980 or
993 years after Mahavira attained nirvana.

This indicates clearly that the Svetambara Kgama was not
the product of one period. It developed gradually during the
course of several generations. It is not, therefore, unnatural
if certain things have been changed!%, However, a good
portion of very important and valuable material compiled in
ancient times remains intact. Winternitz rightly says, ‘The
works of the Siddhanta cannot have originated during one
period. The canon which Devardhi compiled, and which has
come down to us, is the final result of a literary activity that
must have begun as soon as the organisation of the order and
the monastic life were firmly established. This was in probability
the case not long after the death of Mah@vira. The earliest po-
rtions of the Canon may, therefore, quite possibly belong to the
period of the first disciples of MahAvira himself, or at the latest
to the second century after Mahivira's death——the period of
the Maurya Chandragupta, in which tradition places the Coun-
cil of Patliputra—whilst the latest portions should probably
be dated nearer to the time of Devardhi”193, In support of this
statement other evidences are collected by Deo.10¢

Resemblance to Pali literature

The Svetambara Jaina Canon which is the result of several
centuries appears to hive a close resemblancs to Pili scripture
which was compiled in the first or second century after the
Buddha’s demise. In other words, the Jaina Canon has been
infiuenced by Pali literature. The language and style are good
enough evidences in this connection. For instance, a stanza
of the Uttaradhyana ( 9.44 ), viz, -
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Mise mise tu jo bilo kusaggenar tu bhufijae

Na so sukkha adhammasa kalap agghai solasinp.
has a very close resemblance to the stanza of the Dhammapada
(70 ), viz.

Maise mise kusaggena bilo bhufijetha bhojanan.
Na so sankhatadhammanarh kalarh agghati solasim,

The stanzas of the Dhammapada ( 103, 403, 409 ) can be
compared with the stanzas of the Uttaradkyana 9.34; 25.22,25.
24. Some other stanzas like 49, 66, 362 are similar to the
stanzas 1.2, 4.1, 10. 12, of the Dasavaskalska. In the same way
Pundarika Addhyana of the Safrakrédéga and the Saddharma-
Pypdarika, Vipakasaira and Avadanaataka, and Karmasataka,
Thinafiga and Anguttara, Uttaradhyana and Dhammapada and
Jataka Patimokkha and Nisitha are very closely related to
each others in subject matter. The Svetimbara Egamas are
called Gawipitakal®” as the Buddhist scripture are called the
Tipitaka®s Thus the Svets- mbara Agamas are undoubtedly
influenced by the Buddhist scripture.10®

The mixture of prose and verse, fantastic descriptions of
the hells, preaching with the help of legends, parables, tales,
dialogues and ballads, are the main characetristics of both
Pili and Jain Scriptures. But in comparison with Pali
literature, Jain literature is presented in a rather uninteresting
style, Winternitz has pointed out that “with rare exceptions,
the sacred books of the Jainas are written ina dry-as-dust,
matter of fact, didactic tone, and as far as we know them"
hitherto, are seldom instilled with that general human interest
which so many Buddhist texts possess. Hence, important as
they are for the specialist, they cannot claim the interest
of the general reader to anything approaching so great an
extent 110

The language of the Canonical literature is a Prakrt called
Ardhamdgadhi. The verses, like the Buddhist Canon, present
more archaic forms. But the Commentaries ( Nijjuftts, Bhsa,
Corni, and Tika ) are in both Prakrt( Jaina MahZrastri) and
Sanskrit.
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Digambara Canonical Literature

The Digambaras believe that the Cannon as preached by
Nigantha Nataputta is no longer available as it was lost during
the famine. But they have preserved in their earlist works,
written by the ancient Echﬁryas, detailed accounts of the
structure and the contents of their Cannon. According to such
accounts the Digambara Canonical literature is divided into
two groups : the Adsigapravista and the Asigabakya :—

( A ) The Arnigapravista :

The Asngaprovista is of twelve kinds which are similar
to the twelve Angas of the Svetambaras with the exception
that the last Anga “Drastipravada” is divided into five
parts : (i) Five Parikarma ; (a) Candraprajfiapti, (b) Stryapra-
jfiapti, (c) Jambldvipaprajfiapti, (d) Dvipaprajfiapti and (e)
Vyakhya Prajfiapti. (2) Satra (3) four, Anuyogas (a)Pratha-
manuyoga, (b) Karananuyoga, {c} Dravyanuyoga and (4) Cas-
aninuyoga, (1) Piroagatas are fourteen : (a) Utapadapiirva,
(b) Agriyani, (c) Viryanuvada, (d) Astinastipravada, (e) J7a-
napravada, (f) §itpravada, (g) Atmapravada, (h) Karmapra-
vada, (i) Prtyakbyina (j) Vidyanuvada, (k) Kalyanavida,
() Pranavada (m) Kriyavida and (n) Trilokavindusira. (5)
Five Cillikas : (a) Jalagatd, (b) Sthalagats, (¢) Mayagata, (d)
Rilpagatd, and (e) Akidagata.

{ B ) Toe Angabihya Sruta.

The Angabahya Sruta is divided into fourteen Prakirnakas :
(1) Samayika, (2) Samstava, (3) Vandand (4) Pratikramana
(5) Vinaya (6) Krtikarma (7) Daavarkalika (8) Uttaradhyayana
(9) Kalpavyavahara (10) Kalpakalpa, {I1) Mabikalpa

(12) Pupdarika.  (13) Mahapundarika, and (14) Nisidd-
hika,112 '

The fact that the Digambara and the Svetimbara traditions

agree on fundamental features of the structure of the Jaina
Canon establishes beyond doubt :

(a) that a Jaina Canon had been compiled, arranged and
recognized before the schism, and
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(b) that thet traditional divisions were remembered even

after the Digambaras rejected the Svetambara Canon asa
later innovation.

Achiarya Parampara

The Digambara tradition maintains that its Canon was
lost gradually as the Kchiryas who knew one or sveral Angas
passed away without ansuring that their pupils had mastered
the Angas. An Ach#rya-parampara of such pupils, after the
death of Mahavira, is referred to by Yatirsabha, according to
which Gautamasvami, Sudharmasvimi and Jambiisvimi were
Kevalins ( having perfect knowledge of Canon ) for 62 years,
Nandi, Nandimitra, Apar3jita, Govardhana and Bhadrab3hu
were Srutakevalin for 100 years, Vidakhd, Prosthila, Ksatriya,
Jaya, Naga, Siddhartha, Dhrtisena, Vijaya, Buddhila, Ganga-
deva and Sudharama were knowers of eleven Angas and ten
Piirvas for 183 years, Naksatra, Jayapala, Papdu, Dhruvasena
and Kansa were knowers of eleven Angas for 220 years, and
Subhadra, Yadobhadra, Yafobzhu and Loha were knowers of
Acaranga for 118 years. Thus within the period of 683 years
after the death of Mahavira all these Acdryas are said to
have been perfect in the respective Canon,112

Afterwards, according to the Dhavala and Jayadhavala,
Dharasendcharya was knower of partly the Aigas and Purvas.
But the Nandisahgha Prakria Pattavali does not lend support
to this view, According to this, the Acharya-parampara ( from
Gautama to Lohacdrya ) is enumerated within 565 years, Then
Arbadvali, Maghanandi, Dharasena, Bhiitavali and Puspadanta
are said to have known one Anga, and their period was for 28,

21, 19, 30 and 20 years. On the basis of this calculation Bhu-
tavali and Puspadanta come under the period of 683 years.

This view is supported by Brhattippanika13 which mentioned

Jonipdhuda written by Dharasendcarya 600 hundred years
after the death of Mahavira.

(il) Anekznta School

Fortunately, Puspadanta and Bhiitavali wrote a joint work
named gafkhandagama of which Puspadanta wrote the earlier
portiod and Bhiitavali the latter and Gupadharicirya wrote
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Kasayapahuda on the basis of the thitd Pejadosaprabhtia
( Vastu-adhikéra ) of JRanapravadapirva in the first century
B. C. The rudiments of Jama philosophy are found in these
works which form the basis of all later works on Digambara
Jainism by such Kcz‘lryas 15 Kundakunda, Umasvati, Samanta-
bhadra. The Canon considered as lost by Digambaras is pre-
served by Svetambara tradition, as has already been stated,
However in the absence of the original Canon, the Digambaras
recognize the works of Pudpadanta, Bhutavli, Gunadharacarya,
Kundakunda, Svimi Kértikeya, Umasvati, Vattakera and
Sivarya as Canonical works.

“Acarya Sumati is mentioned in the Buddkbist philosophical
literature. S‘ﬁntaraksita refers to bim in the course of Pratyaksa
and Paroksa Pariksa in the Tativasangraha’** We do not
know about his definite literary contribution? put the above
references are a testimony to his recognition as a Jaina logi-
cian. Asregards his date, he is mentioned in the copper-plate
inscription of Karkasuvarpavarsa?!® as the pupil of Mallavadi,
an Acarya of the Milasaiigha-sena-amndya. The same inscri-
ption refers to Aparajita asa pupil of Sumati. This inscri-
ption belongs to Saka sarivat 743. Mallavadi referred to Din-
naga ( 5th century A. D. ) without mentioning Dharmakirti’s
pame in his Nayacakra. He, therefore, flourished after Din-
naga and before Dharmakirti (7th century A, D.). Bhattacirya
concludes his date as being near about 720 A. D 137

Pitrakedari also is mentioned in the Tatfvasafigraha. Santa-
raksita quotes the famous Kiarika!}® composed by Patrasvamin,
who was also called Patrakedaril?®, He is also referred to by
several other writers120as the author of the Trslaksanakadar-
thanarh which was written in order to refute DinnZga’s theory
or Trilaksandhetu. It may be noted here that Patrasvamin is
not the naime of Vidydnanda as Pathak!?? and Vidyabhu-
sanal2? suggest, but he 1s undoubtedly a separate person.1?3
Srampavelagold Prasastit®® mentions his mame and some other
inscriptions125 refer to him after Sumati. Patrasvamin must
have, therefore, lived after Diinaga aud before $antaraksita.
He, therefore appears to have belonged to the last part of the
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6th century A, D. and earlier part of the 7th century A.D.12¢
$ridattal®™ (prior to Piljypada) also established the Anyathinu-
papaili as one of the forms of Hetu in the Jalpanirnaya.

The period of Aneckanta is marked by the establishment
of the Syadvada conception with greater emphasis. The Sapta-
bhangt of Acdrya Kundakunda is developed by Samantabhadra,
Siddhasena, Sumati, Patrekefari and Sridatta. A complete
discussion of all the doctrines of Jainism is the characteristic
of this age. This was a prolific age in other religious traditions
too. For instance, the Vedic philosophers produced the Nyayad-
bhasya, Yogabhasya, $iirarabhasya etc. while Buddhist logi-
cians such as Nagirjuna and Dinnaga were already advancing
their theories in refutaticn of Vedic and other contemporary
philosophical system.

( iii ) Pramina School.

One of the most revolutionary theories of this period was
the concept of pratyksa as indicated knowledge. While the
older Kgamic tradition accepted Pratyaksa to be direct cogni-
tion, these new theoreticians rejected this view on the ground
that there would be no direct cognition when the sense organs
were relied upon for empirical experience. The cognition
through sense organs was therefore held to be Indriya Praty-
aksa while only realization through mental perception could
be considered #indriya Pratyaksa. Other Pramidpnas were
included in the category of Paroksa Pramapa ( indirect
knowledge ). Jinabhadra Kyamasramana ( 6th century A. D, )
divided first the Pramanas systematically into two types, Sam-
vavaharika Pratyksa ( Empirical Perception ), and paramar-
thika Pratyaksa ( Transcendental Perception ).128 It may be
noted here that the word Samvyavakhara originally belongs to
the Vijfianavad: Buddhists.

Conducting logical discussion to establish one’s own views is
another main feature of this period. The Nzlanddi Buddhist
university had attained fame in this direction in the time of
Dhimmapila. His pupil Dharmakirti and others were engaged
fn philosophical debates with parties that were opposed to
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them. The Jaina philosophy, which is much closer then other
religions to the Buddhist philosophy, also came in for a certain
amount of criticism. Their main objections were raised against
the dual characteristic of reality according to the Aneskaniavada
conception, which was the result of endeavours to unite all
the one-sided views, The Pramanavariska of Dharmakirti and
its Commentaries Pramanaviirtikatika of Deveudramati, Prami-
navirtikalankira of Prajfidkaragupta Pramamavartska svavriti-
tika of Karnakagomin, Tatlvasenigraha of Santaraksita, Hetu-
bindutikii of Arcata and other works of Buddhist philosophers
had been already writien to refute the Vedic views of Kuma-
rila, idvarasena and Mandanatisra, and the Jaina views of
Umasvami, Samantabhadra and Siddhasena. At this critical
moment Acdrya Akalanka and Haribhadra entered the field of
controversy against the opponents of Jainism,

Mahendra Kumara established the view that the age of
Haribhadra lies from 720 A. D. to 810 A. D. and that Akalanka
flourished in 720-780 A. D. Both these great philosophers
defended Jainism and in due course formulated a Jaina philo-
sophical ideology on the bosis of Syadvada and Non-vilence2?.

Here the persanality of Akalanka, who is mentioned only
once in Buddhist literature, (DHP. p. 246) is very significant.
Hisliterary contribution is profound and extensive. All his works
Tattvirthavirtika, Astatati, Laghiyastrayasvavrtts, Nyayavinideaya
Sawurglts Siddhiviniscaya, Pramanasavgraba, etc. “Stand as
eloquent testimony to his penetrating mind and show a remar-
kable advancemcnt in Jaina logic. He had a chivalrous dis-
position to help the people misled by the Buddhists. In his
writings he was very satrical and caustic about Buddhists,
particularly about Dharmakirti, in retorting the euphemistic
criticism of Syadvada by Dharmakirti.”’3® Haribhadra and
his works such as Saétravirtisamuccaya, Anekantajayapa-
taks and Anek’zint’év’édapraveéa, also bear the same characte-
ristics. The later Jaina _philosopbers developed the Jain philo-

sopby of both these Acaryas, Akalaika and Haribhadra on
their own ways.
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Thus the pramdna school saw the establishment of several
new philosophical theories and doctrines. The theory of Sy@-
dvada and Pramapas was further developed by Akalanka and
his followers, and they defended Syadv#da which was bitterly
criticised by rival philosophers, using the principales of Syad-
vada itself for the purpose.

The foregoing is a brief outline of Jaina philosophical
literature. Itis to be remembered here that Jaina literature
was of later origin than Vedic and Buddhist literature. Jain
literature came to be written while the Vedic and Buddhist
philosophers were engaged in debates. Therefore it was natu-
rally influenced by them. The Jain philosophers came into
contact with many Buddhist philosophers. That is the reason
why the major part of Jaina literature is devoted to the refu-
tation of Buddhist doctrines.

Spread of Jainism

Pali literature refers generally to northern provinces of
India where Buddhism originated and developed Some facts
relating to Jainism, which are found scattered in Buddhist
literature, throw light on the expansion of Jainism during the
time of the Buddha. It may be noted here that Jainism had
already been established as a religion in various provinces
of India before the Buddha began his mission. But Pali lite-
rature records only the discussions the Buddha had with cer-
tain Jaina followers he met, and not the Jaina doctrines
n toto

Magadha was a center of missionary activities of all here-
tical teachers,2 The Buddha also selected this province for
the propagation of his teachings. R3jagaha and Nalandd were
the main places where the Buddha had to face the Niganthas as
strong rivals. Bimbi-ara was supposed to have been in favour
of both the religions. The Buddha came across the Jain asce-
tics at K3lasila on the side of Isigili mountain in R#jagaha.
They were practising severe act of self-mortification with the
idea of eradicating the past Kammas and attaining salvation.
The Buddha could not convince them against their views19%
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But he was able to convert Upali Gahapati,s> Abhayardja-
kumire, 2% and Asibandhakaputia Gaminit3®, the lay devotees
of the Nigantha Nataputta. Dighatapasst, a Jain monk, is
reported not to have changed his religion, though he was con-
vinced by Buddha. (M. i, 371), Nsgrodha is said to be a follower
of Ajivikism who practised asceticism including Caiuyamasam-
vara of Jainism, He appears to have been a follower of Jainism
and a supporter of Kjivikism. Whatever that be, he also
could not be converted to Buddhism.1%® The above incidents
happened in Rajagaha and Nalandi. Most of the discourses
given here by the Buddha were mainly to refute the teachings.
This shows that Jainism in Magadha was on a firm footing,
since the Buddha could not win over a number of followers of
the Nigantha Nataputta.

Kosala was ruled over by Pasenadi during the Buddha‘s
time. He respected all the six Tithiyas.!” Buddha spent
twenty-one Vassas in Kosala. In addition, he visited this
place several times Nigantha Nataputta also had a good
number of followers here. Sdvatthi and Siketa were the main
places where the Buddha came into contact with the Jainas.

In Savatths there was a very rich Setthi named Msgara who
was a staunch follower of Jainism. His son’s wife Visakha
was perhaps a follower of Buddhism. She is said to have
persuaded her father-in-law, Migédra, and other members of
the family to be converted to Buddhism.!3® Another Setthi
named Kalaka, the son-in-law, of Anithapindaka, living in
Saketa is also described as having given up the faith of Niga-
ntha Nataputta and embracing the religion of the Buddha 28°

The S‘akyas were politically an independent entity. Kapsla-
vatthu was the birth-place of the Buddha, but the S'?ikyas, were
not strongly in favour of his doctrines. On the other hand,
Jainism was very popular here since the Buddha’s parents
and their people were followers of PArévan®tha tradition, But
the Buddha and his followers tried to convert the people from
their faith. Mahanama, perhaps a relative of the YBuddhba,
was an adherent of Nigantha Nataputta's religion. The Buddha
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pointing out the uselessness of severe mortification made an
attempt to convert him%® and ultimately he succeeded’in
doing so. Hence both the Citla-Dikkhandha Sutis and Sekha
Sutta were preached to Mahinama.

Devadaha was an important town in the ejes of the Jain
mission. Here also the Nigantha Nataputta's view, the theory
of Kamma, is reported to have been refuted by the Buddhalé?
But no follower of Jainism, except Vappa Sakyalés, the
Buddha's uncle who was converted by Moggalina, is mentioned
in the Nikayas as having given up Jainism. The fact that the
Buddha laid down special rules for the entry of Nigantha
Nutaputta’s followers to the Safgha, however, seems to indi-
cate that a number of Nirgranthas were converted to Buddhism.

The Lsccahavis had a republican form of government, and
Vaisali was their capital. Since Parévan%tha’s time it had been
a centre of Jainism.14® Nigantha Nataputta and his Nita clan
were very closely related to the Licchavis. He was very much
influential in his home town, Vesali. In the course of mis-
sionary activities Jainism came into contact with Buddhists of
Vesili. Saccakal%%, a highly respected follower of Jainism was
defeated by the Buddha in a religious disputation, Sallaka’s
parents also were followers of Jainism.1#* On the other hand.
Abhaya and Pandstakumaral*® were not satisfied with the
answers given by their opponents. 147 S7h4, a general of the
Licchavis, was of course, impressed by the Buddha‘s discourse
and he became his follower. Inspite of active opposition of
the Niganthas, the Buddha continued his work of conversion
of the Licchavis to the newly established religion.

The Mallas, like Licchavis, were republican tribe. They
were divided into two groups, the Mallas of Pavid, and
the Mallas of Kusindra, They were followers of both Jainism
and Buddhism. The Nigantha Nataputta’s nirvina took place
in Paval4® and the Mallas and Licchavis as a mark of honour,
illuminated the place with earthern pots. This indicates that
the Mallas were well disposed fowards the Jainas.
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The Jainas carried on their missionary work in Varapast
Mithila, Simhabhims, Kausambi, Avanti etc. but Pali literatare
makes no refernce to Jaina activities in these centres.
Nigantha Nataputta wandered about ia Bihar and some part
of Bengal and Uttar Pradeda in the course of his missionary
activities which commenced immediately after the attainment
of Kevaljfiana. He got much help from his maternal uncle
Cetaka, king of Vesali and his son-in laws Udayana, Dadhiva-
hana S#tanika, Canda Pradyota, Nandivardhana and Bimbi-
s&ra.

After Mah .vira

After Mah&vira’s parinirbdna, Jainism was patronized by
Saisun3ges, Nandas, Kharvela, Mauryas, Satavihanas, Guptas,
Paramzaras, Chandelas and others. Some of them were follo-
wers of Jainism while others provided all possible facilities
to develop its literary and cultural activities. The Southern
part of India was also a great centre of Jainism. Bhadrabzhu
and Visakhacarya with their disciples migrated to the South
and propagated Jainism a lot. Andhra Satavahanas, Pallavas
Pindyas, Colas, Célukyas, Rastrakiltas,etc. were main dynasties
which rendered sufficient royal patronage and benefits to
Jainism and its followers through the spirit of religious tolera-
tion existea in this region. The Jainas were given magnificent
grants for their spiritual purpose. Numerous Jaina temples
and sculptures were eracted by kings and many facilities were
provided for literary services through out India. As a result
the Jaina Acaryas wrote their ample works 1n Sanskrit, Prakrit,
Tamil, Telagu, Kannada, Apabhramsa and modern Indian
langunages.

Jainism in Ceylon

Jainism crossed India from south in about the eighth century
B. C. if n>t earlier, and became one of the important religions
of Ceylon, which was known in those days by the name of
Lanka Rainadvipa or Ssmjhala,14®
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The Mahdavarsa, the best-known and most authoritative
Ceylonese Chronicle in Palj verse, refers to the existence of
Jainism in Ceylon even before the arrival of Buddhism. It is
said there that Vijaya and his followers had to face the oppo-
sition of Yakkhinis in their attempt to establish their kingdom
in Lafika, After the passing away of Vijaya, Panduvasudeva,
and Abhaya Pandukibhaya captured the whole Island with
the help of a Yakkhani named Cetiya who lived in the Dhiima-
rakkha mountain near Tumbararhyana. PandukZbhaya then
settled his helpers, Yakkhas and Yakhinis in varioussides of the
city of Anurddhipura, a capital of Lankd. He is also said to
have handed over some cities to his relatives. He then made
the appointment of hunderds of Candalas to work in the city
and erected a cemetery for them. Estward of that cemetery
Papdukabhaya built a house for the Nigantha Jefiya. In the
same reign there dwelt another Niganth named Gé»i and many
other ascetics of various heretical sects. At the same place
there was also built a chapel for the Nigantha Kumbhandaha.
Towards the west from thence and eastward of the street of
the huntsmen there lived about five families of hertical beliefs
(niandpasand:kils0).

The five hundred families of heretical beliefs and the con-
struction of Viharas to the Niganthas on behalf of the king of
Lankd, Panduk3bhaya, indicate clearly that Jainism was a
living religion in Ceylon during his reign. Pandukdbhaya’s
period, deduced on the basis of the date of Buddha's death as
544 B. C, is supposed to be 438-368 B, C. Jainism had appa-
rently been introduced to Ceylon before Pandukabhaya. It
could have been even before the arrival of Vijaya. One may
wonder whether a name like Ariftha (i, e. that of Devinarn-
piya Tissa’'s minister) had any connection with the Jaina
Tirthankara of that name,151

Jainism continued to exist even after the establishment of
Buddhism in the Island. Its existence during the first cen-
tury B, C.is recorded in the Mahdvamsa. It is said that after
a battle with the Tamils, king Vatthagamini Abbaya who was
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defeated fled out of the city. A Nigantha named Géri saw him
and cried out loudly ¢ The great black Sirhhal is running
away” (patayati wmahakala Simhalo t5 bhusam ravi). When the
great king heard this he thought «“If my wish be fulfiled I
will build a Vihara here '* (sidhe mama manorathe vihdram
karessarm ) 152 Hence, after a few years when he drove away
the Damila Dathika from Anuridhspura and regained his
throne, he d-stroyed the Jaina monastery and built Abhaya-
giri Vihadra in that place.158

According to the Mahavams T7ka, this monastery was the
scene of a tragedy inthe time of Khallataniga, predecessor
of Vattagamini. ThLis king, when he discovered a plot against
his life by his nephew, went to Giri's monastery and ended
his life by burning himself. At the spot, where this event
occured, Khallitanaga's kinsman built a Cetiya called the
Kurundavasoka Vihara15¢

Jaina tradition takes the history of Jainism in Ceylon to
Anera anterior to that reflected by the Ceylon Chronicles. Accor-
ding tn Jaina records, the Yaksas and Raksasas who inhabited
Ceylon prior to its Aryanization by Vijaya were not only human
beings with a well.developed civilization but also Jainas by
faith®3. The Vividhatirthakolpa mentions that at Trikiitagiri in
Kitkindlid ef Lanka there was magnificient Jain temple
which was dedicated by Ravana, for the attainment of super-
natural powers ( Kiskindhiyim Lankayah patalankaysm Triki-
tagrirau Srisantinithah ). To fulfil a desire of Mandodari, the
principal queen, Ravaya is said to have erected a Jaina statue
out of jewels and this, it is said, was thrown into the sea when
he was defeated by Rimachandra. Safikara, a king of Kalya-
nanagara of Kannada, came to know about this statue and he
recovered it from the bottom of sea with the help of Padma-
vatidevi, a prominent Goddess of Jainas!se.

It is said that the statue of Parswanaths which is worship-
ped even now at $ripura Antariksa ( India ) was brought by
Mali and Sumali Vidyadhara from Laakz.l57 Another statye
of Parfvanitha found in the caves of Terapura is also said to
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be from Lank3d.158 The Karakonducariu describes how Amitas
vega, a Jaina king of Malaya, used to visit Lankidvipa as an
intimate friend of Rivana who built a Jaina temple in ma-
laya, % This Malaya can be identified with Malaya, the name
of the central hill country of Ceylon.

These references seem to point out that Jainism existed in
Ceylon even before the birth of the Nigantha Nitaputta. Vib-
hisana, the younger brother of Ravana, who was a follower of
Jainism according to Jain tradition and literature, is referred
to as the tutelary Yaksa of Ceylon ( Vibhisanastamraparani-
yan) in the MahamayBri, a magical text of Northern Buddhists,
which was translated into Chinese in the fourth century A, D,
Vibhisana is still worshipped at Kelaniya and is supposed to
be one of the four guardian deities of the Island.

Although the supremacy which Buddhism achieved in Cey-
lon could have led to the suppression of Jainism and incidents
similar to the destruction of Giri’s monastry by Vatta-Gamini
Abhaya could have occurred at differcnt times, Jainism did
not disappear from Ceylon till at least after the cighth cen-
tury. About the tenth century A. D.180 Muni Yadahkirti was
requested by the then king of Ceylon to improve the state of
Jainism in the Island.16* This shows that Jainism not only was
in existence at that time in Ceylon, but it also enjoyed the
patronage of Sinhala kings of Ceylon.

As regards the Jaina monuments in Ceylon, the view of S.
Parnavitana, an authoritative scholar on Ceylon Archaeology,
are relevant :

“No remains of any Jaina monuments have ever been
found in Ceylon. The earliest Stiipas and Vihiras of Jainism
did not differ from those of Buddhism so much so, that
without the evidence of inscriptions or of jconograpby it would.
be extremely difficult to differentiate between the two. Jain
fconography had not yet develored in the times that we are
dealing with. In the period during which this religion was
prevalent in Ceylon, there were no monuments built of durable
materials. Moreover, when Jainism disappeared, their places.-

4
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.of worship must have been appropriated by the Buddhists as
it happened with regard to the monastery of Giri, and any
traces of the earlier faith would certainly have been oblite-
rated in this way, Some of the easliest unidentified stipas of
small dimensions may, however, be Jaina in origination,’’162

These meagre bits of evidence prove that Jainism existed
in Ceylon from at least eighth century B. C.If any creditis
given to the legends of Révana, the upper himit may be exten-
ded by a few more centuries, If the historicity of these
legends is established it would be interesting to find that early
Jamism which preceded Parsvanitha had also founded a
foothold in Ceylon.

BUDDHISM AND ITS LITERATURE
The Buddha and Buddhism

Buddhism is a part of purification based on the Majjhima
patiadd (Middie path) which avoids the two extremes Kamesu
kama sukhallakanuyoga ( the attitude of sensual indulgence )
and Atlakdamathanuyoga ( asceticism and self-mortification ).
Thi, doctrine was (nunciated by the historical personality of
Gautama, the Buddha in the sixth century B. C.2
Source of Buddhism

There is no consensus of opinion among scholars regarding
the source of Buddhism, because Buddhism has becn influen-
ced by all the philosophical schools prevalent at that time.
As Oldenberg says : “Hundreds of years before Buddha’s time,
movements were in progress in Indian thought, which prepared
the way for Buddhism.”’2

The Buddha, before gaining enlightenment, went to Alara
Kalima and Uddaka under whom he followed their religious
observances. Aldra Kilima is supposed to be the Kcﬁrya of
Saikhya philosophy. But Keith, while pointing out several
similaritics between Sankhya and Buddhism, says that *‘the
proof of S.iikhya influence is obviously indirect and not in it-

self complete.”’®  Oldenberg also thinks in a somewhat simi-
lar way.*
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On the other hand, Jacobi.is of opinion that Buddhism has
been derived from a corresponding theory of the forerunners
of Jainism.® Pande also accepts this view though not very
empbatically.® This view can be supported by reference to
Pali literature 1tself. After being dissatisfied with the teachings
of Alara Kslama and Uddaka Ramaputta, the Buddba went at
last to mount Gaya-Uruvela. Following the others, he himself
-occupicd a spot beside the Narrafijara river and with full pur-
posc of heart he set himself the task of enduring self-mortifi-
cation, restraining every bodily passion, and giving up thought
about substance. With,purity of heart, he observed the rules
of fasting which no worldly man can bear. Silent and still,
lost in thoughtful meditation, he spent six years.” He him-
self says that h¢ experimented with the four types of religious
practices of severe penance ( fapa ), sclimortification ( /kha ),
avoidance (jeguccha), and seclusion (pavivittz).® Here avoi-
dance appears to be a reference to Jamism for it is said I
ased to walk up and down conscientiously extending my com-
passion even to a drop of water, praying that even the dange-
rous bacteria In it may not come to harm.? “Such practices
are mentioned at another place in the Majjhima NikiyalY
We shall compare them later with Jsina practices in the chap-
ter on Ethics. These may bear testimony to the Jain view
that the Buddha was a Jain muni at a certain stage of his
ascetic Life.

Acarya Devasena ( 8th century ) says that the Buddha
was a great learned disciple of the saint Pihitasrava who
ordained him as muni Buddhakirti in the Sapgha of Pardva-
natha, the twenty-third Tirthankara of the present cra. But
after a time the Buddha started taking flesh and dead fish as
food and putting on a red cloth, he preached his own Dhamrma,
saying that there was no harm in taking such food.

Siripasapihatitthe sarayiitire palasanayarattho.
Pihiya sacbassa sismo mahasudo buddbakittimurno.
Timi plirandsanebith ahigayapvajjaoparibhatto.
Rattam varam dharitta pavatthiyam tena eyantarh.
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Mimsassa natthi Jivo jahd phale dahiya-duddbasakkarae.
Tamh3 tamh varhchitta tarh bhakkhanto na pavittho.
Majjarh na vajjanijjarh davadavvam jahajalam tahZ edarh 1¥
Idi‘loe ghositta pavatthiyarh sabbasavajjari.

There is, however, no direct admission of this fact ip
any of the Buddhist texts, although the Buddha’ own acc-
ount of his six years of penance leaves little doubt as tothe
possibility of his being influenced by the doctrines of Jajnism.
It is also possible that the Buddha’s attitude to meat-eating
as well as to other forms of ulira-strict restrictions on human
conduct { as seen also from bis controversy with Devadatta in
respect of the five rules, Paficavatthu ) was the rcason for the
establishment of a new .religion where self-mortification is
denounced as vulgar and futile.

Buddhist Literature

Buddist hterature is rich and varied and is found in several
ancient and modern languages such as Pali, Prakrit, Sanskrit,
Tibetan, Chinese, Nepalese, Japanese, Sinhala, Burmese, Thai,
Combodian Uigur, Sogdian, Kuchancse and other languages of
Central Asia, But for this survey our attention will be corfined
cnly to the Buddhist literature in Pali and Sanskrit.

Buddhist literature can be classified as follows :—(i) Pali
literature consisting of (a) Canonical, (b) Extra Canonical, and
{c) Non-Canonical works. Tle last is further divided into
(a) Atthakathds, (b) Tikds, (c) Tippanis, (d) Sangahas, and (e)
Pakaranas. (2) Sanskrit literature consisting of (a) Hinayana,
and { ) Mahdyana works,

Pali literature

The Pali Canor, which represents the Theravada Buddhism,
is popularly known as Tipitaka, the three baskets;32 the three
Pitakas (Baskets-or) parts, are th Vinava Pitaka, Suntta Pitaka
and the Abhidhamma Pitaka. Like most other literary works
of Ancicnt India, the Tipitaka too grew gradually over a period
of several centuries. The three Councils stand out as landmarks
in the process of its growth and development. It is Zenerally
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accepted by scholars today that the Tripifaks, as we have
it, including Kathavatthu, the last work to be attached to it by
the Chairman of the Council himself, was accomplished shortly
after the Third Council. During the Third Council it was deci-
ded to propagate Buddhism abroad. Mahinda, a pupil of
Tissa and a son ( according to another tradittion, the younger
brother ) of Adoka, was appointed to introduce Buddhism into
Ceylon. In Ceylon, the Canon was preserved through ora)
tradition unt:l it was reduced to writing in 8¢ B. C. during the
reign of king Valagamba.1d

The Vinava Pitaka is the head of the Canon and is consi-
dered earlier than the Swfta Pitaka 3% It deals with rules and
regulations to be observed by the members of the Buddhist
order 1n their daily life. The Vinaya comprises three main
parts : (1) Suttavibhanga, consisting of (a) Mah#&vibhanga, and
(b) Bhikkhuvibhanga. (1) Khandaka, consisting of (a) Maha-
vagga. and (b) Cullavagga. (111) Parivara or Parivarapatha,

The Patimokkha is the main part of the Vinaya Pitaka. 1t
is said that the life of a good monk ‘9s restrained by the res-
traints of the Patimokkha”. ( patimokkhasambvarsamuuto ).15
1t contains 227 rules out of which 152 were probably original
while the remainder may have been added at the time of the
compilation of the Vinaya Pitaka The Suttavibhanga is a
commentary on the Patimokkha, It deals with Parajikadhamma,
Safighadisesadhamma, Aniyatadhamma, Pacitiiyadhamma, Pati-
desantyadhamma and Sekhivadhamma. The Khandhaka is the
supplement of the Sutfavibhaniga. It contains the special rules
for admission into the order, the Buddhist ceremonies such as
Uposatha, modes of eating, begging, dwelling etc. The Parivare
is of later origin. It consists of nineteen sections.

The Buddhist monachism as an institution was influenced
by the Jaina monastic rules and regulations. For instance,
Vassavasa, Uposatha, Pavarani and rules for admission to the
order, are very similar to the rules of Jaina monachism One
may, therefore, expect many references to Jaipism in the
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Tipitaka. But the direct references to Jain monachism are
very few in the Vinays Pitaka.

The Sutta Pitaka is the chief source of our knowledge of
the Dhamma; it is, therefore, called Dhamma. It is divided
into five Nikayas, viz. Digha, Majjhima, Samyutta, Angutiara
and the Khuddaka, The first four are mainly in prose and
contain discourses, attributted to the Buddha and his disciples.
The remaining Nikaya is a miscellaneous cnllection of smaller
works, most of which are in verse, The Digha Nikaya con-
taius the Jongest thirty-four Suttas arranged into three parts
{ Vaggas ), viz Silakkhandha ( 1-13 ), Mahdvagga ( 14-23)
and Patikavagga ( 24-34 ). In several Suttas of Digha Nikaya
there are references to Jainism and particularly to Nigantha
Nataputta. The most significant among them are the Brahm-
ajila. (1) Samaififiaphala, (2) Kassapasibandada (8), Mahapari-
nibbana (16), Patikasutta (54) Pasadikesutta (21), Atanatiya
(32), and Sangit: Sutta, which provide invaluable data on the
life and thoughts of Nigantha Nataputta, The Majjhima Ni-
kava is a collection of 152 discurses, The Culasihanada (11),
Clilasaccaka, (35) Mahfsaccaka (86) Upali, (56) Kukkurava-
tika, (55) Abhayarajkum3ra, (58) Dighanakha, (74)Sandaka,
(76) Cllasakuladayi, (79) Devadaha and (101) Samagama (104)
contain references to Syadvada and other Jaina conceptions,
and are, therefore, helpful in assessing in greater detail the
Buddhist attitude to Jainism. The Samyutta Nikaya and Ariguttara
Nikava consist of various types of Suttas, They are older as
well as later, shorter as well as longer The Samyutia ( group-
ed together ) Nikaya is of 56 Samvuttas and atleast 2,990
Suttas with the division of five Vaggas, viz. the Sagithavagga
( 1-11), Nidanavagea ( 12-22). Khandhavagga ( 23-34),
Sadavatanavagga ( 35-45 ) and Mah@vagga { 45-56 ). Sankha-
dbammasutta, Acelakassapasutta, Acelasutta, Sattajatilasutta
and Nanatitthiyasutta refer to Jaina ethics and philosophy,
The Afiguttara Nikaya is very similar to the Thananga of the
Jainas. It deals mainly with the religious topics under the
numbers from one to eleven. The number of the Suttas in the



(35)

Nikaya is about 2308 which are divided into Vaggas contain-
ing as a rule 10 Suttas each. Atthangikasutta, Anandae
vagga, Tikanipata, Tapodhamma-sutta, Vappa-sutta and Lok%«
yatika-sutta provide some very useful date for the understan.
ding of several ancient Jaina concepts. The Khuddaka Nik-
ya is a collection of short pieces which are both diverse and.
unsystematic both in content and arrangement, There is no-
unanimity about the pieces which belong to this Nikaya. Accor-
ding to the Ceyloncse tradition it consists of (1) Khuddaka«
patha, (a collection composed of only 9 short Suttas ), (2)
Dhammapada ( a collection of 423 memorial verses ), (3) Udana:
( a collection of solemn sayings of the Buddha ), (4) Itivuttaka.
( ““Thus-has-been-said’’ closely resembles the Uddna ) (5) Swui-
tanipata, a very archaic in character consisting of four Vaggas.
() Vimanavithu, (7) Petavatthu, (8) Theragatha, (9) Therigatha,
(10) Jataka (11) Niddesa Mahaniddesa and Culla-Niddesa, (12}
Patisambhidd.magga, (13) A padana, (14) Buddhavamsa, and (15)
the Cariyapitaka-Among these Udana (Sattajatilasutta), Suttan-
ipata { Dhammikasutta ), Therapaddna, (Abhayattherapadana),
Jataka ( Mahabodhi) and the ~hammapada have preserved
some valuble references to Jainism, though somewhat late.

The Abhidhamma Pitaka is a 1ter development. It is an
attempt at scholastic analysis of the Buddhist psychology and
philosophy. It does not deal with systematic philosophy. It
is merely a supplement to the Dhamma.2® Abhidhamma is
bighly honoured particularly in Burma. It comprises the follo-
wing books : (1) Dbammasansani (2) Vibhanga, (3) Kathava-
tthu, (4) Puggalapafifiatti, (5) Dhatukatha, (6 Yamaka and
(7) the Patthdana, The Abhidhamma of the Sarvistivadins
was entirely different, There is no reference to Jainism in
this Pitaka,

The Paritta or Mahaparitia is a collection of canonical texts
which is used for magical purposes. Such Paritta ceremonies
are still in vogue in Ceylon and are believed to avert evil and
bring about well-being and happiness,
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There is another classification of the Buddhist scriptures into
nine angasl” : (1) Sutta, (2) Geyya ( mixed prose and verse ),
{3) Gatha ( verse ), (4) Udana ( ecstatic utterences ), (5) Vey-
yakarana ( explapation ) (6) Itivuttaka (sayings beginning
with the phrase “Thus-said-the-Buddha™ ) (7) Jataka ( stories
of former births of the Buddha ), (8) Abbhutadhamma (stories
of wonders), and (9) Vedalla (questions and answers )18.

Besides the Canonical literature, there are some other works
which were highly honoured and regarded as Extra-Canonical
books, such as the Nettspakarana, Petakopadesa and the Milin-
dapaitha, The first two works are regarded as canonical in
Burma. There are no references to Jainism in these two works.
The third one the Milindapasiha (P. 259), of course, referes to
the Jain theory that water contains small insects and therefore
should be used after getting it filtered and heated.

The Tripitaka consists of speeches, conversations, songs,
sayings, narratives and monastic rules and regulations. The
most of the Canon is placed in the mouth of the Buddha him=-
self. But it is difficult to pick out with a certainty the actual
words oi the Buddha as there are in the Tripifaka contradic-
tions, repetitions, mterpolations which are charactenstics of
ancient religious works.

Rhys Davids'® has given a chronological table of Buddhist
literature from the Buddha's time to the time of Adoka, which
is as follows 1—

(i) The simple statements of Buddhist doctrine now found,

In identical words, in paragraphs or verses recurring in all the
books,

(i) Episodes found, in identical words, in two or more of
“the existing books,

(iii) The Silas, the Parayana, the Octades, the Patimokkha.

(iv) The Digha, Majjhim, Anguttara, and Sarhyutta
‘Nikayas.

(v) The Suttanipita, the Thera and Theri Githis, the
Udznas, and the Khuddakapatha,
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(vi) The Suttavibhanga and the Khandhakas.

(vii) The Jatakas and the Dhammapada.

(viii) The Niddesa, the Itivuttaka, and the Patisambhidd~
magga.

(ix) The Peta-and Vimana-Vatthus, the Apadinas, the
Cariva Pitaka, and the Buddha-Vamsa,

(x) The Abhidhamma books, the last of which is the Katha-
vatthu, and the carliest probably the Puggalapafifiatti.

Law reviews this chronological table and concludes that 1t
*'is too catechetical, too cut and dried and too general to be
accepted inspite of 1ts suggestiveness asa sure guide to the
determination of the chronology of the Pali Canonical texts,””20
In his concluding chapter he presents his conclusions on the
chronology of the Pali Ciinonical hterature as follows?! (—

(i) The simple statements of Buddhist doctrine now found
in the identical words in paragraophs or verses recurring in all
the books,

(i1) Episodes found i identical words in two or more of the
existing books

(iii) The Silas, the Parayana group of sixteen poems with-
out the prologue, the Atthaka group of four or sixteen poems,
the Sikkhipadas,

(v) Digha, Vols. 1! and 111, the Thera-Theri-gatha, the
collection of 300 Jatukas, Suttavibhanga, Patiswiblidamagga,
Puggalapaiifiatt: and the Vibhanga.

(v) The Mahavagga and the Cullavagga, the Patimokkha
completing 227 rules, the VimAnavatthu and Peravafthu, the
Dhammapada and the Kathavatthu.

(vi) The Cullaniddesa, the Mahaniddesa, the Udana, the
Itivattaka, the Suttanipdta, the Dhatukatha, the Yamaka and
the Patthana.

(vii) The Buddhavarhsa, the Cariyapitaka and the Apadana.

(vii1) The Parivarapatha.

(ix) The Khuddakapatha.

On the whole we can say that the present Pali Canonical
diterature must have beem compiled up to the third century
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B. C. In other words the Third Council is the lower limit for
this purpose, though some very minor changes could have been
made up to the final writing during the reign king Vattagamans
of Ceylon ( Ist century B. C. ), Law draws the conclusion that
the lower limit is the last quarter of the first century B.C.. His
conjecture is based on the Milindapafiha ( about the first cens
tury A. D. ) which refers to the fact that when it was com-
piled, the division of the canon into three pitakas and five
mkayas was well established.22 He further says: “The Sinha-
lese commentaries, the Maha-atthaktha, the Mahapaccariya, the
Maha-kurndiya, the Andhaka and the rest pre-supposed by the
commentaries of Buddhadatta, Buddhaghosa, and Dhamma-
pala, point to the same fact, namely, that the Canon become
finally closed sometime before the beginning of the Christian
era. Thus we can safely fix the last quarter of the first cen-
tury B. C, as the lower hmit23,

As a matter of fact, it is doubtful whether the Canon com-
piled in the Thlird Council was indeed the same which has
come down to us in the Pali Tipitaka. For no one can deny
that between the third century B. C. and the first century
B.C. when then the writing down took place; the Tripitaka
might have undergonc many clanges, especially much addi-
tion. Thus the Palt Tipataka as 1t now cxists 1n not exactly
identical with the Pali Tipitaka compiled i the Third Coun-
cil; but the later accretions, mterpolations and amendments do
not appear to be so numerous and significant as to make the
present Canon less valuable as an authentic record of the life
and teaclings of the Buddha

(b) Non-Canonical iteraturc :

Non- Canonical Literature, as we have already stated, can
be divided into four categories : (1) Atthakathas, (i) Tikas, (iiii)-
Tippanis, and {iv) Pakaranas. Out of these Non-Canonical
works only a few like the Atthakathis of Buddhaghosa were
found to be useful for my study. Some of the references to
Jainism in Commentaries throw much light on the attitade
of the later Buddhist monks to Nigantha Nataputta and some -
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of the impressions recorded by them do not coincide with-
the actual conditions as known to us from more authentic
sources.

For instance, in the comimentaries on2* Dighanikays and Maj~
jhimanikaya,25 Buddhaghosa in the course of explaining the refe-
rence to the death of Nigantha Nataputta states that Nigantha
Nataputta enjoincd upon his followers in his last hours to
accept the Buddha’s teachings as he had realised the folly and
futility of his doctrines. Further Buddhaghosa misunderstood
the principle of Syadvada and complained that Nigantha
Nataputta taught his followers in two contradictory ways :
to one he was supposed to have said that lus doctrine was
nihilism ( uecedavada ) and to the other that it was eternalism

( sassatavada ). As a result, Buddhaghosa says, they quarrelled
violently among themselves, and the order of Nigantha
Nitaputta was divided into two. This reference certainly
indicates the timr around the fifth century when religious
disputations were creating mutual misunderstanding and
certain dogmas were being explained according te their own
whims and fancies i order to influence the masses. Such
instances are also found in Jaina htcrature,

Sanskirt Buddhist literature :

While Pali had been the language of Theravada Buddhists
only Sanskrit bad been amedium which was utilized by both
the Hinayana and the Mahayana Buddhists The Vaibhasika and
the Sautrantika schools belong to the H nayana Buddists and the
Madhyamika or bl’unywdu and the Yopacara or Viffianavada schools
are of MahAyana Buddhists The vast literature of these schools
is available jin different Janguages. We find there some
valuable references to Jain philosophy in the works of ;\Iaga-
rjuna, Kryadeva, Dharmakirti, Vasubandhu, Arcata, Santa-
raksita, Prajikaragupta, Jetdri etc. who refuted the Syad-
vada and other Jaina concepts which are dealt with inthe
present thesis in respective chapters, A large amount of
work on Buddhist philosophy is lost and existed only in Tibe-
tan or Chinese translation which could not be used here.
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Chapter-II

JAINA PHIILOSOPHY
‘The Six Dravyas

The term dravya or padartha ( substance ) in Jainism de-
notes any existence which possesses the significant factor of
persistence d spite its numerous qualities and modifications.
The Jaina theory of reality does not leave room for both an
absolute permaaent reality of Parmenides and an eternal flux of
Heraclitus* It accepts only the dynamic reality which has
the thiree fundamental characteristics, viz. Utpada ( origin ),
vyaya ( destruction }, and dhrauvya ( Permanence ).2

Dravya is also the substratum of gupas (qualities) and
paryayas (modes)®. There is neither quality without substance
nor substance without quality* Druvva 1s one as a class, and
is the inherent essence of all things manifesting diverse forms,®
In its reality it cau neither be created nor destroyed; it has
only permanent substantiality, But through i1ts modes it
secures the triple nature 1n character®.  Dravya is of six kinds,
namely, Jiva (soul), pudya’a (matter), dharma (principle of mo-
tion), adharma (principle of rest), Akasa (space) and Kala(time),
The first five types of dravyas are called astikayas (those which

exist and have different pradeas or :reas like 2 body) and the
last 15 named anasttkaya 7

According to another classification it is of three kinds, viz.
sakriya (active) wiskreya (mactive), and sakriyaaniskriya (active-
inactive). The sakriys dravyss, which have the capacity of
moving from place to place, are pudgals and givd. The nis-
kriya dravya is against the nature of sakriya dravya. It has neit-
her direct nor indirect functional power. Spice comes under
this classification. Kala is also included in the category of
Niskriya dravvas, though it accounts for changes in other
things Sukriya niskria dravyas are those realities which move
about without themselves undergoing changes or motion. These
have merely uvdgahana (place) The dhsrma and adharme drayya
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come under this classification. Jive, dharmad, and adharma bave
innumerable areas or pradesas. akdss has infinite pradedas, and
pudgdla is of mumerable pradedas, Kala has one pradegaS.
These six dravyds maintain their identical nature without losing
their respective qualities, though they are mutunally interpene-
trating and accommodate one another and mix up to occupy
the same space.? Akasa, Kaln, Jive, dhdrmaand adharma are
formless or am@ytd dravyas. They do not possess the sense
qualities of contact, taste, smell, sound and colour. Pudgala
{matter) alone is m@ria. All the dravvds, except [rva, ate ace-
tana (devoid of consciousness) 10

In another classification, the dravyas or Taitvas are divided
into seven categories, viz. Jiva (soul), @jiva ( nonsoul ), asrava
(inflow of karmic matter into the soul), bandka (bondage of
soul by karmic matter ), sombara ( stoppage of the inflow of
karmic matter), nérjara (shedding of karmic matter), and moksa
(liberation of soul from karmic matter). The seven tatfvas are
so arranged here as to provide an epitome of the Jaina doctrine
of salvation, The first two, jira and ajire comprise the entire
universe. The plight of the Jiva in samsara is on account of
the karmic matter which flows into1t. Servara and nirjera
are two states in the process of liberation wherein the inflow
of karmic matter is first stopped and all karmic matter is
subsequently shed. The stva thus becomes completely free
of karmic matter and attains moksa. These seven laflvas are
efernal and *'sat’’ A1
(i) Jiva (soul)

The Jaina theory of soul, though fundamentally similar to-
the concept of soul in other philosophical schools, is still diffe-
rent from them in certain respects. Soul is eternal, uncreated
and beginningless. There is no controversy on this point. The
controrevsial point is its nature The Samhitas of the Rigvedal®
and Atharvavedal® state about the nature of the soul that when
a man dies, it goes to the world of his forefathers and stays
with ceaseless perfect life. The Safapatha Brahmapal4 points out
that it is enjoyer of good or evil deeds. The Upanisads are against



( 62 )

its plural form3%, According to the Kathopanisad®®, it-iseternal
and distinct from body. Avidya is the cause of wandering in-
to birthsl? Further, Gaudapada says that it is one and is nei-
ther born nor created, Maya { illusion ) is the cause of ap-
pearance of births. Sankara follows Gaudapada’s view,
says : “It isdue to m3y3, pure and simple, that the Great
Self (dtman) appears as the threefold states (viz. walking,
dreaming and dreamless sleep) even as a Tope appears asa
snake and the like.”"1®

Both the Sankhya and the Yoga systems are practically
one.}® Saskhya presents the doctrines while the Yoga prescribes
certain practices for the sake of theii spintual development’.
The soul in these philosophies is accepted n the form of pur-
usa, but it 1s said to Le absolutely non-active orunattached
to prakrii or matter and Purusa is unaffected by the vicissitu-
des of the Prakris?°,

According to the Nyvaya and the Vaidesika philosophy, the
soul itself is responsible for its deeds. Tt 15 eternal and posse-
sses the non-eternal quahties such as conscrousness, desire ete,
Jfiana (knowledge) i« distinct from <oul and 1t obtains the capa-
city of knowing by association with itselt  That means JHiana
is devoid of knowing power by nature?t

The Buddha, on the other hand, declined to answer the
nature of soul as he felt that it1s not indispensible for the
removal of suffering. The entire universe in bis view is a
bundle of Khandhacs, viz, sipa body), wvedana (feeling), sanifa
(perception), saskhira .aggregates), and vififidna (consciousness).
All things including even soul are analysed into the elements
that can be perceived in them, Al things are devoid of soul,
just as a charot is nothing but a congregation of wheel, frame,
etc. “I” or “Mine” should not be attached with mundane
affairs if one wants to attain salvation. Hence this view is

named anatd@ in Buddhism22,

Jainism considers soul as the central figure. Its peifect
knowledge (Bhedajfiana or Aimayfiana) is essential to destroy
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’karmas and attain salvation.2? The nature of soul in Jainism
is to be understood from the standpoint of non-absolutism
(enekantavdds). From the teal standpoint (nsscayanaya), soul is
absolutely pure possessing the nature of knowledge and vision
(ahameko khalu siddho damsanamivo sadr@ips)24, It is regarded to
be without smell, without sound, not an object of anumana
(inference,, without any definite bodily shape, imperceptible
and intangible and is characterised by consciousness25, Acarya
Nemicandra points out that the soul.is characterised by upayoga
(consciousness), is formlcss (amuiti), is an agent (katia), has
the same extent as its own body ( sedehaparimano ), is the
enjoyer of the fruits of karma ( bhotfa ), exists in woild
(semsarattho), is siddha { s2ddhe )} and has the characteristic
upward motion (vissasoddhagar) :

Jivo upaogamao ammili katta sadehaparimano,

Bhotta sarg sarattho siddho so wmssasoddhagas?e,

Thus we have seen that the nature of soul in Jaimnism is
dual in character. According to the realistic standpoint, it
remains the same under all states, while according to the pra-
ctical standpoint, itis transformed into modes and thus be-
comes different in number, place, torm, etc.

(ii) Pudgala { metter )

Things perceived or enjoyed by the senses, bodies, mind,
karma, and the other material objects are called Pudgala
(matter)z'i. They can be touched tasted, smelt, and have
colour. Sebda (sound produced by various meauns), bandha
{union caused by man or otherwise), sawksmya (fineness), stha-
ulya (grossness), samisthana (figure), bheda (division), tamas
(darkness), chaya (shade) and atapa (sun-shine) are the forms
of Pudgala. It has two prominent forms, namely atoms {anu)
and molecule (skandhas)?®, They unite together to construct
reality,

The nature of the universe in Jainism is based on the
nature of reality which possesses triple characteristics, utpaia,
vyaya and dhrawvya. The things that exist cannot be
destroyed and the things that do not exist cannot be
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originated from a realistic standpoint, butthey get transfor-
med into their own attributes and modes from a practical
point of view.2? This system of realities results in the uni-
verse being infinite as well ag eternal in character. The entire
universe, according to Jainism, is a compendium of the six
Drayyas which are a permutation and combination of atoms,
The atom in Jainology is the smallest unitary part of pudgala,
It is characterised by its internal cohesion (sneka) and indivi-
sible unity. A molecule (an#), a combination of atoms, results
in an aggregate of matter (skendha) ®® Apu is an indivisble
entity and cannot be perceived by ordinary men.

Pudgala drayya is always transformed into skendha and
paramanys, The upadana karapa (substantive cause) and the
nimstta karapa (external cause) are responsible for these modi-
fications. For instance, in the manufacturing of a pot, clay is
the substantive cause and the potter, stick, water, etc. are
external causes. Each and every entity runs through these
two causes and gets its similar mode~

Thus the universe in Jaina philosophy is undivided, uncre-
ated, eternal, sell-existent, and infinite from realistic stand-
point; while from a practical standpoint of its inter-related
parts it is transitory, phenomenal, evanescent, and finite,
This theory rejects all the other theories based on the absolute

standpoint such as Kalavada, Svebhavavada, Niyativade, Yadte-
chavada, Purusavada, Ifvarvads, Bhtavads, etc.

The doctrine of karman seems to have developed against
these doctrines of creation, According to Jainism, the vibra-
tions (voga) and the passions (kasayas) of soul attract karmic
matter and transform it into karmic body. Soul is pure in its
intrinsic nature. The relation of karmas is a cause that mukes
its cycling into births. Thisis the nature of bondage, Soul,
which is am@irta (spiritual), is afiected by karmas which are
whirla ( material ). This concrete association of the spiritual
and the material leads to the existence of universe, which is
beginningless The material karman (dravyakarman) is a svarape
(cover) which brings about the bhavakarman (its spiritual
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couterpart) that is called dogs like privation and perversiont
This is the mutual relation as canse and effect of both these-
karmas.

Karmas are classified into eight main types, vie. (1) Jnina-
varana ( knowledge-obscuring ), (2) Darsandvarapa ( vision-
obscuring ). ( 3 ) Vedaniya ( fecling-producing). ( 4 ) Mohaniya.
( deludivg ). (5) Ayu (longevity determining). (6 ) Nama
{ body-making ). { 7) Gotra {status determining, and ( 8),
Antariya ( obstructive),

These karmas are sub-divided into one hundred and forty
eight which may be seen in detail in the Gomagtasara Karma-
karda etc.

The inflow of karmic matter into the soul is called Afrava
and the bondage of the soul by karmic matter is called Bandha
m Jainism Both are related mutually to each other as cause
and eflect. Asrava is the antecedent and anterior cause of
bondage. The stoppage of inflow of karmic matters into the
soul is called Samvara and the shedding of karmic maiters by.
the soul is called Nerpard  Evil thoughts and miseries lead to
a suffering in the world as well as i hell. The happess of
heaven is also insignificant when we compare it to the happi-
ness of salvation.®!

Thus the Sagvara and Nérjar2 lead to the destruction of
the karmas and reveal the purity of self, which is called Mokga.
Umasvami says that Moksa isa state of freedom from all
karmic matter owing to the destruction of the cause of bon-
dage and to the shedding of the karmas®2, Piijyapida in the
Sarvarthasiddhi defines moksa *‘as the state of the highest
condition of punfication, unthirkable inherent attitude gf
knowledge and unobstructed bhss, of a soul which becomes
totally free from the defect of karmic dirt and is liberated from

the body?.
( 3-4 ) Dharma and Adharma:

Dharma and adherma dravyas convey special meanings
in Jainism. Dharma is accepted as a kind of Ether which
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helps us in motion. Pudgala and Jiva move with the help of
dharma as fish move with the help of water. Adharma is the
exact opposite of dharma. It assists pwdgalas and jtvas in
staying as ashadow assists travellers to rest,

( 5) Akasa Dravya:

Akaéa in Jainism provides a place for all substances to
exist. It is said to be anantapradesi ( possessing infinite prade-
§as ), am@rtika ( having a non-physical factor ), and siskriya
( inactive), and savayavi ( having parts ). It is of two kinds,
lokaka$a and alokakafa. The former is co-extensive with the
dravyas, whereas the latter is devoid of this characteristic.
Loka consists of three divisions, Urdhvaloka ( upper world),
Madhyaloka (middle world ), and Adholoka ( lower world ).
They are the abodes of celestial beings, men and other
creatures, and the inmates of hell. Beyond this Lokakase which
issaid to be eternal, infinite, formless, without activity and
perceptible only by the omniscient?5,

(6; Kala Dravya :

Kala in Jainism is divided into two categories, Vyavahara-
kala and Paramarthikakala. The former helps to change sub-
stances into their modes and the latter is understood from

continuity. Timeis not an apppearance but a reality since we
experience it in the form of hours, minutes etc.36

The Six Dravyas in Buddhist Literature :

The references to six dravyas of Jainism are found in the
PaliCanon as well as in later Sanskrit Buddhist literature,
They are however, not referred to in a systematic order.

{ 1) The Jaina Conception of Soul (Jiva),

In the course of a conversation with $akya Mah@nama,
the Buddha speaks of Nigantha Nataputta’s doctrine as
follows :

““If there is an evil deed that was formerly done by you,
get rid of its consequences by severe austerity. To keep away
from evil deeds in the future, one should exercise for the
control of body ( kayena samuuta ) control of speech { vacaya
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sarivuta ), and control of thought ( manasasavuta ). Thus by
burning up, by making an end of former deeds, by the non-
doing of new deeds, there is no transmission of modes in the
future for him. From there being no transmission in future is
the destruction of deeds (ayatsm anavassavo j, from the destru-
ction of deeds is the destruction of ili, from the destruction
of ill is the destruction of feeling, from the destruction of
feeling all ill become worn away.”” The buvddha says further,
“That is approved by us; it is pleasing to us : therefore we are
delighted®7.”

This is a comprehensive introduction to the seven states
or Tattvas of the Jainas. The thoughts of Nigantha Nataputta
represented in this passage are as follows ;

(i) The existence of Soul.

(ii ) Sukba or Duhkha is due to previous karmas done.

(iii) By ascetic practices with right knowledge one could get
zid of the effects of karmic matter.

(iv) On the complete stoppage of karmic matter, Dukkhas
would be arrested, and without dukkha there would be no
Vedana ( feeling ), and the absence of Vedanid leads to the
end of dukkhas and this is called moksa. Here the first
point represents Jiva and ajva, the second represents the
afrava and the bandha, and the third point stands for sarvara
and nérjara, and the last corresponds to Moksa.

The Brahmajalasutia in the Dighanskaya refers to the sixty-
two contemporary philosophical views which fall into two cate-
gories namely Pubbanianuditthi indicating the ultimate begin-
ningless of things concerned with the ultimate past on eigh-
teen grounds, and the aparantamudifthi concerned with the
future on forty-four grounds, Allthe current views of that
time have been classified into these two groups, as the Buddha
himself says that there is no other conception beyond them
{ natths sto bahiddha ) %8

According to Pubbanidnuditthis, the views about the be-
ginning of things in eighteen ways are as follows®® :
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(i) Some (sasstatradis) hold in four ways that the soul
(atia) and the universe ( loka ) are eternal,

(ii) Some ( Ekaccasassatavadis ) hold in four ways that the
soul and universe are in some respects eternal and in some
not.

(iii) Some (amtanantdvadis) hold that the universe is finite
or infinite or finite and infinite, or neither finite ncr ivfinite.

{iv) Seme ( amamvikkhepavadz's ) wriggle like eels in four
ways and refuse a clear answer.

(v) Some ( adhiccasamuppannavadis ) assert in two ways
that the sou] and the universe have arisen without a cause.

In the context of Showing the aparantanuditthis®® ( views.
about the future ), the Buddha mentions them in forty-four
ways

(i) Some ( Uddhamagh@tamka safifitvadis ) hold in sixteen
ways that the soul is conscious after death.

(ii) Some ( Uddhamaghatanika asafifiivadis ) bold in eight
ways that it is unconscious after death.

(ii) Some ( Uddhamaghdlanika nevasafifii-nasafifitvadis ) hold
in eight ways that it is neither conscious nor unconscious after
death,

(1v) Some ( Ucchedavadis ) hold in seven ways the anuihi-
lation of the soul.

(v Some ( ditthadhammanibbanavadis ) hold that nmiddbana
consists in the enjoyment of this life in five ways, either in the
pleasures of sense or in one of the four trances.

Out of these conceptions, the theories of Uddhamaghata-
nika safifiivada should be mentioned here, according to which.
the soul is conscious and eternal. The Buddha says : **There
are brethren, recluses and Brahmanas who maintain in sixteen
ways, that the soul after death 1s conscious and it is not a
subject to decay. “The sixteen ways are as follows®? :

(i) Soul has form (18p" atta hots arogo param marand safifii).

(i1) Soul is formless ( ar@ipi aita hoti arogo paraw marana ).

(iii) Soul has and has not form ( +8p7 ca artpt atia hots. ),
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{iv) neither has nor has not form ( mevarlipi narBpi atta
&hoti }.

(v) is finite ( antava atta hoti ).

(vi) is infinite ( anantava atta hoti ).

{vii) is both ( antava ca ananiavd ca attd kot ).

(viii) is neither ( nevaniava nanantava ca aita hoti ).

{(ix) has one mode of consciousness { ckatiasafiiis atta hoti ).

(x) has various modes of consciousness { nanafiasafiii atia
hots ).

{xi) has limited consciousness { parittasafifii atta hoti ).
(xii) has infinite consciousness ( appamanasafific atia hots ),
(xiii) is altogether happy ( ek@niasukhy atld hots ).

{(xiv) is altogether micerable ( ekantadukhhi attd hots ).
{xv) is both { sukhadikkht atta hoti ).

{(xvi) is nesther ( adukkhamasukh) atia hoti ).

A list of sixteen theories regarding the nature of soulis
also referred toin the Udana%?, The topics listed there are
said to be debated by many Samapas and Brahmanpas, and
they are the same type of conception of the soul as we find in
the section of Uddhamaghatanska safifitvads. The same points
are also treated somewhat differently in the list of undetermined
questions*3, There arc several other places also in Pali lite-
rature where such questions had been discussed#.

Out of these views mentioned above, the thoughts of Niga-
ptha Nalapuita can be detected. As we have already seen,
Buddhaghosa thought that Jainism was a combination of eter-
nalism and nihilism. If this 15 due to an early Buddhist tra-
dition, the Nigautha Nataputta’s views might have been recor-
ded in Pali Literature under these two sections. The sassa-
2avada indicates the eternility of soul which should have been
mentioned from the realistic standpoint and Ucechedavada
points out the non-eternality of soul which should have been
explained from practical stundpoint. That means soul is eter-
nal and having consciousness according to niscayanays, and it
is non-eternal and is a subject to change in its modifications
irom the viewpoint of vyavahdranaya. It is also pointed out
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that soul is extended over all parts of body which is very simi~
Jar to the view of Jainas. Jainism is also of view that soul is
formless and is possessed of consciousness?®, Buddhaghosa
also refered to this view of Jainas®®. ‘

Potthapadat” describes the theories of atiz (soul) as
follows :

(i) A#a has a form and is composed of the four elements
enjoying food. This is the theory of material soul ( Olarikan
kho, ahams bhante, atidnam pacccemi ripimy catumahabhBivkarg
kabalikaraharabhakkhan ti )

(ii ) Atta is made of mind (manomaya) comprising all parts
and not devoid of sense-organs ( manomayans kho ahan bhante,
attinam paccems sabbasigapaccangin akinindriyam 1t ).

(iii) Atia is formless and with consciousness ( arpim kho
aham, bhante, atlanam paceents safifiamayan 8 ).

(iv ) Consciousness is different from Attd ( afifia va safifia
afifa va alla ti ).

Out of these theories, Guruge is of view that the first
theory probably belongs to the Jainas, for Jainism flourished
in the same region where the Buddha was activet®, Asa
matter of fact, this theory belongs to the Carvaka philosophy
according to which soul, like body,isa congregation of the
four elements*®, No such view is accepted by Jaina philoso-
phy. The third view can be, of course, recognised as the
Jaina theory of soul, for soul in Jainism is accepted, as we
have already seen, formless and conscious.

Vasubandhy mentions that accoerding to the Jainas, the

soulis eternal by nature, and it makes extension according
to the body*®°,

The Catuhéaiaka also pointed out that according to some
philosophers the soul is spread over the entire body. It shrinks
and extends according to the dimensions of the body of man
or animal. Therefore, 2 bee, bird, elephant, etc. have their
souls in proportion to their bodies®L. This view mentioned in the
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Calubiataka is definitely related to the Jaina theoty of soul:
Umisvati says that by the contraction and expansion of the
pradedas, the soul expands according to the body, as the hght
from a lamp gets expansion and contraction according to the
room, That is the reason why a soul can occupy the space
represented by an ant or an elephant52

Acirya Santarksita in his Tativasangraha wrote a separate
chapter entitled dtma Pariksa or the examination of Soul. He
there refuted most of the 1elevant theories. In this context he
established the theory of soul according to the Jainas and then
refuted it on the basis of the doctrine of momentariness of
Buddhism,

The theorv of soul, according to the Jainas, as he described,
has been established through Dravyarihikanaya ( substance
point of view ) and Paryayarthtkanaya ( successive factors
point of view ). He says : the soul has the characteristic of
consciousness only (cillaksana evatria). In the form of substance,
it remains the same under all states (anugatdtmaka or compre-
hensive) by nature, while in the form of successive factors,
being distinct with each state, it is exclusive in its nature (vy3p-
rtyatmaka). This two-fold character of soul is cognised by
direct perception, and does not stand in need of being proved
by other evidence. Thus consciousness which continues to
exist through all states, even though these states are diverse,
is a form of pleasure and rest, from the substance standpoint,
while the successive factors consist of the diverse states which-
appear one after the other ; and all these are distinctly per-
cervedss,

Santaraksita further explains the above view of Jainas
stating on behalf of them that if the substance were absolutely
different from the successive factors, then no difference in it
would be possible; because on the ground of their non-difference
regarding place, time and nature, the two are held to be one.
As a matter of fact, however, the two are different as regards
number and other factors. For instance, the difference regar-
ding number is that the substance is one, while the successive
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factors are many. By nature, one is comprehensive, while the
-other is distributive. In pumber, a jar, for example, is ons,
while its colour and the rest are many. In this way, their func-
tions, etc. are also different. Thus substance is not absolutely
different from the successive factors. Therefore, suul and its
.modes are also not absolutely different. Having the characte-
ristic of conciousness, it is eternal and constant from the view
of substance, while from the view of successive factors it
-changes in its modes such as pleasure, pain, etc54,

The Jainas try to convince the opponents by presenting
the example of Narasimha. They say that, like Narasimha, there
is no sel-contradiction in the dual characteristic of soul. For,
the soul is impartiate ( nirbhdga ), therefore it exists in the
joint dual form, and hence is not perceived separately5s,

The theory of soul in Jainism, as referred to by Sintara-
krita, is also referred to by Arcata in his Hetubindutika5®, The
arguments submitted to refute the theory also are similar.
The main defect, according to them, in this theory, 1s the self-
contradiction, which 15 not accepted by the Jamas Santarak-
sita urged that one entity cannot have two forms He puts
forward two points in support of his view. He says if there is
an unmodified substance in connection with successive factors,
there is no difference in 1t, and in that case, 1t 1s not liable to
be modified®?. Oneness between substance and 1ts modes will
involve the substance to be distributed like the forms of succes-
sive factors or the successive factors themselves would be
mixed into the substance. Hence there would lLe no difference
between them and the theory will be dispraved®®. As regards
Narasimha, he says, 1t is an aggregate of many atoms, that
is why it seems dual in nature ( anekanusamBhatma sa tathaiva
pratiyaie ) 3° Thus éiintarakﬁita, as well as Arcata®®, refutes
the theory on the ground that one cannot have two forms.

‘Otherwise the eternality and the dual nature would be both
untrue and unreliable.

As a matter of fact, the dual characteristic of soul is based
on the standpoint of non-absolutism which is ignored by the
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"Buddhist philosophers. The view of Jainas against these
-objections will be discussed in the chapter on Syadvada. More-
over, we can point out here that there is no self-contradiction
in the dval characteristic of soul provided we conceive the
problem through Non-absolutistic standpoint.

( 2 ) Ajiva or Pudgala (matter) : Nature of Karmas

The mundane soul attract the karmas and then they stand
towards each other in relationship of phenomenal conjunction,
“This relation, according to Jainism, is beginningless and conti-
nues till one attains salvation. Souland Karmas can be disso.
ciated as they are two separate entities.

Pali Literature cantains some valuable references to the
Jaina doctrine of Karma. Triyoga is the most significant aspect
ot Jaina ethics in that it explains the origin of karmas and their
attachment to the soul through the three means of word, deed,
and thought. This is also called the fridanda Karma®l. The
Buddha also recognises the tridanda Karma but in a some-
what different way. It is well know how the Buddha generally
gave new meanings to old philosophical and ethical terms and
taught new doctrines based on them. The famous ¢riyoga or
tridanda doctrine was originally a Jaina dogma. The Buddha
himself has ascribed it to Nigantha Nataputta before refuting
it. He asks a Nigantha named Dighatapessi in Nilandz ashow
many kinds of wrong doings bring about cvil effects according
to the teaching of Nigantha Nittaputta ? Dighatapassi replied
that the Kayadanda is most heinoust?

Here, danda means duccarita or wrong behaviour in body,
speech and thought, which brings misery and distress to the
mundane soul. The Buddha recognised kayakamma, Vacikamma
and Manokamma in place of kayadanda, vacidanda and mano-
dapda. The dispute between the Buddba and the Jainas on the
use of Kamma and Dapda is apparently due to the distinct
connotation the term Karma has to each system. To the Bud-
dhist it signifies volitional action while to the Jaina it is the
-endproduct of action which clings on to the soul in a material
form. Both Dands and Kamma have the same meaning in
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Jainism, The use of the word Dapda in the sense of Kamma
can be seen in the Thapiga ( 3. 126 ).

The more important difference of opinion between the
Buddha and Nigantha Nitaputta relates to the relative ethical
significance of deed, word and thought. Which is the most
heinous of all : deed, word or thought ? The Buddha says that
the most heinous is ttought (manodanda) while Nigantha Nata-
putta is said to have held deed { kdyadanda ) to be the worst.

The reference in Upali Sutta of the Majjhima Nikdya to
this dispute gives the impression that the Niganthas did not
realise the importance of the mind or Manodanda. It is really
not so and it needs further clarification. Nigantha Nataputta
did not, at any stage, envisage bodily action which is devoid
of intention and volition. Involuntary acts-such as mistakes
and accidents do not fall within the purview of KaZyadnda.
Only such action as is preceded by thought is Kayadapda and
the true significance of Nigantha N#taputta’s attitude to three-
fold action can be conveyed when kayadanda is translaited and
understocd rot as mere bedily action but as ‘“thought con-
verted into action.”’

Acirya Kundakunda condemned asceticism, if it is unacco-
mpanied by intention ( bhava ). The guiltor otherwise of an
action depends on the nature and intensity of thought and
intention. If ore is ever thinking of causing harm to another,
he is puilty of malicious thought even though he dues not
actually cause any injury, while another, who, with no int¢ ntion
of causing any injury, becomes unconsciously the instrument
of injury, should not be morally held responsible for that act.
For instance, a burglar who fails in robbing after attempting
to do so, is to be punished as a felon; and a surgeon, even
though his paticnt may die during an operation skillfully
performed with all attention, is not held responsible for such
a death®3. But if any wrong is intentionally committed, he is,
of course, more responsible and blamble for such “wrong” than
he who merely harbours malicious thought but does not
actually cause any injury :
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AvidhZyapi bi hirhsd hirisipbalabhajanarh bhavatyekah.
Krtva 'pyapare hithex hirhs@phelabhZjanarh na syitts,

Thus in Jainism the Kiyadanda is worse than either Mano-
danda or Vacidagda. The Buddha indicated the same idea but
defined its characteristics in a different manner. This is one
area where the two do not really disagree. Jainism, like
Buddhism, is a religion that gives importance to intention
before an ethical judgement is made of any action,

Another reference in this connection is found in the Angn-
ttara Nikaya where Nicantha Nataputiia is designated Ariyavads
{ activist ), while the Buddha js said to be both kréyavads and
akr;yavadi. An episoderelateshow Siha, the General of Licchavis,
asked for permission t~ meet the Buddha, and how Nigantha
Nataputta did not allow him to dn so saying that the Buddha
taught the akrivavada However, Siha decided to meet the
Buddha and varified at once whether he is akrivavadi!, In
response to this question the Buddha said that he is both
Kriyawadi and akviyavadi. He is akriyavad? in the sense that
he tavght beings how to abstain from evil actions, and he is
kriyavad: in the sense that he taught them how to perform
good deeds. The Buddha’s reply is as follows :—

“There is a way in which one might say of me that the
ascetic Gotama lolds the principle of non-action, teaches the
dcctrine of non-action, and by this leads bhis disciples; and
there is a way in which one might rightly say of me that the
ascetic Gotama holds the principle of action ? I proclaim the
non-doing of varjous kinds of wicked and evil things. Ard how
might one say of me that the ascetic Gotama holds the principle
of action ? I proclaim the doirg of good conduct of body,
speech, and thovght. I proclaim the doing of various kinds of
goods things®5.”’

Tte question arises here as to why Nigentha Nataputia
criticiced the Buddha as an Akiryavad: 7 and why the Buddha
gave an answer like this ? The Sstrakrianga includes Buddhists.
among the Akriyavidins, since they do not accept the exis-
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tence of soul and hence deny karman as well®®, Further it
describes the types of 4kriyavada as follows®?.

(i)On the dissolution of the five clements, i. e, earth,
water, fire, wind, air, living beings cease to exist. On the
~dissolution of body the individual ceases to be. Everybody has
an individual soul. The soul ¢xists as long as the body exists.

(i) When a man acts or causes another to act, it is not
his soul, which acts or causes to act ( SgKr. i.1.1.33.).

(iii) There are five elements and the soul isa sixth sub-
stance. These six substances are imperishable.

(iv) Pleasure, pain, and final beatitude are not caused by
the souls themselves, but the individual souls experience them.

(v) The world has been created or is governed by the gods.
1t is produced from chaos. ( SaKr. 1.13.58),

(vi) The world is boundless and eternal.

All these views are reduced to four main types that cor-
respond to those associated in the Pale Nikayas with four leading
thinkers of the time, e. g. atheism like that of Ajita, eterna-
lism like that of Katydyana, absolutism like that of Kayapa
and fatalism like that of Gosala.

The types of Kriyavada that do not come up to the stand-
ard of Jainism are the following ;

(i) The soul of a man who is pure will become free from bad
karma on reaching beatitude but in that state it will again be.
come defiled through pleasant excitement or hatred,

(i) If a man with the intention of kiiling a body harts a
gourd mistaking it for a baby, he will be guilly of murder. If
a man with the intention of roasting a gourd roasts a baby,
mistaking him for o gourd, he will not be guilty of murder,

But this definition of S#trakrtanga s also not altogether an
adequate summary of the doctrine of Kréyavada and Akriya-
vdda. In another place the same work presents the characte-
ristics in a better way, It says . the Kriyavada teaches that
the soul exists, acts, and 1s affected by acts, and this held by
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the Jainas in common with the Vaidesikas and Nyiya schools.
The Akriyavdda means a doctrine, according to which the sou}
does not act oris not effected by acts. It is held, according
to the Jaina view, by the Buddhists in common with the Ved..
dpta, Sankhya and Yoga schools®. It is, therefore, in the
light of the negation of a soul by the Buddha that Nigaptha
Niataputta called him an Akriy@vadin.

Silaika appears to hold that the Buddhists fall into the
ahriyavada category, for they denied the existence of a soul.
But, as a matter of fact, the mere denial of the existence of a
soul does not mean that Buddhism should be included into
akriyavada. The Buddha believes fully in moral responsibili-
ties and the ethical conmsequences of both good and bad acts,
words, and thoughts. He fully accepted the doctrine of karma
which governs the cycles of rebirth. Apparently the Jainas
were not fully aware of these facts of Buddhist ethics. But it
is somewhat surprising as the contemporary philosophers
should have known that the Buddha himself criticised bitterly
the teachings of Makkhali Gos3la, a contemporary nihilist, on
the ground of akréiyaivada.

Another reference to the karma doctrine of Nigantha Nita-
putta is found inthe Majjiuma Nikaya, According to that
the inflow of karmas can be stopped by performing severe pen-
ance with right knowledge®. The familiarity with the karma.
theory of Jainas can also be traced in the Mahabodhi Jataka?.
It is said there that once the Bodhisattva was born in the-
family of a Brahmapa, When he came of age, he renounced
the world and became a mendicant and lived at the Hima-~
layas. During the rainy season he came down and going on
his begging rounds he gradually approached Benaras. There
he took up his abode in the royal park, and on the following
day he got his meal from the king. Afterwards, the king had
a hut of leaves built for him and used to come to pay his respect
to the mendicant daily thrice a day. And so twelve years:
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Now the king had five counsellors who advised him on tem-
poral and spiritual matters. One of them denied the exis-
tence of cause { karma ). Another believed everything was the
act of a Supreme Being. A third professed the doctrine of
previous actions. A fourth believed in annihilation at death. A
fi(th held the Ksatriya doctrine. He who denied the cause taught
the people that existence in this world was purified by re-
birth, He who believed in the action of Supreme Being tanght
that the world was created by him. He who believed in the
consequences of previous acts taught that sorrow or joy that
befalls man here is the result of some previous action. The be-
liever in annihilation taught no one passed hence to another
world, but that this world is annihilated. He who professed
the ksatriya creed taught that one’s own interest is to be
desired even as the cost of killing one’s parents. These men
were appointed to sitin judgement in the Xking's court and
being greedy of bribes they dispossessed the rightful owner of
property.

Out of these, the tlurd counsellor seems to have repre-
sented the thoughts of Nigautha Niataputta who preached that
all things happened in hie are due tothe previous karmas,
Such previous karmic matter, though present, begin to operate
only when they become mature and then they produce corres-
ponding psychic states through which they bind the seli?.

The Bodhisattva of the Mahabodhi Jataka critcised this
theory along with other theories belonging to the five counse-
Hors of the king. It is said there that while he accepted the offer
of the king to be judge of his court, he became very popular
within a short period. The five counsellors got angry with him
and tried to convince the king that the Bodhisattva was
sceking sovercignty. Hence the king diminished the honours
paid to bim end made plans to slay him. The Bodhisattva
came to know ell these things and went again towards the
Him3laya,

The five counsellors in order to prevent him from coming
again in the city publicised that the Bodhisattva with
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the help of queen wanted to slay the king. As a result, the queen
was put to death, Hence the sons became enemies of the
king. In the meantime the Bodhisativa came to koow this
conspiracy and came to the city to save the life of the king.
He entered a frontier *village ard after eating the flesh of a
monkey given to him by the inhabitants he begged for its skin
which he had dried in his hermit’s hut. He went then to the
city of Benares and bad himself seatedin the park on the
monkey’s skin. The King with his counsellors came to see him.
without any response the Bodhisattva began to rub the mon-
key’s skin. The king asked why he was doing so? The Bodhi-
sattva replied that the monkey was very useful to me but [ ate
its flesh. The counsellors thought that this man is guilty of
taking the life of a monkey, The Boddhisatva, addressing one
by one, denied their charge and criticised their theories.

The third counsellor’'s theory which is supposed to have
represented Jainism is criticised as follows :

From former action still both bliss and woe again ¢

This monkey pays his debt, to wit, his {former sin :

Each acts a debt discharged, where then docs guilt come in?

If such the creed thou holdst and this be doctrine true,

Then was my action right when I that monkey slew.

Couldst thou but only see him sinful is thy creed,

Thou wouldst no longer then with reason blame my deed?2.

The Majjhima Nikaya” also supports the Jaina theory of
Karmas. According to the Jaina Agamas, Soul enjoys all sorts
of fruits of Karmas done, As regards the criticismm of this
theory made by the Buddha, it does not provide any substa-
ntial argument. Moreover the Mahabodhi Jataka is a later
development of the Jataka literature, Silaika refers to only
500 Jataka stories belonging to the Jatakas®?, which shows
its nature of development.

In the Angutiara Nikaya"® the same idea is found in tradi-
tional doctrines of inaction ( tipimani bhikkhave titthayatanani
yani panditehs samanuyuﬁjz’yamawam' akiriydya Sapthahanii ).
They are as follows :—
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(i) There are certain recluses and the Bribhmapas who-
hold the view that “whatever happiness or misery or neutral
feeling is experienced, all that is due to some previous action
( yam kim cayem purisapuggalo patisarhvedets swkham va dukkhane
vad adukkhamasukhars va sabbam tam pubbekatahein "ti )

(ii)all the pleasure and misery are due to a Supreme
Deity ( issaransmmanahein ).

(iii) Others teach that all such pleasure and misery are
uncaused and unconditioned ( ahelu appaccayd ).

Out of these three theories the first is undoubtedly related
to the doctrine of Nigaptha Nztaputta. Criticising this view,
the Buddha pointed out that owing to previous actions, men
will become murderers, stealers, unchaste, liars, etc. For those
who fall back on past deeds as the essential cauge of present
action, there is neither desire to do, nor effort to do, nor would
they consider it to do this deed or abstain from that deed.
The necessity for action or inaction not being found to exist
in truth, the term Samana cannot reasonably be applied to
yourselves, since you hve in a state of bewildering with
faculties unwarded?”.

Here the argument raised by the Buddha against the first
theory is that if all is due to the previous karmas, then itis
not cssential to make effort to abstain from them. This conce-
ption might have been known to Nigantha Nataputta when
he accused the Buddha asan Akriyavadi (Non-actionist.) Acarya
Kundakunda’® is of opinion that 2ll the previously bound
karmic matters operate only when they become mature. The
Nigantba Nataputta prescribed severe penance with perfect
knowledge to destroy the karmas. The Buddha himself, as we

have already seen, expresses his satisfaction with regard ta
the theory??,

The Asguitara Nikaya®® describes the six breeds ( chalahbhs-

joli) as the different categories of beings, as declared by
Piirna Kassapa, They are,

(i) black breed ( kanhabhijati pefinatia) category includes
the mutton-butchers, hunters jailers etc.
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{ii ) blue breed ( mi/abhijat pafiBatin ) ineludes the monks
who live as though with a thorn in the side. and al} others
who profess the deed and doing so ( bhikhhu kagskavsitika ye
B pana ofieps kecs kammarad® kiriyconda ).

(iii) the third is the red breed { lohitabhsjas pafifialin ), the
¢ategoty to which Niganthas belong;

(iv) the fourth is yellow breed (haliddabhijats) which inclu-
des the white-robed householders and followers of the Aji-
vikas;

(v) the fifth isthe white breed (swkkabhsjass), which includes
the Ajivikas.

(vi) the last is the purest white ( paramasukhabhbijasn ) in
which Plirana kassana is included.

The Buddha hears of this division from Ananda te whom
later on he declires the six breeds according to his own
conception. These six divisions are mainly divided iato two
divisions, black and white. This division is based on the good
and bad karmas of man, The Jainas also have about the same
division into six categories, but they are not mentioned in Pali
literature. The Jainas have the particular word Legya for such
division. )

The Lssyas are different stages of soul influenced by diffe-
rent karmas and activities of mind. They are classified into
six main types, viz. krinz (black), wila (blae), Adpota (grey),
pita (yellow), padma (pink) and $whla® (white), These are
nothing but the states of belngs based on their activities of
mind. The hrma is the worst lesyd of the firet three dnd the
piia is the least pure of the latter three lsfyas. According to
another division, these six divigions are classifidd into two divie
sions, dravyaledyd and bhavaledya. This is similar to the classi-
fcation made by the Buddha and the Yogafnsira:®® Simce the
conception of Jedyns ia not mentioned in the Piii Canon, we
can say that it may have originated laterin Jainology as an
imitation of Sramana traditions.
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The A#guhtart Nekdya® describes three knds of ' yoga

( manasa, vacana and kaya) which cause the inflow of the
karmic matter into the soul due to ignorance (avij5a ). Itis
sa1d there that at Kapllavatthn, Vapp.®, a follower of Niga-
ntha Nataputta went 1o visit Moggalivana. Moggaldiyana
a;s'ked Vappa ‘‘There is some one here, Vappa, restrained in
body, speech and thought\ owing to the waning of ignorance
and the arising of knowledge ( Aiyena, sani uto, vacaya samvulo,
momas’ sarwuto avifja viri g2 wijjuppadi). He then asked Vappa
whether he perceives any cause owing to which the Zsavas cau-
sing pain would flow upon the man at some futuretime, (passasi-
o tvam, vappa, tam thapam yato widanam purisos dukkavedss
#iya 2sdua assaveyywrs ablisaiparaysm ‘ti). Vappa then rep-
lied “Sir, I do see such reason. There may bein this casea
certain evil deed whose fruit has not yet ripened, owing to the
asavas causing pain might flow in upon that man at some fu-
ture time(passamaham bhanie, tars thinam 1dhassa bhante pubbe-
papakamman atam avipakkavipakan tato nidanam  purisem
dukhkkavedaniya 3sava assaveyyum abhisampardyam ). At this
juncture, the Buddha came there and having a conversation
he asked Vappa “As to these dsavis which come about asa
result of bodily activities, in the case of one who sustains
from bodily activities that causes vexation and distress, it
follows that those asavas causing pain do not exist in him.
He does not do fresh deeds, as to his former deed; he wears 1t
out of constant contact with it, by a wearing out that is plain
to see, not just for a time, one that asks for inspection that
leads onward a wearing out that can be understood by
the intelligent each for himself. The same 15 repeated in the
context of vacisamdrambhhdpaccasyn and manosamirambhapac-
.cayd. The Buddha repeated tbrice this question. Upali an-
. gwered it in the words '“that cannot be". Further, the Buddha
explained his views. He said . ‘“Vappa, by the monk, whose

heart is perfectly released, six constant abiding-states { safa/a-

whard ) are attained. He, seemg an object with the eve, js

neither elated nor depressed, but rests indifferent, imiindful
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-and comprehending. Hearing a sopnd with the ear......smell-
+ing a scemt with the nose......tasting a- savour with the tongue
«»..-.With body contacting tangibles......with mind -cognizing
«mental states, he is neither elated nor depressed, but rests in-
- different, mindful and comprehending. When he feels a feeling
limited by body, he knows that he so feels, He knows : when
body hreaks up, after life is used up, all my experiences in
this world will lose their lure and grow cold. Suppose, Vappa,
~that shadow is cast by a stump. Then comes a man with axe
and basket and cuts down that stump by the root. So doing
be digs all round it. Having done so he pulls up the roots,
even the rootlets and root-fibres. He chops that stump imto
logs and having done so chops the log into chips. The chips
he dries in wind and sun, then burns them with fire, then
makes an ash-heep. The ash-heap he winnows in a strong
wind or lets the ash be carried away by a swifty flowing river.
Venly, Vappa, that shadow cast because of the stump, made
not to become again, of a nature not to arise again in future
time. Just in the same way, Vappa, by a monk, whose heart
is the released, six constant abiding-places are won. He, see-
.ing an object with the eye......with mind cognizing mentat
states, is neither elated nor depressed, but abides indifferent,
.mindful and comprehending, When he feels a feeling limited
by body...... limited by life, he knows that he so feels, He
kuows 1 “When body breaks up, after life is used up, all my
experiences in this world will lose their lure and grow old.'’88

There is no substantial argument, in fact, in this criticism
‘by the Buddha. Yoga attracts the karmic matter towards the
soul and connects the same with it. The soul 1s obscured
by such karmic matter since time immemorial. That is the
-reason why it experiences fruits, good or bad. The destru.
ction of Karmas, according to Jainisa, depends on the res-
4raint of mind, word, any body. By severe penance one can
destroy all the past deeds and prevent the flow of new karmas. 88

The Anguttara Nikaya®" refers to the five ways of falling
dnto sin, according to Nigantha Nataputta.” They are destru~
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ction of amimates { p2plispdia ), takig what is not givens
{sdinnadnyi...), passion enjoyment of evil ( abrahmacari......),

speaking a lie (musavadi......), and hviog os liquor and drink.
( swramerayamajjapamddatihdyi......). The Digha. Nikaya®s-
mentions the Catupamosmuyara of Nigautha Nataputta. These
are the references to the Pafictpwiratas »f Jainas which will be
dealt with in the next chapter.

The Buddha at another place in the Asiguilara Nikaya®®
says to Visikha that the Niganthas took a vow ot to go be-
yond the East, West, North or the >outh. [uis vow saves them
from violence at least in the prescribed limitation. The Pros-
adhopavisa also is said to be a way to d.stroy the karnas.®®

Some other ways to make a purificd sou! also are recorded
in Pili literature. One becomes completely naked with no
desire or attachment towards anytiungin the last stage of
agceticism. In this acelakatva he should follow a lot of rules
and regulations which llave been mentioned in the Pali Canon
as well as in the Jaina Agama. Thest will be discussed in the
chapter on Ethics,

Mok:a Tattva

The well-known reference of the Majjhima Nikaya to the
severe panance of Jainas indicates the state of moksa according
to Jaina philosophy, The Buddha says that...by severe pena-
nceall the sufferings will be destroyed (sabbam dukkhamnijjsnnam
bhavissati). This means the freedom from all karmic matter is
Moksa or Salvation according to Jainism.®L Kundakunda says :
that if the causal condition of karmas disappears through the
control of senses and thought, then the springs of karmas get
blocked. When the springs of karmas thus get blocked the
drayya karmas get repulsed. When the dravya karmas comple-
tely disappear, the person becomes all-knowing and all-percei-
ving and attains the state of infinite bliss which transcends the
&ense feeling and which is untouched by the sorrows of life :

Hedurmhbbave piyam3i jayadi nanissa dsavanirodho,

Asavabhavena vipa jayadi kammassa du niredho.
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T “HKammamibbFsena va savwanhii savvaloys dassi ya. .
" Pgvadi indiyarahidah uwavﬁhnm subamagaptamn ¥
“Natare of Universs " ,
The common topics, which are said'to have been debated
by he Samapas Brtkmatas atd Pariabtjakas, are referved to
in Pali literature. The Jaina conception of the nature of
Universe also app'ears to be recorded in the Brahmhjala Suitu.
The four different propositions maintained by contemporary
.teachers in this connection are as follows®s ¢
(1) This world is finite and circumscribed (antavd oyag
loko pariyanto )
(i ) It is infinite and without limit (amantavd ca ayam loko
aparivanto ),
(iii) It is both finite and infinite ( antavd ca ayam loke
apariyanto ).
(iv) It is neither finite nor infinite ( #evdyam foko andavd
na panananto ).

The third theory appears to be the view of Nigantha
"Nataputta. Buddhaghosa doesnot clarify this view. He suggests
.only that the limited and unlimited character of the world
depends on the limited or unlimited view taken by the eontems
plator in his meatal perception or vision,®. Perhaps he missed

here the philosophical aspect of the proposition. If we apply .

the standpoint of non-absolutism, its inner meaning can be
easily grasped. However, we can point out that from the stand-
point of substance ( dravya ) and place ( ksetra ), the world is
Jdimited and from the standpoint of k8lz and bh2va it is
,unlimited,

Records of theories held at the time have been repeated
-several times in Pali literature. But they donot add anything
-substantial to what has been mentioned before, The later
Buddhist philesophical literature provides us with more datn
sin this respect. It indicates a development of the concept
vuader discussion,

&
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Santaraksita refers toa view of tAcarya Siri, a Jainas
philosopher, in the course of refuting the doctrine of the ‘‘thing”
by itself” ( svabhlvavida), which throws light on the Jaina
conception of the nature of the Universe. But to understand
that reference it wonld be best to know first the context onw
which it is based. It provides a common ground to the Buddhist
and Jaina Logicians, asthey are not in favour of Svabhvavada. -
According to this doctrine, as shown in the Taffasangraha and:

other bocks, things originate neither from themselves nor from-
any other things. They are not dependent on causes. Tu prove
this theory the bolder of this view queries, ‘Who makes the
diversity in the lotusand its fllament ? By whom have the
variegated wings of the peacock and such things been created ; -
Such arguments can be raised about other things too. For
instance, the sharpness and other properties of a thorn or
any other thing must be regarded as uncaused, since they are
around us due to the influence of nature.®5

Against this view, 3antarak:ita argues that if you do not
postulate any cause, your view cannot be accepted, as noth-
ing can be preved without adequate evidence. He then supp-
orts his atguments with those of Ecﬁrya Suri. He says that
Acarya Siri, a Jaina philosopher, also upholds the same
objection in the theory of ‘‘thing by itself”, as he says, “‘One
who declares that there is no cause would demolish his own
‘conclusion, if he adduced any reasons in support of his asser-
tion; on the other hand, if he were also to adduce reasons
what could be gained by mere assertion §.96

Here the view of Siri referred to by Santaraksita appears-
to be in conformity with Jainism. The theory of Svabhavao
vada is accurate as far as the opposition to the theory that
a God controls the universe is concerned, but if it carries the
meaning of ahetukavada, it cannot be admjtted by the Jaina
philosophy. According to this theory, the world possesses -
innumerable causes which have innumerable effects by nature,
bat its development requires some other material also. Fot-
fnstance, the clay can produce the jar, but it also depends oo
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the apparatus, as stick, wheel, potter, etc, Lotys comes oub
of mud, which is e cause of its fragrance and beauty, Thers«
fore, the view that only Smature ( soabk2sa) is responsible for
the origination of things, is inadmissible to the Jainism, The
Satrakrianga also criticises the view of Svabharasada

Kah kantakanah prakaroti taiksnyath,

Vicitrabhdvarh mrgapaksindfi ca.

Svabhavatah sarvamidarh pravrttam,

Na kamacarosti kutah prayatnah,??

Another reference to the Jaina conception of the nature of
the Universe is recorded by sﬁntarakgita in his examijnation
of the external world. Kamaladila, the well-known commen-
tator of Santaraksita, explains the view saying that the uni-
verse accordingly is non-perception of external world, They
describe its nature as resembling of things ( pratbimbadisanni-
bham ). In support of this assertion they say that the entire
universe comprising the threefold phenomena ( subjective or
immaterial, objective or meterial, and immaginary or ficti-
tious ) is mere ‘ ‘ideation”’. This ideation through the diversity
of the ‘chain of causation” is endless and impure, for they
havenot realised the truth; but it is pure for those whose karmas
have been got rid of. Kamalaéila further delineates the nature
of the universe according to Buddhism saying that the universe
is in perpetual flux and affects 11l living things. This ide: of
the entire universe is based on two points—(1) there can b no
apprehender of the external world, being non-existent, and
(2) every cognition is devoid of both “apprehender’’ and **app-
rehended”, because it is cognition,

The main ground for establishing this principle is that
the perception of a thing depends on one’s mentality. The
diversity of imaginations is responsible for the diversity of
realities, For instance, as stated by Acarya Arvadeve in his
philosophical work Catuksaiska, “‘the corpse of a woman is
considered in various forms. The sage considers it as the
cause of wandering into the world, a libidinous man thinks
about her beauty to fulfil his sexual desires, a cock, on the
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other band, perceives it for the purpose of eating, Therefore,
thie world is nothing but only the fiction of imaymstion, Tf it
is hot-so, reality should be perceived or thought: iw one fomm
by the whold wniverse without any sort of safikefd of sams.
kara,

In this context Stintaraksita refers to the view of Sumati
and then refutes it from the Boddhist point of view, Achrya
Sumati®® argues accordingly that “all things have two aspects
the Universal and the Particular. Consequently the universe
is a combination of atoms which exist in two forms, viz. the
¢ommon and uncommon. Of theee the common form 1is
apprehended by the senses, and the form of the atoms which
is uncommon is held to be amenable to mystic perception,”’
That means the compendium of atoms, the so zalled Skandha
is the universe, which we perceive, «and the atoms, which
are so subtle that they cannot be perceived by us, are per-
ceived by the omniscient,

Thus the external world in the view of J inism is not ima-
gination, but a multitude .f atoms. It cannot be ignored, as
perception of ap entitv which represents the external world
is bas~d on knowlege of feeling Since an entitv has dificrent
names. it can be fictitious but jts exictence cannot te igno-
red. The entity is paramirtha sat hike knowledge or vi7% imas.
Knowledge can be dependent on the entitv, but the entity
cannot be dependent on krowledge. The innumeratle tling
in the world cannot be seen by the ordinary man, but it does
not mean that they are not tn existence, ?

Santaraksita does rot agree with these views. He remarks
that they are the confounded assumptions of some dull-witted
persons ( durmaiayah ). He argues that the two different forms
of 2 thing must be different from each other, It cannot, therefore,
be right to say that a single thing bhas two forms, The second
and the most touching argument is raised to the effect that as
the particular form of an entity is not entirely defierent from
the gniversal form, there would be a possibility of the former
being apprehended by the senses; and in that case there could
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Mot be the.clear cnt distinction that' “The éomiisn form is
antenableto sease cognitionand the ubeommon mhmﬂe
40 mystic cogaition.”'29? .

" The above objectiobs aré met by the Jaiha philosbpha%.
They say that from the point of view of ' dravydrihikandys,
reality is the same but from the parytydrthikanays standpoint
its modes are different from each other, On'the basis of the
conception of non-absolutism, there i§ ndé room for self-
contradiction.1%®

“The Nature of word

Santarakeita in the Tativasamgraha refersto a .view of the
Mimarsakas regarding the nature of the word with the idea of
establishing his own theory. The mimarsakas hold the view
that the word is eternal. Hence there is no anthor of the Veda.
Therefcre it is authoritative, reliable, and of divine origin
(apanrugeva  In this way, they set forth the several views that
have been 1eld by various fhilosophers regarding the exact
nature of word Amorg them the Jainas are said to have held
the view ibat the word is atomic in character { jamdgalo
Digambarash ) 1°2 In the following karika two types of words
are mentioned. viz Universal (Samanys) and particular \Vifesa)
which arc the main features of the Juina conception of reality.

While the establishing of his own view, SEntaraksita criticised

-the Mimarhsakas’ conception, but he did not refute the Jaina
conception separately. He proved the falsity of the common
types of words, while criticising the view of the Mimariskas.
He set up a theory that the Vedu is not an authoritative and
reliable source. Hence word is universal in character and nom-
¢ternal in form.

As regards the divine origin of the Veda ( apaursseyavida )
+both Jainism and Buddhism are travellers of one and the came
path. The arguments against the Mimarhskas’ view are adduced
by both parties ina similar way, though they ave based on

‘their own fundamental principles, and therefore, they differ
4n some places. .
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The Buddbists say that words are not representative of
their meanings, beeanse they are used even for denoting the
past and future realities. If they were having an inseparable
connection, their usage would be restricted and no meaning
would come out of them. They, therefore, think that the word
signifies only the imaginary universalised reality.199

On the otber band, the Jainas postulate a theory that
words are of two kiuds, universal and particular. If words
were not valid to show the existence of the external world, they
would be meaningless and therefore useless and knowledge
would be impossible.19* Kundakunda says that there are four
different kinds of material objects, viz. Skandhas, skandhadesas,
skandhaprodesas, and Pasamans. Skandhas are the aggregates of
atoms, The next two are the differences in molecular consti-
tution. The last one isa primary atom which constitus the
other three classes.20¢ The atom cannot be divided ( peramani
ceva avibhagt ).1% Sound is generated by shamdlias when they
strike against one another. The sound produced by skandhas
may be natural (svabkdvika) or artificial ( prayogika. )2°7
Thunder of cloud and the roar of the sea are natural sound
while the artificial sound is purposeful which is divided into
two types, bhasdtmaka (language ) and abhdsaimaka ( non-lang-
uage ). The language sound agsin may be aksardtmaka { articn-
late) and anaksardimaka (inarticulate). The aksaratmoka sound is
made up of alphabetical sounds while the anaksardtmaka 18 the
language of animals. Anaksaratmaka sounds are of four kinds,
viz. (i ) tata sound produced by musical instruments covered
by leather, ( il ) vitata sound produced by vina, etc, dii ghana
produced by metallic instruments lke tala, etc, and
( iv )} sausira produced by wind-instruments.1%® These sounds
can be heard and recognized as they are pandagaliha.

( 3, 4, 6 ) Dharma, Adharma, and Kila Dravyas

There are no references ‘to dharma, adharma, and Kala
Dravyas in Pali literature. The Darmastikaya is almost similar
to the paticcasamuppida (dependent origination ) of the
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Buddhists, but the adkarmasiikaya is quite unknows to themy
the kals droyps ia recognized in Budhism in the form of
prafRapiimatrs in the Athasiiing, 1*?

(§) Akaa Dravya

A reference is made to the Jaina conception ‘of 2kads in
the Tatévasangraha by the Mimarhsaks. Sintaraksita raised a
question against the Mim3msakas’ view regarding the
eternality of works like ghata ( jar ). They say that if the
auditory organ is 3kasa, several objections could be brought
against this theory. For instance, being all-Pervasive there
would be equality of contact with all seunds and all organs.
How then could the answer be provided on the basis of the
auditory organ ¢ The Mimarhsakas try to reply that ak2sa
canunot be regarded .as being without parts, and therfore it
is the auditory organ. They support their view of the Jainas
and the Safikhyas both of whom have accordingly the idea of
tie auditory organ consisting of parts ( jainairarkataih Sankh-
Yyaissca niravavayavasya yyomah nisiddhatvat 110 ),

S'antarakgita and Kamaladila refute this view. They urge
that if the divisible 2k2sa is held to be eternal, then all the
objections that have been urged against the view *‘the indivi-
sible 2kasa is eternal’’ would become apphicable.1?* The defe-
cts pointed out by S‘zintarakgita in this theory are as follows.
If @kasa is eternal and consists of parts, words should remain
in the form ‘‘this is the same. Aonther argument, in support
of this idea, is presented by him in the form that what is eter-
nal does not stand in need of the help of anything. Hence, the
cognitions that would proceed from the etetnal source, should
all appear simultaneously. Therefore, he concludes that akasa
is neither eternal nor consists of parts. 112 In the Abhidharma-
kofa akasa (1. 5) is enumerated in the asamskric dharmas
and described as “without covering” (tatrakasamandoyitih ).215°
According to Buddhaghosa, akas4 is inflnite, 114

The Jainas are of veiew that 3k2fa is eternal and consists of
parts ( sivayava ) and having infinite parts or pradedas it
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sprovides €6 fiva and afiva. The etymology of akda iteglh
- {ndicates that it allows space to other substance to entsy inpo
or penetrate itself.115 This edtering or penetaration is axpresied
by the word avagaha1® Lifferent places occupy. different
focations of Ak%ss. [ts mani loidness connotes, as in the case of
. matter itself, its possession ot parts. 217
«Conclusion -
This brief account of the Jaina philosophy as found in
:Buddhist literature shows us that '—

(1 ) the six drazyas and the seven Tativas of Jainism were
known to early Pali literature and further refuted in Sanskrit
Ruddhist philosophical literature.

(ii) Among the sixty two contempordary Philosophies

- depicted in the Brahmajdlasutia and some other places in the
Pali Canon. The Jaina view is described as both Ucchedavida
and sassatavada.

{iii) According to the Jaina philosophy, the soul is {ormiess
and consists of consciousness.

(iv) Mundane soul attracts karmas and then both stand
towards each other in arelationship of phenomenal conjunction.

This relation is beginningless and continues till one attains
salvation,

(v) Kayadanda is more heinous than Manodapda, if a wrong
.deed is committed intentionally. That means intention is the
main source of evil or virtuous acts. Soul will bave to enjoy

the fruits of karmas done, Allis, therefore, a result of pre-
vious karmas.

(vi) The destruction of karms depends on #riyoga and
-severe penance with right understanding.

(vii) Universe is not a creation of any god, but it is a
combination of atoms,

(viii) Word is atomic in charcater, and

{ix) Akass ( space ) is eternal and consists of parts.

These data also indicate that, inspite of minor errors, the
&knowledge of Jaina Philosophy which Buddhist scholars poss-
«wssed was of & very high order.



CHAPTER 1l

JAINA ETHICS
The Duties of jaina House-holders

Emsancipation through the removal of karmic matter from-
the soul is attaivable only through righteous living accordiag
to ethical discipline, One shouid abstain from the five faults:
( paRcapapa ) viz, injury ( himsi ), falsehood ( asatlya), stealing
( stepa ), unchastity ( abrahims) and wordly attachment
( parsgraha ). These vows are of twe kinds: Partial vows-
( Anuvratas ) or limited abstention from the five aforesaid
fauits and Full vows ( Mahdvretas ) or total abstention from.
five fanlts, The former is prescribed for house-holders and
the latter for ascetics, Five kinds or training (bhiavan?) have
been prescribed for each of these vows for the sake of securing
stability in them?.

The above-mentined five vratas have been unanimously
accepted by the Acdryas, on the basis of Pratimas or Vralas
or Paksa, Carya and Sadhana, The difference of opinion is only
with regud to the Gwupavratas, Siksavratas, Malagunas and
Pratimas. The great Acarya Kundakunda described house-
holder’s duties on the basis of Prafimss. He simply presented
the pames of Gunavratds e. g. dik parsmana, anarthadanadvarjana
and bhogopabhogaparimana and Siksdvratas e. g. simiyska prog
adha, atithipija and sallekhana, Svami Kartikeya followed his
line but placed deszvakasika in place of sallekhans-Vasunandi
included salickhana in Siksaoratis. These Acdryas described
neither AstamBla gunas nor Gdicaras of Vratas.

Acarya Umiasvami and Samantabhadra are prominent figu-
res among those who described the house-holders duties on
the basis of twelve tratas, Umasvami divided Vrafi into two
e. g. Agarl who follows apusratss and Anagari who follows
Mahivratas. He took pains to describe the atic8ras of each
vrats but did not refer to Asfamilagunas and pratimas. He
might have followed the tradition of Updéakdestsolira. Ums-
svEmi could not recognize the names of walas given by Kunda-
kuanda. He changed them into Dsgwrala, deburata and amartha-
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dapdavrata in Gupavraias and sGmapika, prosadhopaviise, ups-
‘bhogaparibhogaparimana and atithisamuibhiga in Siksdoratas.
Desavakdsika has been included into gunavrtas and bhogopabho~
gaparimina into Siksdoratas, Samanatabhadra borrowed his
views from kundakunda, Kartikeya and Um3svimi and put
them in a reviewed ways. He regarded destvakasikas a part
of Siksdortas and placed Vaiyavratya in place of sallekhanz He
is perhaps the first Acarva who presented Mulagunas in the
Ratnakarapdakasrdvakactra,

Jinasena representsthose Aciryas who described the house-
holder’s duties on the basis of paksa. carya and sadhanat in the
Adipurana. Later Kcaryas followed either of these three tradi-
tions. The $als literature does not mention any of these contro-
vertial names of sratas. We can therefore come to the conclu-
sion that at the time of Par<vanatha or Nigantha Naitaputta
no such tradition was in force.

The fivefaults are the causes of recurrent births and there-
fore they are personified as “Dukkhs” (pain ) itself, For
the sake of removing such dukkha, one should meditate upon the
benevolence ( maitri ) for all living beings, delightin looking
at better qualified beings ( promoda ), compassion ( karugya )
for the afilicted, and indifference to both praise and blame
{ madhyastha avinayaesu ).3

“The duties of a Jaina House-holder as reflected in Palj Litt,

Pals Literature contains only scanty and scrappy bits of
information on the duties of a Jaina House-holder. But they
are invaluable as the gradual development of the vows could
be traced with the help of such information,

The Samadifiaghale Sutta of the Dighanikuya refers to the
Catmyamasanivara as a part of the doctrine of Nigantha Nata-
putta. This is not an accurate record, for Cntujam;zsarhvam is
of Parsvanatha, and not in the doctrine of Nigantha Nataputta
We shall discuss this matter later on. The four vows of Pirévans-
tha were revised by Nigantha N ataputta who found it necessary
to specify Brahmacarya as a Separate vow in view of the laxity
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he observed among the followers of Pirdvanatha. Nigantha
Naaputta, thus, established a discipline based on five vows
as opposed to that of Parévandthat. The Buddhist circles were
apparently unaware of this innovation by Nigautha Nataputta,

Asibandhakaputta Gamini, a Jaina house-holder, goes to
see the Buddha at Nalandd. In response to a question of the
Baddba he says : Nigantha Nataputta teaches a doctrine to
his laymen { Savakz } according to, which a slayer of living
creature ( papam aif palels ), one who steals (adinnam adiyats),
one who indulges in sensual pleasures wrongly ( kdmess
micchl carali, and one who tells a le ( mwsd bhawati ), wonld
go to the purgatory ( so apdyiko neraysko ). In short his des-
tiny depends on the life he leads.®

The above reference deals with the vows of hemse-holders
who are said to be followers of Nigantha N&taputta, but the
vows recorded are four and not five in number. Another
remarkable point is that “Kwsila' which was separated from
parigraha m the form of Kamesumcchhcarass in Palt is referred
to individually here. This shows that the Buddhists were
aware of the reformation made by Nigantha Nitapatta in the
Parsvanitha’s religion, but the fact that Kufila was not postus
lated 1n place of Parigralia but 1n addition to it was appa-
reatly not anderstood.

A reference to five vows of Jaimism is found fn the Angu-
ttara Nikdya;® this mentions the five ways of falling into sin
A8 taught by Nigantha Nataputta, The five ways are ;

(i) destruction of living beings ( panatipat hoti).

(ii) taking what is not given ( adsnuadayi hots ).

(iii) passionate enjoyment of evil ( abrahmacari koti ).

(iv) speaking hes ( musavadi hoti ),

(v) taking liquor and intoxicants { swrAmerayamajjuppamis

datehayi holi ).

This, again, is only partially accurate, The first four kinds
of sins are referred to correctly, though mot in the Jaina
order. As tothe fifth, itis * Parigraha” which should have
been mentioned. According to Jaina ethics, “Suramerays.
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majjappamadeithana’ is an aspest of Himsk and not 1 iep .1ate
category. This list omits Parigraka altogether.

These references lead us to two observations : (i) According
to the Parévanktha traditiom, there were four vws, and (iip
Nigantha N#taputta formulated five vows dividuig the last
into two Akwéila and Aparigrahs. The defects i ticse refe-
Tences are : { i ) they do not follow the traditional ] una oider
of precedence, and ( ii ) the Parigraha, which is placed as the
last way of falling into sin, is ignored in Pais Literature, The

geompilers of the Pals Tipigake either were not well acquainted
with the reformation of Nigantha Nataputta or they did not
eonsider it very important.

The omission of Parigraka in all the references in the Pali
Canon is significant. Parsgraha is the most important Jaina
contribution to Indian Ethics. It was altogether a new con-
cept when it was first included in Pardvanitha’s doctrine. It
embraced all aspects of indiscipline and abstinence from it
and was srecognized as the removal of the very root of all imm-
orality. It was founded on the role which desire and craving
played in human affars. But the moral significance of Pars-
vanitha tradition was not adequately understuod by the
Buddha or his followers, for, if they did, they would have ob-
served how the vow relating to Parivan@tha agreed with the
Second Noble Truth of Buddhism as a diagnasis of suffering.

The Nskayas also recorded the Jaina notion with regard
to Himsd, its causes, and their remedies. The Majjhima Ni-
kiya says that Niganthas upbold three ways of committing
Himsd viz, (i) by activity (kréa). (1i) by commission (k2riia) and
(iii) by approval of the deed (anwmodana ). To get a vio-
lence committed or to approve a violence committed is about
the same as to commit violence by one's self, for one is invol-
ved in the activity directly or indirectly and shares it. There~
fore, one whe refrains from Himsz will not utter even a word
hich is likely to give pain to another, will not ¢ ommit any
<t which may cause injury to another, will not harbour any
thoughts prejuydical to another, will not make anybody elsc
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utter words likely to cause pain to enother, nor bntertuin:
feelings of il will towsrds another, and will not encourage
otbers to causs pain by word, deed, or thought to another.”

In another place, the Majjiwma Nikaya® states that in
Nalandd, Dighatapassi informed the Buddha that the Niga-
ntha Nitaputta did not lay down Kamwa Kamma, but his
teaching was based on Dande danda®. Wrong doings,
according to him, as we have already mentioned, are oft
three kinds, viz. Kayadanga (wrongof body ), Vacidanda
{ wrong of speech ), and Manodands (wrong of miad ).
Further he says that Kayadanda is more heinous in the
opinion of Nigantha N=Ataputta than either of the other
two. This is supported by Nataputta himself, He appreci-
ates the statement of Dighatapassi and says that he has ans-
wered Gotama in a very proper way { sddhw sadhw tapasii ).
For how can an insignificant wrong of mind overshadow
an important wrong of body, since a wrong deed of body is
the more blamble ? ( kwm i sobhati chabo manodando imassa
evari olarikassa kiayadandassa upanidhaya. atba kho hayadando
va mahdsavagiataro Hapassa...... ). Updli goes then to discuss
the matter with the Buddha. The Buddha asked him *}f
Nigantha, who although suffers from sickness, refuses cold
water and takes only hot water, passes away, what result
does Nataputta lay down for him ?’’ Up#li answers that he.
will be born among the Manosatta Devas, He also says thats
according to Nataputta, the blame is less; Because before.
he passed away, he was devoted to mind. The Buddha.
says : “House-holder, take care of how you explain. Your
earlier statement doesnot tally with sour latter, nor your
latter with your earlier “( manass karohi, Gahapati. na kho te
sandiiyati purimena v3 pacchamam, pacchimeng v2 purimarn ),
and then asks Updli : ““While going out or returning, Four-
fold restrained Niganth N@taputta brings mauy small crea~
tures to destruction. What resnlt, house-holder, does Nita-
putta lay down for him ? Nataputta lays down that being
unintentional, there is no great blame, "Butif he does in—

7
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tend it, it is of great blame. And this intention is included in
that of wrong of mind,”’ ( fam ksm mafifiass, Gahapals, sdhasse
Nigantho..... so abhskkhamanio patikkamanio bahw kimddake
panc sanghdiam apadeti, ymassa pana, Gahapati, Nigantho Na-
taputio karh Vipakam pamnapeti ‘ti 7 ‘asaficetanikam bhante,
Nigaptho Natapuito no mahasivajjem.. manodandasmin, bhante.’
The Buddha urges then, ‘“If a man comes here with a-drawn
sword and says that in a moment I will take all the living
creatures in this Nalanda into one heap of flesh, one mass of
flesh, what do you think about this ? Isthat man able in one
moment, one second, to make all the living creatures in this
Nilanda into one heap of flesh ? (aham yavaleka imassa Nelandaya
pana te ehena khapena chena muhutiena ekam mamsakhalam ekarm
mamsapuiijan kapissams t1.. so pureso kaiwi ?.. ). Upali replies :
“Even ten men, revered Sir, even twenty, ihirty, forty men,
even filty men are not able in one moment, one second, to
make all the living creatures in this Nalanda into cne heap of
flesh, one mass of flesh. How then can one msigmificant wan
shine out at this stage ?”* The Buddha oagamn points out the
self-contradiction in the statement of Upali.3®

In fact, attachment and intention are very umportant in
Jamism. They are regarded as the main sources of Hinisa.
If one, who observes the rules of conduct conscientiously,
walks along, carefully looking ahead, end intent on avoiding
injury to the crawling creatures, were to injure an insect by
trampling it under {oot by chance, he would not be responsi-
ble for Himsa. And if one acts carelessly or intentionally,
he would be responsible for that whether a living being is
killed or not. For, under the influence of passions, the person

first injures the self through the self whether there is subse-
quently an injury caused to another being or not ;

Yukticaranasya sato rigadyavesamantarend’ pi

Na hi bhavati jatu hifis3 pranavyaparopauideva,

Vyutthinavasthayar ragadinam vadapravrttayamn

Mryantam Jivo m3 va dhdvatyagre dhruvam hirhsa.

Yasmatsakasdyah san hantyatm? prathamamatmanitma-
n3mh
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Padcajjayeta nd va hirsa prinyantarinad tul

Both, non-abstinence from Hirhsa, and indulgence in
Himsa, constitute Himgsa; and thus whenever there is careless
activiy of mind, body or speech, there is always 1njury to
living being., Mere possession of a sword would not make
one guilty of Himsa. Even then such possession can be the
cause of some injury to somebody. Therefore, to prevent
all possitality of Himsa, one should not entertain even the
desire for the possession of such objects as are likely to cause
injury.12 ‘

Thus all these refercnces indicate that intention isthe
main source of injury in Jainism and if injury is caused by
body intentionally, it will be considered more blamable. If
killing of living beings is made an offence even whenit is
without intention, no one on earth can be an Ahkirhsaka, {or the
entire world is full of vitalities of all types which a man may
kill in large number without knowing tliem at all :

Visvagyivacito loke kva caran ko’ pyamoksyat.

Bhavarkas@dhanaw bandhamoksau cenniabhavisyatam.t?

As regards the eating of flesh, the Vinaya Pitaka has a
good record of the Jaina point of view., It issaid there
that Siha, a General of the Licchavis and a {ollower of Niga«
ntha Nataputts, had served meat to the Buddha, Knowing
this Niganthas, waving their arms, were murmuring {rom
road to road in Vaisali ; Today a fat beast killed Ly Siha
Sendpati has been served into a meal for the Buddha. The
Buddha made use of this meat, knowing that it was killed on
purpose for him.”** This incident took place immediately
after Stha was converted to Buddhism. The Niganthas,
therefore, might have tried to blame both, the Buddha and
Stha. Whatever that may be, this reference indicates
clearly that the Jainas were completely against the eat-
ing of flesh, The followers of the Buddhas appear to have
been influenced by this idea of the Jainas, Jivaka visits the
Buddha and asks if it is true that animals are slain expressly
for the Buddha’s use. The Buddha replies that he forbida the
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eating of meat only when there is evidence of one's éyes or
ears as grounds for suspicion that the animal has been glain
for one’s expressed use. Anyone who slays an animal fer the
use of a monk and gives it to him, commits a great evil.
Jivaka is pleased with the reply and declares himself a
follower of the Baddha 15

Likewise, Devadatta asked the Buddha for the imposition
of the following five rules on all the members of the Safgha.1®

(1) that monks should dwell all their Jives in the forest.

(ii) that they should accept no invitations to meals, but
live entirely on alms obtained by begging.

(iii) that they should wear only robes made of discarded
rags and accept no robes from the laity.

(iv) that they should dwell at the foot of a tree and not
under a roof, and
(v)that they shonld abstain completely from fish and
flesh.
But the Buddha thought that ruch sules should not be laid
down for the Saigha as a whole. He left them for monks to
observe purely on a voluntary basis.

Amrtacandra, a Jaina Kci‘xrya argues against the eating
of flesh that it cannot be procured without causing destruction
of life. One who uses flesh, therefore. commits Himsa,
unavoidably, Even if the flesh be that of a buffalo, oxe, etc.,
which has died of itself, Himsa is caused by the crushing of
creatures spontaneously born. He who eats or touches a raw
or a cooked piece of flesh, certainly kills spontaneously-born
creatures constantly gathering together.l” In conclusion he
says that those who wish to avoid Himsa, should first of alt
take care to renounce wine, flesh, honey and the two udumbaras
( gular and fig) and fruits of Pippala, Pakara and Banyan
which are the birth places of small mobile beings.18
Gunavratas or Multiplicative Vows

The early Seriputres seem 1o have been familar with the
Gugavratas. In the Anigutiara Nikaya the Buddha is said to
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have discussed the Uposstha ceremony while he was near
Savatthl at Visakha's honse, Visgkhs, the Migira's mother,
was perhaps, moi perfectly converted from Jainism to
Buddhism at that time. One day she, having observed the
Uposatha, came to meet the Buddha at noon. Then the
Buddha described to her three types of Uposatha. It is to be
noted here that the Uposatha is the tenth vow in Jainism.

(1) Digvrata

The Buddba says to Visakha : "'There is a sect of naked
ascetics { Nigantho nama Samanajatska ), who exhort a disciple
thus : "'Now myv good fellow, you must lay aside injury
{ Dandam wikkhipahi ) to beings that exist 1 the East beyond
the yojana from here, lLikewise to those in the West, North,
and the South beyond i yojana from here. Thus they exhort
them to kindness and compassion towards Ssome creatures
only?2.* This 15 a corsect description ot the Digvrata which is a
life long vow to limit ones mundane activities in all directions
from well-known objects,2® But in subsequent lines the Buddha
ss reported to have criticised the doctrine saying : [n this way
they enjoin cruelty by making them not spare other iving beings
( ekaccanan: pananam nanuddaydya nanukampaya samadapents ).
This criticist is made only for the sake of eniticism. For, he
who confines his activities within a imited sphere, follows
a complete vow of Akim«a as regards what is beyond those
limits, because of total absenee of non-restraint there?l. He,
therefore, tries to follow the vow of Mahavrata’'22,

Thus, this is undoubtedly an unfair attack on the Jainas.
Jacobi says in this respect : “we cannot expect one sect to
give a fair and honest exposition of the tenets of their oppo-
ments ! it is but natural that they should put them in such a
form as to make the objections they want to raise against
them all the better applicable. In the Jasna Agamas?® also we
find misrepresentation of Buddhist ideas’'%,

Another reference to this vow is found in the Digha Nikaya.
1t is mentioned there that the Buddha met at Ves#li a certain
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ascetic named Kandara-Masuka, who maintained seven
life-long vows in order to gain fame and honour. The seven
vows are : As long as I live I will be naked, and will not put
on a garment (y&vesjivam acelako assswg na vatthan parideheyyany),
as long as I live, I will observe the vow of chastity ( y2vajji-
varg brahmacari assam na methunam dhamman patiscveyyam ), so
long as 1 live, I will maintain myself by spirituous drink and
flesh, eating no rice-broth or gruel ( yavajjivam suramamseneva
yapeyyary na  odana-kummasary bhuiljeyyem ), I will never go
beyond the Udena shrine in Vesdli in the East { puratthimena
Vesalin Udenam ndma cetiyam tam ndtikiameyyarg ); I will never
go beyond the Gotamaka shrine in Ves3ll in the South
( dakkhinena Vesalith Gotamakdh nama cetiya tamh natikkarme-
yyarh ); 1 will never go beyond the Sattamba shrine in Vesali
in the West ( Pacchimena ); and I will never go beyond the
Bahuputta shrine in Ves3li in the North ( Uttarena... 25

Here all the vows, except the third (i.e. the one referring
to spirits and meat }, represent the Jaina vows. It is quite
possible that this vow which is inconsistent with the spirit of
the other six vows, is either a mistake or an interpolation. The
first two are common vows of most ascetics of that time, while
the last four are vows of a Jainistictype, and they represent
the Digvraia. No other sect adhered to these last four vows.
As regards the Ajivikas, I would prefer to quote the words of
Basham, an accepted authority on K}lvikism. He says : “The
ascetic Kandara-masuka is regularly referred to as acela, but
nowhere as E]’lvika, and we have no evidence that any of his
vows, with the exception of the first, were taken by the organi~
zed Ajivika community.2®” Now, we can say that kandara-
masuka must be either an ascetic fallen from the Jamna asceti-
cism, or his vows have been mixed up. For they casnnot be
accepted campletely, neither by Jainas, nor by 4jivikas, since
both religions prohibited meat-eating completely.

(ii-iii) Defavrata and Anarthadandavrata

Defavrata means one should take a vow for a certain time
not to proceed beyond a certain village, market place etc. No
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clear reference to this vow is yet found in Pali literature, as
it is not much different from Digvrata.

In the Anarthadandavarata, one should never think of hun-
ting, victory, defeat, battle, adultery, theft, etc, because they
only lead to sin.2” With regard to this vow nothing is mentio-
ned separately, but we can trace its nature from other refe-
rences. Dighatapassi describes to the Buddha the three ways
of falling into sin according to the Nigantha Nitaputta, viz.
the Kayadanda, vacidapgda, and the manodapda®®. This indicates
that to resist the k@ys, vacana, and mana from doing wrong
deeds is the aim of Anarthadapdavrata.

The éiksavratas or Disciplinary Vows
(i) Samdyika : .

There are several illuminating references to the S‘ikgavratas
in the Pali Canon. It is Samayika or Contemplation of the self
that the M7jjhima Nikaya2® refers to when the Buddha says to
Mahdnima that he had seen Niganthas on the Vaultore peak,
standing erect, refraining from sitting, experiencing pain...etc.
This is an allusion to the Kayofsarga of the Jaina ascetics, but
we can have anidea of the nature of Samayska prescribed for
Jaina laymen since it is the pre-stage of Kayotsarga As this
reference indicates, Samavika should be performed by sitting
or standing at a tranquil place.

(ii) Prosadhopavisa

The Aniguttara Ntikaya presents a picture of a Progadha.
While the Buddha was staying near Savatthi, he cnticises the
opponents’ Uposathas and preaches the natme of Buddhist
Uposaiha to Viddkhd. Hesays: “There are three kinds of
Uposaihas, the Gopalak Uposatha, Nigantha Uposatha, and the
Aryana Uposatha.

In explaining what the Gopalak Uposaiha is, the Buddha
said, “Suppose, Visdkhd, the herdsman at evening restores
the kin to their owners. Then he thas thinks : the kine grazed
today at such and such aspot, and drank at such a spot,
Tomorrow they will graze at such and such a spot. Likewise,.



( 104 )

vthe holder of Gopalaka Uposatha thinks thus : tomorrow Ishall
-eat such and such food, both hard and soft. And he spends
the day engrossed in that covetous desire. This sort of Upo-
§4tha, therefore, js not fruitful. It is not very brilliant. Itis
not very brilliant, It is not of great radiance. ®®
He then describes the Nigantha Uppsatha: *There is a
sect of naked ascetics, the so0 called Niganthanarha Somansja-
#ika. Then again on the Sabbath day they exhort the disciple
‘thus : I have no part in anything, anywhere, and herein for
me there is no attachment to anytbing.’” The Buddha then
makes a remark on this sort of Uposatha, He says: “Yet
for all that, his parents know him for their son and he
knows them for his children and wife. Yet for all that his
slaves and workmen know him for their master and he
In turn knows them for his slaves and workmen. Thus at
a time when one and all should be exhorted to keep the
sabbath, it is in falsehood that they exhort them, This, I
declare, is as bad as telling lies. Further the Buddba criti-
ci»es that as soon as that night has passed he resumes the use
of his belongings, which had not been given back to him really.
This I declare as bad as steahing, This Uposatha of the Niga-
nthas, therefore, is not of great fruit or profit. [t is not very
brilliant. It is not great radiance.’” Thereafter, the Buddha
points out his own attitude towards the Upsoatha. He says
that both these sorts of Upositha are not fruitful. The
Uposatha, which he exhorts, is perfectly right, is named Zrya
Uposatha. 1t brings the purification of a soiled mind by a
proper process. For this purpose the Arya disciple calls to mind
the Tathagata thus : The Exalted One, the Arkanta, isa fully
Enlightened One, perfect in knowledge, and in practice, a
benevolent person, a world-knower, Unsurpassed, Charioteer
of Beings to be tamed, Teacher of Devas and manknd, a
Buddha is the Exalted One. As he thus bethinks him of the
Tathdgata, his mind is calm; delight arises, the soil of the
mind is abandoped. It is just like cleaning the head when it
is dirty. Thus this sort of Utosatha is more fruitful.32
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Here, the second Upogatha belongs to the Nigantha Nitaputta
and the third to the Buddha, But what about Gopalks Upac~
gatha 7 Whom does it belong ? I think that it should belong to
either Rrahmanas or Ajivikas, or it may be a part and parcel
of the Niganthas’ Uposatha, As regards the Brahmapa tradi-
tion, Uposatha is observed with sacrifices and complete fasting®,
and the Ajivikas are no-where mentioned as observers of any
sort of Uposatha. Now, if we go through Jaina literature, we
will find that there was a tradition of baving Uposatha both
with and without meals. For, selfmortification is said to
have been performed according to ome’s capability. The
Uposutha is observed to carry on contemplation in a better
way : and that can be fulfilled by a lay devotee with or with-
-out meals, though without meals is preferred :—

Sa prosadhopavaso yaccatusparvyan, yathigamarni.

Samyasamskaradardyaya caturbhuktyujhanarh sada.

Upavisaksamaih kiryo’ nupavisastadaksamaih.

Acamlanirvikftyadi daktya bi sreyase tapah %

Another point is that the Nigantha Uposatha is said to be
performed by observing Digvrata, the sixth vow of a Jaina lay
devotee, and abandoning all attachment during that period.
Here the Buddha 1s reported to have blamed the Jainas, accu-
sing them of violence, since they have compassion towards
beings existing only within a certain limited sphere, not to
others. But as already pointed out, according to Jainism, a
layman is to observe the partial vows ( apuvratas ), according to
which, he is not to go beyond a certain mit. How then is there
any possibilty of violence ?

Another criticism of the Buddha compares Nigaptha Upo-
Satha to lyeing and stealing, He says that during the period
of Uposatha a Jaina layman becomes unclothed and thinks
that nobody is his and he is of nobedy’s, and gets rid of worldly
attchment for a limited time. After performing his Uposatba
he accepts his belongings and knows the parents as parents
and so forth. We know, the vow was taken for a limited
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time, not on a permanent basis. It should be remembered
here that this is the partial vow ( apsvrata ) prescribed for the
lay- men to practice a monk’s life. Further a question of
lyeing or stealing does not arise here.

Arguments, which were prevalent in those days are recor-
ded in the Bhagavaty Sataka.3® Ganadhara named Gautama
{ not the Buddha ) asked Mahavira a question about some
Ajivikas, the followers of Gosalaka, who had doubt about the
Jauna Uposatha. They asked them : ‘Suppose a Jaina layman
observes Uposatha and proceeds to meditation abandoning ald
his propertics including the wives and suppose someone during
his abscnce appropriates his properties and his wives, does
that layman become guilty of taking other people’s things on
his return if he takes las properties and wives from the person
who had appropriated them ? M3havira answered the above
question saying that layman uses his own things, and not of
others, For the belongmgs were abandoncd for only of limi-
ted period, not for all time.

This reference makes 1t very clear that the impressions
which the Buddba and the Ajivikas had of Niganth Uposatha
were alike, If Gopalaka of the Asiguttara Nikaya is the Gosa-
laka of the Bhagawati Sataka, we can say that the Gopalaka
Uposatha might have belonged to the Ajivika  sect.
Because the founder of Ajvikism, Makkhali Gosala, was
formerly a fullower of Nigantha Nataputta. Several of
its doctrines were, therefore, influenced by the doctrines
of Jainas. Whatever that may be, one thing is certain, that
is, all sects and schools of Samapa Cult had the Uposatha,
though in varying forms, as a common religious institution,

With regard to removing all clothes during the Samayska
or Uposatha, Jacobi says, *“The description, however, does not
quite agree with the posaha rules of the Jainas.’ He depends on
the definition of Posaha according to the Tatfvarthasaradipika as
given by Bhandarakar. He says : “Posaha, i.e., to observe a
fast or eat once only on the two holy days, one must give up
bathing, unguents, ornaments, company of women, odours.
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incense, lights, etc. and assume renunciation as an ornament.

Though the Posaha observances of the present Jains are appar--
ently more severe than those of the Buddhists, still they fal¥
short of the above description of the Nigantha rules: for a

Jain layman does not, to my knowledge, take off his clothes
during the posaha days, though he discards all ornaments and'
every kind of luxury; nor must he pronounce any formula of
renunciation similar to that which the monks utter on entering

the arder. Therefore, unless the Buddhist account contains some

mistake or is a gross mis-statement, it would appear that the

Jainas have abated somewhat their rigidity with regard to the

duties of a layman.38”’

Jacobi’s findings are based on the findings of Bhandarakar
or on the Tatfvarthasaradipika and are supported by his obser-
vation that the Juin laymen do not take ofi clothes during the
Samayika, and therefore, he thinks that the Jainas have some-
what relaxed the rigidity with regard to the duties of a lay-
man. But, it appeats, Jacobi had no opportunity to collect
the references frors  Jaina literature, we have already pointed
out frcm the Bhagawati Sataka that the Jama laymen who wish
to te imtiated to the vows of monkhood take off their clothes
at the time of Sumayrta. The Sagaradharmamyta®”, which is only
concerned with the dutits of the Jaina laymen, also clearly
refers to the fact that during the Uposatha days senior
observers of Samdyika removed their clothes during the
Samayika period. It is a personal observation of mine that
even now the senior members who are on the verge of
becoming muni ( Digambara monk ) renounce their clothes at
night during the performance of Samayika. It should, there-
fore, be clear that the Jaina laymen still observe the rigid
duties which are referred to in Pals literature.

The afore-mentioned reference to Nigantha-Uposatha in
the Asiguttara Nikiiya points out the duties coming under
Bhogopabhogaparimdnavrata, the eleventh vow of lay devotees,
which enjoins that one should limit the enjoyment of consum-
able and non-consumable things. When this vow is observed,
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“there is no scope for Himsa or violence. Because of the control
of speech, mind and body, there isno room for telfing &'
lie or stealing or for other kinds of hmsa. Further because
-of abstinence from all sexual intercourse and attachment
to worldly affairs, there is no Abrakmacarya and Parigraha.

The twelfth obligation of a Jaina layman is perbaps the
most widely practised, It is due to the munificence of
the laity which practised atithisamvibhagavrata that Jaina
monks, could, despite the numerous vicissitudes of time,
preserve the Jaina tradition. In the Palirecords we have
teferences to the gencrosity of such Jaina laymen as Upali
who gave alms and requisites not only to Jaina monks but

also to other religious persons of the time. It is also this vow
which has made Jainism one of the best-endowed religions of

India with a very impressive group of temples of exquisite
artistic excellence.
The Stages of Ethical Evolution of a Jaina House-holder

The stages of ethical evolution of a Jaina house-holder are
called the Prafimas and are eleven in number. Ten of them
{ie. excepting Ratribhuktityaga ) are referred to indirectly in
the Pili Canon, Their main characteristics have been discussed
in the course of our discussion on the Twelve Partial Vows
( dvadasapuvratas ).  The Anguttara Nikaya® gives us a
list of ascetics who were prevalent at that time, and it refers
to Nigantha, Mundasavaka, Janlaka, Paribbajaka Magandiki,
Tedandiki, Aruddhaka, Gotamaka, and Devadhammik3, The
Niganthas are undoubtedly the followers of Nigaptha Natputta
who performed very severe penances. The same Nikaya®®
enumerates six Abhijars and in that account the Niganthas
are said to have worn one yellow staned cloth { kasayavasira).
This may be a reference to Elaka or Ksullaka { i e, the vow of
wearing small loin,cloth with or without a cloth to cover the
upper body4? ),

Buddhaghosa in his Commeuntary on the Dhammapada says

that more assiduous Niganthas cover their water-pots so that
00 soul and sand should eater it.
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Commoner ascetic practices are also mentioned in the
Nik@yas®3. Out of them, Nabhihatam (refusing to accept.
the food ecspecially prepared for them ), is related to the
eleventh stage of Jaina House-holder called Uddistatyfga.
Pratim3.

From these indirect references we come to the conclusion.
that at that time no such name was given to the wvratis. How.
ever, it shows that there were some types of categories of
vratis, -
Jaina Monachism

After completing the practice of Apuvratas and Pratimas,
a house-holder secks permission from his relatives to renounce
completely mundane aflairs and become a Jaina monk. Then
after worshipping pafica Paramesthins (Arhanta, Siddha, dcarya
Upidhyiiya, and Sadhu ) he requests the Ganin to admit him
into his Order. Being accepted by the Ganin, he pulls out his
hair and beconies a completely naked ascetic according to the
Digambara tradition.

There were at first no caste restrictions to be a Jaina monk,
but later on Brahmana, Ksatriya, and vaisys are said to have
been preferred.#2 Robbers, sick persons, slaves, blinds, debtors,
etc. are not to be admitted into the Order.#3

The new monk makes gradual progress in monkhood and
attains the position of Sthavira, Upadhyaya Acarya, Gasadhara,
and pravariake* There are three Monastic Units which are
recoguized by the Jainas i~

(i) Gana consists of at least three monks and maximum a
thousand.t® 1t is a unit made up of many kulas { parasparesa-
peksanekakulasamudaydh )40

(ii) Kula forms the Gana ( gapah kuldsamuddyah A7,

(iii) Gaccha consistsof seven monks (saplapurusako gacchahits

It is under a particular Ecﬁrya ( Guruparivarah. )4° The
entire Order consists of monks, nuns, laymen, and women, and

is called Sangha. If one breaks any rules or regulations, he
should observe Prﬁyafcittas like Alocand, Pratikramaga,
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-Ubhaya, Viveka, Vyutsarga, Tapa, Cheda, Parshara, and Upas-
£h7ipana 8 During the rainy season a Jaina ascetic should .stop
his touring and abstain from walking on green grass or water.
‘One should move about only during the day taking proper
care not to tread on any living creature ( sdmyak eyd
samstt )51

Complete nakedness ( jahijiya ) is one of the essentials of
Jaina ( Digambara ) monkh.od.?2 He should have 27 qualities
Prag (spalavermana eic.’® Among the requisites he is permi-
tted to have a broom made ot peacock feathers and a water-
pot made of wood for using after answering calls of nature, He
sleeps either on the bare ground or on a plank of wood. He ne-
ver uses blankets and the like, even during the cold season.
He is not supposed even to touch money.

A Jaina ascetic takes his meal and water once a day bet-
ween about 9 A, M. and 18 Noon. He eats out of his own palms
in a standing position. The concept behind this rule is to
abstain from all botherations and mundaner affairs, The food
should be pure in nine ways ( navakoti-parisuddhans)*> The
faults pertaining to the improper beggmg of food are gencrally
grouped «into four, viz. Udgama ( preparation of foud ),
Utpidana ( the ways of adopting food ), Esantd ( the method
of accepting food ), and Paribhoga ( way of eating food,
its quantity, etc }.°* The main purpose of eating is to gain
physical strength adequate for the purpose of Performing
religious duties.

The fundamentals of moral discipline consist of the twenty-
eight Malagunas, the Uttaragupas, five-fold Aciiras, the twelve
Anupreksas or reflections, the twelve-fold penance or Tapas,
ten kinds of Vaiyivriya, and the twentytwo kinds of Parisaha.
They are as follows ¢
‘The twenty-eight Miilgunas ;

{ 1) Pafica Mahiivratas : total abstention from fiive great
sins, i.e. Hirhsi { violence), Asatya (telling a lie )}, Steya
{ theft), Abrakma (sexual intercourse ), and Parigraka
«{ worldly attachment ).



()

(2) Pafica Samstis : five religious observances, vit. (i) Inya
of walking with proper care looking 3}.yards ahead, (ii) Bhagz
or speaking with proper care, (iii) Esan3, or taking only pure
food which was not specially prepared for him, ( iv ) Adanans-
ksepana or proper care in lifting and laving, and (v) pratistha-
pani or proper care in excreting.

(3) sad ivadyakas : five daily dutes, viz. (1) Sam3yika or
.equanimity of soul, (i) Vandand or saluting of Tirthaikaraf
images in the temples. (iii) Stuts, praising the qualities of holy
beings. (iv) Pratskramapa or repentence of faults, (v) Svadhy-
dya or reading the scriptures, and (vi) Kiiyotsarga or giving up
attachment to the body and practising contemplation of
the self.

(4) paficendriyanirodha or restraint of five senses,

(5) Padicaciira t five kinds of dciiras, viz. Darsaniicara or to
induce strong and steady fauth, (ii) Jfindcara or to increase
knowledge, (1ii) Cirdtraciira or to umprove one's daily life,
(iv) Tapiciira, and (v) Viryacara, to increase the power of
-one’s inner self.

(6) Triguptis : the three-fold restraint of mind, body and
speech.

Besides, a monk is said to have seven other daties, viz,
(i Kesaluficana or pulling the hair with one’s own hands,
(ii) dcelakatva, or Nakedn- ss, (iii) Asn@naiva, or not to bathe,
(iv) BhBsayanatva, or sleeping on the ground, (v) £kabhukts or
taking only a little food once a day, (vi) Adantadhdvanatva,
or not applying a brush to the teeth, and (vii) Taking food in
a standing posture, and only in the hollow of the folded hands.

A monk, as we have already referred to in the last chapter,
is supposed to meditate on the twelve dnvpreksis or Bhavanas
(reflections) and observe the austerities (fapas and Parisakas).

References to Jaina Monachism in Pali Literature

Pili, as wellas Budhist Sanskrit, literature refers to N igantha
Nataputta as the head and teacher of a very large Order
{ sanighl ceva gani ca gandcaryo ca ), well known ( #ta ), famous
{ yasassi ), the founder of a sect ( tithakara )57
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Here Safighi, Gant, and Gamacariyo indicate the stages of
gradual development in Jaina hierarchy. The Sadhw or Niga-
ntha is mentioned as the ordinary category of monks, Such
maonks ( seha or antevisin } are of four types in Jaina litera-
ture, and their main duaties are to practise the monastic con-
duct and study. Aearya is superior to Upadhyaya and is suppo-
sed to be head of a small group of monks. The Avasyakanir-
yukli mentions the qualities of a Acarya viz. that he should
possess the five-fold conduct ( dcdra ) knowledge (jfiana ),
faith { darfana ), good behaviour ( ciirsira ), penance ( tapa ),
and fortitude { virya ). Gupi, a head of a gapa, is separated
from Acdrya, but his duties are not much different. Heis
said to be equipped with eightfold ganisampada, viz. Acara,
$’ruta, Sarira, Vacana, Mati, Prayoga, and Safigraha.®® Gapa-
dhava is a chief disciple of Tirthaskar. The Tirthakkara
karma is obtained by meditation of Darfanavisuddhi ( purity
or right belief ), Vinayasampannati ( reverence for means
of liberation and for those who follows them ). .g';laVraie_S-
vanaticira ( faultless observance of the five vows, and fault-
less sul.dual of the passions), AbhiksnasRinopayoga ( cease-
less pursuit of right knowledge ), Samvega ( perpetual appre-
hension of mundane miscries ), S‘aklzz‘astya ga ( giving up acco-
1ding to one's capacity ) Siadhusamiidhe ( protecting and
reassuring the saints or retnoving their troubles ), Vasyavritya-
karana ( serving the meritorious ), Arkadbhakéi ( devotion to
arhats or omniscients ), Aciiryabhaksi ( devotion to Acaryas )
Bahusrutabhakti { devotion to Upadhy3ya ), Pravacanabhak#s
( devotion to scripture ), Avadyakaparikliné ( not neglecting
one’s duties ), Margaprabhavand (propagation of the path of
liberation), and Pravacanavatsalaiva (tender affection for one’s
brothers on the path of liberation).5®
Church Units

The monks were grouped in varions Units under
their respcctive Heads. The whole congregation of monks,
nung, laymen, and lay-women is called Safigh. Gana, Kula,
and Gaccha were the main Units, Nigantha Nataputta is
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said to be a head and a teacher of such Sangha and Gama
( Sanghi ceva gani ca gapdcariyo ca ).5¢ The gans was the lar-
gest unit made up of many kulas ( parasparardsanakekulasa-
mudaysh )51 The maximum number of the members of a
Gana is said to bea thousand ( uthrstah purupusapramanam.
sahairbyaptharktvam.®2 It was headed by Ganadhara or Tirthati
kara.®?

Vasszvisa or stay in rainy season

During the rainy season a Jaina ascetic is supesed to stop-
his touring. The rule was so popular that the people cnticise
the Buddhist monks for not adhering to it at the beginn-
ing, “How can these recluses, Sakyaputtiyas, walk on tour
during the cold weather and hot weather and rain trampling
down the crops and grasses, injuring hife that is one-facultied
and bringing many small creatures to destruction ¢ Shall 1t be
that these members of other sects, whose rules are badly
kept, cling to and pripir-a rams-residence, shall it be that
birds having made their nestsin the tree-tops, cling to a pro-
per rains-residence, whicl these recluses trample on walking '8+
Then the Buddha prescribed the rules pertaining to the obser-
vance of indoor residence in the rainy season.

Here the word a#fiatitihiya refers to the heretical teachers.
We are not aware of this rule in their doctrines, except in
those of Nigantha Nataputta. The Mulacare Mentions that a
Jaina monk should stop touring in the rainy season and abs-
tain from causing injury to vegetable beings which grow pro-~
fusely during this time.

Tanarukkhaharidachedanatayapattapavalakandamuliir.

Phalapupphabiyaghddarm na karenti muni na karenti.

Pudhaviyasamarambharh jalapavanaggitasanamarambharfi.

Na karenti n2 kdrenti ya kirentarh nayumodanti.®s

The vassavisa in Jainism®® as well as Buddhism®’ comme-
nces on the full-moon day of a Asadha and ends on the fuli-
moon day of Kartika+ The Thananga permits the monks togo.
to another place under certain circumastences,®s,
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Requisit es

A Jaina monk has no attachment to the world. Nakedness or
acelakatva is considered one of the essential of monkhood
{ linghappa ).5° Pali literature refers to Jaina ascetics as Niga-
nthas, for they claimed to be free from all bonds (amhakam gan-
thanakileso  palibujihankileso notihi, Kilesaganthirahsioayam
evorividitaya laddhmamavasena Nigantho ).7¢

Cloth and other requisities are considered parigraha (posse-
ssion ) which is an obstacle to the attainment of salvation.
Acarya Kundakunda says:“If ( you were to say) it is
{ found ) stated in certain texts that monk faccepts a piece
of clothing and possesses a pot, { we are to ask )} how can he
{ with these ) be independent and without activities involving
preliminary sins ? If he accepts a piece of clothing, gourd-
bowl or anything else, necessarily there is involved harm to
living beings, and there is disturbance in mind.”* Somadeva
also puts forth the same view.’2 According to Digambaras, no
body can attain complete emancipation from karmas without
being naked.

The Buddha was completely against nakedness ( Acelako-
tva). He criticised this rule along with others on several
occasions. In Pali literature the word Acela is used quite loo-
sely and referred to any naked ascetic rather than a member
of any single organised religious sect.”® In the Vinaya™ both
Acelaka and  Ajivtke are used synonymously. In the
Majjhima Nikaya, the Buddha is said to have followed the
Acelakatva before he had attained Buddhahood. But in the
Dhammapadatthakatha, a person with an unsettled mind is

compared to one who starts as an Acelaka,

" 4 Nigantha and
apasa.

In the same work an incident is referred to where the
Niganthas wearing a picce of cloth are considered better than
tl.)ose who are completely unclothed ( Acelakas). The reason
given for wearing a garment was the prevention of dust and
dirt falling into their alms-dishes. For even dust and
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comprise beings endowed with life?8, This reference appears to
the Svetambara sect of Jainas which apparently had come into
existence at the time of Buddhaghosa.

The same work mentions another incident which happened
during the marriage of Visakhd, a lay~-woman who was
a follower of Buddhism. It is said there that her
father-in-law Migara, follower of Jainism, escorted the
naked ascetics (perhaps Jainas) into his house for a meal, and
called Visakhd to pay homage to them. As she entered the
hall where the naked ascetics were eating and looked at them,
she said ‘“Men like these are totally bereft of a sense of
modesty and fear of mortal sin and have no right to the title
of Arhant. Why did my fathar-in-law send for me7"?

Another story™ gives a dialogue between Sirigatta and
Garhadinna, the followers of Buddha and the Nigantha
Nataputta. Garahadinna says to Sirigutta that the Niganthas
( Jaina monks ) are omniscient. They know the past, present
and the future. Afterwards Sirigutta, a follower of the
Buddha, frys to test this boast of the naked ascetics. He
prepared a ditch to be dug between two houses. On invi-
tation, when the Niganthas came, they fell into the pit and
their bodies were covered with mud etc, Then it is said that
he bad them beaten with sticks and brought humiliation
upon them. In the end it was proved that Buddhist monks
were omniscient for they could avoid the pit which was
secretly dug for them too. One factor is important here, that
is, the Jaina monks who figure in this story are only ordinary
monks and Nigantha Niatuputta s not connected with the
incident at all.

All these references to Acelakas and Niganthas indicate
that the Buddha and his followers were not only opposed to
nakedness, but they also ridiculed it. On the other hand, it is
clear that Acelakatva or nakedness was one of the essentials
of Jaina monkhood.

Ascetic Practices

Some ascetic pratices which were prevalent at that time
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among Samanas and Brahmanss aze referred to by the name of
Acela Kassapa. The same practices are said to have been
practised by the Buddha himself before he attained enlighten-
ment®. The Ajivikas are also said to have followed them®?.
These practices are as follows :

{ 1) He goes naked ( acelako hots ).

(2 ) He is of loose habits (performing his bodily functions,
and eating food in a standing posture, not crouching down, or
sitting down, as well-bred people do | mutticaro ).

(3) He licks his hands clean ( after eating, instead of
washing them, as others do )~( hdithapalekhano ).

{ 4 ) When on his rounds tor alms, if politely requested to
stop nearer, or to waita moment, he passes sohdly on ( na
ehi bhaddantriko na tiitha bhaddantiko ).

( 3 ) He refuses to accept food brought to him (nabhihatam)

( 6 )} He refuses to accept ford if prepared especially for
hum ( na uddissakatam ).

{ 7 ) He refuses to accept any invitation ( ma nimantanaii
sadiydti ).

( 8 ) He will not accept foud straight from the mouth of a
pot or pan ( so na kumbhimakha patigganhati, na kalopimukha
patigoanhiits ),

( 9 ) He will not accept food placed within the threshold
{ na clakamuniaram ).

( 10 ) Nor among the sticks ( #a dandzmantaranm ).

{ 11 ) Nor among the pestles { na musalamantaram ).

( 12') Nor when two persons are eating (na dvinnam bhuitja-
manam).

(13) Nor from a pregnant woman ( na gabbhaniya ).

( 14 ) Nor from one giving suck ( ne payumindyas ).

(15 ) Nor from one in intercourse with a man ( na puri-
santaragalaya )

(16) H- will not «ccept food collected ( na sankatirsu ).

( 17) Nor accept tood where a dog is standing ( na yattha
se upatthito hoti ).
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(18) Nor where flies are swarming ( na yaftha makkhska
sandasandacarin ).

( 19 ) Nor accept fish, nor meat, nor drink, nor intoxicants,
nor gruel ( na maccham, na thusodkam pivati ).

{ 20 ) He is one-houser accepting one mouthful or a two-
houser accepting two-mouthfuls or a seven-houser accepting
seven mouthfuls ( so ekagariko va hols ekalopiko va hoti dvalo-
Piko, sattiagariko va hoti sablalopiko ).

(21 ) He keeps himself going on alms given by only one
or only two, or so on, up to seven ( ekissaps datliya yipets,
dvihi ps dattili yapeti, sattahi ps dattihi yapets ).

(22 ) He takes food only once a day, or once every two
days, or so on upto only scven days. Thus does he dwell obser-
ving the practice of taking fuod according to rule, at regular
intervals, upto even half a month. ( ehiihikom ps Gharmahiretr,
dvilakanm Pt dharam dhareti, sattthikam Pt Gharom Ghaveli, ili
ccaripam addhamasikam pi pariyayabhottabhajananuyogama-
nuyuito viharats. )

Out of thcse practices, several are reminiscent of the eight
faults pertaining to food, which are mentioned in the Milacara
viz. Udgama; Utpadana, Esapa, Samyojana, Ahgara, Dhima
wind Karana 82 These are identical with the rules prescnibed for
Jama monks. Jacobi also accepts that *‘many are quite clear,
and bear a close resemblance to well known Jaina usages,®”

The Udgamadosa®* are of sixteen kinds. viz. Adhahkarma,
Auddesika, Adhyadhi, Putimsra, Sthapita, Bali, Praviskarama,
Krita, Pramysya, Abhighata, Udbhinna, Maldroha, Accheddya and
Amsststa. Among these faults some are referred to in the above
reference. They are as follows :

Nabhikatarg (5)1is the abhighata dosa of the Muldcira,
according to which a2 Jaina monk should not aceept the food
brought from other places®® :

Na uddsssakatam (6) is Auddesska Dosa of the Miuldcara
which means : whatever is prepared specially for any saint or
Sramana or Nirgrantha, should not be accepted by a Jaina
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monk.®® The reason behind this rule is that the lay-devotees of
Jainism should always take pure food and be prepared to offer
faultless food tv a monk at any time.87 Na kumbhimukha pati-
granhati, na kolopimukh® patiggaphats, na elakamantsram, na
dandamantaram, nd musalamantaram ( 8-11) are the Sthapite
and Mifra dosas pertaining to food in Jaina asceticism.8®
According to these rules, the utensils and things cooked
therein should not be mixed :

Pasanndehi ya saddham sagarehim ya jadapvamuddisiyam.

Dadumidi sarhjadanarh Siddhamy missarh viyanahi.

Pagadu bhayando apnambi ya bhayanamhi pakkbaviya,

Saghare v3 paraghare vi nihidarh thavidam viyanahi 8°

sankatiisu (161 is the Praduskara (safikramana) and Rpadosa
of the Mulacara. According to them, the food for Jaina monks
should neither be collected nor be borrowed from any other pla-~
ces.?0 Thisindicates thata donation should be made according to
one’s capacity.?? So ekdgiriko ve. dvigariko va. safiagariko va
hoti ( 20 Yare identical with the Acrmna dosa. A muni should
not go begging beyond seven houses, He is supposed to have
returned 1n case he could not get alms®2, Na dvinnam bhufijama-
nanam, (12) Na gabbhimya®3, (13) Na piyamanaya® (14) Nu puri
santaragatiya (15) are identical with the Dayaka Dosas, accor-
ding to which a woman who is eating ( ghasatt1 ), is pregnant
{ gabbhani ) or is nursing a baby ( piyamanarh daraya ) is not
eligible to offer alms to a monk.?S Na ¢hsé bhadantiko, Na tittha
bhadantiko (4) Na uddissakatam (6) are related to Uddista-tyaga,
according to which a Jaina monk does not accept any invita-
tion. ( uddistam pindamapyujjhed ).

Mode of eating

We have already seen that a Jaina monk ( Digambara )
does not possess anything except a water-pot and a broom.
He therefore eats food in the hollow of his palms in a standing
position.®® The hatthapalekhano (3) indicates the same mode of
eating of Jaina saints in an ironical way. The Mutidcaro (2)
also perhaps hints the same. Somadeva points out here that
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although no body attains salvation by observing this mode of
eating but it gives an impression that an ascetic takes an
oath that he should take his meals till he could keep food in
the hollow of his palms in standing position,®7

Quantity of food

A Jaina monk is supposed to fill half his belly with food,
one fourth with water, and one fourth with wind. The maxi-
mum quantity of food to be taken ordinarly is 32 morsels
( kavala ).98 the ‘Ekilopiko, dvdlopiko, sattalopiko indicate
further restrictions on the quantity of food consumed by a
monk.

The Circumstances under which Food could not be taken:

A long list of circumstances under which food could not
be taken is given in the M/acara, If a crow touches the food
or if some one vomits or if the monk happens to see blood
or flesh or somebody crying or if living beings like flies fall
into his food, no food should be accepted under such circums-
stances. Na yattha sa wupatthito hots ( 17 ), Na yaltha makkhika
sandasandacarini (18), Na maccham, na mamsam, na suram, na
merayam, na thusodakam pwati (19) point out further circum-
stances.

Fasting

The reference ‘“Ekahtkamy pi ahitramg ahareti, dvihikam ps
aharam ahareti, sattihikam pu ahiiram dhareti, iti evaripam addha:
masikam pv parsyayabhatiabhojananuyogamanuyutio viharats,”’
(22) shows that fasting was prevalent in the Acelaka sect,
especially in Jainism. According to Jaina ethical standpoint,
one should fast according to dravya (substance), kgetra (place),
kala ( time ), and bhdva ( mental state ). Various methods
fasting are mentioned in Jaina literature and monks used to
fast even for months.?®

Thus the above mentioned references to Acelaka’s practices

in Pali literature are related in many respects to the practices
of Jaina monachism,
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Supernatural Powers

Supernatural powers of Jaina monks are referred to in
Jaina literature,1°0 But they were prohibited to show them in
public for such purposes as obtaining food 10! Later on, certain
occasions the Jaina monks were allowed to make us of such
powers.1“2  Acdrya  Samantabhadral®® and Siddhasena
Divakari®+ are famous for displaying such supernatural powers.

The Vinaya Pitaka®®® mentions that the six heretical
teachers including Nigantha Niataputta approached a great
-merchant of Rijagaha to get a bowl. But all of them failed
and Pindola Bharadwidja, a follower of the Buddha, fetched
it down, Likewise, the Digha Nikaya refers to an incident
where a Nigantha failed in mamfesting the supernatural powers
which he cliimed. How far thesc references are correct, we
cannot say. But the Jaina lterature, does not preserve anv
record of such incidents which could tally with these references
in Pali literature
Daily routine

As regards the routine of a Jaina monk, he 1s supposed to
spend more time in study and meditation. He gets up early in
the morning and pays his homage to the Paficaparamesthins
during Samayika or Kayotsarga. Besides begging and prea-
ching he engages himsell 1n the performance ot duties without
transgressions. His duties are to observe the Padcamahivra-
as, paficasamutss, Sadavasyakas Paficendriyas Dvadasanupre-
ksas, twenty two Parisahas, Paficacaras, and Triguptss.
References to them as found in the Pali hterature are as
{ollows :

Paficamahivratas

The Samafinaphala Sutta of the Digha Nikadya mentions the
Catuyamasarhvara of the Nigantha N ataputta. We have already
discussed this matter to some extent in the section on the
duties of laymen. The Yama means Mahavrta or perfect vow.
And Catuyamasamvora means four restraints attained by Niga-

ntha Nataputta. These four Restraints are as follows according
-to the Samaiifia phala Sutta :
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(i) Sabbavarivarito or restrained as regards all water,
(ii} Sabbapdriyuio or restrained as regards all evil.
(iii) Sabbavaridhuio or all evil washing away.

(iv) Sabbavariphuto or he is filled witha sense of allsins
avoided.

This is undoubtedly a very faint picture of Nigantha Nata-
putta’s doctrine. Buddhaghosa’s Sumangalavilasini also does
not help much in this respect. Jacobi remarks ¢ ¢‘This is certa-
inly, neither an accurate nor an exhaustive description of the
Jaina creed, though it contains nothing alien from 1t and succe-
ssfully imitates the language of the Jaina Sutras.”” He further
says that ‘“The Buddhists, I suppose, have made a mistake in
ascribing to Nataputta Mahavira’s doctrine which properly belon-
ged to his predecessor Pardva. This is a signiflcant mistake;
for the Buddhists could not have used the above term as desc-
riptive of the Niganthas creed unless they had heard it from
followers of Parsva, and they would not have used it if the
1eforms of Mahavira had already been generally adopted by
the Niganthas at the time of the Buddha.”'108

There are several versions of the Samansiaphala Sutta diffe-
rent from each other. For instance, the Tibetan Dulva.retains
Nigantha Nataputta’s authentic teaching of wiping and karma
by penance, while in one of its Chinese versions dated 412-13
A.D. Nigantha Nitaputta claims omniscicnce, and in another
Chinese version dated 381-395 A.D_, he 1s mentioned to hold the
view of karma.20?Basham thinks that SamadifiaphalaSutta shows
a completeness and consistency lacking in the rest, and perhaps
represents the original source of the other references”21°
This, however, does not seem to be quite correct. As a matter

-of fact, the Caluyamasamoara followed by Pardvanatha tradi-
tion comprised : (i) Sarvapranpdiiputaveramana, (ii) Sarvamrs-
avaddveramana, (iil) Sarvadatiadonaveramana, and (iv) Sarvaba-
.hddbadanaveramana. Here the Masthuna ( sexual intercourse
and Pgregraha (worldly attachment) were included in the last
vow, that is Sarvabakiddhidanaveramana.
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In course of time its real meaning was forgotton and the
followers of Pirévanatha tradition or Pas@vaccijja considered
the Sarvabehiddhddanaveromana { Parigraha ) as concerned
only, with wealth, and not sexual desires. As a result, they did
not consider the Strisambhoga to be a falt if it is done for
getting a son.13 This is the reason why one was advised not
to have contact with them.124

Observing this slackened conduct, Nigantha Nataputta
separated the last into two vow viz Brahmacarya ( celibacy )
and Aparigraha ( non-attachment to the worldly enjoyment ),
and made it into five. .Since then the Jainas are called the
followers of five great vows ( Paficamahavratas Y215 It secems,
as we have already seen that the Pah Canon was also familiar
with Pasicamahiivratas.

Paficasamitis

The Majjhima Nikayal1! describes the kind of language which
should be used by a Jaina monk. Tt is said there that “‘Nigantha
Nataputta sent Abhayarajakumiara to the Buddhato ask a
question whether he ( the Buddha ) utters a speech that is
disliked by others, or disagrecable to them. If he speaks so,
what is the difference between him and a common man.’’ This
indicates that according to Nigantha Nataputta no monk
should speak harshly.117

Sadivasyakas

Among the Sadavsyakas, only the Kayotsarga ( kav-aggo
is veferred to in Pali literature In the Majjhima Nikayall®the
Buddha told Mahanama that while he was staying at Raja-
gaha, he had seen a number of Niganthas on the Isigili Kila-
sila standing erect, reframing from sitting, and experiencing
acute, painful, sharp and bitter sensations.

This reference indicates the Kayotsarga or Samiuyska as
prescribed for the Jaina monks. It should be performed with-
out movement of or attachment to the body ( stkita sydsinasya
sarvingacalanarahitasys subhadhyanasya vrtiih Kayoisargah, 139
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Loca or Kesaluficana

One should pull out his hair of head and beard in five
handfuls with intervals of two, three or four months following
a ipavasa and Pratikramapal2 Before the attainment
of Buddhshood, Prince siddhartha bad himself observed
this rule. He says, “I was one who plucked out the hairs
of head and beard intent on the practice of doing so (kesama-
ssulocako hoti, kesamassulocandnuyogamauwuyutio )131

Acelakatva

Acelakatva ( nakedness ) with non-attachment to anything
15 essential to attain salvation.l22 According to the Majjhima
Nikiyal23, the Buddha, too, followed this rule before attaining
Buddhahood.
Triguptis

Trigupli is the essence of a monk’s creed to which he
should thoroughly adhere to destroy karmas? The Niga-
uthas, who were engaged in severe penance on Gijjhakuta-
pabbata at R#jagaha said to the Buddha that according to
Nigantha Nataputta, the past deeds could be destroyed by
preserving the proper control over the mind, body, and speech
( yum panetha ctavahi kayena sambula; vacaya samvuti, manasl
samuula tam ayatim papassa kammasse akaranam......... ). Asits
corollary itis said that the kiyadanda, vacidanda and mano-
danda are said to be the causes of sins, 128

Meditation?2® ( dhy%ina ) and concentration ( samadii ) are
fundamental obligations of a Jaina monk. Meditation is of
four kinds, namely Artadhyana (painful concentration) Randra
dhyina { wicked concentration ), Dharmadhyana ( righteous
concentration ) and éukladhyana ( pure concentration ). The
first two are the causes of bondage to the karmas, while the
last two lead to salvation,2” The severe penance observed:
by the Niganthas at Rajagaha was toattain the last two
dhyanas, for which the self-realization was essential. The
regular study, the right conduct, right attitude, and non-
attachment, are the factors which pave the way to Diarma-
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-dhyana.12® The éukladhyana contributes to the steadiness of
the mind which ultimately results in the attainment of omni-
science,

Thus the reference to Jaina ethics as found in Pali litera-
ture are, though meagre and sometimes defective, very impor-
tant. From our survey of these references, we may conclude
that :

(i) Catuvamasamvara was followed by the Pardvanzitha
tradition, and not Nigantha Nataputta tradition, and the
Buddha and his followers were not perfectly aware of this
difference in the two traditions.

{i: ) Nigantha Niataputta separated the last vow of C aiu-
Jamasamvara into two Brahmacarya aud Parigraha, which was
known to the P3ali Canon,

(iir ) The Gupasratas and Siksavratss were so popular
among both the monks and the laity that their nature and
implications were well known to Buddhist circles.

(iv ) Acelakatva and other severe forms of penance were
put into practice in Jaina community during that period, and
Jainism had already acquired a fame for the severity of its
vows and observences.



CHAPTER 1V

JAINA EPISTEMOLOGY
1-—Pratyaksa Pramaua { Direct Knowledge )

Logical discussions

Epistemology evolved as a result of logical discu<wjons.
Sueh discussions and debates as the sceptics and sophists ¢nga-
ged in, in ancient Greece, were prevalent in Ancient India.
They aimed at defending their own theories while refuting
those of their opponents

The Suita Nipata, which 1s supposed to be one of the ear-
liest parts of the Pali Scripture, states that such debates took
place among the Smrna}tas1 and Brahamanis®. Sometimes the
Tstthivas ( including Ajivikas and Niganthas )3, the so called
Vadasilas (habituate in the debate ), have also been associated
with these debates.®

All these debates are pamed fakki®> or tekkika.® In Pah
literature the ten possible ways of claiming knowledge have
been criticised by the Buddha in addressing Kilaipa.?
One of them iscalled ‘“takka-hetw” which has been
explained in the Commentary as ‘‘fakka-gahensa” ( addhering to
reason )%, This takki-hetuappears to be closely realated to
prdmana or epistemological or logical ground, which is perhaps
used first by Um#svami, a Jaina Acarya of about the Ist cen-
tury A. D.Y The word hetu is also referred to in this sense
in the Bhagwati S8ira (336) and the Thamangashira (309-10).

Such discussions were held for the sake of gaining triumph
in arguments or to defend religions. The debaters used the
vada, jolpa and vitandd forms which are the classifications of
katha or discussion in the Nyaya tradition, PAili literature
also makes similar references to this classification. The Sutta
Nipata mentions the vida’2, katha®® and vitanda.l* Buddha-
ghose associates this vitandasattha with the Brihmanas, while
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the Saddanits refers to the Titthiyas. It shows the vilanda
was utilized at that time by all schools of thought, since the
term Titthiya was applied to both the samanas and the Braha-
manas.

The discussion through which knowledge is gained about
doctrines is called the Vada; that which is only for gaining
victory over the opponents is Jalpa; the debate where the
quibbles { chala ) analogues ( jati ) and respondent’s failures
( négrakasthiina ) are utilized to vanquish the opponeat is
called sitands in Nyaya system and was used to defend
their own views by right or wrong means.%

The Buddhist tradition also could not escape being influen-
ced by this practice. The old logical compenda like the
Ubpayahrdaya, Tarkasastra, etc. appear to have allowed the
use of quibbles analogues etc. for the specific purpose of pro-
tecting the Buddhist order, but Dharmakirti, realising that it
was not in keeping with the high standards of truth and non-
violence, completely denied their usage in the Vadamyaya.
Hence, Dharmakirti refers the qualities of the debater who
speaks more or less than necesssary. Therefore he accepts only
the two Nigrahasthanas, Asadhaniifiga and Adosodbhivana for-
vadi as well as prativadi 18

The Jainas, on the other hand, lay more stress on truth
and non-violence. They think of the Vitanda as Vitandbhasa, 17
Akalanka rejects even the Asadhananiga and Adosodbhiivana in
view of the fact that they are themselves the subjects of discu-
ssion. He then says : a defendent should himself indicate
the real defects in the established theory of a disputant and
then set up his own theory.r® Thus he should consider each
item from the point of view o’ truth and non.violence.

The above fact is supported by Pali literature which con-
tains references to the logical discussions of tbat period.
Some adherents of Jainism had also participated in such dis-
cussions. Saccaka, Abhaya and Asibandhakaputta Gamini
are the main characters who took an active part in them.
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Saccaka is described in the Nikdyas as one who indulged
in debate, a learned, controversialist, who was highly esteemed
by the common people*® He is said to have debated with all
the six teachers, including even Mahzvira ( Nigantha Nita-
puttta ), although Saccaka was a staunch follower of Nigantha
Nataputta, This may imply that he wasa follower of the
Parévandtha tradition. But as Nigantha Nzataputta became
a Tirthankara of Jainism, Saccaka would have examined him
through discussions and then accepted his religion, which was
nothing but the refarmation of the Parsvanstha tradition.
8accaka boasts about his dialaectical skillin magniloquent lang-
uage and speaks to the Licchavis at Vaisali: ““To-day there
will bea conversation between me and recluse Gautama,If Gau-
tam takes up his stand against me, even as a powerful man,
having taken hold of the fleece of a long fleeced ram, might
tug 1t towards him.* Further it has been mentioned there
that the Buddha had asked a question which could not be rep-
Ired by Saccaka. And the result was that he became a follo-
wer of the Buddha.20

Another reference 1s recorded in the Abhayrajakumara
Swutta of the Majjhima Nikiya®* to the effect that Abhayaraja-
komara was sent by Nigantha Nataputta to ask a question
ifrom the Buddha about his speech, as to whether the Tatha.
gata utters unpleasant words and is unkind to others.

The statement that *“Abhaya was sent by Nigantha Nita-
putta” is not supported by Jaina literature. Whatever its
reason, the fact is evident that the Jainas participated acti-
vely in discussions and tried to indicate the defects of others
religious utterence made about the fature of Devadatta.
Abhaya then went to inquire as to how far he was correct in
his view. He does not appear to have questioned merely
with the idea of imputing faults to his opponent’s theory.
This seems to be the first and most fundamental principle of
Jaina conception of logical discussions of that period. The
propositional question put by Abhaya Rajakumdra to the
Buddha is as follows :
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{ 1) Wouid the Buddba make statements which are disple-
asing and unpleasant to others ? ( bhaseyya nu kho......Tatha-
galo tamvacam ya Sd vdck paresam apprya amandapa ).

{ii ) f so, how is he different from the ordinary individual
who also makes statements which are displeasing and unplea-
sant to others ? ( atha kificarahi..... puthujjanena nakaranam,
puthujjano pi ki tam vdcam bhaseyya, ya st vica paressm appi-
Y amandpa ).

(iii ) The Buddha would not make statements which are
displeasing and unpleasant to others ( na T'dthagato tam vacang
bhatsati ya si vacii paresarg apprya ) :

{1v ) Then why has he pronounced about Devadatta that
he is doomed to =hell ..... that he is incorrigible ( atha kificar-
ak...... Devadatto byakato : @ payiko Deradatto vyakato ; apayiko
Devadatta atekicco Devadatto ) ?

Here Abhava tried to show that the Buddha made a self-
contradictor v statement. Likewise, A stbandnakaputts Gamani?2
a follower of Nizantha Nitaputta made the following remarks
about the Buddh1 as he understood mm .

(i) The Buddha in various ways speiks showing compa-
ssion to people ( Bhagavii anehapariyiyena kulanam anuddayarh.
vannels ).

(1 ) The Buddha duning a famine... .. goes about with a
large number of disciples and behaves in a way detrimental
to the interest of people ( Bhagava dubbhikkhie ..... mahatd bhi-
kkusatighend saddhim cavikai carats, ucchedays Bhagavad kulinam
patipanno ).

The questions asked by Abhaya Rajakumara and Asiban-
dhakaputta Gamant are based on such type of framed ques-
tions : If he qestioned thus and he answers thus, we shall
join issue ( vadaib ) with him thus.’’28 They are called ““dupa-
dar pefiham or “‘ubhayatokofikam paftham'’ ( dilemmas )2% As
a matter of fact, these are the conditional questions, which
would have been thought out or taught before embarking on
a dispute
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The Jaina attitude to these debates and discussions was
that they were meant only to imvestigate the. real defects in
opponents theories. There were not allowed to gain a victory
through evil means, like quibbling, analogues, power and s@
on, That is why Vstande is considered Vitandabhase in Jair
nism,28 The Buddha himself appreciates the attitude of such
Panditas and agrees with them on other matters.2® He called
them Vi##n or intelligent persons who are supposed to be
hypothetical rational critics.27 They used to meke an impartial
and intelligent assessment of the relative worth of conflicting
theories.2® On ihe basis of the above view the later Jaina
philosophers established the definition *and means of debates.
Akalanka 1s perhaps the first to point out clearly such defi-
nitions. He says that if oneis capable of establishing bis
own view ( paksa ) through right devices, it 1s Jaya ( victory)
for him and Parajaya ( defeat ) .for the other.2?

The Buddhist philosohical literature which developed
jater, has not mentioned any discussions and refutations of
Jzina conception in this connection. This ma}'r be due to the
fact that both philosophies had similar rules and regulations
regarding such dabates, except for a few differences ( espe-
cially in the case of Nigrahasthanas ).

Evolution of Epistemology

Epistemology and Logic are mainly concerned with the
validity of knowledge and have been subjects of conthersy
among philosophers from time 1mmemor1a]

The Buddha classified such thinkers into three groups in
a Sutta of the Majjhima Nikaya. It is said there that a
Brahmana student went to ask the Buddha *in which category
he stands’’. The Buddha replied *‘there are some recluses and
Bribamanas who profess their doctrines after findinga final
and ultimate insight ( difthadhammabhififizvosonaparamippatia)
into this life. **where does the venerable Gotama stand among
them ?” The Buddha replied *‘I say that there is a distinction
amoog those who profess their doctrines after finding a final

9
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and ultimate insight in this life. There are some recluses and
Brihmanas who are traditionalists ( anussavika ), who profess
their doctrines after finding a final and ultimate insight in
this life, such as the Brahmanas of the three Vedas ( tevijia ).
There are also some recluses and Brahmanas who profess their
doctrines after finding a final and ultimate insight in this life
on mere faith alone ( kevalarth saddhd maitakena ) such as the
reasoners ( fakk’ ) and metaphysicians ( vimams, lit. specn-
Jators ). There are some other recluses and Bralimanas who
profess their dogmas after finding a final and ultimate insight
in this life by assimilating a higher knowledge ( dstthadhamma-
bhthfiavosinaplramippaita ) personally ( samarh Yeva) of a
doctrine ( dhamam) among doctrines not traditionally heard
of before. Now I am one of those who profess the basis of
their doctrines afier finding a final and ultimate insight in
this life by gamming a lugher knowledge personally of a doctrine
among doctrines not traditionally heard of before’ .

This reference seeks to classify the pre-Buddhict and
contemporary thinkers into three groups : { 1} the Traditiona-
lists ( amussitvika ), who obtained knowledge on the basis of
their scripture and interpreted it according to them The
Brahmanas or the followers of the Vedas are enumerated in
this group. ( ii ) The Rationalists or Reasoners (takk: ) who
gained knowledge through reasons. Sceptics, and Materialists
come under this group, and (jiii) Experientialists, who attained
higher knowledge on the basis of personal experience ( Samarh
Yeva ). Jainas, Buddhists, and Ajivikas would fall into this
category.

Like the Buddha, Nigantha Na#taputta 1s said to have
professed his doctrines after finding a final and ultimate
insight Ly gaining a higher knowledge personally, not tradi-
tionally heard of before. That is why he emphasised more on
knowledge rather than belief ( Saddhaya kho Gahapati jRanan
Yeva pantiatarary )31 It is reported that he claimed to have
perfect knowledge (sabbafiiB) and vision [ sabbadassabi).
This insight can be obtained after attaining Right Vision
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{ Samyagdaridna ), Right-Knowledge ( Samysgidana), and
Right Conduct | Samyagcarstra).® Right view in the sevem
Pprinciples ( Jiva or soul, 4j7va or matter, Asravd or inflow of
karmas, Bandka or bondage of karmas, Samvara or checking
of karmas, Nirjara or shedding of karmas, and Moksa or comp-
lete liberation from karmas ) is the Samyagdariana, which
is the basis of Right knowledge ( Samyagjiana ). Purification
of the attitude is regarded as the sine qua non of the purifi-
cation of knowledge and conduct. While Darsanamoha ( delu-
sion of vision ) destroys, immediately after Right Vision and
Right Knowledge emerge. Then through Right Conduct one
can attain the Perfect knowledge, the so-called Kevalajiiana
or Sarvaejiiatya in Jainism.5®

Knowledge and Vision ( Jiiana and Darsana )

In jamism, knowledge and vision or j#ana and dariana
or omniscience are the result of p.nance { tapa ) and contemp-
lation (dbyana .3 That is why Nataputta is called Jianavadin
in the Angutiara Nikaya ( ahavy anantena #ianena ananiam
lokarh janary passam vihar@mi ), 5%

According to Jawna literature, Jiana or cefame ( conscious-
ness ) also called Upayoga, 1s the main characteristic of soul
in Jainology.®® This upayoga is of two kinds, viz. sakara
( determinate ) and anakdra ( indeterminate ). The former is
calied j#ina, while the latter is darsama, Sakira upayoga
consists of five classes of knowledge, viz. Matijfigna ( sensitive
knowledge ), Srutajiana (scriptural knowledge), Avadks jiina
(visual knowledge), Manakparyaya jfiina (mental knowledge)
and Kevalajwana ( perfect knowledge ). Anakira upayoga is
divided into four classes, viz. Cakiudarsanivarana ( non-obscu-
ring ), Acaksudarsanivarapa ( non-ocular-obscuring ), Avadki-
dardandvarana ( visual-obscuring ), and the Kevaladaréana-
vara pa ( perfect-conation-obscuring ). Consciousness develops
into the two forms, knowledge and vision ( jWandkdra and
JAeyikara ).3 We can say that jAana is determinate know-
ledge ( sikira jAiana )and daréama is indeterminate knowledge
{ andkAra jAdna ), This is the distinction betwsen jéana and
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dardana. According to the Prajfapana Suira also both #payoge
and pasyatia can be szkara as well as anakzra.

Acarya Kundakunda mentions the view of his predecessors
that vision reveals the self ( dsttht appapayasayaceva ), Hence,
he considers the problem from the empirical as well as the
transcendental standpoint3? and concludes that the soul and
its knowledge and vision are identical and hence each can
reveal the self as well as non-self.

Virasena considers reality as a complex of, vniversal-cum~
particular and says in his commentary called Dhavald on the
satkhandigama of Puspadanta that jfidna comprehends exter-
nal meaning of the nature of reality, while daysana is the
comprehension of the true form of that nature.3® That means.
jfiina veveals the external reality while dardana mntuits its
internal characteristics. Siddhasena Divakara defines vision
( dardana ) as an apprehension of simanya and knowledge
( jfiama ) as an apprehension of visesa jam samanppaggahanam
damsanameyam visesiyam ninam).4® By this time the defination
of darsana had been devecloped to mean the apprehension of
samanya of an entity.

It is clear that vision or dartana was originally considered
to be the revealer of self (atma-prakisaka ). That is the reason
why matijfiana, srutajiang and the avadhijiana, which revea¥
external natare of reality, can be wrong if they are viewed
from the wrong angle, whereas caksudaréana, acaksudarsana
and avadhidaréana, which come prior to them, are not so.
If Videsa ( particular ) had been considered as having a
meaning of general observation of an entity, the Samsaya
{ doubt ), viparayaya ( perversion), and the anadhyavasaya
{indecision) would have existed in its perception made earlier,
and darfana would bave been divided, like j#iana, into
darsana-zdardana etc. This defect would not arise if we define
vision as a revealer of self. For, it always exists prior to, as.
well as at the time of knowledge 41

This idea was expressed in logical terms by Pljyapada
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Pevanandi in his Sarvartha Siddhis® No endeavours hadl
been made upto that time to comsider darfana as a valid
standard of knowledge ( pramina j. Whether it should be’
regarded as pram@pa or not was the main problem for the
logicians. Abhayadeva Stiri, a commentator on the Sanmaié
Tarka, vxpressed his view that Darsana, like J#iana, could
be pramina ( valid )*® while Manikyanandi and Vadideva
Stri%5 considered it as a Pramigabhisa { falsely valid ). It may
be that Niivikalpaka dardana of Buddhism and not Dardana
©f Jainism was in their minds when dar$ana was declared a
pramanibhidsa. ]

Pali literature makes reference to the fact that Nataputta
possessed ““infinite knowledge and vision”. The Jaina Aga-
mas?® coofirm the ancient view and say janadi passads and
-+ Junamane paAsamine”’. This indicates that the activities of
both, knowledge and wvision in an object can take place
together and reveal 1ts knowledge and vision simultaneously.

In the later period, some of the Svetambara Acaryas tried
to explamn this original idealogy in a different way. They said
that JAana and darsama were conscious activities, and the
two cunscious activities could not occur simultaneously. But
there 15 a controversy among them with regard to the case
of one who is omniscient (Kevalin). Some stick to the Agamas,
whilg others do not and assert either that a Kevalin's J#ana
and darsapa are simultaneous or that they are mutually
identical and have no separate identity. Siddhasena Divakara
and Jinabhadra are the exponents of these views.47

On the other hand, the Digambara Acdryas unanimously
hold that the jAina and darfana of a kevalin occur simulta-
neously Kundakunda, a great Digambara Acirya states that
Jj#ana and darsana of a kevalin occur simultaneously even as
the light and heat of the sun occur simultaneously.48 Umai-
svami%® and his follower Pujyapada Akalanka®!, Vidyanandas2
cte. also supporst this view.

Later, for the first time in the Jaina logical tradition it is
analysed that knowledge and vision of an entity reveal its
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%nowledge and vision simultaneously. A further explanatiomr
js given that am entity has two forms, viz. Universal and
Particular. The former is the subject of vision and the latter
of knowledge. Here knowledge and vision become separate.
That is why perhaps Abhayadeva Siiri accepted both as valid..

Another point may be notcd here, The etymology of Pra-
mana { pramiyale yena latpramiqh ) points out that jfidna is
the more important cause of right knowledge { pramiina ) since
it is an attribute of soul Samnikarsa { cortact of an organ of
senses with 1ts effect ) and sense-organs cannot be pramana,5®
Akalaika made a great coutribution towards the development
of the definition of pramina. He maintains non-discrepancy
( avisamvadin ) as a test of pram@Ana which adds one more
characteristic, namely, that of amadhigaiarthagrihs ( knowl-
edge which is not cognised ).5* Akalanka, therefore, recognised
only the validity of knowledge wbich is determinative (nirnay-
Bémaka), non-discrepancy ( avisamvAdin } and useful in sarhyya-
vahara ( empirical stand-point ). In this way, the savikalpa-
kayfiana ( conceptual knowledge ), not the wmirinkalpakajfiana
{ non-conceptual knowledge ), is considered as perception, The
concept that nirvikalapaka jfiana could be regarded as percep-
tion is successfully refuted by Sautaraksit in the Tattvasangraka.
Classification of Knowledge

Jainism classifies Knowledge in two warvs : (i) Canonical
( Agamka ), and (ii) Philosophical Darfanika. The five kinds
of knowledge such as mati, éruta, avadhi, manakparyiya and
kevalajfiina are based on the former, while pratyaksa { direct
knowledge ) and paroksa ( indirect knowledge ) are develop-
ments of the latter. The Pralyalsa is defined as knowledge ob-

tained by self without the assistance of an external
instrument.58

It is only to the Jainas that ‘‘a%sa’ means “Soul.”’5® Thus
Pratyaksa in Jaina Egamika tradition does not mean empiri-
cal perception, i.e. Knowledge obtained through sense organs.
According to this definition the Avadhijidna ( visual know-
ledge ), Manahparyaya jiidna ( intuition of mental knowledge)
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and Kevaljiana { pure and perfect kmowledge ) are comprised
Protyaksa, and Matijina ( sensuous knowledge ) and Srwta-
j#ana ( scriptural Knowledge ) in Paroksa 57

The Jaina definition of pratyaksa was quite different from
those of other philosophical systems. According to the latter,
pratyaksa is aknowledge gained through sense organs. It crea-
ted a serious difficulty for Jaina philosophers. The rivals began
to question their standpoint. Having examined the arguments,
the later Jaina philosophers accepted pratyaksa as the knowl-
edge produced by the sense-organs also. Jinabhadra and Akal
anka designated it as samvydvahdrika pratyaksa ( empirical
perception ), while the real pratyaksa of Agamika tradition
was called paramarthika pratyaksa (transcendental perception),58
Indyiy apratyaksa and minasapratyaksa accepted by the Naiy-
ayikas and Vaifesikas are included in the first category. Thus
matyfidna, which was put under paroksa in the Agamika tradi-
tion, came under the category of pratyaksa in philpsophical
tradition Likewise smrti, safijiia, Cinta and abhnibodha, which
were synonymous with ma#i in the Egamic tradition®® are
synonymovs with smarana, pratyabhjfiana, farka, and anumana
in the philosophical tradition. Therefore paroksa pramina, aTe
five including sruta ( @gama ).

Pratyaksa Pramana or ( direct knowledge )

As we have already observed Pratyaksa in Jainism is acce-
pted as self-cognition. Umasvami®® presented this definition
in the Tattvirthasllra. Samantabhadra.®? defined it as knowl-
edge which is of self-revealing charactar, Siddbasena Divakara
in his Pram3sa Mim#msZ added to it one more characteristic,
namely, '*Badhavarjit” ( admitting of no contradiction ).

Akalatka developed the theory further by adding avisani-
vads ( non-discrepancy ) and andhigatirthagrahi ( knowledge
of object which is not yet cognised ) as characteristics of the
validity of knowledge.®2 This definition could remove several
inner contradictions of the eatlier definitions.

There are four sub-divisions of matijfidna, viz. avagraha.
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{ perception ), fa ( speculation ), avdya { perceptual judge-
ment )and dharaga ( retention )88,

They are dependent of their pre-knowlede, but the emerge
from sense-organs and acknowledge the modes of a particular
object. Itis, therefore, considered Samvyavaharika pratya-
kga bt

Except Carvaka, all other systems®® have classified Janya-
Partyaksa( generated perception )as (i) Lawkska ( Empirical )
and (2) Alaukika ( transcendental ). The nature of these per-
ceptions is the same as the nature of Samyyavahirika and
Parmarthika Pratyaksa of Jainas, Yogipratyaksa or Yogi-jiana
of the Sankhya-Yogas,®® NyAya-vaidesikas®?, and the Buddh-
ists®8, Atmajfiana of the Mimamsakas®®, are synonymous with
Transcendental perception ( Parmirthika or Alaukika Pratya-
ksa which is the special competence of the soul wsigtaima
sakts ). According to Sintaraksita in the Tastvasasigraha, the
Jainas" called this knowledge name Yagi-pratyaksa or Yog-
aja-pratyaksa.

The philosophers are not agreed on the question whether
transcendental perception 13 determinate ( Savikalpaka ) or
indeterminate ( nirvikalpaka ) or both determinate and indete-
rminate ( wbhaya ). The Buddhist tradition™ regards it as
being only indeterminate, (Kalpanapodharh), while the Nyaya
Vaiverikas and Mimamsakas’® are of the view that it can
be either determinate or indeterminata.

The Jainas, on the other hand, like the Sdankhyas, think
that determinate ( savikalpaka ) is the only real perception?s,
Sﬁntarakg'lta"* refuted this idea. He referred to the view of
Sumati who considered the Aksaja pratyaksa { sensory perce-.
ption ) as Samvyavaharika prasysksa and Yogi pratyaksa (intui-
tive perception) as Parmarthika pratyaksa, He also added
that according to the Jainas the determinate perception ( sap-
tkalpaka pratyaksa ) is the real perception.’s

Savikalpaka pratyaksa or determinate perception
Knowledge ( jfiana ) and vision. ( Darfana ), the two main
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«ccharacteristics of the soul which we had already discussed, sre
also called Dardamopayoga (indeterminate cognition) and
Jranopayoga ( determinate cognition ).7¢ The former is called
the NirvikaJpaka while the latter is called Savikalpaka,?

Te Agamika tradition accepts both Savikalpaks’ and Nir-
wikalpaka as valid due to spiritual considerations. Accor-
-ding to the real standpoint in this tradition, a man obtains
Right knowledge, is right in his cognition and a man who
holds a wrong view ( mithyadrsti ), is wrong in his cognition,
while from a practical standpoint both views are right. There-
fore in the Agamika tradition, both Savikalpaka and Nirvi-
kalpaka are valid from relative stand-points. Kcirya Uma-
svami divided cognitions Into right and wrong ones. The
Avadhidariana, and Kevaldarsana are indeterminate transcen-
dental perception, while Avadhijfiana, Manahparyayajfizna and
Kevalajfiana are determinate ( transcedental perception ).7®

However, in the logical tradition the validity of pramapa
‘has been changed. To refute the opponents views, specially
those of the Buddhists, the Jaina AcAryas used i their res-
pectivc definitions of pramana some words like nirgaya ( detr-
mination ) or jéana with a view to indicate that dardana or
determinate cognition, which stands for cognition of the gene-
ral { sam@nya-upayoga ) falls outside the purview of these
definitions,”®

It may be noted here tlat the Buddiust philosophy accepts
only the nirvikalpaka pratyaksa or indeterminate perception
as valid knowledge. As regairds the definition of perception
there are two Buddhist traditions, one is headed by Dinndga
who does not accept non-illusory ( abkranta ) nature of perce-
ption, and the otber headed by Dharmakirti who does so.
S'aintrakgita and his followers support the latter stating that
Sense-perception is free from conceptual contents and hence
not erroneous.’¢ We see a thing first; th n realise its name,
Thus the determinate knowledge ( sevikalpaks jhana ) dep-
-ends on indeterminate knowledge { mirvskalpaks Jiiana )
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and, therefore, only indeterminate knowledge is perception.®®

In connection with establishing his own view Santayak-
sita refuted the view of Zcirya Sumali, According to Sumati,
both nirvikalpaka and savikalpaka pratyaksa should be recogni-
sed as valid as the first reflects the general form of a thing
of, in other words, its existence as an indefinite thing, while
the second ( savikalpaka ) reflects the special characteristic
of an entity thus perccived.s2

_ This theory appears tobe in conformity with the Jaina
Agamika tradition, but not with the Logical point of view.
Abhayadeva, the commentator of the Sammatitarka also took
up the same position®®, As we have already seen, the process
of general perception commencing from avagraha ( mere app-
rehension ) and ending with Dharana ( retention ) passes from
the indeterminate (nirvikalpaka) state of knowledge to deter~
minate ( savikalpaka ).3¢

Kamaladila has explained the view of Sumati that a thing
is amenable to non-conceptual perception in the form of mere
observation, or purely sub jective ideation.®® But the Jaina
philosophy does not accept it. Jainism asserts that a thing is
perceived by Darsan or cognition, mnot by Alocana or observa-
tion 8¢ The visesavasyakabhisya criticises the view, viz ‘hei
dihaloyana pubbaamoggaham venti” which means » thing can ba
apprehended by a purelv subjective ideation In his commenta-
fery Hemacandra Maladharide va referred to a karika bv Kuma-
rila ““asts alocand jitaAnam prathamanm nirvikalpakam ** It is poss-
ible that the commentator thought this view was that of Kum-
arila and it is also probable that Kamaldila misunderstood the
view of Sumati.

Kumirila, a Mimiithsaka philosopher, asserted two kinds
of sense-perception, According to him, non-conceptual percep-
tion is purely subjective ideation as apprehending the *‘spec-
ific individuality of the particular ( &locana j¥anars nirvikal-
pakam vyaktisvalaksapary), and the conceptual perception
( savikalpaka pratyaksa ) is the apprehension of the universab
{ simanyavisayam 4 savikalpakanm ).67



(139 )

Acirya Sumati does mot agree with this definition. He
questions : is the thing before the eyes of the observer appreh-
ended purely by itself, as characterised by its own form
which is impossibie anywhere else ? or is it not s0 apprehen-
ded ? If Kumirila answers : there is non-apprehension of
the thing in a form distingnished from other things, then
Sumati states that in this position either there would be app~
rehension of the thing itself only, or there would be no per-
ception of the thing at all. He illustrated his theory bv refe-
rence to the perception of a Jar. The Jar should be either
apprehended without having the form of others or it should

not be apprehended. There could be no escape from these alter-
natives®?,

Kumarila’s view is based on the definition of perception
given in the Jaimin vas@ira® It is refuted by all noan-
Mimamsaka philosophers, Vedic®® as well as Buddhist®®

and Sumati appears to be the first Jaina Acirya to join them
in refuting this view.

Having criticiced the view of Kumarila, Sumati proceeds
to criticise the view of Buddhist TAc‘uyas, especially, that of
§Antarak5ita. As we have seen, Santarksita, a follower of
Dharmakirti, defines perception ns knowledge free from
conceptual contents and not erroneous ®* He tries to prove
his theory by means of inference and establishes that the
nirvikalpaka pratysksa ( indeterminate perception ) is the
only real perception. Sintarakgntu further clarifies his own
view by citing examples. He says:in case a thing bas no
particular form, it cannot be accepted asa particular thing.
For instance, the white house owing to different charactristics
cannot be mistaken for a cow. It is the same case with the
perception. 9

Here in this definition the kalpana is the main figure which
has been defined in various ways by Buddhist Philosophers.
Santaraksita defined it as visistavisayavabodhah (knowledge
of qualified abject). Sumati is said to be against this view. He
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sargues that a thing cannot be qualified without having a
.connection-with the qualifications, asin the case of a stick
«{ depda ) and the stick-holder ( dapdin ). Hence the cognition
which apprehends the qualifications ( visesat@ ) is conceptual
{ savikalpaka ).95 He again draws our attention to this defect

of self-contradiction in this theory pointing out that if there

is always the apprehension of the things as distingunished

from homogeneous { sajativa) and heterogeneous ( vijatiya )

things, then the apprehension would becom determinate

( savikalpaka ) for it can be conveyed ¢thisis different”.

-Otherwise Low does it apprehend the difference between

things.%8

Sumati pointed out another defect in the Buddhist theory.

He asserts that there is no particular { visesa ) without a touch

of the universal ( Samanya). It cannot be argued in his

opinion that the universal or *‘being’’ is not touched at all

by the sense-perception at the time of apprehension, because

in this position the particular would be devoid of existence

and thus it could become characterless; and as such could

not be apprehended by sense-perception, because it would

be devoid of *‘being’* und become like the sky-flower ( @kasa-

kusuma).®? Thus Sumati is of the view that the particular is

perceived with the character of the universal.

All Jaina logicians have tried to refute the Buddhist
theory of sense-perception following in the footsteps of Sumati.
Akalanika is the mun figure to raise the question in this
respect. Adding the adjectives anadhigatarthagrahin, arisar-
vadin, and visada to the existing defimition of perception®®
he established that the Nirvikalpaka pratyksa gets transormed
into the savikalpaka is the pramana.?® Later on most of the Jaina
logicians such as Acarya prabhicandra,}°® Anantavirya,0?
Vadiraja, Vidyananda,192 imitated him and elaborated his
ideas to refute the opponent’s views, 102

Refutation of the Jaina conception of savikalpaka
Pratyaksa by Santraksita

The Jaina conception of Savikalpaka Pratyakss has been
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refuted by the Buddhist philosophers. Sintarakiits, evens
having defined perception as lucid knowledge without reflection
{ kalpani ) criticised the view of Sumati on the grwraund that
an entity does not have any particular qualities by which it
can be differentiated at the moment of apprehension, He thus
sought to assert that there is no particular thing at all. But
the particular characteristic of a thing is implicit in his
classification of the universal (SamZnya) into two-
types, viz. (i) distinguished by qualifications, and (ii) not
distinguished by qualifications. The first is Nirvikalpaka, .
and next is S‘aw’kalpaka pratyksa { conceptual-preception ).
The former is the real pratyaksa while the latter is practical,
On this basis, Santaraksita presents two arguments to .
refute Sumati’s theory. The first is that an entity does not
possess any characters by which it can be differentiated.
We see a thing first and then realise 1t as a pot or any parti-
cular thing, When the thing is apprehended, the nagation of
all other things comes forth naturally. Hence, the non-conce-
ptual perception (nirvikalpaka pratyaksa) in the specific
form of colour, shape, etc. appears and then there follows

the conceptual content ( vikalpatmaka jfidna ) associated with
the words it ¢s different 103

Here the words do not lead to cognition. The reason
behind this is that the specific individuality ( svaleksanz-
vastutva ) itself is independent of the words. The perception.
generated by them also should be deprived of the words.
The words do not have any relation with the meaning. In
the absence of words a thing exists, and in the absence of a
thing we use the words, which are dependent on gestures.
and intentions. There is, therefore, no possibility of words in
the Nsrvikalpaka pratyaksa, The second argument which
Santaraksita puts forth is that in particular thing there

should be no other characteristics except that of the
*Particular’’.104

Thus, whatever cognition appears with regard to the
“specific individnality’’ of things it beyond the range of
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words and is hence non-conceptual perception. In his opinion,
the lucidity and determination in the savikalpaka pratyksa
is not its own characteristic. but it really comes from nérvika-
Ipaka pratpaksa, After a moment of mrvikalpaka pralyksa,
the sarékalpaka protycksa is generated and the ascertainment
and lucidity of a thing which comes from nérvikalpaia prataksa
appears to be of savikalpaka pratyaksa. In this manner savika-
lpaka pratyaksa al-o determinates a thing and is called perce-
ption from a practical viewpoint ( vyavahdra ), but the real
perception is only the non-conceptual ( mirvikalpaka) per-
ception,

In the above criticism S intaraksita’s main arguments are
that the mirvikalpaka pratyshsa is the real pratyaksa and a
thing cannot be both universul and particular. Both these
arguments are met by the later Jaina Acaryas. They say that
the wirvikalpaka jana of the Buddhists 1s the formiess perce-
ption which is not capablc of determinating the nature of a
thing. Therofore, it is determinate ( Sakara ) and lucid
( visada ), and could be accepted as a pramina.

It appears that to refute the validity of the Veda, the Bud-
dhist philosophers denied the realrelation betwecn the words
and their meanings. All sorts of knowledge gencrated in conn-
ection with words which are not supported by the nirvika-
ipaka, are declared to be invalid. As a matter of fact Budd-
hism also acccepts Savikalpaka Pratyaksa. In the Vibhasniga 105
Knowledge ( jfiana ) is divided into two types Cognitative
( Savitakke ) and Non-cognitative ( Avitakka ). Both these
types are similar to Savikalpaka and Nirvikalpaka Praiyks

The object of perception

We have mentioned earlier that the pratyksa is of two
kinds, viz. Samvydvaharika ( knowledge obtained through the
senses and mind ) and Parmirthika pratvaksa ( knowledge ob-
tained by the soul itself, without the help of the senses and
the mind ). The object of perception is related to both types
of perception.
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. The validity of Pramapa in Jain philesophy is based on the
myture of things, It asserts that a reality is a multitude of
atoms and possesses a characteristic of being substance-cum-
wmode ( dravyaparyay@imakam ). The permanence-in-change is
its common nature, Out of six substances the jiva, dharma,
adharma, akasa, and Kala are said to be perceived only by the
omniscient who has the parmarthik pratyaksa while the mun~
dane souls perceive the objects of inference, not of sense-gene=
rated perception. The rest pudgala dravya is a subject to be
perceived by mundane souls through sense-generated perce-
ption ( sndriyajanya pratyaksa ).

Jainism is absolutely realistic in nature. Each atom or
Teality, in its conception 15 quite indestructible and indepen-
dent and always changes into different modes. This system is
both natural and eternal, The whole universe continues in this
way. There is no need to postulate a creator-god to explain
the origin and evolution of tle umverse,

In connection with the examination of the external world,
Santaraksita refers to the view of Sumati, He says the atoms
have two qualities, General (Samanya) and Particular (Videsa,)
The objects perceived by sense-organs possess the general
character. These objects are conmglomerations of atoms which
appear as an entity with a shape and size. The true quality of
atomsis known only by the emancipated one who attained
the paramarthika Pratyaksa or Yogipratyaksa 108

This conception is made more clear in the Syadvadamafijari,
It is said that atoms which are co-related generate paryayas.
They have infinite and continuous changes which depend on
the types of contact or relation with others. For instance, when
the atoms of the soil come into contact with each other, they
become compact and with their becoming compact produce a
pot This process does not come about due to external pressure
but is the result of an internal’ connection with each other,
Therefore Jaina philosophy does not assert the extra
avayavidravyas.
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As regards the existence of atoms, we bave .both, Pratya-, .
ksa and Anwmana. We see the atoms in the form of a pdt
{ ghata ). The atoms, that cannot be perceived by ordinfxry
men due to their minuteness, are perceived by the Yogins.
By inference also the Jainas try to prove the existence of
atoms. The body itself is a mass of atoms wherein they get
combined by such forces as time and cause the gross body*%.

This conception of object of perception has been a subject
of criticism, especially with the Buddhist logicians. The
Vijfianavada, an extreme form of ideabism which is propoon-
ded by the Sautrantika and Yogacdra schools, asserts that
there is no causal ( yadakaram jhanm ) world of externaf
( reality, In its opinlon reahity is only the Vijfiana ( idea ).

Thus the Vijfianavdda denies the external world by
denying the atoms, It says that the heap of atoms or a single
body cannot be said to be in the external world. Both the
Pratyakss and Anwmana are unable to prove their existence
because ordinary mortals hive never seen atoms evenina
dream. As regards the Pralyaksa of Yogi, it demands great
faith. The Anum3na also is not helpful in this respect; Beca-
use for want of prafyaksa of atoms now can we get at the
hetu ( reason ) and the sadhya {to be proved). Nor does
the external world consist of bodies. When the atom itself
could not be proved, how can we hope to prove a body
which consists of many atoms, Itis thus nothing but only a

superstition caused by a hypcthesis of vasana due to avidya
or ignorance, 08

Acarya Santaraksita also denies the existence of atoms.
He refutes the view of Sumati stating tbat one object cannot
have two qualities. Otherwise the object also will be consi-
dered as two. Another argument is raised that if the two qua-
lities are not defferent from each other, why do you say that
the special quality of the atoms is perceived by the emanci-
pated only 2308 By denying the existence of two qualities in
one object, Santaraksita tries to refute the view of Sumati.
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The above criticism is based on the VsjAanavada, which
asserts that there is no existence of the external world. We
see it only on account of the hypothesis of vasand, This criti~
cism is answered by Jaina philosophers in latter works, Hema-
chandra tries to reply that the existence of the world cannot
be refused, since knowledgeis the action (kr$y3)in which the
object is supposed to be directed. Without the external object
there can be no perception. Therefore, Jainism admits the
existence of both, the atoms and the body ( avayavi ).

As regards the criticism that the atoms of the body would
be conflicting with one another, Jaina philosophy admits this
fact, but it tries to solve this problem through Amnekantavada.
As Hemachandra says, ‘criticism’ of atoms. therefore, cannot
affect those who believe in Syadvada,1? according to which &
body is one and yet manifold.

Piramirthjka Pratyak:a ( Trancsendental Perception )

The Paramarthika Pratyaksa is the outcome of the destr-
uction of J#anavarenakirma ( knowledge obscuring karma ).
It springs forth from the purified soul itself without the assis.
stance of sense-organs or any other external internal instru-
ments, That is the reason why it is called the perfect lucid
perception ( visada pratyaksa ). It is of two kinds: Sekale
pratyaksa ( complete direct knowledge ), and Vikals pratyaksa
{ incomplete direct knowledge )* Kevalajfiana ( perfect know-
ledge or omniscience ) comes under the former, and the Ava-
dhiyfana ( visual knowledge ), Manahparyiyajfizna ( mental
knowledge ) under the latter,

Avadhi jfiana, as its name indicates, is limited by dravya
{ substance ), Ksefra (place) Kiila ( time ) and dh@va {emotion).
Itis of three kinds—desdvadki ( partial visual knowledge ),
paramiivadhi ( high visual knowledge ), and servavadhi { full
visnal knowledge ). Viewed from another aspect it is divided
into Rhavapratyaya ( birth-born visual knowledge ) and guna-
pratyaya ( acquired by merit). The former is possessed by
those in heaven and hell by birth,211 while the latter can be

10
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secured by human beings as well as five-sensed sub-human
beings after destruction-cum-subsidence of the relevant kdrmic
veil { Kgaycpasama-nimitia )122 Only the forms having shapes
{ rilpin ) can be known by avadhijiidna.>*® The formless, such as
soul ( siva ), dherma ( principle of motion ), adhkarma ( prin-
ciple of rest ). kasa ( space ), and Kala ( time ) are not within
its scope of perception. It can penetrate infinite. number
of cycles, both past and furure.

ManahparyTya jfidna reveals the thoughts of human
beings. It is of two kinds, viz. rjumats ( simple direct or men-
tal knowledge ) and wvipulamali (complex direct or mental
knowledge ). Umasvami distinguishes them on the ground
that the latter is purer and everlasting, while the former has
less purity and infallibility.12* Pijyapada,l® and Aka-
lankal?® support his view. But Jinabhadra is of somewhat
different view viz. that manakparydya jhifina knows the states
of mind directly by mtuition, but the external objects thought
of by the mind can only be inferred.?7 Later Aciryas follo-
wed both these views.

Umasvanii makes a distinction between avadhs and manah-
paryaya. He says that (i) the former is less pure than the
latter, (ii) the former can extend to the whole universe, while
the latter is limited to the centre of the middle world. (iii) The
first can be secured by all beings possessed of mind; while the
other only Ly saints having supernatural powers, and (iv) the
subject matter of the firstis gross, while that of the latter is
very subtle. Rut Stddhasena Divakara does not recognise any
distinction between avadhi and manakparyaye, since ““subhu-
man organisms possessed of two or more sense-organs are
also found to strive by means of attraction and repulsion, and
thus are possessed of minds and as such it will be proper to
extend the scope of manafkparyaya to the minds or the objects
of the minds of them as well, or otherwise it will be improper
to postulate manahparyaya as a separate category of know-

ledge.22® It can however, be considered a specific type of Ava-
dhijfiana,
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Kevalajfiana is perfect knowledge of all substance and
their modifications. It is generated after complete destruction
-of the veil of the Mohaniya karma ( delusing ) which is the
anost powerful in the Karmic matter. Hence the soul comes to
perceive all things past, present and future. When a person
achieves petfect knowledge, he is called Omniscient.

According to Jainism, no one can be a teacher (Tirthankara)
-without being omniscient. This perfect knowledge can be
obtained by the purified soul which has consiousness { cofana
or upayoga ) as its sole characteristic.?*® The term Upayoga is
used to denote the darsana and jfiZna which are the main
features of the soul, Darsana is perception and sfiana is know=
ledge.l?0 Scul, its knowledge, and its intution all these are
identicaland hence each can reveal the self as well as non-
self.12) Akalanka isof the view that when the soul cognises
the object, it is called Jfiana; and when the soul perceives
itself, 1t is called Darsana.122

1t is apparent now that at the destruction of Jfanavarana,
Darslﬁnﬁvaragza; Mohaniya, and Antaraya, the soul obtains inner
illumination and becomes omniscient.

According to Jaina philosophy, each and every entity is
somehow related to all other entities in the universe, Such
relations are called modes or paryayas of the entity. 1t one
knows an entity completely, these modes will also be known
completely. That is why it is said that one who knows one,
knows all, and one who knows all, knows one. In the Prava-
canasdra, Kunda-Kunda says: One who does not know
simultaneously the realities of past, present and future, and the
three worlds, cannot know even a single object with its {nfinite
modifications, if one does not know all objects, how will he be
able to know one ? For instance, if one 1s inchned to have a
knowledge of ghata, he should have knowledge of its intrinsic
pature as well asghata itself, since knowledge reveals all the
objects. As the soul has infinite capacity to know ali the obje-
cts, when one attains such power, he has to know all the ob-
jects.124 severe penance with Right vision, Right knowledge,
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and Right conduct is required to attain such purified stage
of soul.

The early Pali Canon as well as the Jatter Buddhist philoso-
phical literature criticised the view of Jainas that their Tirth-
ankaras were omniscient. In the Majjhima Nikdya the Buddha
says to Sandka Panibriijaka that ‘‘Some teacher, all-knowing:
(sabbafifi1), all seeing (sabbadassavi) claims all-embracing know-
lledge and vision ( aparisesarh fianadassanam ), Saying whether
I am walking or standing still or sleep or awake, knowledge
and vision are constanly and perpetually ( satatam samiiam ).
before me ' Further the Buddha says, ““he enters an empty
place, and he does not receive alms and a dog bites him, andr
he encounters a fierce elephant, and he encounters a fierce horse,
and he encounters a fierce bullock, and he asks a2 woman and
man their name and clan, and he asks the name of a wvillage
or market town and the way’’. So if any one asks im why he
need question in this manner if he is omniscient, then he
replies this: “I had to enter an empty place, therefore
I entered 125"

At another place the Buddha says to MahZnama that he
had seen the Niganthas performing severe penance at Raja-
gaha on the Isigili ka@lasild- He then asked them “why do
you people do so ? They replied that the Nigaptha Nataputta
was owmniscient and he had said that by severe penance alb
past deeds would be destroyed and the new deeds would be
prevented. In this way, tliey would attain salvation. Then
the Buddha asked them Do all of you know the past and
the future of vourselves and your deeds. He went on to say
“You do not know whether you did an evil deed like this or
that You donotknow the gettingrid of unskilled statesof mind,
the uprising of skilled states.”” Getting the reply “no”’ from
them the Buddha remarked ‘‘these beings, revered Niganthas,
do those who are born again among men in the world, and
are wrathful ( /uddha ), blood handed ( lohstapanino ), dealing
in cruelty ( kurirakammanta ) do these go forth among the
Naganthas.”’128 Likewise Udayi Paribrijaka says to Gotama
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=‘he all-knowing omniscient ( Nigantha Natapuita ), on being
asked a question by me concering the past, shelved the
question by asking another, answered off the point and
evinced temper and ill-will and sulkiness, ( purimani, bhante,
divaslni purimatarans, sabtiiiu sabbadassavi......so mayz pubban-
tarm arabbha paithan puttho samano afiBensfifiam paticars, bahir-
ddha katham apanamesi, kopam ca dosamy ca appaccayam ca
patvaknusi ). 187

The Dhammapada Atthakethd presents a very interesting
story regarding the dialogues that took place between
Sirigutta and Garahadinna, the followers of the Buddha
and the Nigantha Nataputta respectively. Garahadinna,
a follower of the Nigantha Nataputta said to Sirigutta
that the Niganthas are omniscient; they know the past, pre-
sent and fature. Afterwards, Sirigutta, a follower of the
Buddha decided to try the Loastful claim of the naked asce-
tics ( Neganthas ). He got a ditch dug between two houses
and had it covered. Niganthas were then invited to alms.
When the Niganthas came, they fellinto the pit and their
bodies were covered with mud and filth, Then 1t is said that
he bad beaten them with sticks and brought humiliation upon
them.  After a similar trial lie proved that Buddhist monks
were omniscient 128 It may be noted here that all the Niga-
nthas are not said to be ompiscient, but only a very few who
could attain the perfect knowledge after performing the requi-
red duties, This story, however, refers io the Jaina tradi-
tion that jts Tirthapkaras and some prominent monks were
omniscient 32°

Likewise, later Buddhist philosophical literature also refe-
rred critically to the Jaina conception of omniscience or Keva-
dajfiana. Dharmakirti, in the course of establishing the
“Dharmajfiatva’’ in the Buddha, points out the superfluity of
Jaina view of omniscience and says that the anugthanaga-
tajiiana ( a knowledge that has a bearing on life or practice )
is more important, than having a knowledge of the number
-of bacteria ( kitasasikhya ), which is of no use at all for hu-
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man beings. The real tattvadrasti ( knower of scripture p
in the opinion of Dharmakirti is one who knows what is to be-
abandoned and what is to be accepted and not everything.
It s immaterial whether one knows everything or not, but
what matiers is whether he knows the essentaial thing, that
is. what Lic ought to know. If the mere range of knowledge
was valuable in itself, without its bearing on life, why not wor-
ship vultures who svar in to the atmosphere and thereby get
a long range of sight.>*® Thus he asserts the view that a absolu~
te purity in life and not unlimited knowledge is the essential
characteristic of a Teacher. )

Prajfidkarapupta, the commentater of Dharmakirti also:
supports Dharmakirti’'s view, but he goes one step further
and establiches the omniscience of the Buddha. He also says
that it can be attained by any spiritual aspirant, who masters
the art of subduing passions.31

Thus it is only for the sake of argument that this conce-
ption of omniscience had been recorded in the Pdl Canon
as well as in later Buddhist philosophical litcrature, since no
Jain view regarding this problem is correctly and completely
menticned. It was therefore not possible to give an accurate
picture of the Jaina theory of omniscience. This much, how-
ever, we can say that the conception of omniscience in Jaina
Tirthankaras is nota new one. It might belong to Pirsva-
natha or the period prior to that tradition, since the Niganth-
as, whom the Buddha saw performing severe pemance on
Risigiri K3lasila at Rajagaba would be the followers of Pars-
vanitha or an earlier tradition.

The whole Jaina literature seeks to establish the fact that
Jaina Tirthankaras are omniscient, while denying the
omniscience of any other. The Bihagavati S@ira (9.82) says
that the Nirgranthas who belonged to the Pardvanatha tradi-
tion did not accept the Nigantha Nitaputta as a porphet or
head of a Jaina sect unless it was proved that he was all-know-
ing and all-seeing.1%2
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Later dciryas such as XKundakunda, Samantabhadra,
Akalanka, Vidyananda try to establish omniscience on the
basis of inference. We have already mentioned Kundagkunda
argument in this connection. Then Samantabhadra says that
there are three kinds of entities, viz. the subtle ( s@hsma ),
proximate ( antarita ), and remote ( d@vavarii’). They must be
perceived simulataneously by somebody, since all objects are
to be perceived. Hence there must be some one omniscient.1%

Virasena presents another argument in support of omni-
science. He says that Kevalajiana ( omniscience } is innate in
the soul. Due to destruction-cum-subsidence of karmas, it
functions as matijnana. The self-cognised mati implies the
fractional kevala jiana, just as the observation of a part of a
mountain leads us to the perception of the mountain itself.135

The Jaina philosophers did not emphasise Dharma jRatva
like Dharmakirti or early Buddhist tradition, but they endea-
voured to point out that a person is omniscient when he is both
Dharmajfia as well as Sarvajiia, because Dharma jfidtva depen-
ds on sarvajfiatva.

Akalanka presents another argument which is also referred
to by Dharmottara, a Buddhist philosopher in the Dharmoila-
ra-pradipz 198 His argument is that if we deny supersensorial
knowledge, how can astrological divinations be made ? Hence,
it must be accepted that there is a faculty of super-sensorialt
knowledge which 15 nothing but Kewmlafiana or
omniscience 137

After the destruction of the evil of kaimic bondage one
can attain the inherent capacity of his own soul, and perceive
all things.3% The very progressive gradation of knowledge
implies the highest magnitude of knowledge attained by
man. If one has no capacity to know or perceie all things
at once he will not be able to do so even by mcans of the
Veda,13° Hence we have to accept that one can become ormni=
sceint, Impossibility of omniscience cannot be established unless
one has knowledge of persors of all times. Consequently, one
who rejects omniscience for all times must himself be omuf
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scient.2%0 Presenting the positive argaments in this way,
Akalanka relies on the negative arguments that there is no
contradictory pramipa*** to reject the established omnisci-
ence and therefore it is certain. He then substantiates this
argument Ly examining the various so-called contradictory
praminas,14?

Dharmakirti and his commentator, Prajfidkargupta, think
that the Jaina conception of omniscience cannot be accepted
for want of Sadhaka-badhakapraminalt® ( assisting and contra-
-dicting evidence). Akalaika replies this criticism by saying that
-one cannot establish the non-existence of omniscience without
being omniscient, He further says that there is no dadhaka
pramana to refute omniscience in Jainism, and the absence of
badhaka pramana is itself a sidhakapramina, 145

As rtegards Anusthanagatayfiana urged by Dharmakirti,
Vadiraja, a commentator of Akalanka, questions ¢“By which
pramanas does the Buddha perceive the Anustheyagatavastu ?
Neither can Pratvaksa Praimapa be helpful in this respect,
otherwise what will be the use of Anusthina ? Nor will the
Anumiina ( inference )} pramana will solve our problem,
because it depends on the pratyaksa. Thus the Anwstheyagata
JBina in itself has no importance, 43

So far as Kitasankhva-paryfidna and 1ts purusirthopayoga
are concerned, he says that it 1s essential to include Kifasasie
khya-paryyfidna as an integral part of omniscience, as calura-
ryasatya implies the Duhkhasatya of creatures hving around.
If the Buddba has not grasped the Caturaryavedanatva, how
-could he preach to his disciples convincingly ¢ He then remar-
ks that if the KitasaRkhyi-parijaana serves no useful purpose,
what then is the wuse of Bhiksu-sankhya-parijiana in
Buddhism 128 ?

Thus the Jainas established the theory of omniscience,
whereas the Buddhist refuted it in Nigantha Nataputta,
According to Jainism its adherents could aspire to be omni-
scient. But it was only Nigantha Nitaputta who attained this
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spiritual height at that time, However, the masses considered
all Niganthas to be omniscient, because some of them gained
various powers of insight. The Buddha, apparently under the

Jmpression that this was the actual claim of Jainism, criticised
it. The later Buddhist philosophers also followed him. Latern,
on the imitation of Jainism, the Buddha is also made an
omniscient in Buddhist Literature. 47

2. Paroksa Pram3pa ( Indirect Knowledge )

Non-distinct ( avisada ) knowledge is paroksa, and it un-
like pratyaksa, dependent on others. It is of five kinds, namely,
smarana, pratyabhijfiana, tarka, anumana and agama. Out of
these pramanas in Jaina logic, only the anumaua pramana
has been discussed in Buddhist philosophical literature. Yet it
is helpful to geta brief picture of other pramanas also, since
the Jaina and the Buddhist philosophers vary in their attitudes
to other pramayas on account of the different stand-points
they had adopted.

Smrti pramana

Smirts is the remembrance of a thing perceived or known
before and it is a source of knowledge of a particular thing in
association with earlier experiences. Therefore, it is regarded
on Pramanga by Jaina logicians. But the Vedic philosophers
are not ready to accept it as an independent pramina on the
ground that it depends on the vaildity of earlier experience
{ grahitagrahitva ).348 The Buddhists joined hands with the
Vedic philosophers like Kumirila.?4® and rejected the validity
of smrtf.2%0 Their main argument, like that of the Mimansakas
or the Vaigesikas, is that the validity of smrtiis conditioned
by previous experience and it is wholly dependent on experi-
ence.’® Asa matter of fact, the question of memory being
treated as a pramana does not arise in a system like Buddhism
where all knowledge-involving-thought ( wikalpa jhanamaira )
is considered no pramani 52

On the other hand the Jaina logicians unanimously accept
the validity of smrti pramZna, Their main argument is that
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the Sad. skaras recall for any particular purpose the things
experienced in the past. The memeory of such things is a source
of knowledge gamend through senses. Therefore smr# is de-
clared to be a Pramapa, swmce it is tiue of facts sathvadin just as
perception. The validity of pramana cannot be ascertained
merely by relation to its depedence or independence of ex-
perience, If this argument 1s accepted even pramaua will cease
to be a pramans, for inference also depends on knowledge
already acquired through direct emprical perception 133

While examining smpti pramiing, we may :lso discuss
Dhinarakika pramapa ( continuous cognition ). The Dharava-
hikajiiina is accepted asa pramina by the Nyaya-Vaidesikas15¢
and the Mimamsakas.55 In Buddhist tradition only Aracatx
accepts it.1%¢ He says that only the Yogin's dharavakika
Jfidna 1« pramina, because it involves awareness of S@ksma-
kirlakald { minute divisions of time ), while ordinary man’s
continuous cognition !is not a pramana, because it does not
involve such awareness,

The Jain logictans have two traditions regarding dharava-
hka Pramaps. According to the Digambara tradition,157
it is valid provided it produces a visista pramdna./a knowledge
of special objects ), while tlhe Svetambara tradition accepts
the dhirnvihika jfina as a praindna withovt any conditions 158
Pratyabhifiana

Pratyabhyfiana  recognition ) is the result of perception and
recollection. Its nature is of fadeveday ( that is definitely
this ), tatsadratarh (it is similar ), fedwvilaksanémh (it is some-
what dissimilar ), and fatprativogi (it is different from that ),
which are avisamvadin ( non.discrepant ) and therefore are
pramanas themselves,160

Kumanlal®® as well as Javantal®® includes pratyabhijfiana
in pratyak-a. But the Buddhists do not accept it as a sepa-
rate pramina. In support of their theory, they advocate the
idea that praiyabhijfi :na is nothing, but only a combination
or recollection or remembrance and perception. Further they
urge that a thing is momentary ( ksenika ) if it dismisses the
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permanence of eatities that are corelated with pratyabhi-
j'”'a”a_lﬂa

The Jainas, on the other hand, uphold the view that be-
cause the pratyabhijfiiina presupposes an entity in its antece-
dent and subsequent model condition, it should be 1ecognised
as a separate pramana, like smrti,262

Tarka pramina

Tarka or inductive reasomng is an essential feature to have
the concomitance of an entityl® which is the instrument of
inference, Pratyakva, smarana and pratyabhijfiina are asso-
ciative reasons to orniginate tarka. It decides the inseparable
connection ( avinabhava sambandha ) among the objects known
through inference and agama. Akalanka is the first to fix the
definition and subject of tarka in Jaina philosophy,

Mimarskas do not accept Tarka as a separate pramiina.
The word Uha used by theml85 in the senmse of reasoningis
synonymous with the Tha of matijfiina of Jainas1®® The
Buddhist, also deny its validity on the ground that tarka can
oniy help one to know further an object which 1s already known
through perception 287

Akalanka recognised tarka asa pramdna, since concomi-
tance cannot be known without tarka.1%® If we do not accept
the validity of tarka, we will not be able toaccept either,
as they both{ inference and tarka ) depend on the same basis
for their validity as praminas,169
Agama Pramia :

The words of an Apta are called dgama. Apta means a
person of superior intellect and character, who is non-discre-
pant ( evisariivadin ) in his respective subjects.17® The Jainas
believe that their prophets were Eptas and therefore they
accepted Agamss as an independent pramana, The Jainas did
not restrict the definition of Apta to the field of spiritual
experiences and attainments. An Apta may, according to
Jaina logicians, be any authority on the subject even if it is
only a secular subject.
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The Vajdesikas and the Buddists include ZFgama in infe.
tence. But asa matter of fact, it should not be considered
as a part of anumana, since, unlike anumana, it arises without
‘having perceived signs and their concomitance. It may be
noted here that the Jainasas well as the Buddhists rejected the
claim of the Vedic philosophers that the Vedas are apauru~
Jeya { not of human authorship but of devine origin )2™

Thus smrti, prajyablujnana, tarka, anumane and agema are
accepted as separate pramayas in Jaina philosophy and inclu-
-ded into paroksa pramips, That means, according to Jainas,
there are two praminas, viz. pratyakea and paroksa, while
the Buddhists asser’ the reahty of pra- tyaksa and anu-
mina, 172

Anumina Pramina

Anwmana means a cognition which takes place after some
other cognition, specially perception (anu vyaptir nirgayasya
padcadbhavi manarh )178 The Vedic thinkers may have been
the firstto attempt a definition of anumana and their definttion
influenced both the Janas and the Buddhists, although there
Was nlo unanimity among them as regard the exact nature of
this pramana.

Difindga ( 5th A.D.) a great Buddhist philosopher, is
among the earliest to oppose the Vedic tradition. He offered
2 new definition which was latter adopted by his disciples.
This Buddhist defimtion influenced the Jaina logicians like
Siddhasenadivakara ( 5th A, D, ), Akalanka { 8th A.D. 5, and
Vidyananda ( 9th A, D.)

In the Jaina tradition Ecﬁry.x Akalaika presents a compre-
hensive definition of amuming us follows :—

Cognition of Sadhya ( what is to be proved ) or major term
.produccd by the Sadhana (the instruments to prove the sadhya)
15 called Antmana which follows lisiga-grakana (apprehension of
the‘ predicate of proposition) and vyadpii-smaraga (remembrance
of invariable concomitance), He emphasises that because it
is avisamvadin { non-discrepant ) in its own subject and Temo~
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wes the defects arising due to doubt ( sam faya ), perversiom
( viparyaya ) and indecision (amadhyavasdya ), it should be:
recognised as a pramdna.}”*

Vyapti ( invariable concomitance ) is the main feature of
anumana. Avinabhdva anyathTumpapannalva, Vvipaksavyd-
vriti, and miyatasahacarya are well-known charctetistics, of
vyapti. Sakabhavaniyama ( having co-relation ) and kramabha-
va-niyma ( having successive relation ) are the main factors
of Vyapti.l75 Sahabhava-niyama is understood as a character
of the probandam (vydpakadharma) like riipa ( form ) and rasa.
( taste ) and kramabhiva-nivama is understood as a character
of the probandam ( vyApakadharma ). This definition indi-
cates that anum@na 1> not restricated only to the tadatmya
{ identical nature ) and fadutpastr ( fdentical cause of origina-
tion ) but it can also be applied to those things which do not
possess of the tadatmya and tadutpatti relation, For instance,
we can make an inference about the taste of something looking
at its form, which has no taditmva relation. Likewise, the rise of
Saketa can be inferred by looking at the rise of krttika 176

Sadhya and sitdhana are also two of the other main features
of anumana. A thing which is to be perceived is called sidhya
and a thing which isrclated positively with Sadhya, is called
sadhana 177

Anumilna is of two kinds, viz. SuvirthTinumina ( inference
by one’s own self ) and Parirthanumana (inference by others).
The former is valid knowledge which arises in one’s own mind
from determinate sadhana, while the latter is a result of rea-
sons standing in relation to invariable concomitance (vyapti)
with sadhya.

The organs or Svirthiimumana are said to be three in num-
ber, viz. dharma, sidhya, and sadhana. Paksa ( minor term )
and hetu middle term-are also prescribed as its organs. Here,
sadhya and sadbhana are included in pgksz, The remaining one
is dharmi which is to be proved by praminas (prasiddha).}7®
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As regards the types of Hetu, the Vaifesika sbira (9.2.1)
refers to fives kinds such as karya, karana, samyogi, samayit and
virodhi. The Buddhists accept only three hetus, viz. svabkiva,
kirys, and anuplabdin. The Jainas, on the basis of defimition
of aviniibhava, recognise svabhava, vyipaka, kirya, karapa,
purvacara, wuttaracara and Sahacara. Upalabdhirupa and anu-
palabdhirtipa are also said to be the types of betu.

Regarding the organs of pararthanumana, there is no una-~
nimity among the philosophers. The Naiy3ayikas have laid
down five organs, viz. pratyfia ( proposition ), hetu ( reason }
udiiharana ( example ), npanaye ( application ) and nigamana
( conculusion ),27® The propositions, according to them, would
be as follows :

(i) There 15 a fire on the mountain ( pratyfit ).

(ii) Since there is smoke ( hetu ),

(ii1) Wherever there is smoke, there is fire ( wdiharana ).
{iv) There is smoke on the mountain ( upandye ), and

(v} Therefore there is a fire on the mountain ( nigamana ).

The Sankhyas?®® and the Mimamskasi®! do not accept the
last orgauns, viz. Upanaya and Nigamana.

In the field of Buddhist Logic, Acfrya Dihgniga appears
to have accepted three organs such as, Paksa, Hetu, and Drsta-
nta,1%% while Dharmakirti includes Paksa in Nigrahasthana,
and divides Hels into three types.?® According to lim, the
three Hetus are, (i) Pahsadhdrmatva ( its presence of the rea-
ason in the subjects totally ), (ii) Sapaksdsatva (its presence
in similar instances, althugh not in their totality ) (ii1) Vipak-
svayavritatva ( its absence in dissimilar instances in their tota-
lity ). These reasons are also called the Ayogavyavaccheda,
( impossibility of absence ), (1i) Anyayogavyavaccheda, { impos-
sibility of otherness in similars, but not in the totality of the
similars ), (in) Atyantiyogavyavaccheda ( impossibility of others
completely ), i. e. absence of totality of the dissimilar insta-
nces ) : For instance,
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(i) whatever is sat, is ksanika ( Paksadharmatva ).

(ii) the pot is sat, therefore it is ksanpika ( sapaksdsatva ).

(iii) because all entities are sat ( vipaksavyavriattva ),

Thus, here the Paksa and Nigamana are denied and Drsta-
wnia aud Upanaya are indirectly accepted. Hetu is the main
feature according to the Buddbist view ( vidusimvacyo helu-
veva ks kevalamg ).18%

On the other hand, the jainas accept only two organs,
Praiyfiz ( proposition ) and Hets ( middle term-reason ), They
urge in support of this theory that without accepting the
pratijiii or puksa what is the use of the hetu, and for what would
it be utilized.285 Hence, they say that Udiharana is necessary
and'deny that Upanaya and Nigamana are conclusive fac-
tors.28¢ For instance :

(i) there is a fire on the mountain ( paksa ).

(ii) since there is smoke { keiu ).

The above view of the Jainas is’re(.orded in Buddhist lite-
rature. Both Dharmakirti and Santaraksita criticised this
theory. Dharmakirti examines the Jain propositions with the
following example :

(i) trees are sentient beings-—cetands taravah (pratijia).

(1i) because they sleep ( hetn ).

He then refutes this theory stating that this instance
is fallacious, since sleep which is manifested by closing of
the leaves at night is found only is some {rees, not in their
totality.2®” The same thing is explained in the Darmotiarapra-
dipa by Dharmottarara.

Santaraksita referred to a view of Patrakesari with regard
to the conception of types of hetu. He puts a number of exam-
ples to establish his own view showing that there are only
two organs, Pratijia and hetu. For instance :

1. (a) the hare-marked ( fasa-lasichana ) is the Moon ( paksa
or pralijiia ),
(b) because it is spoken of as the Moocn {(hetu). Likewise:
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2. (a) the pain of mine has been caused by the falling
insect ( paksa ),

{b) because its appearance was felt on the touch of the-
falling insect. { hein ).
3. (a) the soul, jar and other things are somehow essenti-
ally non-existent ( pratijfia ).

(b) because they are somehow inpprehensible in any way,
like the horns of the hare ( hetu ).

In the last case, there is no Corroborative Instance of dissy-
milarity. The jar and other things include the entire group
of Positive Entities and they have been mentioned in the
Proposition as essentially non-existent, And the negative
entity has been put forth as the Instance. Apart from the-
Positive and the Negative, there is no third category wherein
it could be pointed out that the exclusion of the Probandun
implies the exclusion of the Probans. Therefore, according to-
Patrasvamin, there are ouly two organs of hetu, wherein other
organs can casily be merged. Thiss the shortest and most
well-defined way of making inference.

As a matter of fact, the Janias are of the view that the
number of steps in a proposition cannot be fixed as it depends
entirely on the level -of competence of the hearer.1®* Manikya-
nandi recognizes prafrjii and hetu as the minimum essen-
tial steps, but he concedes that other steps may also be requi-
red in dealing with certain types of hearers.2®? Hemacandral?®
is also of the same view. Vidideva's view, however, is some-
what different. He accepts, like the Buddists, one step for
the particular type of hearers and two, three, four, and five
for other general hearers.'®* But Patrasvamin’s view is more
important in this respect as he does not go beyond the two
steps of Pratijfia and Hetu,

Santaraksita, following in the foot-steps of Dharmakirti
criticises the theory of Patrasvamin. He says that besng
spoken of as the moon is present also in thihgs where the
Probandum ( sapaksa ) is known to be present. It is also
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somelimes present in the Man (who is spoken of as the moon)

or in Camphor, Silver and such other things which are also
called moon.395 Likewise, in the second instance Santarak-
pita points out as a defact that there is no distinction bet-
ween the probans ( the pain of mine has been caused by the
falling insect ), since the proban is a part of the Proposition
itself. The same factis asserted in different words 1n the
Probans 1?¢ Similarly, he indicates defects in other exam-
ples1®? put forward by Patrasvamin and tries to prove the
two steps of Pratijfia and Hetu to be inadequate and incomp-~
lete.

This criticism is based on the conception that Jainas reco-
gnize only hetu Dbarmakirti includes Pakse in Nigrahas-
thina and then divides hetu in three categories, viz, Paksa-
dharmatva, Sapaksasatva, and Vipaksavyivriti. These are
called Tratrftpyaheiu, Both, Drastanta and Upanaya are inclu-
ded in the Hetu of the Buddhists. But pitrasvimin does not
accept this view cn the ground thet the I'7ir@ipa can also be
found in Hefvabkasa ( fallacious middle term ;. Further he
asserts Paksa and Hetu as steps of hetu. Since he establishes
Anvath inupapatts as the definition of hetu, how could he
include the Paksa or Pratijfii into other organs as Dharma-
kirti did ? It was essential to him as well as other Jaina Acar-
yas, therefore, to recognise Pratijfia as a separate organ of
Hetu, 198

As regards the aspects of the nature of a probans, the
Buddhists, like the Vaidesikas?®® and Sankhyas,29° aszert that
there are three aspects of a probans, vis. paksasativa ( pre-
sence in the subject ), sapaksasaitva (presence in a homologues),
and Vipaksasaitva ( absence ifrom hetrologues ). The Naiydyi-
kas accept, in addition to the above three, two more aspects
of the nature of probans viz. abadhitaviraylva ( absence of a
counter-balancing probans). and asatpratipaksatva.2°2 Both. the
Buddhists and the Jainas criticise the view of the Naiyayikas.202
Tke Buddhists include the atadhiiavisayatvain paksa and show
the superfluity of asatpralipaksatva. The three aspects of the

11
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Buddhists are also called the Sadhananga, wherein the asiddhs,
viruddha and the anaikantska are all included.

On the other hand, the Jaina tradition admits that omly
the anyathdnupapanntva, also called avinabhava, or vyipii, or

vipaksavyduyits, is the essential characteristic of a probans
( hets ).

Paksadharmastadandena vyapto ‘pyeti hetutam.
Anyath3Znupapannatvarh na cettarkena laksyate,208

Jainas, however, are not so strict upon tlis view, and
allow any number of aspects in particular places, even though
these aspects are actually details, Patrasvamin is the first
to establish this view in Jaina tradition. The earliest mention
of his position isfound in Tattvasengraha of Santaraksita,
where his view is mentioned and then refuted. The gist of
Patrasvimin’s theory is that anyathanupapannatva in only
one feature of hetu since it is the shortest way of muking an
inference, It has capacity to absorb and assimilate all other
aspects of probans,

This conception of Jainas is criticised by the Buddhist
logicians, Dharmottara, a commentator of Dharmakirti, says
that according to Anhrikas, the inference proceeds from one-
feature hetu ( ekalaksanajamanwmananm )2%* which is called
chas@pya or anyathanupapannatva, It indicates that anyatha-
nypapannatva should not exist apart from the probans,

Santaraksita, the distinguished commentator of Dharma-
kirti, has also refuted this view, He quotes a well-known
kariks205 of Patrakesarin which, though not extant, is men-
tioned in the works of other writers. He is first mentioned in
the Tattassanigraha and the Pramanaviriika Svavyttifika by the
name of PatrasvBmin., Acfirya Anantavirya says that this
karika belongs traditionally to Patrakedari who wrote a philo-
sophical treatise named Trilaksapakadarthanan®®® The Srava-
pavelagold inscription also supports this view of Anantavi-
Tya,207
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Sintaraksita and his commentator explain the view of
Patrasvamin with regard to the various aspects of proban.
They say that according to Patrasvamin, the probans is valid
only when it is found to be otherwise impossible and not when
it has the three features ( amyathanupapannaiva eva sobhano
helsina punastrilaksapah ). This view 1s elaborated as follows :
Pitrasvamin justifies that anyathdnupapannatva is the prin~
cipal characteristic of a probans, Through presumption (arik-
dpatya ) the same characteristic implies three features, viz,
Paksadharmatva, Sapaksasativa, and Vipaksavyas ratiatva, but
the ¥ipaksavyavrils or anyathanupagpatts can imply all other fea-
tures which do not serve any useful purpose. As a matier
of fact, the relation of invariable ¢on-comitance ( avinabhdva ),
which is, the heart of hetu, is not present in the three-featu-
ved reasons ( frav@pya kel ), but found in the one featured
{ ekaripyva hetu }.208

$antaraksita then quotes a renowned karik3 of Patrasva-
min from the Trilaksanakadarthana as follows :—

anyatlidnupannattvarh yasya tasyaiva hetut3.

diastdntau dvavapi star va ma va tau hi na kiraparh

nanyathanupapannatvam yatra tatra trayena kirh.

anyathidnupapannatvarh yatra tatra trayena ki,

It means anyathanupapannatva is the only probans. There
may be three corroborative intstances, but really they cannot
be depended upon. If the anyafhauupapannatva is not there,
what is the use of three features ? and if the anyathlinu pe pannatva
is there, what is the use of the three features ( frasriipya )?
He illustrates this point saying that the man who has three
sons is called ekzputraka cn account of having one good son
{ Suputratvat j. Similarly in the case of the three featured
probans only feature would be useful in making inferences.

Patrasvamin has tried to prove that there can be no anya-
thanupapannaiva hetn in the three-featured probans. Fer
instance, ‘“‘one must be dark ( paksasa‘va ), because one is the
sonof so and so { sapaksasatva ), whose other sons are found
to be dark ( vipaksasatvavyavrit )’. This example contains
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the three-featured probans, Even then it cannotlead to any
valid and definite knowledge and conclusion. For there is.
no avinabhiava-sambandha ( relation of invaribale con-comi-
tance ) between his son and his darkness. The climate and
eating of vegetables by his mother during the pregnancy is
real cause. Therefore, the Trairapya is not a correct theory.

Sa dyamastasya putratvaddrasta syama yathetare,

Iti trilaksano heturna niscityai dravartate, 209

Patrasvimin again pointed out that the one-featured pro-
bans has the requisite capacity of leading to valid knowledge.
It has no external corroborative instances, either of simila-
rity or of dissimimilarity, either in the form af statment or in
the form of actual things, because all things have been inclu-
ded under the subject or paksa { minor term ) Positive and
Negative entsties { bhav@bhavitmakaera sarvapadarthasya pakse-
kriattvat ), and there is nothing apart from these. As regards
the character of “‘being present i the Minor term’’, this is the
awyathinupapannatva hebuw and noting apart from the latter.
Hence the probans hete 1s one-featured.210

But the Buddhist philosophers do not accept this view
and they try to criticise it. For instance, Sﬁntrakﬁita ques-
tions whether Patrasvamin’s definition of hetu refers to the
general position or to a particular subject on which knowledge
is sought or to a particular instance, If the first alternative
is accepted, then, what would be indicated, would be the
existence of the probans in the object where the probandum
is present; and it would not accomplish what is sought to be
accomplished.21?

If Patrasvamin‘s definition of the Probans is that Anyatha-
wipapainiva hetw is found in the Minor term ( dharmi ) only,
the same means of cognition, which has made the Probans
known, would make know Probandum ( sidhya ), also. Both
these depend on each other. If the Probandum does not
become known, the Probans also cannot become known. Thus
the probans would be useless, and the Probandum would
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be known by other means. There would be the incongryity of
“‘mutual interdependence™ /Lanyonytsrayadosa ), if the definite
<ognition of the Probandnm followed from the Probans. Hence,
the cognition ot one would be dependent upon the cognition
-of the other,212

Regarding the third alternative, ééntarasita says that
if the probans were known as exisent in the Corroborative
Instance, that would not bring about the ecognition of the
probandum in the Minor term, sincc its invarible concomi~
tance will not have been definitely cogmsed all over.213
He then refutes the instances??* put forward by Patrasvamin
in the course of his arguments.

For instance, in regard to the first instance concerning
Sy amaputra, he says that *'One is dark, because he is the son
of so and s0o” is not the natural reason ( svabhavikeiu ), as
“being product” ! krtakatvam ) has a character of non-eter-
aality. The S‘yamatva, in lns opinion, is the aggregate of five
ingredients ( paficopadanaskandha ). Nor is the probans
based on the effect { karyaheiu ), as there is no causal relation
between his son and darkness. Noris it of the nature of the
non-perception ( anupalabdhi) is the probans cannot prove
the negation of complexions other than darkness 218

Further SEntarakﬁta criticises the theory of Patrasvamin
onthe grounds of other inferences and concluodes that the
one-teatured probans is really an importent theory { Eibisten-
aikalaksanah ). He then tries to prove that three-featured
probans has no such defects,

This refutation of the theory of one-featured probansis
based on the asiddha, viruddha and anaikantika defects ( hetva-
bhiisas ). However, the Jaina philosophers hke Prabhaca-
ndra and Anantavirya say that these defects are really noton
the side of the one-featured bhetu of Jainas, but on the side of
the three-featured hetu of they Buddhists, because it can be
applied to even Hetvabhasas. They finally conclude that the
-one-featured hetu is the shortest and the simplest route to

mnake an inference regarding anything.216
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But as a matter of fact, the thre--featured probans are
more convenient for thé middle-term ( hetu ). For, evew
without knowing the words homologue and hetrologue everybody
can easily understand the major and the middle term.

With regard to the importance *of this reference we are
in a position to say that the earliest mention of Jaina con.
ception of anythdnupapannatva as an aspect of a probans has.
been made by Acirya Dharmakirti. Afterwards, Santara-
ksita referred to it and proceeded to examine it critically.
There he mentioned Patrasvimin as the holder of this view.
For the sake of Jaina philosophical history, this reference to.
Patrasvamin and his view is very important.
Prm3zpasrhaplavavida

Praminasargplava is an application of more than one pra-
mana to one object ( prameya ).237 Jainas are appropritely
called Pragmazmsaréplavdv?idz'nms in the Hetubindu Tika This
is because the theory of relativity of knowledge ( anckanta-
viida ) is the basis of Jaina philosophy, It means that an en-
tity is not in perpetual flux, but it is relatively eternal and
having universal and particulsr characters ( samanyavtsesii-
maka ).

A thing consists of infinite attributes which cannot be app-
rehended by one by merely superficial knowledge. Other
Praminas, therefore, have clear scope to know the un
apprehended elements of a particular thing. In the definition
of pramAna Acary Aklanka added a word anadhigatarthagr-
aht which itself indicates that pramanasariplava can be acce-
pted provided there is spayoga-vifesa to determine the definite
or indefinite part of an entity.21® The Naiyayikas have om
such term in their definitions of pramana. But they accept
the pramanasamplava in each case,

But on the other hand, Buddhist philosophy does not
recognise the validity of pramanasamplava. According to its
theory, an object is in perpetual flux : it caonot last for
more than a moment. One object cannot have two validj-
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ties, simultaneously, On this ground the Buddhist logicians
criticise the Jaina and other systems. These criticisms wil}
be analysed in the next chapter where, Anekantavida of Jai-
pism will be discussed.

Conclusion

From this brief survey of the epistemological and logical
concepts of Jainas  as recorded in the Buddhist philosophical
literature; we have seen that

(i) Among the ancient thinkers, the Jainas were classi-
fied as a group of philosophers who attained higher knowledge
on the basis of personal experience.

(ii ) Knowledge and vision were two characters of self.
of these, vision ( darasma ) was originally considered to be
the revealer of self ( utmaprakisaka). This idea was develo-
ped in logical form and darsana, like J#iina, was considered to
be valid knowledge.

_ (iii) Knowledge ( jfiana) was classified as Canonical or
Agamic, and Philosophical or Dardanic. The five kinds of
knowledge, namely, mati, Sruti, avadhi, manahparyaya, and
kevalajfiana were based on the former, while Pratvaksa and
Paroksa are devolopments of the latter. Pratyksa was divided
into samvyavaharika and paramarthika, while paroksa into smrts,
tarka, pratyabhijna, anumana, and dgama. Unhke Buddhism,
paramarthika pratyaksa was savikalpaka ( determinate ). Sum-
mati's theory was referred to in the Tatfvasangraha in this
connection,

(iv) Pure self could attain omniscience. Hence Jaina
Tirthankaras achieved this stage of complete purification and
became omniscient.

( v) The idealogy of omniscience was gradually developed:
in Buddhism as a result of Jaina influence.

{ vi) Pratijfia and hetu were the only organs of Pardrihi-
numana. Patrakefari’s view was referred to by Santaraksita
in the Taitvasasigraha in this connection,
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It was also mentioned there that anyathinvpapaiti was the
-essential characteristic of Hetu, and

{ vii ) Apart from the knowledge of each other’s epistemo-
logical theories, the Jainas and the Buddhists, through centu-
ries mutual criticism, contributed substantially towards the
enrichment of philosophical speculation in India and added

to the sum total of human experience in its quest for the
Truth.



-Chapter-V

The Theory of Anekantavada

1. The Nature of Reality ( Anekantavida )

Anekantvada is the heart of Jaina philosophy. Reality
possesses infinite characters which cannot be perceived or
known at once by an ordinary man. Different people think
about different aspects of the same reality and therefore their
partial indings are contradictory to one other. Hence, they
indulge in debates claiming that each of them was completely
true. The Jaina philosophers thought over this conflict and
tried to reveal the whole truth by establishing the theory
of non-absolutist standpoint ( anekiantavida } with its two
wings, Nayavida and Syadvada.

Therc are two mutually distinct and fundamental stand-
points from which all things can be considered. They are
universalization and particularization. Universalization starts
with the observation on a synthetic basis of similarities, and
gradually reacts the level where distinction exists and
finally concludes that any object of consciousness is in reality
an element. On the other hand, Particularization is based on
observation of dissimilarities which finally leads one to the
conclusion that the universe is but a conglommeration of
completely dissimilar existences.

These two standpoints have given rise to several other
conceptions in Indian Philosophy, They can be classified in-
1o five principal categories? as follows :

(i) the conception of identity.

{ii ) the conception of difference.

(iii ) the conception of subordinating difference to iden-

tity,

(iv ) the conception of subordinating identity to difie-

rence and

{ v ) the conception of identity-in-difference.
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{ i) The conception of identity

The conception of *identity means that all things are per-
manent, homogenous and universal as in Vedinta, Here the
Brahman is considered to transform itself into the universe
and to re-absorb the universe into itself. It is called the Bra-
hmadvaitaviida or ekatvaviida, vik3ravada or Brahmaparinima-
vada, which realized brahman as the basic realty. Later on,
Safikara established a theory called vivartavada which means
that an effect is a false or apparent transformation. Accor-
ding to this, the brahman is the sole reality and universe is
intrinsically unreal ( szithya ).

{ i1 ) The conception of difference

The Buddhist philosopby represents this view. It asserts
that everything is impermanent, soulless and a cause of pain
( sabbam aniccam, sabbam anatiam, sabbam dukkham ). The con-
ception of anattd or nairatmya establishes asatkaryavdda.
Reality is momentary and flexible since it transforms into
modes in a moment. The imagination ( kalpana ) is the cause
of the co-relation of modes which leads to casual efficiency
( arthakriya ). The Sunyavﬁda, Ksanikavdda etc. are co-rela-
ted with this doctrine.

( iii ) The conception of subordinating difference to identity

The Sankhya upholds the view of subordinating diffe-
rence which means that the nature of reality is a plurality of:
the statically permanent ( k#itasthanitya ) and the dynamically
constant ( paripdmanitya ). The Purusa ( self ) 1s hiutastha-
nitya, while the Prakrti is parindmanitya. Owing to different.
combinations of three gunas ( saf, rajas, and famas ), Prakrti
is transformed into modes, while the Purusa ramains uwnchan-
ged. The causes and effects are not entirely identical, but
different in certain respects. Its fundamental principal Satka-
ryavada, that affirms the pre-existence of the effect in the-
cause, is based on the non-distinction ( abhedavada ), whcih
is congiderad to be different from the adrambhavida of the
Nyaya-Vaidesika.
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{ iv ) The conception of subordinating identity to difference

The Nyaya-Vaidesikas hold the view that the Viiega ( the
particular ) is the prominent feature that distinguishes the
elements, and the samavaye (intimate relation ) is the cause
of relation between two inseparable ( ayufasiddha ) substa-
nces and their modifications.

{ v ) The conception of identity-cum-difference

Conflicting views and heated arguments about the nature
of reality confused the minds of the people to such a degree
that it became essential to reconsider this burning philoso-
phical question in a conciliatory spirit. This important step
was taken by the Jainas and the result was the theory of
Angkantavada, which postulates a theory of manifold methods
of analysis ( Nayavada ) and synthesis ( Syidvada ).

According to Jaina Philosophy, as we have already seen,
an entity consists of infinite characteristic which cannot be
perceived all at once. Therefore one who perceives a thing
partially, must be regarded as knowing one aspect of truth
as his positicn permits him to grasp. Even though he is not
in a possession of the entire truth, the aspect he has come
to know cannot be altogether disregarded or ignored. The
question arises as to how the whole truth of reality could be
known, According to Jaina standpoint, all the theories con-
tain a certain degree of genuineness and hence should be acce-
pted from a certain point of view; but the nature of reality in
its entirety can be perceived only by means of the theory of
manifoldness ( anekantavada). The Jaina philosophers syn-
thesize all the opponents views under this theory.

The nature of reality, according to this theory, is perma-
nent-in change. Tt possesses three common characters, viz.
utpada ( originaticn ) vyaya ( destruction ) and dhrawvya ( per-
manence through birth and decav), It also posesses the
attributes (gunas) called anvayi, which co-exist with substance
( dravya ) and modifications ( paryiyas ) called vyatireki, which
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succed each other. Productivity and destructivity constitute
the dynamic aspect of an entity and permanence is its endn-
ring factor, This viewisa blended form of the completely
static view held by the Vedintins and the completely dynanic
view held by the Buddhists.?

Jaina Iiterature® mentions three different views with regard
to the relation of guna and paryiya with a substance (dravya).
viz. the bhedavada, abhedavada and the bhedabhedavada. The
Dhedavada represents the view that the attributes and the
modifications are a combination with the substance which
gives birth to the triple characters ( dravya, guna and paryiya )
of an entity.* Both, guua and parydya are two distinctive
elements in this view. The former 1s called sahabhav: or intri-
nsic, while the latter kramabhavi or extrinsic®. This ideology
was promulgated by Kundakund, and supported by Umasvami,
Samantabhadra and Pljyapada.

According to abhedavada, the gunas and the paryayas are
synonymous ( ulyarthay ) sigmifying the conception of change
inberent in which are both external and internal modificat-
tions of all realities without creating any contradictory posi-
tion,® Siddhasena Divikara is the chief supporter of this
view and he is supported by Siddhasenagani, Haribhadra and
Hemachandra.

The third view bliedabhedavada held by Akalankadeva has
been accepted by all his commentators and followers such as
Prabhachandra, Vadirdjajstui and Anantavirya. This view
appears in a more developed and hormonized form and clari-
fies further the relation between gupa and parydya. While
commenting on the Sutra Gupaparyavaveddravyam of the Tall-
varthasitra, Akalanka suggests that gupas are themselvesa
distinct category from, as well as identical with, parydyasT.
It means gunas always exist with realities and their modi-
fications which follow one after another. Prabhachandra® in
the Nyayakumndacandra gives a more critical and comprehen-
sive explanation.
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All these three views are not fundamentally different fromy
one another, since they unanimously accept the common
factors, utpada, vyaya, and dhrauvya simultaneity (sahabha-
vitva)and modifications with successivity ( kramabhavitva ).
The Buddhist philosophers are familiar with the first and the
last view, but they do not make any distinction between
them.

Anekiintavada in Buddhist literature

The rudiments of the theory of anekantaviida can be glea-
ned from early Pali literature. The Brahmajila Sutta pointed
out the sixty-two Wrong views { Micchaditthis ) according to
the Duddhistic standpoint. Out of them, the Ucchedavida
( mihilism ) and Sassatavada { Eternalims ), Buddhaghosa says,
were taught by Nigantha Nataputta to two of his pupils, just
betore his death?®.

This account of Buddhaghosa cannot be acceptedas true
since he had quite understandably misunderstood the teachings
of Nigantha Niataputta. Buddhaghosa had mnot been fully
conversant with all aspects of anekantavdda and he had
thought that Nigantha Nataputta had taught contradictory
doctrines. This is quite understandable because the theory of
permanence in-changa which forms the basis of the Anekan-
tavida is completely at variance with the Buddhist theory
which accepts only change. Due to this difficulty thoughts of
Nigantha Nataputta are considered in Pali literature under
the headings Sassataviida and Ucchedavada.

Rudiments of Anekantaviida are traceable in the Buddhisf
approach to questions : Pali literaturel® describes how he
answered a question in four ways. The four ways are ;

(i) Ekamsa-vyikaragiys ( answerable categorically ),

(il ) Patipucchavyakaraniya ( answerable by putting ano-

ther question ).

( iii ) Thapafitya { question that should be set aside ).

{ iv ) Vibkajjavyakaraniya ( answerable analytically ).
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The Buddha, who adopted these techniques in answering
numerous metaphysical and etbical questions put to him by
various disciples and disputants, himself claims to be a Vibha-
jjvadin2 The Siutrakriaga of the Jainas requires the Jaina
monk to explain a problem with the help of Vibkajjavada 3
Tt shows that the Jainas as well as the Buddhists followed the
analytical method of explanation, It is possiblethat the earliest
division of the ubove questions was divides into ekamsavya-
karaniya-pafiha, and (2) anckamsavyakaraniya-pafika correspon-
ding to the Jaina classification of two kinds of statements
( ekamsika dhamma and anekamsika dhamma ). Leter, the latter
class would have been sub-divided into the ( 1) vibhajis-vyaka-
raniya and the ( ii ) thapaiya. Papipucchi-vydkaraniya is a sub-
class of 1ibhajja-vyskarantya,1®

A point to be noted here is that the Buddba used the word
anekamsa in his preachings, For instance, in reply to a que-
stion asked by Potthapida, the Buddha says I have taught
and laid down doctrincs ot which it is possible to make cate-
gonical assertions and I have taught and laid down doctrines
of which it is not possible to make categorical assertivns”
ckamsika pr...... mayT dhammil destia  pafifiattal*, anckamsika
pr.. ..maydl dhamma desitd pufifiatia ). Here arekarjsika,
like Vibhagjuvada, issimilar to Amnekantavada of Jainas. The
etymology and meaning are also similar. But the difference
between these two theories is that the Jainism accepts all
statements to possess some relative ( anekantika ) truth, while
the Buddhism does not accept -that all non-categorical state-
ments { anekan.sska ) can be true or false from one standpoint
or another. Anek#ntavida, unlike anekarhsikavada, concei-
ves of the possibility of knowing reality from one or more
stundpoints. Papdita Durvekamirra, in the Hetubindutiks-
loka, summanzed this concept as follows ; Sydcchabdo ‘nekani-
avac@no nuyatosti tena syddvado anekanivado yadva syadaksapi-
kak syadksanika ityadi...,.) 35 A developed form of this doct-
rine 1s relerred to in a later Samskrit Buddhist philosophical
literature, As we have already seen, this theory continued
devilop still further up to the time of Kundakunda,



(175)

After Kundakunda, Samantabhadra tries to explain it
further with the help of examples. This is referred to by Kar-
nakagomin in the Pramanpavaritke Svavritipikal® and Durve-
kamidra in the Hdoubinduftkaloka. According to Samanta-
bhadra, the triple characters abide with a substance at one
and the same time. They are not mutually independent.
Utpada can never exist without vyaya and dhrauvya, The
other two characters too are mutually dependent. Samanta-
bhadra uses an example to clarify this view. If a jar made
of gold is turned into a crown it will please a man who has
an attachment to the crown, but it will displease a man who
dislikes the crown, wlale the third man who is netural about
the crown but is interested in the gold, will have no
objection to it at all. Here origination, destruction, and
permanence abide in one reality. Another example is presen-
ted to make this controversial point clearer. He says: he
who takes a vow to live on milk, does not take curd, he who
takes a vow to live on curd, does not take milk; and he who
takes a vow to live on food other than supplied by a cow, takes
nerther milk nor curd. Thus Samatabhadra cancludes that
utpada, vyaya, and dhrauvya may exist in a relative sense 27
Kundakunda has also given such example in this conneetion.18

The etymology of the word dravva itself indicates that a
tlung is permanent-in-change taking a new form simultaneo-
usly with the disappearance of the previous form.1® This
view was also accepted by Durvekamisra according to Krda-
nta section.2° Santaraksita?! and Arcata?? Liave also recorded
this conception in their respective works.

Trayitmakavada and Arthakriyavada,
in Buddhist Literature

The arihakriyakdritva ( causal efficency ) is the essence of
the doctrines of Bhedavada, Abhedavada, and Bhedabheda-
vida. The Satkdryavada of Sankhyas, Asatk@ryavada of Naiyde
yikas and Buddhists and Sadasatkiiryavida of Jainas are well-
known to us in this respect. Here we are concerned only with
the views of the Buddhists and Jainas.
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The Buddhists assert that the “'Particular is the only real
element of an entity charactersed as svalaksapa ( thing-in-it-
self ). It is supposed to be momentary and a congregation
of atoms. A thing accordingly is born and immediately ajter-
wards it is destroyed 23, The substance is nirhetwka ( devoid
of causes ) in the sense that it originates without the assis-
tance of cause other than its own cause of origination. Each
moment produces another moment destroying itself and thus
it presents a sort of continuisyly of existence. Thus it manages

to maintain a cause and effect ( karyakarapabhdva ) relation-
ship.

According to Buddhism, Momentariness ( ksagabhangn-
raid ) and causal efficiency ( karya-karapabhiiva) are insepa-
rable. It treated momentariness, efficiency, causality and
reality as synonyms, and bence argued that an entity is mo-
mentary because it was efficient and it was efficient because
it was momentary, On the bass of this idea, the Buddhbists
criticise causal efficiency in a permanent thing. They say
that entities come into Being either simultaneously ( yugse-
padena ) or successively ( Aramena ). But i a permanent
thing, both these wuys cannot be effective, since they are
not able to origtnate it immediately due to the non-proximity
of a cause. In the first alternation, the substance should
originate all the possible effects in the very first moment of
its existence, As regards the type of causal efficiency that
takes place simultaneously, a permanent thing cannot have
any effects, because it can be neither perceived nor inferred,
As S&ntarak.szta says, after having brought about all the efi-
ects simultaneously, the nature of a thing comprising its capa-
city for effective action, disappears, and therefore the mome-
ntary character of a thing is an essemtial factor for causal
efieciency., Furthermore they point out that auxiliaries
{ sahakiirt ) must follow the things with which they are conn-
ected. These auxuliaries, as a matter of fact, cannot abide
with permanent things, because the peculiar condition
produced in a thing by auxiliaries would neither be simailar
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nor dissimilar. Ib they make any difference, the efficiency
of the permanent thing in producing the cause is compro=
mised and becomes dependent upon other things in order te
be efficient. If, on the coutrary, they are not able to make
any difference, the arguments for inoperative and ineffective
{ akificitkars ) elements ina thing have no meaning. The
Buddhists, therefore, conclude that causal efficiency is the
essence of the simple and unique moments each of which is
totally differents from the othcrs3%

On the other hand, the Joinas believe that a substance
is dynamic ( paripami ) in character. It means a thing is
eternal from the real standpoint ( mescayanayena ) and mo-
mentary from a jractical viewpoint { vyavahiranayena). Cau-
sal efficiency, according to them, 15 pussible neither in a thing
which 1s of the static nature { A@ifusthanitya ) nor in a thing
which is incongruous with the doctiine of momentariness
( ksamikavada *, but it is postible only in a thing which is per-
manentn-change. To make a clarification of this view,
they say that efficiency takes place either successively or
simultancously. Both these alternations cannot be cffective
in the momeptaiy existence, since the spatial as temporal
extension which requires the notion ot before and after for
efficiency are absent from the momentary thing of the Budd~
bists. Santana (continuous series ) ns also not eflective in
this respect, since 1t is not momentary in the opinion of the
Buddhists.28

This view of the Jainasis recorded by Durvckamidra in
the Hetubindutikaloka. The writer of the Vadanyaya called
Syadvadakesari who is supposed to be the same as Akalafika-
deva, is said to have defeated the opponents and established
the Jaina Nyaya. According to Syadvadskesari, Durveka-
midra says, every entity is anaskanika ( having infinite chara-
cters ), which is the basis of arthakriya ( casual efficiency ).
Kulabhiisana, a commentator on the Vadanyaya, explains this
view tlat the anyathdnugpapatis is the main character of reality,
and arthakriya is possible only in that character.2® He, then,

12
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on the basis of the above view, tries to point out defects in the
theory of absolute momentariness and absolute eternalism
stating that causal efficiency is possible in either of these
theories of reality. Clarifying his own position, Kulabbiisana
asks whether momentary character has causal efficiency during
its own existence or in another. If the first alternative is
accepted, the entire umverse would exist only for a moment.
The effect produced by a certain cause during its own exis-
tence would be a cause of others, despite being caused itself
and this sereis will never end. The argument ‘Cause makes
an effect during 1ts own existence and an effect comes into
being during the existence of others “is not favoured smce an
effect is supposed to be originated during the existence of its
own cause and not of another”. Otherwise, an effect cannot
take place and there will be the defect of ““Samanantarapida-
virodha’'?®, according to which the effects would emerge in the
distant future. The next moment is also not powerful to
generate the thing, since 1t 1snot a creator. Otherwise what
would be the differenice between saf and dsat, and Aisanika
and eksanika We could conclude therefore, that arfhakviya
is possible only in permanent-in-Change character, 28

Afterwards, Durvekamiira tries to criticise the view of
Syadvadakesar: not by advancing arguments but by merely
hurling insults. As a matter of fact, whenever the Buddhist
philosophers came across people whose views were different
to theirs, especially when they could not refute their theories,
they resorted to the practice of rediculing them by means of
ironical speech. It is in this manner that the arguments of
the Jainas against the theory of ksaptkavida came to be dismi-
ssed by Pandit Durvekamifra with cursory remarks that a
wise-man should disregard the above objections raised by the
above dnhrikas or Digambaras ( yadi namanhrikoktirBpeksaniya
preksavatin )2°.  He then tries to show that only the mome-
ntary character has a capacity of casual efficiency.

dantaraksita also refers to view which seems to belong
to the Jaina tradition, but it is attributed to Bhadanta Yoga-~
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Sena, who is claimed by certain scholars to be a Buddhist
philosopher. For instace, Bhattacarya says in his introduc-
tion to the Tattvasamigraha that “nothing definite is known about
Yogasena; he 15 not mentioned in the Nanjio's catelogue of the
‘Clunese Tnipitaka nor in any of the Tibetan catalogues”. He
then tries to prove that Yogasena was a Buddhist philosopher
on account of his appellation Bhadanta saying ‘‘But the word
Bhadanta is always used in the Tattvasangraha to denote 2 Budd-
hist, or more preferably a Hinayana Buddhist. Our authors
have not made a confusion in this respect anywhere in this
book, and on this ground we can take Yogasena to be a
Buddhist.30

But Santaraksita has not indicated anywhere that the word
Bhadanta should be limited only to the Buddhist Kc’ﬁryas.
It has Leen widely used in Jaina literature as a term of res-
pect to elder Bhikkhus. 1Itis, therefore, not impossible that
Yogasena was a follower of Jainism or was influenced by its
conceptions, as his views against Ksapikavada represent the
Jaina standpoint.3) Further Santaraksita did not mention
anywhere explicitly the criticism made by Jainas against the
Ksamkaviida. Moreover, it is unlikely that in such a compre-
hensive work he should forget to mention the refutation of the
Buddhist theory of momentariness by the Jainas, when the
Jaipas were their greatest opponents.

Some schools of thought opposing the doctrine of momen-
tariness ( Ksanabhanigavada ) were rising even within Budd-
hist system. For instance, Sﬁntarakﬁta refers to the view
of Vatsipulriyas who classified things under two headings
momentary and non-momentary.*® The conception of soul,
according to them, has also been refuted by antaraksita.Stcher
batsky mentions the Vatsiputriyas who admitted the exis-
tence of a certain unity between the elements «f a living per-
sonality. In all probability they have been influenced by the
Jaina views as their arguments are very similar to the Jaina
arguments raised against the view ot Ksapikavdda and anal-
mavida.



(180 )

There are, however, two important points of difference
between the Buddhist and the Jaina in the meaning they
attach to dravyavada in their common denunciation of the
view which connects this notion of erthakriyakaritva with
dravyavada. First, the Buddhist 1s against dravyaviada,
Secondly, the Buddhist’s attack actually turns out, whatever
his profession may be, to be on the hypothesis of the static
( kmgsthanitya ) drayya whereas the Jaina’s attack is also on
the same hypothesis but only as a contrast to his own theory
of the dynamic ( parigami ) dravya.?* We have already dis-
cussed the Jainas view against ek@nfadravyavada.

Dual character of an entity

Some systems of thought accept only the Universal ( Sama-
nya ) character of reality. Advaitavadins and the Sankhyas
are the typical representatives of this view. Some other
schools led by the Buddhists recognise only Particular (Visesa)
character of reality. The third school of thought belongs to
Ny’ziya-Vais'eiikas, who treat Universal and Particular { Sami-
nya and Visesa ) as absolutely distinctive entities.

Santaraksita first establishes the Jainistic view on the
nature of reahty. He says that according to Jainism, an
entity has infinite characteristics which are divided into two
categories, viz. Universal and Particular, Just as different
colours can exist in a lustrous gem without conflicting with
each other, so the universal and particular elements could
abide in a reality.%5

We find two kinds of existence in an entity, viz, existence
of own nature { Svaripastiva ) and existence of the similar
nature of others ( Sadras'yc‘zstitva ). The former tries to sepa-
rate the similar ( sqjitiya ) and dissimilar ( vijatéya ) substa-
nces and indicates their independence. This is called Vertical
Universal ( #rdhvdtasaminya ), which repiesents unity ( ans-
gatapratyaya ) n pluraiity of different conditions ( vyavrita:
pratyaye ) of the same 1dividual. In other words, the per~
manent character of an entity is called #rdhvatasamanyas.3®
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Sadidyastitva, the so-called Tiryoksdmamya ( horizontal ), Tepe
resents unity in the plurality of different individuals of the
same class,3” The word cow is used to denote a particular
cow and it also refers to others of the same class, because of
similarity.?® Likewise, Visesa is also of two kinds, Paryiiya
-and Vyatireka. The former distinguishes the two modes of
same entity, while the latter makes a distinction between the
two separate entities.

Thus each and every reality is universalized-cum-parti«
cularzed ( saminya-visesaimaka ) along with substance with
amodes ( drévyaparyinyatmaka). Here dravya represents the
universal character and paryaya represents the particular
character of a thing. The adjective Samanya-visesitmaka
indicates the apprehension of Tiryaksamanyaimaka and Vyats-
rekasamianyatmaka, while Dravyaparyaydimake points out the
urdhvatasamany atmeka and Parydyavisesitimaka character of a
reality. Though the qualily of s@manyavisesitmaka is included
in the dravyaparyayitmaka, its separate use indicates that no
entity is beyond the limitation of dravyaparyiyaimakatva of
utpadaryayadhrauvyatmakaiva. While  Samanyavisesatmaka,
4ndicates the character of reality, the dravyaparyayitmaka
shows its dynamic nature. Thus in Jainism an entity is of a
-dual nature. Both these types of samdnya have been dealt with
by Santaraksita, Karnakagomin and Arcata. They take the
traditional example of a jar { ghata ) made of gold which can
be changed into several modes, while preserving gold asa
permament substance.?®

Another example has been given by Buddhist philosophers
-«on behalf of Jainas. They say that the identical-in-difference
{ bhedabheda ) between the substance and the modes is acce-
pted by the Ankrikas as the nature of reality.#® When a sub-
stance is spoken of as one, it is with reference to space, time
and nature; when it is spoken of as different, it is with refe.
Tence tO number, character, name and function. For instance,
when we speak of a jar and its colour and its other atiributes;
there is difference of number, and name; there is also also a
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difference of nature, inasmuch as an inclusiveness or compre~
hensiveness is the nature of the substance of the jar, while-
exclusiveness or distributiveness is.the nature of successive
factors in the form of colour and so forth. There is also a
difference of function; inasmuch as the purposes served by
the two are different. Thus the substance is not totally undif-
ferentiated, as it does become differentiated in the form of the
successive factors.41

Kamerlasila explains the Jaina view as to why it stresses.
on the universal-cum-particular character. He says, as the
Jainas assert : *“If the above doctrine is to be denied, all
things would have to be recognized as one. If a certain thing
spoken of, for instance, as a jar was not different from other
things, such as cloth, then there would be no difference bet-
ween the jar and sky-flower (1i.e. sky-flower isa thing that
does not exist at all-hence an absurdity ( akasa-kusuma ) ). Like-
wise a thing that is always differentiated from all other things,
can haveno other state save that of the sky-flower, Conse-
quently, the general character in shape of universal entity,
has to be admitted.t2

Kamalila further explains the Jaina conception of the
particular characters of an entity. He says that if the same
entity, jar, was devoid of dissimilarity, then the jar could not
be regarded as anything different from the cloth etc. in the
form of this is jar, that s cloth, but in fact it does differ from
other things. Therefore the particular character is always
present in reality .¢%

As the Buddhist do not admit the universal character of
an entity, the Jainas endeavour to convince them that the
universal character is merged in the particular character of an
entity. They set forth the argument that if any entity is not
similar to other things, it ceases to be entity. For, that which
is excluded from an entity, could have no pesition, but non-
existence, as in the case of a sky-flower, 44

In support of the aforesaid view, another argument is pre-
sented, on behalf of the Jainas, that is, if an entity were not
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similar to or different from every other entity, how them
is it possible that the common idea of “being an entity” is
found to appear only in comnection with the jar and such
things, and not in connection with the crow’s teeth. It is so
because the said restriction is due to a certain capacity in their
natures. Though, according to Jainism, all things in the form
of entities are not different from one another, their capacity
may be regarded as the required “commonality, This is also
called the Niyatavrizs. Without accepting this limitation any-
thing could be transformed into any-thing else.

Later the Jainas dealt with the diffcrence among things.
They say that if a jar were entirely devoid of dissimilarity to
those other things, then there being no difference between
them, the jar could not be anything different from those
things. This would involve a self-contradiction. When one
is ready to accept some sort of difference among things, he
has also to accept dissumilanty as a particular character.*®

Thus according to the Jainas’ view, like the gleaming Sapp-
hire, every entity, while ! cing one, has several aspects. Of
these, some are apprehended by inclusive notions, and others
by exclusive notions. Those that are apprehended by inclu-
sive, and hence spoken of as Common, while others, which are
apprehended by exclusive notions, are exclusive and hence
said to be Particular. The inclusive notion appears in the
non-distinctive form of *This is an Entity”’, while the exclu-
sive appears in the distinctive form *“this is jar, not cloth”.

Vastvekatmakamevedamanek3karamisyate.

Te canuvrttivyavrttibuddhigrahyataya sthita.

Adyx ete’nuvrttatvatsamanyamiti kirtitah,

Videsastvabhidhiyante vyavrttatvattato ‘paret?

Nature of relation of an entity

The nature of an entity is also a controversial point among
the philosophers. For instance, the Naiyayiikas, the extreme
realists, think that relation is a real entity. According to
them, it connects the two entities into a relational unity
through conjunctive relation ( samavaya sambandha ). Conju-
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nction is a subject of quite separate, while the other relates
with inseparable realities, Samavaya is said to be etermal,
{ nitya ), one ( eka ) and all-pervasive ( sarvavyBpaka ).48

The Vedantins and the Buddhists, the idealists, are against
the view of the Naiydyikas. The Buddhists assert the sub-
jective view of relations. A relation, according to Dharma-
kirti, is a conceptual fiction ( sambandhah kalpanikriah ), like
universal, and hence it is unreal, He also rejects the two
possible ways of entertaining a relation in universal. They are
dependence ( paratuntrya sambandha ) and interpenetration
( vipaslesa sambandha ).5°

On the other hand, the Jainas, on the basis of non-abso-~
lute standpoint, try toremove the extreme externalism of
the Naiyayikas and the extreme illusionism or idealism of
Buddhism and Advaitism. They maintain that a relation is
a deliverance of the direct and objective experience. Rela-
tion is not merely an inferable but also an indubitaly perce-
ptual fact. Withiout recognising relation, no object can be
concrete and uscful and atams would be existing unconne-
cted.51

As regards the rejection of two possible ways of relatiom,
the Jainas say that they should not be rejected. For, parais-
nirya-sumbandha is not mere dependence, as the Buddhists
ascribe, but it unifies the relata’2, Raupaslesa is also unten-
able for purpose.’® The two points are here to be noted:
the first is that according to Jainism, the relata never lose
their individuality. They make internal changes having con-
sistent internal relation with the external changes happening
to them. In adopting this attitude the Jainas avoid the
two extremes of the Naiydyikas’ externalism and the Vedd-
ntins internalism. Another point is that the Jainas consider
Telation to be a combination of the relata in it as something
unque or sui generis ( jatyantara ). It is a character or trait
in which the natures of relata have not totally disappeared
but are converted into a new form. For instance, nara-simha
is a combination of the units of nara ( man ) and simka (lion).
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“They are neither absolutely independent nor absolutely depen-
-dent, but are indentity-in-defference, Hence the Jainas are
of the view that relation is the structure of reality which is
identity-in-difference.5¢

"2. The Theory of Nayavada =

-

Nayavada or the theory of partial truth is an integral part
of the conception of Anekantavads, Which is essential to conc-
ieve the sole nature of reality ( vasiu naya#{ prapayati samwed-
andkofimarohats ), It provides for the acceptance ot different
viewpoints on the basis that cach reveals a partial truth about
an object. Naya investigates analytically a particular stand-
point of the problem®5. But if the problem is treated as the
complete truth, it is not Ndyz, but Durnaya or Nayabhasa or
Kunaya. For instance, it isss Naya, and it is and is only is
durnaya, while it is relatively ( sy@t )” is an exampie of
Syadvada®e,

Nayas can be as many as there are ways of speaking about
a thing, This infinite number of nayas has been reduced to
seven, viz. Naigama ( figurative ), (ii ) Sangrha ( general or
common ), (ii1) Vyavahare ( distiributive), (iv) Bijusttra
( the actual condition at a particular instant for a long time ),
(v) Sabda ( descriptive ), { vi ) Samabhirfidha ( specific), and
( vii ) evambhfita ( active ). The first four nayas are Sab anayas
and the rest are the Artha Nayas, for thoughts and words are
the only means by which the mind can approach reality.
These seven Nayas have been also divided into two categories,
Dravyirthika or Samanya ( noumenallor intellectual intuition
relating to the substance ), and Paryayarthika or Vifesa ( phen-
omenal view relating to the modifications of substances ). The
first three nayas are connected with the former division and
the rest with the latter. In the scriptural language these are
named the Niscayanaya ( real standpoint) and the Vyavhara-
waya ( prartical standpoint ). The Tattvarthavariika (1:33)
mentions the Drvyastika and the Paryayastika in place of

- drvydrihika and paryaydrthika.
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As regards nayibhisa, the Nyadya-Vaisesika systems are
called in Naigamibhasa, as they hold the absolute distinction
in the characters of a thing, The Sankhya and the Advaita
schools are enumerated under the Safngrahabhasa, the Cirvaka
under the Vyavhirnayabhasa, the Buddhist conception of
Ksapabhangavada in the Rjusitranayabhasa, the Samabhirdhan-
ayabhasa and so on.

The theory of Naya in Buddhist literature

Pali hiterature indicates some of the characteristics of
Nayavada, The Buddha mentions ten possible ways of claiming
knowledge in the course of addressing the Kzlamas. The ten
(i)anussavena, ( ii) paramparaya, (iii)itikiraya, (iv) pita-
kasaripadiya { v ) bhavyariipataya ( vi ) samano na gury,
{ vii ) takkihetu, ( viii ) nayahetu, (ix ) @karaparivitakkena,
and ( x ) ditthinijjbanakkhantiyz 58 Out of these, the eighth
way, viz. Nayahetu is more important for our study. Here
Naya is a method of statement which leads a meaning to a
particular judgement 3 The Jataka says that the wise man
draws a particular standpoint.®® In about the same meaning.
Nayais used in Jaina philosophy, as we have already seen,
This Nayahefs of Buddhism appears to indicate the Jamna in-
fluence of Naya, and it would have been made a part of its
own in the form of two types of Saccas, viz. Semmutisacca
and the Paramatthasacca,® which are used in about the same
sense as Paryayarthikanaya and Dravyirthikanaya or Vyavaha-
ranaya and Niscayanaya. The words Swunaya and Dunnays
are also found fn Buddhism used in identical way.62

The Suitanipaia indicates that the Sammutisacca was acce-
pted as a common theory of Recluses and the Brahamanas,é®
and the Paramaithasacca was treated as the highest goal 8%
These two Saccas are characterised as Nitattha ( having a
a direct meaning ) and Neyyaftha (having an indirect mea-
ning .85 The Commentary on the Adguttara Nikiya says that
there 1s no third truth ( fatiyath s’'mpalabbhii ). Sammuts
( conventional statement ) is true because of convention and
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Paramaitka is t1ue because of indicating the true characteri-
stics of realties :
Duve saccini akkhisi Sambuddho vadatarh varo.
Sammutirh paramatthafica tativam n’ Gpalabbhati.
Paramatthavacanarh saccarh dhammanarh tathalakkhanarh®®

On the other hand, it is also said that there is only one
truth, not second ( ekarh ké saccam na dutiyamatthi )87 This
contradictory statement appears to give the impression that
even in Buddhism the nature of things is considered through
some sort of relativistic standpoint which is similar to the the-
ory of Nayavada of Jainism,

Buddhlm was aware of the conception of the Nayavada of
Jainism, since the Arniguitara Nikdya refers to the several
Paccekasaccas ( individual truths ) of the several Recluses and
Brahmanas. If it is so, the conGeption of Paccekasacca ( Partial
truth ) of Buddhism is definitely influenced by the Nayavada
of Jainism. There is no doubt that Jainism founded this theory
earlier than Buddhism.

3. The Theory of Syadvada

We have observed 1 our discussion on Nayavada that it
is not an absolute means of knowing the nature of relaity. The
further examination of truth is attempted by the theory of
Condtional Dialecitc or Syadvada. The Nayavida is analytical
in character, while the Syadvada is a synthetical in method.
The latter investigates the various standpoints of the truth
made possible by naya and integrates them into a constent
and comprehensive synthesis. Dasgupta describes the relation
between these two methods as follows * “There is no universak
or absolute position or negation, and all judgements are valid
only conditionally. The relation of the nayae doctrine with the
syadvada doctrine is, therefore, this, that for any judgement
according to any and every naya there are as many alternatives
as are indicated by Syadvada. 8"

The prefix Syal in the Syadvida represents the existence
of those characters which, though not perceived at the mom-
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ent, are present in reality ( wirdisyamanadharmavyatirikia®
Sesadharmintarasamsicakena Syat yukto vido'bhipretadharma-
vacanarh Syddvadah ). Syadvada reveals the certainty regar-
ding any problem and not merely the possibility or probabiity.
It is a unique contribution of Jainism to Indian Philosophy.
Syadvadin is a popular appellation given by later philosophers
to Jainas. Dharmakirti, Arcata and $antaraksita used this
term for the Jainas in their respective works.

Syat is generally rendered into English as ‘“may be” or
“perhaps” which 1s far from appropriate. As a matter of fact,
there is no appropriate word for Syaf in English, but we can
translate it with the term relafive/y which is closer and more
suitable to convey the significance of the theory. The Concise
Oxford Dictionary gives tlie meaning of relatively as “‘having
mutual relations, corresponding in some way, related to each
other”.’® H,G.A " Van Zeyst writes : **“When a function indi-
cates some difinite relationship in which the object stands to
some other object, the term must be described as '‘relative’.
There is a word Kathaficst in Sanskrit literature which is used
as a substitute for Syas by Jaina as well as non- Jaina philoso-
phers, These connotations tally with the inner meaning of
Syit.

Further Syitdviida makes an effort to respect other doctr-
ines by warning us against allowing the use of eva or ouly to
proceed beyond its prescribed limits and penetrates the truth
patiently and non-voilently, The uniqueness of Syadvada as
the most peaceful and nen-viclent means of arriving at the
Truth through argumentation is emphasised by Tatiya in his
assessment of Syddvada in Jaina Philoscphy - “It is the atti-
tude of tolerance and justice that was responsible for the orig-
in of the doctrine of non-absolutlsm (anekanigavdda ). Out of
universal tolerance and peace-loving nature was born cautiou-
sness of speech. Out of cautiousnes of ,speech was born the
habit of explaining a problem with the help of Siyaviya
\ syadvada ) or Vibhajjavaya. This habit again developed into
a non-absolutistic attitude towards reality.”’72
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It would be helpful to remember that the nature of reality-
is determined in Jainism by refering to the dravya ( matter ),
Kgsetra { place ), kala ( time ) and bhava ( state). This is the
positive factor. The negative factor is that of refering to the
negative counterpart ( nisedha-pratsmukhs ) or a particular-
object such as the absence of ghatatva ( jarness ) in cloth and.
vice versa. This negative factor constitutes the iull-fledged.,
nature of the Jar as the positive one.

According to the conception of Syadvida, both identity
and difference must exist in reality. But opponents categori-
cally deny this clam on the ground that a dual character can
pever exist in an entity, The criucs of Syadvada object to it
on the basis .that Syadvada gives 1ise to the following erro-
neous results™8 ¢ (i) Virodha or self-contradiction, like hot and
cold, (i1) Vaiyadhikarapya or absence of a common abode, (iii)
Anavastha or regressus ad infinttum, (v} Sankara or confusion,
(v) Vyatikara or exchange of natures, (vi) Samsayaor doubt,
(vii) Apratipatts or non-apprehension, and (vili) Uvayadogs or
fallacies on both sides. Ouat of these defects Virodhadosa is
considered by them to be the most glanng, The Jainas do
not accept that there is any sell.contradiction in Syidvada.
They put forth three possible forms in which virodha can
occeur :

(i) Vadhyaghatakabhava or destructive opposition, like mon-
goose ( nakula) and the serpent ( ahi ).

(§1) Sahanavasthanabhiva or the non-congruent opposition,
like yama and pita in a ripe mango.

(iii) Pratibadhyapratibandhakabhava or the obstructive oppo-
sition, like the fmoonstone Ewhich protects the sun’s rays.
Aud they maintain that these forms of virodhas cannot effect
their theories of reality. They also say that an entity is anan-
tadharmatmaka ( having innumerable characters ) which can-
not be perceived at once by ordinary men until and unless,
we conceive the problem through negative and positive aspea
cts ( bhavabhavatmakalativena ), identity-in-difference ( bheda-
bhedena) eternality-in-non-eternality  ( wityamiiyaimakena ),
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universal-cum-particular elements { s@m inyavisesatmakena ), or
substance-in-modes ( drauvyaparyayaimakena ). Each and every-
thing is related to the four-fold nature of itself ( svadrayaca-
initaya ) and is not related to the fouriold nature of the other-
than-itself ( paradravyacatustaya ). For instance, the jar is
the jar in itself, but it is not the jar in relation to others, as
cloth, fruit, etc. No one can deny this dual characteristic of
a thing, otherwise its negative aspects or non-existing chara-
cteristics would disappear and their modes would commingle.”*

According to the Jainas, the non-existences ( abhivas )
are of four kinds, viz. Pragablava, Pradhvarysabhava, Itarelar-
abhava and Anyonyabhava,

(1) Pragabhiva means the non-existence of an effect in
the cause.” The substance is eternal which can neither be
newly created nor completely destroyed.”® The effect accord-
ingly does not exist before its own existence, which is a result
of causcs,  The substance 1nitself is an etfect and the modes
are the causes, That means the pre-modes are the pragabhiva
of post-modes. The clay or the curd is the Pragabhdva of
jar (ghata') and butter (ghrta). If this previous negition
were not there, the product clay or curd would always exist
in their eifects jar or butter.

(it ) Pradhvamsibhavy means the non-existence of an eff-
ect after destruction.’ Prigabhava is the wpadana ( material
cause ) and Pradhvamsabhiva is the Nimitta (determinmg
cause ), The first destroys then the other originates, If this
negation were not 1n an entity, milk would still be there
in curd,

(iil ) Itaretaribhiva or Anyonyibkiva means mutnal no-
existence. Each entity exists in its nature which cannot
be transferrei to others. The cow cannot possess the form
of the horse.” If this mutual negation were not in entities,
the horse would become every other thing.

(iv) Afyantibhiva means the absolute non-existence of
apn entity.  As for instance, the sky-flower ( akasa-kusum1 )
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or Sada-vigana ( horns to the hares ), whick have no existence
at all,”®

On the basis of above exposition, the Jainas endeavour
to answer the objections raised by opponents through the
differeunt aspects of the nature of reality. They are dealt
with below :

‘The 1dentity-in-difference ( bhedabhedtmaka )

The identity-in-difference is the main figure which guards
the Jaina standpoint against the attacks of opponents. The
exposition of this central idea has been a necessary talk to
the Jaina Acaryas. They postulate a theory that a substance
is neither absolutely different than other things, nor absolutely
alike. Otherwise how could the quality ( g8pa ) and quabfied
( guni ) be distinguished ?

An entity is characterised by birth (ufpada), death (vyaya)
and permanence ( ddrauvya). All entities are included in
this definition Sat or substance is abkeda and gunas are bheda.
Apart from guyas or paryayas, there s no existence. There-
fore, reality is called the identity-in-difference.

Eternal-cum-non-eternal aspects ( #ityanstatmaka )

In the same way the substance can be nither absolutely
eternal nor absolutely non-eternal, butit is eternal-cum-non-
eternal. If we do not accept this, causal efficiency ( artha-
k7iya ) would not be possible with an entity and all the tran-
saction would fail due to the static or perpetual fluxive chara-
cter of thing. Pre-existence would be ‘dis-connected with the
post-existence. How then could the doer and enjoyer be reco-
gnized ?

Likewise, reality is universalized-cum-particularised, one-
cum-innumerable, etc. from real and practical standpoints,
There is no self-contradiction in this recognition, since the
nature of reality is conceived relatively.

Saptabhaiigi or a theory of Sevenfold predication

Saptabhatgi or the theory of sevenfold predication isa
method of cognition to apprehend the correct nature of reality~
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through a sevenfold relativist dialectic method. It is trea-
ted as complementary to the Syadvada doctrine. Akalanka
thinks of it as a way which considers the modes of a thing in-
a positive ( vsdhimukhenz ) and negative ( misedhamukhena )
manner without incompatibility in a certain context. The
sevenfold predications are as follows :

(i) syadasts ot relatively it is,

( ii ) sy2nmiists or relatively it is not,

( iii ) syadasts nasts or relatively it is and is not.

( iv ) syadavaktavya or relatively it is inexpressible.

(V) syadastyavakiavya or relatively it is and is inexpressible,

( vi ) syannastyavaktavya or relatively it is not and is
inexpressible.

{ vii ) syadastinastyavakiavya or it is, is not, and is inexpr-

essible.

Here the radical modes of predication are only three
in number-syadasti, spiyannasti, and syadavaktavya which
construct other predications by combining themselves.

The first two modes represent the affirmative or being ( asis-
tva ), and the negative or non-being (#astitiva ) characters of
an entity. The third is a combination of both being and non-
being. The fourth is inexpressible in its predicate. The
remaining three modes are the combined forms of the first,
second, and the third. The first two and the fourth predi-
cations are consequently the assertions of simple judgements,
and the remaining four of complex judgements. According
to the mathematical formula, the three fundamental predica-
tions make seven modes and not more than that.

The first mode represents the existence of the jar ( ghata )
and the non-existence of cloth { fafa ) in the jar. The second
predication shows the negative aspect of jar that it does not
exist as cloth or anything else. There is no contradication
here, since the predication asserts the relative and determi-
nate abstraction. The third mode offers a successive presen-
tation ( kramarpana) of negative and positive aspects of an
entity, while the fourth one offers a simultaneous presenta-



( 19%)

tion ( sehdrpaps ) of the two concepts. According to Jainz
conception, one word represents one meaning. The relatien
between 8 word and its meaning is described by Jainas as
Vacyavacakaniyama. The characters of befmg i nd non-teing in
the jar cannot be expressed at once ( ssgapat ). Therefore this
predication is designated as inexpressible { avakiavys ). The
remaining are the combined modes derived from bringing to-
gether the first, second and the third with the fourth one,
which express the complex judgements.

Each of these modes contains one alternative truth while
altogether contain the complete truth Observing the impor-
tance of this method Padmarajiah says : *“The whole method,
therefore, may be said to be one which helps a patient inqui~
ring mind in its adventure of mapping out the winding paths
running into the faintly known or unknown regions of reality
and bringing them within the bounds of human knowledge.”’8>
Syadvada conception in Buddhist literature

The rudiments of the Syidvada conception are found in
Vedic and Buddhist literature. It appears to have originally
belonged to the Jainas, if we accept Jainism as pre-Vedic reli~
gion, and all the subsequent thinkers adopted it as a common
approach to the nature of reality. That is the reason why vari-
ous forms of Syadvada are found in the different philosophical
schools.

Vedic literature records negative and positive atti-
tudes towards problems. The Rgveda which is supposed to be
of the earliest period, preserves the rudiments of this doctrine
in the Nasadiya SBkia. It manifests the spiritual experience..
of the great sage, who describes the nature of the universe as:

Nzsadasinno sadasit tadanirh ndsidrajo no vyomaparo yat,
Kim3zbaribak kuba kasya garmannambhak kimzsidgahanarh
gabhirarh. Na mrtyurdsidamrtarh na tarhi pa r3tryd ahna
asit praketa 4 Anpidavitam svadhayd tadekam tasm3ddhin-
yanna parak kirh canfisa,

“There wasnot the non-existent nor the existent g there

not the air nor the heaven which is beyond. What did it

13
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contain 7 Where ? In whose protection ? Was there water,
unfathomable, profound ? There was not the becon of night,
nor of day. That one breathed, windness by its own power.
Other than that there was not anything beyond’’.® This indi-
cates inexpressibility ( ansrvacaniyatva ) about the mpature of
the universe.

The Upanisadic period presents this speculation in a more
concrete form by taking positive steps, The Chandogyopanssad®®
represents the idea that Being ( sat ) is the ultimate source of
existence, while some Upanssads uphold the view that Non-
being is the source of Being ( asad va idams agra asis. talo vas sat
ajayato }.83 On the other hand, some Upanisads assert that
it is both, Being and Non-being ( sadasadavarenyanm ),8* and
some later Upanisads maintain that Non-being cannot be

expressed by using a particular name and form ( asad avyakria
nEmaripimn ) .85

Thus the concept or Syadvada found in Vedic literature
commences from polytheism and goes on to monotheism and
is later ,replaced by monism. This indicates that the theory
was not rigid. The later developed Vedic philosophical systems
were also influenced by this idea and they concived the pro-

blems from different standpoints with the exception of that of
complete relativism,

The Naiydyikas,%® though they used the word anckanta,s?
could not support the Anckantavada entirely and they acce-
pted the atoms, soul, etc. as having absolute unchangeable
characters. The Vedanta philosophical attitude also runs on
the same lines. Even considering a thing through empirical
( vyavaharska ) and real ( paramirthika ) standpoints, it asserts

that all standpoints are ‘inferior to the standpoint of Bra-
hman b8

The Syadvida conception is found in a more developed
form in Buddhist literature. The Brakmajaiasutla refers to
sixty-two Wrong-views ( micchadstthis ) of which four belong
to the Sceptics. They are known as Amardvikkhepika ( who
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being questioned resort to verbal jugglery and eelwriggling )
on four grounds 8 The Commentary of the Dighanikiya pre-
sents its two alternative explanations. According to first,
Amardvikkhepik@ are those who are confused by their endless
beliefs and words, The second explanation gives meaning
that like a fish named amard, the theory of AmarZvi-
&khepika runs hither and thither without arriving at a definite
<onclusion.?®

The first of these schools is defined thus : *“Herein a certain
recluse or brahmin does not understand, as it really is,
that this is good ( kuselam; ) or this is evil (akusalanz ).
It occurs to him : I donot understand what is good or evil
as it really is. Not understanding what is good or evil,
as it really is, if I were to assert that this is good and this is
evil, that will be due to my likes, desires, aversions or resent-
ments. If it were due to my likes, desires, aversions, or
resentments, it would be wrong. And if I were wrong, 1t would
cause me wony ( vighito ) and worry would be a moral danger
to me ( aniardyo ). Thus, through fear of lying ( smusavada-
bhaya ), and the abhorrence of being lying, he does not assert
anything to be good or evil and on questions being put to him
on this or that matter he resorts to verbal jugglery and
eel-wriggling, saying: I do not say so, I do not say this, I do
not say otherwise, I do not say no, 1 deny the denials
{ I do not say, ‘‘nono” ).

According to this school, it is impossible to achieve kno-
wledge which is a hinderance fo heavan or salvation ( Szgg-
assa ¢ eva maggassa ca antardyo ).°2 The second and the third
school of sceptics do not assert anything to be good or evil
through fear of involvement ( upaaanabkaya) and a fear of
interrogation in debate ( anuyogabhays ).

The fourth school of Sceptics followed the philosophy of
Safijaya Belatthiputta who fails to give a definite answer to
any metaphysical question put to him, His fourfold scheme
or the five-fold formula of denialis based on the negative as-
pects which are as follows :98
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(i) evarh pi meno ( I do not say so ).

{ii) fathapi me no ( I do not say thus ).

(iii) afiBathips me no ( I do not say otherwise ).
(iv) #o ti pi me no ( I do not say no ).

(v} mo no i $5 me no (I do not deny it ).

This formula is applied with regard to the answering of
several questions as :%
(i) atthi paro loko ( there is another world ).
(ii) matthi paro loko ( there is not another world ).
(ili) atthi ca natths ca paro loko ( there is and is not another
world ).

(iv) Naiths na natths paro loko ( there neither is nor is not
another world ).

The commentary offers two explanations of the meaning of
this formula, According to the first explanation, proposition
( 1)is an indefinite rejection or denial { ansyamitavikkhepo ),
Proposition ( 2 ) is the denial of a specific proposition, e. g.
the eternalism ( sassafavids ) when asked whether the world
and the soul are eternal, Proposition { 3 }is the denial of a
variant of ( 3 ) e. g. the rejection of the semi-eternal theory
ekaccasassatarg ), which is said to be somewhat different from
(affathd ). Proposition (4 )is the denial of the contrary of
(2), e. g. the denial of the nihilist theory ( wcchedav@darh )
when asked whether a being ( tathdgato ) does not exist after
death. Proposition (5) is the rejection of the dialectian’s
view ( fakksvadam ) of a double denial, e. g. denying the posi-
tion if asked whether a being neither exists nor does not exist
after death.

According to the second explanation, Proposition (1) is the
denial of an assertion e, g. if asked whether this is good, he
denies it. Proposition (2) is the denial of a simple negation,
e, g, if asked whether this is not good, he denies it. Proposi-
tion (3) is a denjal that what you are stating is different fromy
both (1) and (2) e. g. if asked whether his position is different
from both (1) and (2) ( wbkays afiflatha ) he denies it. Propo-



(197)

sition (4) is a denial that you are stating a point of view difie=
rent from the above e. g, if " asked whether his thesis ( Jaddhs )
is different from the three earlier points of view ( tividhena
i na hoti ), he denies, it. Proposition (5) is a denial of the
-denials, e, g. if asked whether his thesis is to deny everything
( m0 mo 2e ladhhi ti ) he deniesit. Thus he does not take his
stand ( na fifghats ) on any of the logical alternatives { eka-
smir pi pakkhe ).

Both these explanations show that the fifth proposition
-of Safijaya’s philosophy is the rejection of denial, Therefore
only four propositions of the theory remain. They can be
<compared with the first four predications of the Syadvada
theory of Jainas :

(i) Sy3dasts ( relatively it s ).

(ii) Syammasts ( relatively it is not ).

(iii) Syadasti nasts ( relatively it is and is not ).
(iv) Syadavaktavya ( relatively it is inexpressible ),

Observing this similarity, several scholars like Keith®® are
Feady to give the credit to Safijaya for initiating this four-fold
Jpredication to solve the logical problems. On the other hand,
some savants like Jacobi think that in opposition to the
Agnosticism of safijaya, Mahavird has established SyZdvada.
Miyamoto asserts in his article *“The Logic of Reality as the
«Common Ground for the development of the Middle Way'’ that
Safijaya’s’ system is quite close to the Buddhist standpoint of
the indescribable or inexpressible,”??

These views are not quite correct. As a matter of fact, the
-credit should wmot go only to Safijaya for the adoption of
the four-fold scheme, since there were other schools of
sceptics who also accepted a similar scheme. Silanka referred
to four groups of such schools Kriyavidins, Akriyavidins,
Ajiidnavadins, and Vaineyikas. These are further sub-divided
into 383 schools based on purely the nine categories ( wava
Paddrihas ) of Jainism.®® These schools were mainly concerned
with four quesitions, They are as follows :



(198)

( i ) Who knows whether - there is an arising of psycholo-
gical states ¢ ( Sats bhdwotpatish ko vetts ) ?

( ii ) Who knows whether there is no arising of psycholo~
gical states ¢ ( Asats bhavotpatith ko veitik ) ?

( iii ) Who knows whether there is and there is no arising
of psychological states ? ( Sadasati bharotpattik ko vettih ) ?

(iv) Who knows whether the arising of psychological
states is inexpressible ? ( Avaktavyo bhavotpattih ko vettih ) ?

These questions are similar to first four Syadvida predica-
tions. The main difference between the Predications of
Sceptics and Jainas was that the former doubts or denies the
logical problems altogether whereas the latter asserts that
they are true to a certain extent,

Makkhali Gis3la and Syadvada

Makkhal Gosila, the founder of the K]’ivika sect and amn
earlier companion of Nigantha Niataputta, has contributed to
the development of the Syadvada conception. He considered
problems through the three-fold standpoints, called T7srasis, o
a short version of Sapta-bhangi.

On the basis of the Nandisiira commentary, Basbar
observes : “The Ajivika heretics founded by Gosila are likewise
called Trairasikas, since they declare everything to be of triple
character, viz. : living, not living, and both living and not
livivg : world, not world, and both world and not world; real,
unreal, and both real and unreal, in considering standpoints
(naya ) regarding the nature of substance, of mode, orof
both. Thus since they maintain three heaps (r@di) or cate-
gories they are called Trasrasikas’’. Further he says ‘‘the
Ajivikas thus seem to have accepted the basic principab
of Jaina epistemology, without going to the over-refined

extreme of Saptabhangi, as in the orthodox Jaina Syadvade
and nayavada,’'100

This reference indicates that the Afivikas were aware of
the Saptabhaigi of the Jaina logic and they reduced them to-
three. Dr. Jayatilleka remarks on this reference : *But jud~
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ged by the fact that the three-fo)d scheme of predication s
simpler than the four-fold scheme of the Sceptics and Budd-
hists and the corresponding seven-fold scheme of the Jainas,
it would appear to be earlier than both the Buddhist and
the Jain schemes, with which the Ajivikas conld not
have been acquainted when they evolved theirs,”” Further
he says, ““In fact, it can be shown that in the earliest
Buddhist and Jaina texts the wvery doctrine of the
Trairadikas, which seems to have necessitated the three-fold
scheme, is mentioned, thus making it highly probable that it
was atleast earlier than the Jain scheme”. He accounts for
this view by saying that “while the earliest stratum of the
P3li Nikdyas knows of the four-fold scheme, one of the ear-
liest Books of the Jain Canon, the Sw@irakriasngs, which makes
an independent reference to this Trairaéika doctrine, does not
mention the seven-fold scheme, although it is aware of the
basic principles of Syadvada, 101

Here Jayatilleke tries to prove that that three-fold
schame appears to be earlier than the Jaina scheme. He
gives a reason in support of his view that the S®@rakri-
asga does not mention the Seven-fold scheme. I too hold the
three-fold scheme had come into existance earlier than the
four-fold scheme. Dighanakha pribrijaka, who seems to be
a follower of the Parsvanadtha tradition, also maintains, as
we have already found, this scheme.

As regards the absence of the reference in the Suirakrianga,
itsbould be remembered that it is not totally unaware of
the basic principles of Syadvada, as Jayatilleke himself acce-
Ppts. Itis said that ‘“the wise man should not joke or explain
without conditiona} propositions.”’202 He should “‘expound the
analytical theory (vibhajjavayaym ca vydgrejja) and use the two
kinds of speech, living ameng virtuous men, impartial and
wise.108 Further it does not deal with the Jaina philosophy, It is
a concise compilation of the Jaina doctrines as well as others
of that time. It was, therefore, not essential to deal with
Syadvada in detail. Kundakunda, who flourished in the first
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century B, C, or in the beginuing of the Christian era, described
to the Saptabhangi, himself in the Pafcastikayasara. He says
that “Dravya can be described by the seven-fold predication :
{ 1) siya atthi or syadasts, (ii)siya maths, or syAnnasti, (iii)
siya whayarg or syadastsnasii, (iv) siya-avvatlsvva or syldvoak-
tavya (v) siya  atthi-avvatavya or syddastyavakiavya, (vi) siys
nalthi avvattavva or fsvannastyavaktvya, and (vii) siya aithé
natth avvattavva or Syadstindstyavakiavya :

Siya atthi natthi uhayam avvattavvarm puno ya tattidayarh.
Davvarh khu satta bhangarh adesavasena sambhavadi, 104
This means that the Syadvida and its predications were
well known at the time of the Buddha, and upto the time of
Kundakunda they were developed still further.
‘This Buddhe and Syidvada

During the Buddha’s time there were certain philosophical
‘points which became the subjects of violent debate. Having
realised the futility of such debates the Buddha became an
analyist, like the Jainas.20® In the Dighanskaya the Buddha is
reported to have said that he had taught and laid down his
doctrines with categorical ( ¢kagsika ) and non-categorical
( anckansika ) assertions.2°®  The theory of Four-Noble-Truths
is an example of the former, and the theory of Avyakatas is
of the latter.

Here the term ekamstka *and anekamsikd are very similar
to ekantavade and anelantagvada. The former is concerned
with the non-Jaina philosophies and the latter with the Jaina
philosophy. The difference between the Buddha’s and Niga-
ntha Natputta’s standpoints is that according to the former’s
conception the non-categorical assertions are not true or false,
from some standpoint or another, unless we analyse them;
while the latter upholds the view that all the statements are
relatively ( syaf) correct, i, e. they contain some aspect of
the truth. The theory of "Avyakata does not consist of any
such quality.

The Buddha adopted the four-fold scheme to answer the
logical questions of that time as outlined below
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1)tk (itis ).

( ii ) »adths ( it is not ).

(ili ) attht ca natthi ca ( it is and it is not ), and

(iv ) w'ev’atthi na ca naiths ( it neither is, nor is not ).

This four-fold scheme has been used in several places of

the Pali Canon, For instance :

(i) Channamy phassiyatananam asesaviraganirodhd aith’
afifiam, kinci 45 7 ( is there anything else after complete
detachment from and cessation of the six spheres of
experience 7 ).

(il ) Channasm.. natth’ afifiarm kifict ti ?

(iii ) Channam,..atthi ca w’ athi ¢’ afifiam kifici 8 ?

(iv) Channam w'ev’ atths na w'alth’ afifiam kifics 15 ?

Miyamoto observes that the seven-fold scheme of the jainas

is equivalent to the four-fold scheme of Buddhists in the follo-

wing manner :

{ i) Syadasti = 1
(ii ) Syannasti = 11
(iii ) Syadastinasti = I11

{iv) Syadavaktavya
( v ) Syadastyavaktavya
(iv ) Syannastyavaktavya = v
(vii) Syadastinastyavaktavya
But this observation is not perfectly right, since the Jainas
pondered over the prblems more profoundly than the
Buddhists. It would be more appropriate if we think of the
first four propositions of the Buddhists; But there are
differences between the Jaina and the Buddhist schemes.
According to the Jaina scheme, all the seven propositions
~could be true from relative standpoints, while in the Buddhist
scheme only one proposition could be true. the propositions
are not considered logical alternatives in Jainism as considered
in Buddhism.
It is more probable that the Buddha's Catuskofi formula
bas been influenced by the four-fold formula of Safijaya,
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although there are also traces of the influence of the seven-fold
formula of the Jainas. Such formulas, it must be remembered,
were commonly accepted at that time by teachers with differentk
attitudes.

Niganths Nitaputta and Syadvada in Pili Literature

The Pali Canon considers Amnekdniav2da or Syadvada a
combination of both Uccedavdda and Sassatavida. As we have
already mentioned, Buddhaghosa was of the opinion that
Nigantha Nataputta presented his views in contradictory
ways, 108 We have seen how this was due to the fact that
Buddhaghosa could not understand the real nature of
Syadvada.

We know that Jaina Philosophy considers problems neither
by absolute eternalism nor absolute nihilism, but erernalism-
cum-nihihsm. Apart from the confusion regaiding Sassatevada
and Uccedavada, there are no explicit references to Syadrada
in the pali Canon, The absence of direct references does not
mean that the Syadvada conception was not a part and parcel
of the doctrines of the Nataputta at that tlme. This conclusion
is furtber strengthened by the fact that Buddhist books appear
to be aware of some characteristics of Syadvdda, which might
have belonged to the tradition of Parévanatha.

In the course of a discussion, the Buddha says to Saccaka,
who was a follower of the Parsvanitha tradition and converted
later to the Nataputta’s religion, that his former statement is
not keeping with the latter, nor the latter with the former
( na kho te sandhiyati purimena va3 facchimam pacchimepa va
purimam).1°® Here attention is drawn to self-contradictions
in Saccaka's statements, This might have been an early
instance of adducing sel-contradiction ( svafmavirodha ) as
an argument against Syadvada. This has been an oft-repeated
criticism against Syadvada by opponents of different times.

Likewise in the course of a conversation held between
Nigantha Nataputta and Citta Gahapati, the latter blames the
former for his self-Contradictory conception. He says; If your
former statement is true, your latter 'statement is false,an a
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.if your latter ststement is true, your primer statement is false.
(sace guriman; saccam, pacchimam fe micchd, sace pacchimars
saccarh purimarh te micchz ).110

Another reference found in P3li literature helps us to
understand the position of Syadvada. The Dighanahha of the
Majjhima Nskdya mentions the three kinds of theories upheld
by Dighanakha Paribbajaka. They are as follows :11%

( i) Sabbam me khamats ( I agree with all ( views ),

( ii ) Spbbari me na khamati ( I agree with no { views ).

( iii ) Ekhaccom me khamats, ekaccam me na kharhati ( I agree

with some ( views ) and disagree with other ( views ),

The Buddha criticises Dighanakha’s views in various ways,
and expresses his own views towards the problem. Digha-
nakha’s views are similar to the predications of Syaddvada, and
represent its first three dharigls as follows :

( i) Sabbam me khamats = Syadasti,
( ii ) Sabbamme na hhamats = Syannasti.
(iii) Ekaccam me khamatsi; ekaccarh

me na khamati = Syadastinasti..

Now the problem is to consider to which school of
thcug ht Dighanakha belonged. According to the commentary
on the Magjhima Nikaya, he is said to be a holder of the view
of Ucchedavada, 112 which is a part of Syadvada school in the
opinion of Buddhaghosa. He might have belonged to Safijaya’s.
of Paribbajakas who were followere of Parsvanitha tradition
converted later to Nataputta’s religion -before he joined the
Buddha’s order.113 Dighanakha was a nephew or Safijaya, It
seems, therefore, that he was a follower of Jainism, This.
inference may be confirmed if Dighanakha can be identified
with Dighatapassi of the Upalisutia of Majjhima Nikdya, who
was a follower of Nigantha Nataputta.

In the above propositions of Saccaka, Cistm Gahapastl amd
Dighanakha Paribbdjaka, we can trace the first fosr predi-
cations ( including Sya2davakisvya ) of Syadvikda epnception of

ainism.

It is not impossible that the term Syaf had been wused by
Jainas in the beginning of each predication justlfy correctly
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the others’ views on the basis of non-absolutism, The word
Syat ( Siya in Pali ), which indicates the definite standpoint
towards the probelems, is also used in the Cttla Rahulovada-
sulta of the Majjhima Nikayas, where the two types of the
Tejodhatu are pointed out in definite way. 114 It seems that
the word Syat originally belonged to the Jainas and was later
used by the Buddhists in a particular semse. The defect of
self-contradiction in Syadvada conception of the Jainasis a
criticism levelled against it by the Buddhists. It happened so,
only because of ignorance of the meaning of Syas. As a matter
of fact, the Jainas had concentrated their attention on the
controversial points in different theories of then philosophers
and had tried to examine their views from different stand-
points, By this method the Jainas could figure out the real
nature of reality and consider the problem in a non.violent
way.

The refutation of Syadvida in Buddhist literature

The Buddhist Acaryas at different times criticised the
Syadvada conception of the Jainas on the grounds of self-
contradiction, commingling, doubt, etc. The main arguments
of the foremost Buddhist logicians were as follows :

Nigarjuna and Syadvada

Acarya Kundakunda and Umasvati were among the earli-
est who established clearly the theory of the triple character
( production, destruction, and permanence ) of reality in
Jainism. Nagarjuna ( about 150-250 A. D.}, the propounder of
Sunyavada made the charge that the theory of triple character
is itself a self-contradictoy formula, as it cannot be associated
with reality, since such a thesisis faulty on account of anava-
sthiidoga ( regressus ad infinitum ),115

Dharmakirti and Syadvida

In the Pramaga-Vartika ( svavytti) Dharmakirti remarks
that the Anckaniavida is mere non-sensical talk ( pralapa-
maira ). He says in the course of refuting the Bhedabhedavada
theory that the Digambaras ( Jainas-Anhrikas ), who present
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their doctrines in a fantastic way, could be refuted in the same
way as the Sahkhya philosophy, which thinks of the nature
of reality as sbsolute difference (atyaniabheda). He then men~
tions that the Jainas hold a view ; “All is one, and all is not.
one ( sarvath sarvaimakars na sarvam sarvaimakarg )16

Dhearmakirti tries to clarify his remark by presenting a
traditional example of the Jainas. The Jainas explain their-
theory of the nature of reality with the illustration of a golden
jar ( svarpaghata ), where gold is considered the general, and
not the particular, character, Here Dharmakirti points out
why the Jainas do not recognize the jar or pot itself as a gene-
ral character, since Dravyafva is in all of them according to-
Jainism,

Dharmakirti is of the view that the Jaina theory of dual
character, viz. universal and particular, is so formulated that
the character of particularity is relegated to the background.
and made less significant. He explains this with reference to
the famous example of camel and curd. If the particularity
which distinguishes camel from curd or vice verse is not an
important factor, he says omne may as well eat a camel when
he wants to eat curd. He tries by this argument to demolish
the Jaina theory as he understood that curd is not only curd:
by itself ( Svarfipena) but also camel in a relative sense
( pararBpena ). According to Dharmakirti, there cannot be a
universal character between camel and curd and even if such
a character exists, their mutual difference or particularity is
all that matters for both identification and use 117

Against the Jaina conception of the universal character of
a thing, he says : if all realitigs are saf (being or isness), there
would be no difference between knowledge and word ( dki and
dhvani ) that imparts a knowledge, which is quite impossible,
Therefore Syadvada conception in Dharmakirti’s opinion is
defective.11®
Prajfizkaragupta and Syadvida :

Prajfidkaragupta (660-720 A. D.), the well known commen-
tator and a pupil of Dharmakirti, also refutes the Jain theory
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-of reality. His criticism is very similar to the criticism of
Nagirjuna. Prifiskara says : origination, destruction, and
permanence cannot exist together. If is destroyed how canm it
be a reality; if it is permanent, how can there be destruqtion,
and if it is permanent, it should always be in mind. He then
argues that the reality cannot be realised as both eternal and
non-eternal. It should be accpeted as either eternal or non-
eternal.11® Here Prajfizkara pointed out that the triple
character of a thing is a self-contradictory theory.

Arcata and Syddvada :

Samantabhadra’s view mentioned in the “dravyaparyiya-
yoratkyam’’ and “‘samjfiasam khyaviiesdsca” has not been refuted
by Dharmakirti. Whatever may be its reason, it is criticised
by his commentator Arcata (about the seventh century A. D.)
who followed the arugments of Nigarjuna.22° He says ; ori-
gination and destruction cannot exist together in one dharmi,
since they are contradictory in character., The argument
“they take place relatively”” would not solve the question,
because in the course of origination and destruction, perma-
nence would not be there, and likewise in the presence
of a permanent character the other two would be absent.
Therefore, a triple-charactered nature of reality as the Jainas
assert, is not possible according to Arcata’s way of thin-
king.121

An another place he tries to refute the Bhedabhedavaia
{ identity-in-difference ) conception which means the substance
and 1ts modes cannot be separated from a realistic stendpoint,
but they are different in name, number, nature, place, etc, from
a practical viewpoint. It appears asif he does not see much
difference between wbhayaviida of Vaidesikas and bhedabheda
of Jamas. That is the reason why he conceives the substance
as being complctely different from its modes.

He refutes the view first 1n prose uader the heading ‘‘Ankr-
ikadisammatasya dravyaparyayah bhedabhed apaksasyanirasah'

and then the same arguments are repeated in fourty-five stan-
zas, The gist of them is as follows ;
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The difference between substance and its modes by the
name, number, etc. and unity of them into one by place, time,
and nature, is not possible as the nature of reality, sirice an
entity cannot assume more than one character.122

He further points out that samjfa is the cause of an inti-
mation { sastketa ) which depends on desires. How then can
one differentiate it by name, since it is also one, not two ?
Words are fictitious, the difference therefore, would be imagi-
native, Sankhyabheda also is not possible as there is a difference
between vacya ( to be spoken ) and vacaks ( speaker ), which is
also kalpsla ( imaginative ).

Further he points out that without the destruction of a
substance there would be no destruction of its modes. Hence,
they can be identified neither as bheds nor as abkeda. If the
modes are different from the substance, words would not
be connected with them. 1If they are accepted as non-diffe-
zent, their natures would be one. How then could the Laksa-
pabheda be applied ¢ Karyabheda is also not possible as there
is no difference in nature.124

The theory ‘‘substance and its modes are not different
( abheda ) in place, time, nature” is also defective in Prajfia-
kara'sviews. He says : ““position, the form, smell, juice, touch
etc. are different in modifications. If the nature stays with
substance and meodes in the form of destruction and other-
wise, the substance would be two as ghata and pata, not one
which removes abhedatva with them. Further he says, if the
bheddbheda is accepted, the bheda ( difference ) would be
fictitious due to not leaving the abkeda (identity ), and hence
abheda would be proved as false in character, Here Arcata
thinks in terms of ubkayavada that if the substance and mode
are completely different, all the evils of both the “identity-
view and difference-view"’ will lay upon this conception )24

Arcata refers to the Jaina’s view that they analyse reality

through sui-generis ( Jatyamtara ) which exposes the combina-
tion of identity and difference, although it makes 2 distinction
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between the particular and general character of reality. For-
instance, Narasimha is a combination of man and lion, which
is not self-contradictory because of the theory of sus-generss.

Opposing this theory, Arcata points out that Narasirhha is
a compendium of atoms which cannot be transformed into
narasimha. Due to a combination of the forms which is called
iabalaripa, a place of existence of diverse naturas, How then
could a nnity in nature be proved ? Arcata finally remakrs
that this is the philosophy of block-heads ( darsamakric’ yamr
viprayaso mghamatinam ):

This criticism is based on the understanding that the
pature of reality is completely in two different forms. Thisis
the view of Vaidesikas, not Jainas, This criticism made by
Aranyakas is answered by the later Jaina philosphers such as
Vadirajasiiri, Anantavirya, Prabhacandra.

Santaraksita and Syadvada

Santaraksita examined the Syadvada doctrine of the Jainas
in a separate chapter of his Tativasangraha, The main defects,
according to him, are as follows ;

If the oneness between substance and modes 1is real
( agauna ), then the substance also should be destructive like
the form of the successive factors or those successive factors
themselves should be comprehensive ( anugatatmaka ) in their
character, like the substance. Therefore it should be admitted
that either there is absolute destruction of all characters or it
consists of the elments of permanence, exclusiveness and
inclusiveness, which can-not exist in any single thing.228

Hence he turns to the universal and the-particular character
of an entity. He says : there would be a comingling (s@hkaryay
and a confusion ( Sandeha ) in the dual pature of reality, the
result of which would not be helpfn! to decide which is general
and which is particular ( parasparasvabhavatve syatsamanyavide-
fayoh. siikaryatativalo nedary dvairupyamupapadyate )32

If the general and the particular are regarded as mon-
different from one and the same thing, how could there be
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any difievence in the nature of these two characters } And
being mon-different why should it not be regarded as ome TN

The diversity of properties ( dkarmabheda ) also caunot he
accepted there, since the diversity or plurality cannot be one,
As regards the potencies ( Jakfinarh ), their diversity is merely
a creation of the speakers’ desire to speak. As it is crystal clear
that both, affirmation and denial, cannot exist in one thing,
we bava to regard the self-contradiction hetween unity and
plurality. Hence, be observes that any diversity of properties
of a single entity can only be a creation of fancy ( kalpiza ).188

In diversity ( stage of an entity which is excluded from
several like and unlke things to this and that) even a single
thing may be assumed to have numberless diverse forms; but
in reality no single thing can reasonably have two forms.

Santaraksita further gives a traditional example of
Nardsimha. He says : such entities as narasippha and others
which have been described as possessing dual characters are
also not real but conceptual ( kalgpita ). These arguments of
Santaraksita resemble those of Arcata.}2?

Thus he arrives at the conclusion that duel character of a.
thing is figment of mere imagination.

Karnakagomin and Syadvida

Karnakagomin in the Pramanavartshasvavyititika refers to-
the Digambaras’ theory of relativity, according to which they
accept the mutual negation ( enyonyabkiva ) to distinguish the
realities, so that they should not be confused, He then starts.
to criticise the view that the distinction among things, cannot
be identified by mutual negation, which is possible in entities.
produced by non-different causes, If they originate from.
different causes, how does anyomyZbhava come into exis-
tence 7180

Further he tried to show the defects ip the Jaina’s theory
of universal-cum-particular character of Grdhvaiasamanyaimaka
and Hyysksamdnyaimaka vasiy, He then rejects the theoty
seying that there should be either abheda or atyanidbhedn.

14
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Both characters cannot co-cxist in the same substance, Hence
the #rdhvatasbmanya could be destroyed because things are
not permaneot.

As regards tiryaksamanya, that is also defective in chara-
oter in his opinion. He says : if the universality were in the
substance, the ghata { pot ) and pata ( linen ) or dadhi (curd )
.and ugfra (camel ) would be identical, Hence a shape or a
water-pot should be found in cloth and a curdeater should
consume a camel 18l Therefore .Syadvada doctrine is false
{ mithyavada ) in his opinion.

Thus Karpakagomin makes his refutation following Dharm.
akirti’s arguments, and tries to prove that the dual characteri-
stic of an entity is not possible as it invites serious defects in
the theory.

Jitari and Syadvada

Jitari, another Buddhist logician wrote a complete book
Anckantavadanirdsa to refute the Anekantgvada. Padmaraja
summarizes 1ts arguments as follows :—

When the Anekantavidin maintains that dravya and paryiya
are identical, owing to the identity of their nature, it means
that he affirms nothing short of their total identity ( ekarfipa-
tasva ) Difference, based on ( the secondary consideration )
number etc. ( sakhyad: ), will then be fictitious ( Kalpanama-
trakalpitak syit ). For, a real difference ( paramarthikobhedah )
between the two cannot proceed from the identity of their
nature ( na hs yayoh svabhavabhedah tayoh anyatha paramar-
thiko bhedah satiibhavati 3182

Or conversely, when the anekantavadin pleads that dravya
and paryaya are different, it means that he affirms their unqua-
bfied difference. Identity will then be fictitious. For real
identity ( svabhiivabhedah, ) cannot proceed from the difference
which is their basic and tota] nature. The truth about the
whole positicn, according to Jitari, is that one cannot have

identity as well as difference by the same nature {#a ca
lenatva svabhdvena bhedaicabhedadca ).
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Padmarajah then says : “the entire argument, from the
Buddhist side, may be said to have been grounded on the
basic truth of the fundamental Buddhist dictum : "It cannet
be right to affirm and deny a thing at once, affirmation and

denial being mutually contradictory,” 188

Likewise the same arguments are found in the VijRapiima-
tratasiddhitika According to that, both the affirmative and
negative aspects cannot exist in one thing.3%¢

. Evaluation

To sum up, in very ancient days there was a three-fold or
four-fold common predication to satisfy the burning philosopical
-questions of ‘mind. Pali, as well as Jain Prakrt literature,
mention them as Scepticism or agnosticism, The Anekintavada
{ non-absolustic standpoint ) which strives to incorporate the
truth of all systems, has two main organs that of Nayavida
{ the doctrine of standpoints ), and Syadvada ( the dialectic of
conditional predication ). The whole theory is more renowned
by the name of Syadvada and its apprehenders are called
Syadvadinak or Jainas.

The nature of reality is the main problem of philosophy, On
the basis of Syidvada the Jainas established the dual character
of reality. In the medieval period of logic the non-Jaina
philosophers, especially the Buddhists, such as Nagarjuna,
Dharmakirti, Prajiiakara, Arcata, Santaraksita and Jutari
attacked the theory and blamed the Jamas for several defects
and ultimately called their theory Mithyavada and Jalmakalpita.

The Jaina philosphers tried their best to explain the
theories which these critics held to be defective. Akalanka
{ 720-780 A. D, ), who can be hailed as the propounder of
the Jaina logic, answered the opponent’ arguments, The
entire Jaina tradition appears to have more or less followed
him in their endeavours to refute the objection brought agai~
wnst Jaina conceptions.

The main arguments of the Buddhists to reject the Syad-
vada doctrine, as we have already mentioned, is that the two
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characters cannot exist together in one reality. Otherwise there
would be a self-contradiction of affirmative and negative cha-
racters, Other defects to be mentioned are confusion and
commingling that follow self-contradiction.

As a matter of fact, the Buddhist philosophers misonder~
stood the theory of Syadvada, since they treated the dual cha-
racteristic of the nature of reality as absolutely different from
each other. This theory originally belonged to the vaisesikas, and
not the Jainas, The theory of the Vaidesikas, called Ubhayavada.
is criticised by the Jainas themselves, who observed in it the
defects of self-contradiction, commingling, doubt, etc. The
Buddhist philosophers have found the very same defects in
the Jainas’ theory of Syddvida,

The foremost argument against this doctrine is the viola~
tion of the Law of Contradiction, which means that “be’™
and ““not be” cannot exist together. But the Jainas do not
accept this formula in fofo. They say that the validity of
the Law of Thoughts should be considered by the testimony
of experience ( samvedana ) and not by pre-conception. Expe-
rience certifies that the dual character of entities exists in
respect of its own individuality and does not exist apart from
and outsitde this nature ( sarvamasis svarlipena pararBpend nists
ca ), as we have already seen. In relativistic standpoint
both, being and non-being, can exist together. Everything
is real only in relation to and distinction from every other thing.
The Law of Contradiction is denied absolutely in this respect,
The point is only that the absolute distinction is not a correct
view of things, according to Jainism.

As regards the triple character (origination, destruction,
and permanence ) of reality, the ‘Jainas support it through
anyathanupaponnatvahetu as explained before, The Buddhists
themselves are of the view that a thing perishes immediately
after its originatior, and this continuity never ends. The
continuity of moments or similar moments ( sdjaizyaksapas ) is
considered the material cause ( upddana karapa ). This is
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in fect nothing but only dhkraweya ara permanent feature of
the Jainas and the Sanfane ( continmity ) of the Buddhists.
Without accepting dhrauvys or samidna, memory ( smyti),
recognition ( pratyabhijfana ), bondage-salvation (ban
moksa), etc. would disappear from field of experience. Therefore,
the permanent element is essential for the circulation into
the modes.

The permanent element possesses the character of iden-
tity in-difference (bheddbhedavida). Identity is used in the sense
‘that the substance and its modes cannot be separated from a
realistic standpoint, and difference in the sense that they are
different in name, number, etc. from a practical viewpoint.188
In other words, the modes are not absolutely different from
substance, as in that case, the modes would not belong to the
substance. With past reflections the substance is transformed
into present modes and proves itself as a cause of future modes
that are necessary for the understanding of the permanent
character of an entity. To understand the difference between
gunas and paryayas, the terms sefikhya, lakgana, etc. are used.
From a realistic standpoint there is no such difference which
could indicate the separation between them, After refuting the
objections of Arcata, Vadiraja comments that the latter is not
capable of finding defects in the Syddvada by his powerful
woice.188

To preserve the unity of terms in relation to different
characters, the Jainas assert an element which is called Jaty-
antara ( sui generss or ungue ). They maintain that a reality is
a synthesis of identity-in-difference and each synthesis is
Jatyantara3®7 This is illustrated by the instance of Ndrasimha
which is criticised by the Buddhist philosophers, Prabhicandra
says in response to the Buddhist criticism about narassmiha that
it is neither nara nor sirgha, but because of their similarities
they are called Narasimha. While having mutual separation
they exist non-differently in relation to substance and like
waves in water they emerge and sink jn each other.**® Thus
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there is no self-contradiction in dual characters of an entity m*
relative sense, as the Jainas assert.

Dharmakirti urged with regard to the universal-cum=
particular character of reality that this theory compelled one to
recognize the curd and camel as one entity. In connection with
the fallacious middle term ( hefvabhdsa ) Akalaiika points out
that the Buddhist philosophers discover defects to censure the-
Jainas on the basis of invalid arguments ( Mithyajati ).1%° For
instance, Dharmakirti ignores the form ula sarvobkavastadatats-.
vabkavak and tries to establish equality between curd and
camel, Hence he questions why one who mtends to eat curd..
does not go to eat a camel in place of curd, since according to-
Jainism, both have the universal character,140

Akalanka tries to disarm critics like Dharmakirti by pointing
out the deffinition of samanya and visesa. Vadirija, a commen-
tator of Akalanka, explains that the similar transtormation of a
thing into its modes ( sadrasaparipamo hi samanyan )is called
Samianya, 141 According to this definition, the modes of curd
and came] are not similar, they are really completely different,
as well as similar. How is it then possible that these elements.
are mixed ?

Another argument used for the refutation of the Buddhist
standpoint is that the identity is only among the modes of,
curd, as hard, harder, hardest, etc., but they have never any
sort of relation with the modes of camel. Hence, they can
never be mixed with each other. Vadiraja refers to a traditionak
fiction that Dharmakirti proved himself as a Vida@isaka ( ]ester)

because he did not possess a gaod knowledge of the opponents’
theory.142

Akalatka again criticises the view of Dharmakirti saying
that if the argument that *‘the atoms of curd and camel may
bave been mixed sometimes before and the atoms of curd have
still the capacity to be transfered into the modes of camel” is.
to be raised, it would not be advisable. For the past and the
future modes of an entity are different, and all transactions and
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transformations run according to present modes, The cd is
for the purpose of eating, while the camel is for riding. The
words for them are also completely different from each other,
The word ““curd’” can be applied only to curd, not camel. It
is the same case with the word ‘“‘camel’’ too,

Akalanka further points out if in relation to past modes,
the unity between curd and came)} is derived, then Sugata was
mrga ( deer ) in his previous birth and the same Mrga became
Sugata, Why then should Sugata only worshipped and Mrga be
considered edible /248

1. Sugato’pi mrgo jito mrgo’pi Sugatak smrtah,

Tathzpi Sugato vandyo mrgak khadyo yathesyate.
Tatha Vastubaladeva bheddbhedivyavasthitéh.
Codito dadhi khadeti kimustramabhidhavati.

Thus he tries to prove that as the transformations of sugata
and Mrga are quite different, and their being worshipped and
eaten are related to their modes, all substances have the
capacity to be transformed only to their possible modes, not to:
others. Therefore the identity between the modes of curd and.
camel cannot lead to the truth. Their transformations do not
have the Tadatmyasambandka and Niyatassambandndha.

In fact, Akalanka and other Jaina Acaryas tried to meet
the arguments of the Buddhist philosophers in forceful words.
The innumerable examples of scathing attacksagainst Buddhists.
can be seen in Akalanka’s and other Jaina Acaryas’ works. The
caustic remerks’ such as jadyahetavak, ahnikalaksanam, pasula-
ksanam, etc. made by Dharmakirti himself on opponents’ views.
are criticised by Akalaiika in the Pram3na-satigraha.145

Thus the Jaina Acaryas do not accept any self-contradiction
in the Syadvada conception. Likewise, the other defects such
as confusion, commingling. etc. which are based on the self-
contradiction, are also proved as ‘‘mithyddogaropana’. And,.
according to them, the criticism made by the DBuddhists or
others is not effective in this context. As a matter of fact, in
their opinion, Syadvada has no defects provided it is clearly
uaderstood.
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Conclusion

From these comments we may conclude that :—

( i ) The rudiments of sy@dvads conception of Jainas can
be gleaned from early Pali literature,

{ il ) Sy23dvada conception originally belonged to Jainas
and all the subsequent thinkers adopted it in a
somewhat different way as a common approach to
conceive the nature of reality.

«(iii) Syadvada is neither Ucchedsvada nor Sassaigvdda
as Buddhaghosa understands, but is permanence-in-
change. According to this theory, the triple characters,
viz, origination, destruction and permanence, can abide
with a substance at one and the same time.

{iv ) Arthakriya ( causal efficiency ) is the essence of
Syadvada conception. According to the Jainas, the
arthakriya is possible in only the dynamic ( parinams)
substance.

( v) The nature of reality is universal-cum-particular;
and the nature cf relation of an entity is deliverance
of the direct and objective experience.

{ vi) There is neither self-contradiction nor any other defect
which the Bubbhist Acaryas tried to point out.
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kaécit, so ‘pi papiyan......dglasahadrs, p. 129,
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Dighanikiya, Brahmajalasuita.

Sabbavdriyuto ti sabbena papaviranena yutto. Sab-
bavaridbuto ti sabbena papaviranena dhutapipo. Sa-
bbavariphuttho ti sabbena papaviranena phuttho......
Catatto ti kotippattacitto. Swm. Vil. i. p. 168.
Nigantho cituy3masamfivarasampvato hoti. Kathifica...
Niganths sabbavirivarito ca hoti, sabbaviaridhuto ca,
sabbaphuttbo ca. evam kho, Mahirdja, Nigantho......
Ayam vuccati, Maharija, Nigantho gatatto ca yatatto.
ca thitatto ca ti. D.i. 37.

Jaina Sairgs, pt 11. SBE. xiv. intro. pp. xx xxi.

D. i, 58, 84 S, iv, 817-8.

A, iii, 276-7.

Milinda Pa#tha, 59 FF. Sum. Vil. i. 168.

A. ii, 199, 89 M.i 374. F.

V.i.238. F.; A. iv. 179 F, See also the Telovada
Jataka. 91. M.ii, 31, 4.i. 220. F.

M. ii, 31; 4. iii, 74,

Early Monastic Buddnism, Vol. 1 p. 40.
Encyclopaedia of Buddhmsm (s.v. Ajivika), p. 330.
M. i 238

Ye keci ‘ime titthiya vadasila Ajivika va yadiva Niga-
ntha. Pafifidya tath natitaranti sabbe thito vajantamy
viya sighagamin. 321.

Sandakasutta. 98. DHA. 1, 309.
sbid. pp. 390, 100. p. 427.
Sugiura, Hindu Logic as preserved in China and Japan,

Philadephia, 1900, p. also see ERE, i. p. 269.
Abhidhana Ratnamalz, ii, 189 ; Vaijayanti, Ed.,
Oppert. p. 202, v, 186,

ERE. i, pp. 266-7.

History and Doctrines of Ajivikas, p. 184, See, Jaina
Sakstya ka Itihasa : Purvapithikd, pp. 463 for refuta-
tion of the theory of Hoernle.

Te Gosilakamatanusarind  Ajivikadayak ( sic)
Botika va, SiKy. Com. i. 8.3.14, fol. 92, Eke ye
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parasparopakBrarahitarh dardanamiyantarh ‘ayahiata~
kakalpak, te ca Gosalakamatanusirind Ajivika
Digambara va, sbid., 3.3.8.v. p. OL.

ERE:i. p. 262,

Encyclopasdia of Buddhism, pp. 332 f,

Varahamijhira in his Brhajjataka ( 15. 1.) also refers
to the Ajivikas. For a full discussion of this reference
see Ajaya Mitra Shastri, Barahamihira’s reference to
the Ajivikas, J. 0. I. Vol. xii, p. 44-50.
Samyagdardanajfianacaritran moksamargak, Ts#. 1l L
Ci. Majjhima Nikaya, Sammadifths Sutta.

Majjhima Nikaya, Mahamdlusikya Sultam,.
Bandhahetvabhavanirjarabhyarh  krtsnakarmavipra-
mokso moksah, Tsia. 10, 2; SS.p. I.

Gataddhino visokassa, vippamuttassa sabbadhi.
Sabbaganthappahinassa, parilaho na vijjati. DAP. 90.
M. i.03;ii. 214 fi

The Buddha condemned the Niganthas as unworthy
in ten respects : they were without faiths, unrighte-
ous, without fear and shame, they chose wicked men
as friends, extolled themselves and disparaged others,
were greedy of present gain, obstinate, untrustworthy,
sintul in their thoughts and held wrong views,, A.
v. 156.

I14. IX. 162; quoted by Kamata Prasada, Bhagawana
Mahavira, p. 263 fn. 4.

2. Jainjsm And ItS Literature

There are two great cycles (kalpas) Utsarpani (Evolu~
tion ) and Apasarpant ( Involution ). Each of these
is divided into six periods; (i) Sukhama sukhama or the
period of great happiness. (ii) Swkkhama or the period
of happiness, (i1i) Sukhama duhkhama or the age of
happiness and some misery, (iv) Dukkhamasukhama or
the age of misery and some happiuess, (v) Duhkhamza
or the age of misery, The present era isthe fifth one
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which is to last twenty-one thousand years. Two
thousand and fiive hundred years have already passed.
The present Kalpa is Utsarpag:, 1n which twenty-
four Jatm Tirthatikara eppeared ; (1) Rsabhadeva (2)
Ajitandtha (3) Sarhbhavanitha (4) Abhinandanandtha
(5) Sumatinitha (6) Padmanatha (7) S@pardvanitha
{8) Candaprabha (9) Pugpadanta (10) Sitalanitha {11)
Sreyandanitha (12) Vasupiijya (13) Vimalanatha (18)
Arahanatha (19) Mallinstha (20) Munisuvratanatha
(21) Naminatha (22) Nemin&tha (23) Parévanitha,
and (24) Mahavira ( Vardhamana ) or Nigentha Nala-
putta of Pali literature.
Kalpasutra, SBE., xxii., pp. 281-285 : Harivaraia-Pur-
dna, 8. 15. Mah@puraga of Puspadanta, Sandhis 1-3.
Atharvaveda, Chapt. xv.; They may be purified with
the vratyastoma method and treated as follower of
Vaidic religion. ( Katyayana and Apastambha Srauta-
sBtra ). Munayo vatarasanah pidafiga vasate mala
( Rgveda, 10. 136, 2-3 ), Kedyagnirh kesi vidarh (ib4d,
10. 186. 1), and Kakardave Kragsabho yukta =sid
{ #béd. 10. 102.6 ) etc. are the references to prove the
antiquity of Jainism.
Rgueda, 10. 102, 6,
Visnu Parane (ed. Wilson), 2.1. p. 163; Bhagavat
Purana, 5. 3. 6.; Markapdeya Purana, 50; Kurma Purana
41; Agns. 1¢; etc,
Jain, K. P., JA. Vol. L No. ii., 1935, p. 19. Also see
Modern Review, August, 1932-Sindhu Five Thousand
Years Ago. Ramchandran, T. N., Hadappa and Jainism,
Anekanta, October, 1972, pp. 159.
JBORS. iii. 465.
The Philosodhy of Indsa, p. 60,
Weber, ( Indische Studian; xvi. 210; Jaina Itihasa
Series, No. 1. p. 6; Jainism in North India, introdu-
ction. ) adduces four points of coincidence. which,
according to his opinion, prove that Jainism, has bran-
ched off from Buddhism, ( Indische Alterthumskunde,
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iv. p. 763 ). This theory has been refuted by Jacobi.
See Jain Siitras, 1. intro. xxi.

IA., Vol. ix. p, 163.

The Dictionary of Chinese Buddhist terms, p, 184.
Madijudrimilakalpa, 45. 27, ed. Ganapati Shastri,

Trivendram, 1920; Buddhist Sanskeit Dictionary,
( 8. v. Nirgrantha ); Mahdvastu, vol, 1. p-369.

p. 286. 14. ThegA., i. 68.
S., ii, 192, 16. /., 1. 36.
Thegd., i. 335; Ap.,i. 287; see also, iii. 70, and
PVA., 75.
4p., i. 50. 19. Bu., xxi. 122.
J., vi. 133 ff. 21. M, iii. 70; 4p.,i. 107,
Ap., i, 205; Thegd. 1. 115,
Dhammajataka, 24. p. 212.
DPPN., S. V., Dhamma.
A., iii. 873,
Isigilisutta.
Dialogues of the Buddha, iii p. 60.
Paccesanti  paki-senti tatola tattals  tatotl:.
Ojasi tejasi tatojasi sfiro raja Aritth Nemi. D., iii. 29].
Mhv., trans, 72. n, 3.
Mapy,, x. 63-72.
4., 1. 290; ii. 11, quoted by J. C. Jain, in the Life in
Ancient India, p. 19; also see . Kalpasitra 6.149; Schu-
bring, Die Lehre Der Jainas, p. 24.
Jacobi, SBE., xiv. pp. intro., xiv-xxi; Dasa-
gupta, History of Indian Philosophy. 1. p. 173.

p. 236. 34. 4., ii. 196 .
M., i 371 6. 36. ibid., 302 f.
sbid., 237 ££; MA., i. 450.

ibid., 371. #. 89. S.,iv. 312 £,

Ninkha { Nika ) is a Deva .who visits the Buddha in
the company of several other Devas and utters a
verse in praise of Nigantha Naitaputta :

Jeguechi tapako bhikkhu Catuyama susamvuto.,
Nittharh sutarh ca @cikkharh na bi niina kibbisi siya.
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Mahavagpa 42. S. i, 65, {.
7. iii., 1. 44. M.i. 371 £,
Jaya Dhawala, Vol. i. p. 78.

Tsloyapanpatii, 4. 550.

Acaranga, 2. 3. 402,; Kalpasitra, 110.

According to the Svetambara tradition, however,
Mahdvira was married. But the tradition is now chal-
lenged by the result of researches done by Shri Parma-
nanda Shastri, See, Amnckanis, kirana 9, March,
1955, p. 233.

SnA ii.,, 482; Tiloya Pannatti, 4.550.

MA., 423, Ci. MV., 1.113.5; Mahavyuipatti, 3550;%
Sp., 276;3; Divya,, 143.12; AS.,i. 231.5; LV., 380.12;
Bodhisatvabhims, 246.6; Cf. Buddhist Hybrid Sans-
krit Dictionary, p.800. The Dharmotisrapradipa and

the Tafivasangraha refer to Nigantha Nitapuita as
Vardhamana, 3.11.

See in detail my article ‘‘Bhagavana Mahavirs aura
Mahatmi Buddhake vyaktigata samparka’’, published
in Jaina M:iiana, Vol. 1. 1968,

D. i 57,

D,, iii, 119 ( Pasadika Suita ); M., ii, 244 ( Samagama
Sutta ); Here the Buddha is referred to have seated
at Samogama among the Sakyas; D., iii. 209 £, Here
he is said to have seated at Pava.

SBE., Vol, xxii, intro., p. xxvii. 1884.

SBE., Vol. xxii. intro., p. xxxvii. 1894,

Evamh ca Mah3viramukte varjagate gate.
Paficafadadhike Candragupto bhavennrp 4 8,339

14., 1914, pp. 118; also see the Cambridge History of
India, Vol.i. pp. 189-140. Charpentier here thinks
that the Vikrama era commences 410 years after the
Mab3vira's death, 527-60-467. B. C, ).

History and Doctrines of the Bitvikas, p, 74,

sbid., 75.
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An Advanced History of Indsa, pp. 85-8. Jacobi also

seems to have supported this view later on, see his

article Jainism, in ERE., 7. pp, 465,

Uvasagedasdo, ii. p. W, n; History of the Ajivikas.

p. 76.

Vikkamarajjarambhd parao siriviranibbu bhaniya.

Sunnam muniveyajutto vikkamakilau Janakale.

Vicarasreni.

IA4,, Vol. 43,

Cunningham, A. Book of Indian Eras. p. 43.

Sattari cadusadjutto tinkald Vikkamo havai jammo.

Athavarsa balalila sodasavisehi bhammie dese. Nan-

disangha's second Prakrita Pattabali. This verse is

also found in the Vikrama Prabandha: see, ]SB.

kirana, 4, p 75.

Subhasitarainasandoha of Amitagati.

I4., 1914, pp. 118.

Acarangasuira, SBE., Vo. Xxil., intro., p. xxxvii.

Jarh rayanin siddhigao arah3 titthaikaro Mahaviro.

Tam rayanimavantie abhisitto pilao raya.

Palagaranpo sattho pana panasayamh viyani nandi-

narn.

Muriya;am satthisayam tisd puna plisamittdnarh.
—Titthogals PaiARaya, 620-621.

Epitom of Jainism, Appendix A, p. iv.

Trisastasalaki purisacaritra, 10. 12. 45,

An Advanced History of India, p. 202,

Mahavra aura Buddhaki Samasamayskatd, Anckania,

16. 1-4. Agama aurs Tripitaka; Eka Anuiilana,
pD- 47.

Vir-Niroana Samvat awra Jains Kala Gapana, 1930.
Jaina Sahitya k1 Itthisa ( Paroa-pithika ), p. 336-7.
Chlronical Problems, Bona, Germany, 1934; Jaina Bha-
raitya, Varsa 10, afika, 1. p. 5-21.

Tirthatikara Mahivira, Bombay, 1963, Vol. 11 p. 319-
324.
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JBORS 1. 203. S
Hindu Sabhyata ( Hindu Civilization ), pp. 216.
Bhagawana Mahavira aura M ahdtma Buddha, pp. 100,
Prasa<ti Khandya, padys, 1.

Law, B. C; Some Jaina Canonical Shtras, p. 178.
Bharatiya Vidva, Var:a, 8, afka, 1,

Darsana Digdariana, p. 444, fn. 3.

Jain Sahitya aura Itihasa, pp, 424.

Majjhima Nikaya

Kalpasutra, 128.

M. ii, 243 F,; D. iii, 117, 210.

Dialogues of the Buddha, iii. p. 112.

DA, i, 906; MA. 11, £51; 851; DPPN,, S.V. Niga-
ntha.

Avasyaka mal., bha., v. 127.

Jan, Jyoti Prasad, Bh@ratiya ltihisa ; Eka Drasti,
Khanda I.

MA. i, 423.

DPPN. Pt. II. p. 64.

For detailed discussion please see my article “Schism
in Jaina Order'’.

Jain, M, K., Jaina Dariana, p. 14.

It is to be mentioned here that the Digambaras relate
their scriptures to Gautama Ganadbara, the first and
direct disciple ofMahavira, while the Svetambaras
relate to Sudharma Svami, the successor of Gautama
Ganadhara,

Tiloya Pagnatts, 4. 1476-90.

See Jatna Sahitya ka Brahad Itihasa, Vol, 1-5

Hsstory of Jasma Monachism.

Jaina Silalekha Sangraha, Vol. 1. p. 1.

The Svetambara tradition believes in his coming
back to Magadha and then going to Nepal for Maha-
pranadhyana, Parisistuparvan.

Samacarifataks of Samayasundarigani, Cf. Doshi,
Vechar Das, Jaina SahityamZm Vik@ira thavathi
thayeli bani, >.
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Winternitz, M. A.; History of Indsan Literature, Voh
ii. p. 434-5.

History of Jaina Monackism, p. 22. op. cit., p. 22,
Sukr, v. 136. p, 253.

Milinda Pafiha, p. 19. ( Bombay edition ); DhA. Vol.
i. p. 129.

Eliot, Sir Charles, Hsnduism and Buddhism, Vol, i.
p. 117; A History of Jasna Philosophy, Vol. i. p. 170.
Winternitz, M. A., History of Indian Literature, Vol
ii, p. 426.

Sarvirthasiddhi, 1, 20.

Tiloyapannatii, 4. 1476-90. Also see the Harivamsa-
parana, Dhavels, Jayadhavals, Adipurasia, and Sruta~
vatard; Jayadhavala; Vol. i. intro, p. 47 50,

Dhavalg, Vol. i. intro., P 23-30.
Syadavadapariksa.

iraja referred to Sanmati in the Parsvanathacarsta
as a Commentator on the Sanmati which would be
the Sammati Prakarana of Siddhasena. Another con-
tribution made by him is referred to in the Mallisena-
prasasti of Sravapavelagola, There is mentioned his
work ““Sumatisaptaka’ which is not available.
EL., Vol. xxi. intro, p. 45.
TS. intro. p. 92.
NanyathZnupapannatvarh yatra tatra trayena kirh.
Anyathannpapannatvarh yatra tatra trayena ki,
ibéd. 1369,

NVVI, Vol ii. p. 234.

SVT.p. 371; TSV. p. 205; Pramanapariksa, p- 72;
JTV. p. 185; SKT. p. 225.

“Dbarmkirti ke Trilaksanahetupara Patrakedariks
Akramana”, Bharatiya Prachina Vidysa, 12. pp.
71-80.

History of Indian Logic, p. 187,

Shastri, K. C.,, Svami Patrakesari aura vidy@nanda,
Anekants, Varsa 1. p, 67.; NKC. 1, intro. p. 76
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sbid. p, 75. 125. EC. Vol. viii, No. 9.
SVT. Vol . intro. p. 36, 127. Jains Dariana, p. 28.
VBH. 95. 129. S¥'7T. Vol i, intro. pp. 53-62.

sbid. p. 68-70, 131, D.i. 471, M.ii. 2f,

M. i 31.380.; 4. i. 220 {.

sbid. 371 ff.

sbid, 392 ff. 135. S, iv. 312 4.

Dutt, N. Early Monastic Buddhism, Vol. i, p. 145.

§.1, 68; M, i. 205; 400, 426.

DPPN. (s.v.Migara). DhbA.i. 887 fi.; A4.i. 220;
MA.i. 471.

A, . 25; AA. 11, 482§,

M. i 911

M, ii. 214 ff ; M. 1. 31; 4. i, 220; M. 92 B.

A, ii. 196 ff,

Jaina Sutras, Vol, xxii. p. 194.

M.i 234; MA, i, 450. 145. MA. i, 450.

A, i 2201, 147. V. 233. f; 4. iv. 179 {.
M. ii. 243. ff; D. iii. 117, 210. See Early Monasisic
Buddhism, p. Vol. 1. pp. 145 fi.

Mabavamsa, 10. 53-99 ( tram ).

Mahavan sa, pp. 67.

sbsd. 10, 65. 152, sbid, xxxiii. 43—44.

thid, xxxiii. 79. 154. Mahavamsati k2, p. 444.
See, Harivaysapurana; Pauma Cariu, etc.
Vividhatirthakalpa, pp. 93.

ibid. p. 102,

Brahatkathakosa of Harssena, p. 200,

Karkandu cariu, pp. 44-69,

Mghamayurs, ed, by Sylvian Levi, JA. 1915, pp. 40
cf. The Society of the Raimayapa, p. 68.

Jaina Silalekha Sapgraha, p. 133

Pre- Buddnist Religious Beliefs, JRAS. ( Ceylom).
Vol, xxxi, No. 82, 1929, p, 325,

— ———
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Buddhism And Its Literature

See my article Historicity of the Buddha published i
the Mahabodhi Journal,

Buddha, Trans. by Hoey, p. 6.

Buddhist Philosophy, pp. 142-3,

Die Lehre der Upanishaden und die  Anfange des Bud-
dhism, p, 296.

Referred by T, W. Rhys Devids in his book Origin-
and Growth of Religion, p. 27.

Studies sn the Origin of Buddhism, p. 547.

Beal, Life of Buddha, SBE. Vol, xix. p. 14\; Buddhs~
stic Studies, pt. 1; p, 118

M. ii. 77.

So...... ...sato va abbikkamami sato patikkamami,

yava udabindumbi me daya paccupatthitd hoti, ma

‘ham khuddaka pane visamagate sanghatam apades-

san ti, M. i. 78, Also see Early Buddhist Theory of
Knowledge, p- 465.

M. i, 238, 11. Darsanasiisa, 6~9.

According to Buhler, Pifaka is a hasket, in which
manuscripts were preserved ( Indian Studies, iii, 2nd
Ed., Strassburg, 1898, p. 86 ff ), Rhys Davids,
( SBE Vol. 35, p. 28) and Trenckner ( JPTS. 1908,
p. 119 f. ) think that Pitaka does not mean ‘‘recep-
tacle” but rather ‘‘tradition”. See also Winternitz's
Indian Literature, Vol. i. p. 8. fn, 1.

Mahavamsa,

Kern : Manual of Indian Buddhism, p. 2. In the opi-
nion of Franke, the Mahavaggs and Cullavagga of the
Vinaya Pstaka would be later then the Dighanékaya
{ JPTS. 1908, pp. 8ff, 58 fi. See Indian Literature,
P- 21 fa. 3.

D.ii, 42. cf. DHP. 185.
Rbys Davids, Buddhism ( American Lectures ), p. 62
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M. i, 188; Mdlinddpafika, 345 etc. According to res
cosds of Mahayana Buddbism, there are twelve Angas,
Manwal of Indian Bwddhism, p. 7.

Childers, Dictionary of Pals Languags, under there
words,

Buddhist India, pp. 121-2.

A History of Pali Literaiure, Vol. i. p. 1.

sbid., p 42. .
Milindapatiha, ( Trenckner Ed. ), pp. 13, 190, 21 13;
A History of Pais Lsterature, p. 12,

A Histery of Pali Literature, p. 12,

DA, iii. 117, 220 25. BMA.ii. 243.

CHAPTER II

Jaina Philosophy

Ghesal, S. C., Paficastikiiya, intro. p. xxix.
Utpidavyayadhrauy ayvktam sat, 758. 5. 30.

PK. 10. 4. bid. 13,

sbid. B, 8. ¢bid. 10-11.

DS. 28. 8. ibid. 25.

PK. 7, 10. ibid. 104.

DS. 24-48.

ix. 118. 9. 1]; x. 14. 8-10; A History of Indian Liie-
ratuye, p. 2.

xviii. 2. 27.

vi,2.2.27; 6.8.1;xi.7.2.23; A History of India
Logéc, p. 2-3.

BU$. iv. 4. 19; of. KUp. ii. 4. 10-11,

11, 20; 1. 2. 18-19; 1. 2. 22; History of Indian Lsteran~
ture, p. 3.

Agamadastra, 111

Sctkhya Bhisgya, Bralmasitra, 11.1.9.; Siudies sn Jaina
Phslosoiky, p. 125,

Séwidies $n Jaina Philosophy, p. 125-8,
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Saskhya Karika, 62,

NyayasBirabhasya and Vratti, 1. 1. 10; Pralasiapada-
bhasya, p. 643-44. studies in Jain Philosophy.
Milinadapafiha, pt. 1. 23. T'Ss.l 4 1. 2

Samayasara, 38. 25. ibid. 49.
DS. 2, 27. TSa. 5. 23.
thid. 5. 24-25, 29. PK. 15.
ibéd, 77. 31. TSia. 6.2,
ibid, 10. 2. 33. SS.p. L
PK"* 90-96. 35. DS., 19-20.

PK,, 107-108,, DS. 21.
Atthi kho vo Nigantha, pubbe pipakammarh katam
tarh imaya katukaya dukkarakrikdya nijjiretlLa; yarh
panettha etarahi kayena sarhvut®, vidciya samvuta,
manasa sarhvutd, tamh 3yatith papassa kammassa
akarapam; iti purinath kammanarh tapasi vyantib-
hava, navinam kammanarh akarapa, ayatith anavas-
savd kammakkhayd, kammakkhaya dukkhakkhayo,
dukkhakkhyayd vedandkkhayo, vedanikkhay2 sabbarh
dukkharh nijjinpnarh bhavissati ‘ti. Tarh ca panamha.
karh ruccati ceva khamati ca. tena camham attamand’
ti. M. i, 93; cf. M, ii. 31; N. ii. 214 FF; alsosee A.i. 220,

D. 1. 31-39. 89, ¢hid. 1. 32.

¢bid. i, 31-39. 41, ¢bid. 1. 82,

Udana, p. 67. 43. D.i.187; M. i 43];
Cf D.i. 195; S. ii. 60, Dharma Sangraha, 137.
DS. 2.

Arlipa-samapatti-nimittath pana atta ti samapatti-
safifiafi ¢’ assa safifii gahetvd va Nigantho-adayo pafi-
fiapeti, viya takkamattena eva V3, arupi attd safifii
ti nam, Sumangala Vilasinl. p. 110,

D. i, 186-7,; iii. 137,

The Place of Buddhism in Indian Thought, Journal
of Vidyodaya Unsversity of Ceyion, Vol. i. No. 1, p. 25.
Bhiaskarabhigya; Baudhadariana tatha anya Bharatiya-
dariana, p. 824; Cf. Sandakaswite of Majjkimanikaya.
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Vifliaptimatrattsiddm, p. 7.

Catuhdataka, 10-10.

ISa, 5. 16; DS. 10,

digambarasta eva prihiik. cillaksana evitmd sa ca
dravyariipepa sarvivasthd@svabhinnatvat anugamatma-
kahk, paryayarlipena tu pratyavasthai bhinnatvat
vyavrtydtmakak etacca pratyaksatek eva siddhami-
tmano dvairiipyamiti na pram@nintaratak prasidh-
yarh. tathahi TSP, p. 118, K3, 311.

TS, 313-315. 85, sbid. 325.
HBT. p. 98-104, 57. T8S. 812.
ibid. 316-18. 59, 327.

Dravyaparyayarupatvat dvairlipyarh vastunak khalu,
Tayoreka tmakatve’'pi bhedak safijnadibhedatah.
Indriyajfiinanirbhiasi vasturiiparh hi gocarah.
Sabdanarh naiva, tat kena safijnabheddd vibhinnata.

Tao danda pannattd, tam jah3-manadande, vayad-
ande, kdyadande,, Samavayanga, 3.1.
seyyathidarh-kiyadandarh, vacidapdarh, manodand-
arh ti. imesarh kho, 3vuso Gotamo, tinparh danda-
nath evarh pativibbattinarh evarh pativisitthanam
kiyadandarh Nigantho Nataputto mah3sdvajjataram
pafinapeti papassa kammassa kiriyaya papassa kam-
massa pavattiyd, no tathd vacidapndam, no tatha
manodandarh ‘ti., M., i. 372, FF,

Bhava rahino sijjhai jai vi tavarh carai koikodio.
Jammarh tarai bahuso lambiya hattho galiyayattho.
PSU.,, 51.

aharh hi sfha, akiriyah vadami kayaduccaritassa va-
ciducearitassa manoduccaritassa; anekavihitanarh pa-
pakam@narh akusalanath dhammanarh akiriyah vad-
@mi......kusalanirh dhammanarh kiriyarh vadaimi. 4.,
iv. 182 f. tran, by Thomas. The Life of the Buddha,
P. 207.

Lavayasahkinah Lokayatikah Sakyidayatca. Tesiih
Atmaiva niisti kiifastatkriyZ tajjanito va karmavan-
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dha iti.........asthitAnath kiitah iti Akriyavaditvarh.
12. 4. v. p. 218,

Law, B. C., Some Jaina Canonical Siiras,;p. 189.
SBE., xiv. p. xxv. quoted in the Heart of Jainiom, p.
90. Jacobi is also of such opinion, SBE., Xiv,, P.
316, Fn. 3. Attipa jo jAnati jo ya logam gaim ca jo-
j3mai pagairh ca. Jo sAsayam jAna as@sayarh ca ja-
tith ca maranarh ca janpovavayarh. Aho’vi sattana viut-
thanam ca jo @savarh janati sarivarath ca. Dukke-
harh ca jo janati nijjaram ca so bhisiumarihai kiriyd-
vadam, SuKr. 1. 12. 20-21, kriyavada is of 180 types
and Akriyavada 84, ¢bid, 1. 11. 119-121.

M. i. 93;ii. 81; 214 1,; A. i, 220,

Jataka Stories, v. pp. 116, Compare to the story of
four councillors in the Uttarapurina of Gunabhadra
where the Karma has been accepted as a main cause-
for having birth in 2 high or low class. 46. 112-118,

Savve puvvanibaddha du paccayd santi sammaditth--
assa. Uvaogappdogarh bandhante kammabha@vena.
Samayasara, 173.

Jataka Stories, V. p. 118.; Jataka ( Nagari ), Vol. ii. v.
145-7. p. 53.

M. i. 31, 214 f; M. i 93; Cf. 4.1, 220.

DS. 9. 75. SKr. 1. 12, 5. v. p. 215.

A. 1 174,

Tena dyasmanto papatipatino bhavissanti pubbekas
tihetu, adinnadayino musavadino abrhmacarino...pisun.
aviaca,, pubbekatam kho pana, bhikkhave, sirato pac-
chagacchatarh na hoti chando va vAy3moidarh va kar-
niyarh idarh ca akaraniyarh ti. iti karapiyZkaraniye
kho pana saccato thetato anupalabbhiyam®ne mutth-
assatinarh anzrakh@narh vihartath na hoti paccattari.
sahadhammiko samapavido......1bid., i. 174 f.
Samayasara, 173.

M. ii. 214 .

4. iii. 383 f. cp. DA. i. 162,; S. iii. 210,; D, iii. 250 F..
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55.2.6, 82. 4.7. B3 A.fi, 1961,
A4., ji. 559 says he was the Buddha’ s unele {clilapita}
and @ Sikyan 1aja. DPPN., S. V. Vappa,

Gradual Sayings, Pt. ii., P. 207.

( K3yena sarhvutd; vacdya samhvuti, manasi sarh-
vuta tar Ayatith papassa kammassa akaranarh iti purs
aparh kammznah tapas# vyantibhava,.,.... *

A. i, 276-7. 82. D, i. 57.

M._ii., 214, 90. 4 , iii. 276-7,

M.i. 93. 92. PK. 157-8.

D.i. 23 FF. 94, Sumavgala Vil., i, 115,

Ts., 1122, 26. TsP., P. 646.

SiKr., 1. 2. 12. Vratti.

Tulyar riipar yada grahyamatulyarh naiva grahyate...

Aniinarh dvyariipatve tada kirh nopapadyate. Tats3-
manyavidesatmarlipatvatsarvavastunah. Tulyatulyas-
varupatvadvirlipa anavak smrtak. SamZnarh tatra
yadriipath tadaksajfiznagocaram. FEkakarmatojfiina«
manusvevopapadyate, Asminan tu yadriiparh yogipra=
tyaksmisyate. Iti durmatayaf kecit kalpayanti sami.
kularhi—TS. 1980--83.

NKC..p. 134; NVV., pt. L. p. 344; SVT, pt. pt L p.
158; PKM., yt. i. p. 25.

Dve hi riipe katharh nama yukte ekasya vastunah.
Dve tada vastuni pripte apar3sparariipatah.
Parasparatmatayamtu tadvairlipyarh viruddbate.
See, chapter, v. of the book.

7S., 2310,

PV.. 3. 296-7.

NKC., p. 565; LT., 26-29; 64-65,

PK., 80,

shid., 81, 107. <bide., BF.

Iv. 5.24, 108. Atfhsalini, 1, 3. 16.
TSP, p. 605, 2133-84. Cf. PK., 97 ff; DS., 19 ff..
TS., 2567. 112, €bid. 2548~

Abkidharmakosgs, 1.5.
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Atthasklini 160; Diologues of the Buddha, pt.i. p. 36.
fn. 2. akasante’ smin dravyini {vayam vE kiata itya-
kasam. Jivadini dravyZni svaik paryayaik avyatirekepa
yasminnikadante. prakidante tadakasamm svayam
catmiyaparyiyamaryddaya  3kadata  ityZkdSam.
Avakudadanadva. 22. athava ijtaresamn dravyanam
avakasadanadakadamiti  prsodaradisu = nipatitahk
¢abdah, Kundakunda defines akada :—

Savvesim Jivanfm sesdndm tahdya puggalinam ca.

Jam dedi vivaramakhilam tam loe havadi Zyasam.

Iy, 5. 1., 21-22,

Axadasyavagihah, TSu. V.18, akadasya......sivaya
vatvam ghatadir ivopapannam sivayavamakisam
himavat-vindhyavaruddhavibhinnadedattvit,

TBV., p. 641; Jaina Theory of Reality and Knowledge,
p- 277. CF. PKM., p. 563; NKC., 243.

CHAPTER 111
Jaina Ethics

Himsa’ nrtastey abrahmaparigrahebhyo viratirvratarh,
ISa., 7. 1.

sbid.; 7. 4-8.

Maitripromodakarunyamadhysthani ca sattvaguni-
dhikaklidyamana’ vinayesu, T'S#., 7. 11.

Thapanga, 4.1 ( tika ). Udakapedalaputta ( Satrakrta-
figa, 7th Addhyana ), Kialdsavesiyaputta (Vyahapan-
nati, Istsataka ), ect. are referred toin the Jaina
Agamas who renounced Caturyamadharma of Paréva-
néatha and accepted the Paficamah3vratas of Mah3a-
vira.

Asibandhakaputto GAmani Nigantha-savako yena
Bhagava tena upasankami....., tam ca bhagava uvaca-
Ko nu kho Gaimanpi Nigantho-Nataputto sivakinath
dbammarh deseti ti ? ( Gimani uvica )—evarh kho
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bhante Nigaptho Nataputto savakdnarh dbammarh
deseti—yo koci panarh atipiteti sabbo so Xpayike-
nerayiko, yo koci adinnam &adiyati sabbo so Apayiko-
nepaytko, yo koci k3mesn micch® carati sabbo so
dpayiko mnerayiko, yo koci musa bhanati sabbo so-
dpayiko mnerayiko. yamt bahulami yaih bahulath
viharati tena tenniyati, ‘ti.—5., iv. 317.

Paficahi bhikhave, dhammehi samaunnigato Nigantho
.. devadhammiko yath@bhatamh nikbatte evam nir-
aye. katamehi paficamehi ? papatipati hoti, adinni-
dayi hoti, abrahmacari hoti, musavadi hoti, surimera-
ymajjapamadatthiyi hoti. A. jii. 276-7.
Krtakaritanumatairvakkayamanobhirisvate.
Autsargiki nivrttirvicitraripapavadiki tvess.

PSU. 76.
ime kho Avuso Gotama, tipparh dandanam evarh
pativibhattanarh evarh pativisitthanarh kayadandarh
Nigaptho Niataputto mahasavjjatarath pafifidpeti
papassa kammassa kiriydya papassa kammassa pavat-
tiyd, no tathd vacidandam, no tathd manodandarh ti.
M. 1. 372.

The dapda is synonyamous with ‘‘duccarifa’’ which.
means wrong behaviour in body, speech, and thought,
and which afflicts injures and brings to trouble and
distress. Sn4.. 63. ND.ii, 293, quoted by Horner in
the Middle Length Sayings, ii. p. fn. 3.
tarh kith mafifiasi gahapati, idbassa Nigantho aba.
dhiko duhito bilahagil@no sitodakapatikkhitto nnho-
dakapatisevi. so sitodakam alabham@no kalankar-
eyya, imassa pana, gahapati, Nigantho Nataputto ka-
thiipapattimh pafifidpetti ‘ti .... asaficetanikarh, bha-
nte, Nigantho Nataputto no mahasivajjarh pafifid-
peti......, M. i. 377.
PSU. 45-47.
Himsiyimaviramanarh Limsoparinamanamapi bhavati
hirisd..
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Tasm3t pramattayoge prinavyaparopanash nityah.
Sliksm3pi na khalu hirhsx paravastunibandbanim bha-

vati purhsah.
Hirhsdyataninivritis parinimavisuddhaye tadapi
karys; PSU., 48-49.

Pahuda.
tena kho pana samayena sambahulam Nigantha Vesa-

liyam rathikaya rathikarh,, bahapaggayha kandanti—

ajja Sihena Sendpatina thiilarh pasur badhitva Sam-

anassa Gotamassa bhattarh katarh, tarm Samano Got-

amo janarh uddissa katarh mansam paribhufijati patic-

cakammaih’ ti. Mahavagga ( Vinaya Pitaka),

237.

M. i, 368 f: DPPN., s. v. Jivaka Sutta.

DPPN., s. v. Devadatta.

Na vini pranivighatinmairhsasyotpattirisyate yasmat,

Mamsaih bhajatastasmatprasaratyanivarita hirhsa,

Yadapi kila bhavati mdibsai svayameva mrtasya
mahig.ivggabh;dclg.

Tatrdpi bliavati hims3 tadasritanigodanirmathanat.

Amasvapi pakvayvapl vipacyamanasu mamsapesisu,

Satatyenotpadasta)jatinam nigodanam.

Amarh va pakvaih va khadati yak spréati va pita-

pesin.
Sa nihanti satatatanicitamy pindam bahuajivakotinirh,

PSu. 65-68.
Madyamh mamsaii ksaudram paficodumbaraphalini

yatnena.
Himsavyuparatikamairmoktavyani prathamameva. 61.

Yonirudumbarayugmaih plakganyagrodhagpalapha-

lani.

Trasajivanan: tasmiattesah tadbhaksane himsa.
‘ shid, 72,
Atthi, Visakha, Nigantha nama Samanajitika,

Te savakar evarf samadapenti_.ehi tvarh ambho pur-
iso, ye puratthimaya disiya pana pararh yojanasatarh
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tesu dandam nikkhipahi, ye pacchimiya;. ye uttar-

8Yd.ns-es...ye dakkhinaya...... ‘ti. Iti ekacclinarh pan-
Znarh anudday3ya anukampiya samAdapenti. .
’—A».uiu 206'

Digpracyadik tatra prasiddhairabhijii3nairavadhirh
krtvd niyam#Anarh digvratih, SS., p. 176.: also see
TV., p. 547.

PSU., 138.

SD., 5 3-+4.

Jaina Saivas, Ulteradhyayana, p. 414, v, 26. 1.

Jaina SBiras, Pt. 11. SBE, Vol. 45., intro. xviii.

D.iii. 9. F.

Basham, A. C. Hislory and doctrines of the Ajivikas,
p. 104. . .

SU., 141. also see, SD., 5. 12.

M.i. 372 FF.

Ciladukshandha Sulta,

A.1, 206. 31.A. i. 207. 32. ibid.

Katyayana Srautastra, 4. 15. 35.

SD., 5. 34-35. cf. Bhagawasi Sataka, 12. 1.
Bhagawats Sataka, 8.5.

Jain Siiras, SBE., Vol. 45., intro. P, xviii.
s. D., 7.1.

In a Commentary on the Ratnakarandasravaki-
cira, Acdrya Prabhacandra also referred to this
rule :—see, Bhagwana Mahaviva aura Mahatma Buddha
p. 207.

A., iii. 277,

Niganthd ekasataka ti vadati, Lohifabhijata ndma,
sbid,, iii. 383 f. cf. Swmarigaela Vitasint. i. 162.

Lati Samhiid, 55. 41. D.i. 166.cf M.i. 77.
Pravacanasara, 3. 15. According to A. N. Upadhye,
this is the interpolated verse.

Thapaga, p. 164. Cf. Mahdvagga ( N. H, Bhagavata’s
ed ). pp. 108-109.

Mnilacara, 4. 155.
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thid., 10.92. 46. Brhathalpakathabhasya, 2780.
thed. 492-93, 48. Mulacra, comm. Vali p. 133;
Paiyasadda Mahannava, . 358 :

TSa., 9.22. 51. Mulacara, 5. 107--109.

ibid. 10. 17-18. 53. Samavayasga, 27-1.

See, Melacara and Anagaradhrmamris.
sbid., Pindatuddhyadhikara.
Paficaya mahavvayierh samidio pafica jinavaruddittha.
Paficevindiyaroh3 chappi ya avasayi loco.
Accelakamanhidnam khidisayanamadantagharhsanarh
ceva.
Thidibhoyaneyabhattarii miilaguna atthavisa du.
Malacara, 1. 2-3.
D. i. 49.
Dasvarkalika, cii., 2.9 : Deo, S.V; History of Jaina
Monachism., p. 145. {,
Tsh. 6. 24. 60. D.i. 49.
Brhatakalpakathaibhagya, vrtti on 2780, Vol. ii.
tbed. Vrite, on 1443, Vol. ii.
Piyadhammo dadhadhammo samviggo’vajjabhiru par-
isuddho.
Sanigahanuggakusalo sadadam sArakkhanfjutto.
Gambhiro duddhariso midavadi appakoduhallo ya.
Cirapavvaido gibidattbo ajjanam ganadharo hodi.
—Malacara, 4.183.~4.
Tena kho pana samayena chabbaggiya bhikkhu vass-
ar upggantva antardvassarh carikam caranti. man-
ussi tatheva njjhAyanti khipyanti vipacenti-"*katharh
hi n¥ma samand sikyaputt{yd hemantarh pi gimham
pi vassam carikarh carissanti, haritani tinani samma-
ddanta, ekindriyarh j varh vihethentd, bahu khuddake
pane angichetarh apidentd. Imehi nima afifistitt-
biyd durahkl atadhammi vassivasam  alliyissanti
sankasayiseanti...V , i. 137 F,

Mulacara, 3. 35-36.
tbsd., 10. 18,
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67. V., i. 138. 68. p. 308 b.
69. Accellakarh loco vosattasarirada ya padilihfnarh
Eso hu lifigakappo caduvvidho hodi ndyabbo.
—Ma!icira, 10-17"
70. M4., 1. 428; DPPN., sv. Nigaatha; Diciionary of/
Chinese Buddhist Terms, p. 428
71.~Pravacanssara, 3. 3-5, 21; Jain, C. R., Sanydsadharma,
pp. 45-46; Deo, s v; History of Jaina monachism p. 341,
72. Vikare vidusarmh dueso navikBrinuvartane.
Tannagrative pi sagotthe no Ndima-duesa-kalmasah.
—ugsakadhyayana., 131. p. 35.
73. Euncyclopaedia of Buddhism, p. 175. Also see Barua,
B. M.; A History of Pre-Buddhistic I ndian Philosophy,
p. 297. Basham. A, C.; History and Doctrines of the
Ajvikas, pp. 96, 107.
74. V. v. 19-21, 39-40.

75. Dipd., Vol.l pt. 11., 309. 76, 4bid. iii. 469.

77. DhPA., Vol. 1. pt.ii, pp. 400; Buddhist Legend, Vol. 29.
p- 70 ff.

78. Buddhist Legenld, Vol. 29. pp. 74.

79. D.i. 165, 8). M.i.77.

81. <¢bid. i. .38,
82. Uggama uppddana esaparh ca samjojanam pama-
siarh ca.
Ingdlndhiina kdrana atthavih@ pindasuddh: du.
Malacara, 6.2.
83. Jacobi, utiaridhyyana, intro. p. xxxi.
84. Vryahatkalpabhiisya. Vol. 1. 532 ff.; Jitkalpa, 35., Bhasya,
1087-1719.
85. Desatti ya savvatti ya duvinamh puna abhihadarh
viyayahi.
Acippnamaniciuyrh desavihadam have duviham.
—Maildcara. €. 19.
86, Pindanirynkti, 219-242,
87. Javadiyam uddeso pasandotti ya have samuddeso.
Samapotti ya &deso nigganthotti ya have samadesow
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108.

104.

105,
106.
107.

108.
109,

110.
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Miilacara, 6. 7.; Acaranga, 11 1.6.8 (p. 104), Dasavas,
5.1.56.
Cf. I'indaniryukt, 271-77; 279-84.
Milacira, 6. 10, 11, also see, Dsv., 5. i. 31,
Cl. Pindanmiryukis, 285-91; 303-15.
Miliicara, 6. 15, 17. 92. bid. 6. 20.
Dasvar. 5. 40-41. 94, 1bid. 5. 42-3.
Mialacara, 6.50, 52; also sce, Dasavaskdlika, 5. 1. 43.
5-46.
Asanam jadi va panam khijjam bhojam ca lijja pej-
jnn va. Paddetntny suddham bhufijati pZnipattesu.
Myalncara, 9. 54; 1. 34.
U pasakidhyyana, 133 4. p. 35.

Addhamasanassi savvim janassa udarassa tadiyamu-
dayena. VAl supcarapattharit  cautthamavasesaye
bhikkh. —Mil icara, 6. 72; also see, 1bhid, 5. 153.
Sec, for detail, History of Jaina Monachism, p. 196. 1.
Avasyaka Nurukti, 766 1f. Pinda Nirpukti, 427,

See, Deo, s, v. History of Jaina Moncism, p. 298,
Pipda. N1, 494 -99,

Nistha C8rm, 4.p. 375. Brhat Kalpakathn Bhasya,,
Vol. ITL. 2681.

JA., Vol 13. No. 2. p. 2.

sbad., Vol 12-13, No. 2, p. 2, 68, Such magical pracs
tices can also be secn in the Agamas. See, History of
Jaina Monachism, p. 420.

Bouk of Discipline, Vol. 5. p. 151.

D.i. p. 57; M., i. 377.

Yogas istra, 2.30

Jaua Stitras, introduction.

Rockhiil, th. lfe of the Buddha, p.99 f. History and
Doctrines of the Ajivikas, Basham, A. C.; p. 21. f.
Hastory and Doctrines of the Ajivikas, p. 23.
Babirdhi-maithunaim parigrahavidegah adZpath ca
pangrahaf tayordvandvaikatvamathava idiyat itya.
dinsm pangrahyam vastutacca dharmopakaranamapi
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114.
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bhavatityat zha, bahistit dharmopakaranad bahirya-
diti, iha ca maithunamh parigrahe ‘ntarbhavati,
Thananga, 4. 1. Tik3.

Abhayardjakumarasutia.

Dharmartharh putrakamasya svadaresvadhikatinak.
Rtukile vidhdnena dosastatra na vidyate. S®Ar.
3.4. 9-13, V. p. 98. At the same place, itis said-
Sadanusthanat pirsve tisthantiti parsvasthak ( Pasa-
ttha ), svayuthya va parévasthavasannakusilidayah
striparisahaparajitak. te vadanti—
Priyadardanamevastu, kimanyairdardanantaraij.
Prapyate yena nirvipam, saragenapi cetasa.

—ibid., 3. 4.9. V. p. 98;
Suky, V. 102, p. 177; 102. Nir. vrtti.
PaficamahavvayZd panpatti-tam jahd-savvio pani-
tipata sayvd@o veramapesih, savvdo —musivayao
veramanaim, savvao adinniadfindo veramanalil, savvio
mehupao veramanarh, savvio pariggah&o veramanarh,
Samarayanga, 5. 2.

116. Abbayarajakumarasutta.

117.

108.

119.
120.

121,
124,

Cf. Pesunnahasakakkasa parenindappappasaipsavi-

kahadi.
Vajjita caparahiysm bhasisamidl have k.ihayarh.
—Maulicara, 1. 12.
Ekamiddhari, Mahanami, samaya Rajigalbe vihi-
rami Gajjhakiite pabbate. Tena kho pana samayena
sambahula Nigantha Isigihi*" -* dsanapatikkhiita, opak-
kamika, dukkha wbb3 kharda katukd veduna veda-
yvanti...... M., i. 93; cf. M., 1, 31,214 {,
Milac@ o, comm. pt. L p. 491,
Viyatiyacauhkaniasc loco ubkassamajjhimajahagno.
Sapcdikkameuye divase uvavasey v.. 1ayivio.
MWl reara, 1, 20.
M., 1. 77. 122. M#lacitra, i. 36, 123. M., 1. 77.
Manavacak@yapautti bhikkhii savajjakajjasamjutta.
Khippam nivarayanto tihaim du gutto havadi eso.
—Milacara, 5. 134
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M., i, 3721,

See for the place and nature of Meditation in Jainisme,
Studies in Jasna Philosophy by Tatiya. p. 261 f.

758., 9. 28: Pare mok-ahetuh, 1bid., 9. 29.

Dhyana Sataka, 30-34.

CHAPTER IV

Jaina Epistemology
1. Pratyaksa Pramina { Direct Knowledge )

Ete vivada samanesu jata, S». 4. 8. 63.

Ye kecime Brahmani vadasila, ibed, 2. 14. 162,

Ye kecime Titthiva vadasila, Ajivika vi yadi va
Nigantha, ¢bid., 2. 14, 181.

ihid. 2. 14, 162. 5.D.1. 16.
na takhika sujjhanti, Udana, 6. 10. 23. 7. 4.1i. 189.
Ad. 1. 305. 9. Tatparoksam, TSu. 1. 10,

Bhagavatisutra, 336;

Thanangasutra, 309-310; History of Indian Logic,
p. 162. Caraka Samhita, 3. 8. 6. 25.

Sn. 4. 8. 59, 60. 62; 411. 94. 13. 2b1d. 4. 8. 60-1.

thid. ii. 76. 15. Nyiya Saira, 4. 2. 50-9
Vadanyaya, p. 1. 17. NV. 2. 384.

Astadati Astasahasri, p 87.

Bhasappavidako, panditavddo, sadhu samma to bahi-
janassa, M. 1. 227.

sbid. 23. 4. f. 21. sbid. 312.

S.iv. 323 ff 23. ibid 1. 176; ii. 122,
M.i. 393 S. iv. 323 25. NV. 2. 384.

D, .. 162 27. D.i. 163 f.

M. i 403 {. 29, SV. 5, 2; TSV. 380.

M., 11. 211; Jayatilleke, R, N. Early Buddhist theory
of Knowledge, p, 171
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Nigantho, 8buso, NAtaputto sabbafifili sabbadassidvi
aparisesarh jfianadassanarh patijaniti, carato.,.sami-
tarh jfianadassanath paccupatthitath, M., i. 92-3°
4., . 220-22],

Samyagdardana jhanac@ritrani moksam3rgah,
TSa, 1.1

78 1. 4. 34. A.1V. 429,

Cillaksana evatma, TSP, P. 118, Jivo upayogamao...
DS.2, TV.2 8,

TV, 1. 6. Cf. Dharala Tika, P, 149.  37. Nyyamasiara,

60, 161-9.
Dhaali, 1. 1. 4; 57, P. 2. 1. 39. 1. 1. 4.
STP. 2. 1. 41. S V T intro. {Hindi), p. 40.
SS. 1 15, 43. ST P T, p. 458.
Pifu. 6.1, 45, Pramananaya Taltvaloka,

6. 25,
Samarl jApadi passadi viharaditti, Prakrti Anuyoga;
Janamane evain ca nam vibarai, Acaranga Satra,
STp.11; VBH, 3089-3135, Studies in Jaina Philo-
sophy, p 76 H.
NS. 159; 49. 7'S0. 2. 9:
S8.2.9. 32. Astass, 101,
Astasahasri. 53, LT. 1. 3, SVT. 1. 3, see intro. p, 97,
Praminamavisamvadi  jhHanamanadhi...dstasati-Asta
sahasri, p. 175,
Jam pardo Vififidanam tars tu parokkhati bhaiidama-
tthesu, Jam kevalepanadam havadi hu jivena
paccakhham, PS,, 58
aksnoti vyAppoti jinatityaksa &atm3, SS,, P, §9;
PMu., 6, 1
Adyeparok-ain, TSm, 1, 11: Pratyaksamanyat.
thid,, 1. 11
LT. 4; ViBh. 95. 59. 1 13.
Pratyakasamanyat, 1. 12. 61. NA4. 1.

Astadat Astasahasri, p. 175; Pramana Mimamsa.
TSu 1. 15, 64. Pravacanasara, 23-4;
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96.

99,

100.
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VSu. 8. 18, NSu. 1. 1. 4; SK. 5. SSu. 1. 89: Yogabhd-
sya, 1. 7, JS#. 1. L. 4; Caratasamhita, 11. 20; See, An
Advanced Studies sn Indian Logic and Metaphysics.

YSu. 3. 54; SK. 64. 67. Vsu.9.1;13-15,

N.B. 111, 69. Tantravartika, p. 240.

TS. 1983. 71, PSgl3;, NP, p.7, NB.14-

SV. 1 39. 73. PKM.1 3.

TS. 1983. 75. ibid,

TSa. 2. 9. 77. Astasati  Astasahéri, p.
275.

Kdye paroksam, Pratyaksamanyat, TSU. 1. 1L 12.

Pratyaksam visadam jidanam mukyasamivyavahiratah.
Paroksam degavijfilnamh pramane iti sangrahah.

TS. 1214; PSg. p. 8.
TSP. p. 394; NKC. p. 46. NVV. p. 13.
TSP.p. 379, ka. 1265. 83. ST.p. 457.
TS8.1.15 LT. 6 85. TSP.p.379.
VisayavigaylsannipAtasamanantaramadyarh grahana-
mavagrahag, TV. 1. 15. 1
TSP, p. 379. 88-89, 4bid. p. 389.
1. 1 4.
NA. p. 43; Tatparyavrattitiki, p. 145; NM. p. 100.
PSg. . 37. 93. TS. 1224,
1bid. 1270, 95. TS. 1274-6.
Bhedo vaifistamuktarh hi na vifesanasa“gatih.
Bhinnamityapi tadvaci nanuviddhan pratiyate,

thed., 1272
1bid. 1269, 98. Astatati Astasahasri, p. 175.
NV. 1 158; Also see, SV, 1.4; TSV. p. 185; LT. 1. 3.
PKM.p. 8; NKC. p. 47,

SVT.p. 13.
Astasahasrs, p. 75. 103, TS. 1273.
Visedtmtirekena naparam bhedalaksanan.
Tadrlipasparsane tesu grahagain kathamucyate.
Tadrupasparsane ¢Zpi bhedantaravibheditah.
Grakita iti vijfidnam praptamesu vikalpakah.

Ts. 1280-1.
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123.

124,
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Vibhadga. 323

TS, 1981-83,

SM, P. 111-2.; notes. p. 196.

sdid. notes. p. 195,

Dve bi 1lipath katharh nama yukte ekasya vastunaf..
Adve tadd wvadtuni pripte aparasparariipatah.
Paraspardtmatayam tu ta dyairtpyarh viruddhyate.
Videsadcopalabhyeta  caksuradibhirindriyaih. T'S..
1984-5.

Na ca@miinyarthadlisanini syadvadadinam vidyate,,

SM., p. 111.
TS4. 1. 29; STAST 71. 112. TSa. 22.
TSa. 1. 27. 114, NSi. 16.
TSi 1. 25. 116. SS. 1. 24.
TV. 1. 23, 118. ViBH. 814.

Niscayadvatrimsik3, 17, quoted from Jfianavindupra-
krana by Tatiya in Studses in Jaina Phslosophy, p. 69,
fn. 3. bbava jivadayia jivagund cedani ya uvaogo..
PKS. 186.

Upaoge khalu duviho nanena ya danspena sampjutto.
PKS. 40; DS. 4
Appianam vinu panam pAndm vinu appago e sandoho.
Tamhi saparapay@sarh naparh tahd darhasparh hodi.
NS, 170.
Bahyabhyantarehetudvayasannidbaneyathdsambhava-
mupala bdhuscaitanyanuvidhayi paripamak. TV.2.B.
Je egamp jAnai te sabham Janpai, je sebham janai te
egam, janai, pravacanasiira, Also sse, ASi. 1. 3.4:
ViBh. 320.
Jarh takkaliyamidararh Janadi Jugavarh samantado-
sabbarh...PS. 1. 47-9,
idha, sandhaka, okacco sattha sabbafiiit cabbadaesavi:
aparisosam fianadassanarmh patijandti~—carato ca me-
titthato ca suttassa ca jagrassa ca setatamsamitam
fianadassanam paccup atthitany ti, so ahuafiflamph.
agarampi pavisati, pindam pi na labhati, kukkuro pi,
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-dasati, candena pi hatthina samagacchati, candena pi
assena samagacchati, candena pi genena samagacchati,
itthiya pi purisissa pi nimam pi gottam pi pucchati,
gdmassa pi nigamassa pi pAmam pi maggam pi
pucchati. ‘m. i. 529

( ekamihaham mahinama samayam rajagahe viharami
gijhakiute pabbate. tema kho pana samayena
Nigautha , katukl vedand  vedayanti,, Nigantho
Nataputto sabbafifit sabbadassavi-- kim pana tumhe.
no Lhidam. evem sante avuso Nigantha, ye loke luddda
Iohitap&nino kwurakammanti manussesu paccdjata
te Niganthesu pabbajanti 'ti ).

M.i1 31; M. Sayings. ii. p. 228, 1. 250.

Buddhist Legend { Dhammapadatthakatha ), Vol. 29. p.
74 ff.

M. i 31, 214 ff; M. 1. 92f; 4. 1.220; 4. id. 74; S.iv.
398,

tasmidanustheyagatam jiinamasyaviciryatam.
kitasankhy@parijfiane tasya nah kvopayujyate. heyo-
padeyatattvasya  sabhyupayasya  vedakak yah
pramanamasaviste na tu sarvasya vedakah. dirarh
pasvatu va mi va tattvamintumtu pasya tu. pramanr
duradurg1 Cedehi grdhranupasmahe. 2. 31-33.

(tato’sya vitaragitve  sarvaitbajfiinasambhavah.
samahitasya sakalam cakistiti viniZcitarh. sarvegaim
vitaraganimetat kasminna vidyate.ragadikanayamatre
hi tairyatnasya pravartanat. punaf kaldntare tesim
sarvajflagunaraginam. alpayatnena sarvajfiatvasiddhi=
ravarita.—
Bhagavats s@iira, 9.32. 133. Ps. 1. 47-49
sukymantaritadiirarthak pratyaksak kasyacidyatbd.
Anumeyatvato’ gnyadiriti sarvajiasarhsthitif. AM. 5.
Jayadhavala tika.
Dharmottara Pradipa, p. 245, 248,
yadi sukyme vyavahito va Vastuni Buddhiratyanta-
parokse na syatkatharh tarhi jyotirjfianavisamvadak ?
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jyotirjianamapi hi sarvajfiapravartitameva, etasma-
davisamvada.....
Aklankenaps . —

Dino jyotirjianatsarvajatvasiddhif Taduktam.
Dhiratyantaparokserthe na cetputhsam kutak punah,
Jyotirjfidnavisarhvadah srutatvaccetsidhanantaram.

—SVT. p. 526;
quoted by Dharmottar in the Dharmottara Pradips,
p. 245, 248 : compare-NV. 414; Sastravartdsamuccaya,
2. 3.

Jiiana syatisayat 'sidhyedvihhutvarrvz parimanvat,

ibid. 8. 3, 140. 1b¢d. 8. 10-14.
ibid 8 12-18. 142. SI”’. 8 6

PV A. 4. 91, 144. 1bid, 8. 6-7.
NV. 37-40. 146. NVV. 50-52.

See my article “The Conception of Omnmiscience in
Buddhsm' appeared in VSAIP 1968. Also see the
Appendix. 111.

Tattvavaisaradi, 1. 11. 149. Anu. 160.

PVM. 2.5, 151. SV. 3. 2.

TS. 1298. 153. PVM. 2.5,
Tatparyavrititika, p. 21, ; Kandali, p. 61; NM, 22, etc.
Prakarana Pofijika, p. 42-3; Vrhati Pa. p. 103; Sastra-
dipika, p. 124,

Hetubindutika. 157. TSV. L. 10. 78; PKM. p. 16,

PM. p. 4-5. 159. PMu. 3. 5; Pramapapars
ksa, p. 60.

SV. 227.

Nyaya Vartiha Talparya Tika, d. 139.

Pv. 3. 502-7. 163. LT. 10. 19, 21.

PM. 3. 11; SVT. intro.

Sabarabhasyas, 9. 1. 1.

TSeBk. 1. 15. 167. PV.p. 7.

LT, 11. 169. SV. 3. 8.9; Lt, 12.

170. Asta$ati Astasahaéri, p, 236.

171.

NKC. pp. 724,
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173.
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176,
178,
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See in detail for this subject “The Advanced Studies:
in Indian Logic and Metaphysics” and SVT. introduc--
tion, etc.

NVV, pt. L p. L. 174. NV. 170,
Sahakramabhdvaniyamo ‘vinibhavah, PM. 3. 16.

SV. 6. 16. 177. NV. 21.

PM. 8. 22, 179. Nyayastiira, 1.1, 32.

SK. ( Mathuravriti ), p- 3.

Prakarana Padijika, p. 83-5.

182. Nyaya Prave§s, pp. 1. 183. Vadany3aya, p. 61.

184,
186.
187.

188.

189.

190,

192,
194.
196.
198.
199.
200,

202.
204.
205.

PV, 128. 185. Sv. 6. 17;
PMa. 33-40.
Cetanastaravah iti sadhye sarvatvagapaharane marap-
arh prativadyasiddham vijianenadvatiyayurnirodhala--
ksapasya maranasysnenibhyupagamat, tasya ca taru-
svasathbhavat; NB,, 59.
Digambaristu sadhyena vydptamavyaptarm va ma-
ranam...... p. 190-1.
Candratvenapadistannicandrak sasalafichanah.
Iti dvilaksano heturayarh capara ucyate. etc. TS,
1372-1379.
TISP. 1375. 191 Advanced Siudies in Indian
Logic and Melapaysics, p. 86.
PMu. 3.37-40, 193, Pramana Miihiimsa.
RVS. p. 548. 195. TS. 1395.
thid. 1397. 197. ébid. 1398-1429.
Nyaydvatara Vartika Vrtti, Prastavani, p. 76-8.
Prasastapadabhasya, p. 200, Vatsesikastitra, p. 203.
SK { Matharavrtti ), 5. 201. NP. 1; NB, 2-8;.
HB. P, 4; PS. 1362.
Tatparyatiks, 1. 1. 5 NM. p. 110. 203. SV. 8. 2..
Dharmotiar- pradipa, p. 35
Patrasvimimatam®@daiikate : —
Anyath3’ nupapannatve nanudrasta scahetutd.
Nzsati tryathdakasyipi tasmitklibastrilaksanah.
Anya thanupapannatvarh yasyasau heturisyate.
Fkalaksanakah so rthasheturlaksanako na va.
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206. Tena tadvisayatrilaksanakaderthanam uttarabhisyam.
yatah krtam, SVT. p. 371.

207. Mahimi si Patrakedariguroh param bhavati yasya
bhaktyasit. Padmavatisahdya trilakyanakadarthanam

kartum.
— Jaina Silalekha Sangrah, Pra. Le. 54.

208. T8. 1364-5. 209. bid. 1370,
210, TSP.p. 406, Ka. 1371.  211. TS. 1380-1.
212, shd. 1386-8. 213. 1b¢d. 1389.
214  shsd. 1395-1429. 215. 1bid. 14186.
216. NKC.p.440; SV'T.6.16. 217. HBTA. p. 290.
218. HBT.ry.37. 219. Astasahasri, p. 3.

CHAPTER V

Anekantavada

1. The Theory Of Anekantavida

1, ThLis classification excludes the less important conce-
ptions such as keluvada, ahetuvida, bhiravads, abhdva-
vada, daitavada purusirthavida, and so on. See in
detail, Darsana awre cintana and Jasmna theory of reality
and knowledge.

2. Utpadavyayadhrauvyayuktar sat, T's# 5. 30, Gunapa-
rayayavaddravyarh, 754, 5. 38.

Kumarilabhatta also maintains the nature of reality
to be of three-fold character, His view is almost
identical with that of Jaina philosophy ( see Sloka-
varitka Karskd, 21-22. But the difference between
the views of Kumarila and Jainas is that the former
adheres to a ‘‘middle position’ ( madhyasthata).
between the two extremes of the bheda (anya ) and
the abheda ( ananya ), each of which ( ekdntikarh )»
is characterised as fallacious { mrs@ ), while the latter-
recognizes them to a certain extent as right and not_
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fallacious. Whitehead ( PrR. p. 318 ), Frauwallner
and Kant ( The Philosophy of Kont Explained, by
John Watson, Glasgow, 1908, p. 199 ) are also of about
the same view. Hegel, (Hegel's science of Logic, tr. by
W. H. Jolinson and L. G. Struthers, 1929, London,
Vol. 1 p 195), Bradley ( Principles of Logic, by
F. H. Bradley, Oxford, 1940, Vol. 11. p. 487 ), Bosan-
quet ( The essentials of Logic, by B. Bosanquent,
London, 1903, p 134 ) ton are of the close views to
the Jaina view of reality. See in detail, Jaina theories
of reulity and knowledge, pp. 131,

Sce, Jarna Theories of Reality and Knowledge, pp. 258.
Atho khalu davvamaodavvani gunappagani bhanidani.
PS., 119.

Pravacanasira, Jayasena's commentary, p. 121.
STP.2.9-14; TV. pt. 1, ;.428. 7.TV. 5. 37, 2-4.
NKC. |. 363

Avuro trar. mama :ccayena Sassatam t1, ganhapesi.
Evam dve p1 j7ne (ka laddlike akatva bahu-nana-
nibdrcna vgganhapetva kilain akadsi, Te tassa sarira-
kiccam hatv.i sannipatitl afifi«hi affiam pucchinso-
“kas+’ Avuso AdAnyo siram acikkhi 177 ti *Sassatarh’
1. Aparo tath patibdhetva “Mahyam sdramh acikkhi
ti”? aha. Fvarh sabbe : Mahyam sdrarh Zcikkhi

DA ,un.906-7. MA, 1, 831,

-------

A., u. 46; Millinda Pafiha, iv. 2. 5. Also see, A.,
1. 197.

M., i 46,

Vibhajjavdyam ca vyZgarejee, Sulrakrianga, 1. 14. 22,
Early Buddhist Theory of Knowledge, p. 292.

D i 191, 15. HBT. p. 284.

I'V&. 1. 333; HBT. p. 369.

na ramanvatmarodeti na vyetivyaktamanvayit......
~4M., 59-61. quoted in PVST., by Karpakagomin,
p- 333; Durvekunifra quotes one more karikd in the
Hetulbindutikaloka p. 371.
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Na n#dena vind doko notpadena vini dhrtia.

Sthitya vind na madhyasthyarh tasmit vastw
trayatmakar,

pravacanasira, 17-18.

Lt., 30; PM., p. 24.

Dravyasabdena dravati parydyena gacchati ti p. 337..

Tattvasangrah, Atmapariks?,

HBT. p: 28.

Prameyaratinmala, p. 4, also see, the VIIIth chapter of
the Tattvasangrah).

See, TS., 350-51G. Also see, HBT, p, 213. The
Syadvada-Mafijar1 { p. 19) rcfers to a stanza in this
respect ! Yo yatraiva sa tatraiva yo yadaiva tadaiva
sak. Na dedakilayorvyaptichhavanidmiha vidyate.
Purvarh nadvaracchaktitkdry am kinnavinadvarit.
Karyotpattiviruddhyeta na vai kairanasattataya.

Yad yadad karyamutpitsu tattadottpadaniatmakan,
Karanar karyabhedena na bhinnam ksanikam yatha.
—SV., 3 11-12. Also see, NKC., p. 379. etc. Jaina
T heovies and renlity of knowledge.

HBTA.p.373 4

Tanna tivadaksauiko bhavag karyam kartum saknoti,
tasya kramayaugapads abhyamarthakriyavirodhat napi
ksaniko bh@va# karyam prabhavati, tathahi ki ksaniko
bhavah svasattakile karyakaranasvabhave’ thanyada,
yadi prathamavikalpastada tadaiva kuryat. svasatt-
aksane ca kiAryakrtau sairvamh jogadekalaksanavarti
prapnoti. tetl:dhi kdranam svasattdkzaua eva yat
kdryamakrta tadapyanyasya kéiranamiti tadapitadaiva
svak@ryamh kuryat .. | dbid. p. 374,

Tarhi karyamap: te daivotpadycta’nyada tatkalanh,
parihrtya karyotpattirvirudhyeta ..., sbid.

sbed. p. 374 30. IS., intro. p, L.
Uttaradhyayana, 20-15; 23. 28; 26. Y5 28. 16; 28. 19.
Bhagavatisilra, 73. 209; Dasvaskalskasitra, 4. etc.

TS. 352. 33. 1bid. 336-349.
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Jasna Theory of Reality of Knowledge. p. 173.
Nanvanekatmakarh vastu yathd mecakratnavat.
Prakrtyaiva sadadinam ko virodhastathd sati.
~TS., 1709.

Trsu tAsu hyavasthdsu sa evdyarmh nara iti annvrtti-
pratyayahetor naratvajiteriirdhvatdsimanyadabdabh-
ilapyastisu cavasthisu.....HBTA. p. 343. CF. Pari-
paravivartavyapi dravyash Urdhvatad mrdiva sthasi-
disu, PM. 4.5 ekasmin dravye kramabhavinak
parinamaik paryayak atmani harsavisadivat, PM. 4. 8.
HBTA, p.343; PM., 4.5,
Tiryaksamanyavyavrttipratyayaheto .,......

HBTA., p. 343. Cf.
Sadrasaparinamastiryak khavdamundadisu gotvavat.

PM., 4. 4.
PM., 4. 9.

PVST. p. 333; HBTA. p. 369. etc.
HBT. p. 98.
Dedakalasvabhavanamabhedadekatocyate............
Sankhy alaksanasanjharthabhedat bhedastu varnyate.
Riupadayo ghatadcetai saikhyasamjfia vibhedita.
Karyanuvrttivyavriti laksanarthavibhedita.
Dravyaparyayayorevath naikdnteni ‘videsavat.
dravyamh paryiyarlipena videsarh yati cet svayarh.
—TS., 313-315; also see, HBT., pp. 98.
kificidvivaksitarh vastughatadi,.........
yadi ghatadirbbavah patadind bhavantarenatulyak
syat-tato yadi vyavrttak syat, tada khapuspanna tasya
visesah syit, sarvatha vastvantaradvyavrttavit, na
ca vastvantaradvyavrttasyfinyagatik sambhavati, kha-
puspatam muktva. tasmattasya vastuna4 khapuspat-
ulyatvamabhyupagacchats bhavantaratulyatvary va-
stutvarh nama saimanyamabhyupagantavyamiti sidd-

ham samznyatmakarh — TSP, p. 487.
TSP, P.487. 44, TS, 171213,
ibid. 1714-16. 46. sbid 1718-19.

ibsd. 1720-21, 48. Tarkabhasa, pt. T. p. 5
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PV., 8. 237.
Partantrayarh hi sambandhak siddhe k3 paratantrats.
Tasmat sarvasya bhavasy sambandho ndisti tattvatah.
—quoted in TV., p. 146, NKC. 305.
Riipaéleso hi sambandhak dvitve sa ca katharh bhavet.
Tasm#At prakrtibhinn&nam sambandho nisti tattvatah.
—quoted in the I'SV., p. 148. cf. NKC., p.306; PKM.,
p. 149.
Jasna Thories of Reality and Knowledge. p. 232. {.
Dravyaksetrakilabhiivakrta hi praty@sattik ekatva.
parinatisvabhiva p@ratantryaparinama sambandho’
rthinAmabhipreto  Jainaik . ripasleso hi. NKC.,
p. 307.
NKC., p. 369. Jaina Theories of rveality and knowledge,
p. 283,

2. The Theory of Nayavida

Nayo jfiatirabhiparayah, LT., 55. Anirakrtapratipakso

vastvarh<agrahi jnaturabhiprayo nayak. PXKM. p. 676.

Sadeva sat svit saditi tridhartho,

miyet durnitinayapiaminaik, SM., 28.

See. TV. 1. 33; Epsitom of Jainssm.

A. ii. 191-3.

Nayena neti, S. ii. 58; anayena nayati dummedho,

J. iv. 241.

Nayaim nayati medhavi, J. iv. 241.

Dve satye samupasritya buddh#inath dharmadesans.

Lokasamhvrtisatyath ca satyarm paramirthatah.
—MK Arya. 8.

A. iii. 178; Netts. 21. J, iv. 241,

Ns., 897, 904, 911. cf. Milinda PaRka, 180.

Su, 68, 219.

Dve’'me Tathagatam Abbhacikkhanti Katamarh dve ?

Yo ca Neyyatthami suttantard nitattho suttanto ti

dipeti; yo ca nitattham suttantam: nevyattho sutt-

anto ti dipeti, A, i. 60,

A4., i 95; Cf. Kathavatihu, Afthahatha, 34.
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Sn 884. 68. A.ii. 41;v.29.
3. The Theory of Syadvada
A History of Indian Philosophy, Vol. 1. p. 111.
SV. p. 1027.
Encyclopaedia of Buddhism, Fascicule: A-Aca-P,.
p. 142,
Studies in Joina Philosophy, p. 22.
PKM. 526.
Sarvamasti svarlipena parariipena nasti ca.
Anyathz sarvasattvarh syit svariipasyapyasambhavaé.
—SM., 14.
Vastvasankarasiddhifca tatpramanyarh samasrita.
Ksiradadhyadi yannasti pragabhavak sa ucyate
NKC., p. 467.
PK3., 9.
Nastita payaso dadhai pradhvamsablavalaksanam,
—NKC., p. 467.
Gavi yo’dvadyabhavastu so’ nyonyabhiava ucyate.
NKC., Vaol. 1L p. 467.
ibid., Vol. 11. p. 467; Jaina theories of Reality and
knowledge, p. 350.
Jaina Theories of Reality and Knowledge, p. 363.

Rgveda, x. 129, Tr. Macdonell, 4 Vedic Reader for
Students. p. 207-8.

Vi, 2.1-8,
Tup. 2. 7; Alsc see the CHU p. 3. 19, 1.
MUp. 2. 2. 1. 85. ChU$. 3. 19. 1.

Sankhyaparavacanabhasya, p. 3

Nyuyabhasya, 2. 1. 18,

Vedantasara, p. 25

Santi...eke samanabra hmapa amaravikkhepiks, tattha
tattha pafibath puttha samana vacavikkheparh
Apajjanti amaravikkheparh catiihi vatthiini, . 1, 24,
D4.1.115.

Idha...ekacco samano va biahmzno va idsrh kusalarh
ti yath&bhlitam nappajanati, idam akusalamti yath@-
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93.
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bhiitarh nappajapsti. Tassa evamp hoti. Abash kho~
idarh kusalarh ti yathabhiitath nappajindmi, idarh i
akusaldrh ti yathabhiitam nappajanzmi. Ahafi ¢’ eva-
kho pana idarh ti yathabhiitarh appajanito, idam..
kusalam ti yathabhitarh appajinato idarh. knsalarh ti
vd vyskareyyarh, idam, akusalath ti va vyakareyyam, .
tattha me assa chando va rago v doso vid patigho
v tammam’ assa musi. Yam mam’ assa musd So-
mam’assa vighito. Yo mam'assa vighto so mam'assa
antarsyo ti. Iti so musavidabhaya musavadapari-
jegucchda n’ev idath kusalamh ti vyakaroti na pana
idarh akusalamh ti vyakaroti, tattha tattha pafihaih
puttho samano vaca vikkheparh dpajjati amaravikkhe-
parh : Evaih ti pi me no. Tatha ti pi me no. Afifiatha
ti pi me no. No ti pi me go. No mo ti pi meno ti
D, i 24-5.

D4,, i. 155.

idha, bhikhave, ekacco samano vid brihmapo Va
mando hoti momitho. So mandatta momuhatta tattha
tattha pafibam puttho samano vacivikkheparh Apajjati
amaravikkhepam-Atthi paro loko ti...evam ti pi me
no, ti. tatha ti pi me no, afifiatha ti pi me no, no no
ti pi me no ti. Natthi paro loko ti pe...atthi ca natthi
ca paro loko pi. nevatthi na natthi paro loko pi.;
atthi sattd opapatika pi, natthi satta opap3tika,
nevatthi na natthi satta opapatiki; atthi sukatadu-
kkhatdnar? kammanarh phalarh vipako, natthi...
vipako, atthi ca natthi...vipiko, nevatthi na natthi...
vipako. Hoti tathigato pararh marani, na hoti...
maranarh, neva hots na na hois,, marana. D. 1. 27.

D., i 58-59,

DA., i. L15; see, Jaytilleke, Early Baddhist Theory of,
Knowledge, $. 136.

Keith writes-he ( safijaya ) seems as an agnostic to
have been the first to formulate the four possibilities.
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of existence, non-existence, both and neither,..’*
Buddhist Philosophy, p. 303 : Raju, P, T. also supports
this view stating “‘the principle seemsto have been
first used by Safijaya”—an article ‘‘The Principle of
Four-Cornered Negation in Indsan Philosophy.”
Buddhism and Culture, cd. Susuma Yamaguchi,
Kyoto, 1960 p. 71.

Asiyasayarh Kriyanarh Akriyav3ena hoi culasie.
Annaniya sattatthi vemiyana ca vattisa. S@kr, Vao.
I. fol. 212,

Ibid. 1.3. 11-34; Vs, p. 45-6; Vavisam suttaim
tikanaiyaim terasia sutta parivadie, Samaviyahga
22. 4.

Tathi te eva Godidla~pravrttita Ejivak‘th_ pasandinas
Trairddikd ucyante, yatas te sarvar vastu tryatmakam
tcchanti tad yatha jivo jivajivas ca loko’ loko loka-
lokasca, sadasat sadasat. Naya-cintayali drvya-
stikam parydydstikamh ubhayastikam ca, Tatas tribhi
rasibhis caranti iti Trairdsikeh Nands comm., iol. 113,
quoted by Weber Verzeichniss, i1, p. 685. Cf. Samavays
comm., fal. 129. History and doctrines of the Ajivikas.
p. 275.

Early Buddhist Theory of Knowledge, p. 156.

Na ya vi panne parihdsakujja, na ya' siydavaya viya-
garejja, Sukr. 1. 14. 19.

Sankejja ya’' sathkitabhiva bhikkhii, vibhajjavayarh
ca viyagarejja, bhasadukarh dhammarh-samutthitehith
vy3garejjd samay1l supanne. ¢bid. 1. 14. 22,

PK, 14.

Vibhajjavayarh ca viyagraejja, sikr. 1. 14. 22.

Ekarhsik? pi...mayd dhammi desitd pafifiatts, ane-
karhisika pi desits, paffiatta, D. 4. 191.; Cf. vibhajja-
vado...ahar...n%hath ,.ekarhsavido, M. is. 197,
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‘“The Logic of Relatively as the Common Ground for
the Development of the Middle Way”’, Buddkism and
Culture, ed. Susuma Yamiéguchi, Kyoto, 1960, p. 80,

MA. ii. 83]; DA.iii. 906. 109, M.i. 232.

S. iv. 298-9, 111. M, i. 498 fI.
MA. iii. 204, 113. DPPN., sv,
Dighanakha.

Katamo ca Rihulo tejodhitu ? tejodhatu siyd ajjha-
ttika siydvahird, M., Cialarahuloviidaswita, Also see
the Bodhsrdjakumdrasutta of the same Nikdya, p. 330
( Nagari edition }.

Utpadadyastrayo vyasta nalath  laksanakarmani.
Samskrtasya samastasyn rekatra kathamekada.
Utpadasthitibbafignamanyat sarhgkrtalaksanam.
Asticedanvasthaivannisti cette na sariskrtah. Mk.45-6.
Etenaiva yadahrikak kimapya$llamzkularh. Prala-
panti pratiksiptarh tadapyekanta sambhavat. Digam-
barapam idamh ca kimapyayuktarh aslilamaheyopadeya.
maparinisthanat akule ‘‘syadustro dadhi na syaditi”
yairuktarh te’ pi etenaiva praksiptak. bhabenaiva
ekantabhedat, PV, 1. 183.

Sarvasyobhayarlipatve tadvisesanirakrteh.

Codito dadhi khadet: Kimuptramh nabhidhvati.
Athastya-tiSayah kascit yena bhedena vartate.

Sa eva dadhyonyatra nas'ityanubhayarh parah. sbid
1. 184-5.

Sarvitmatve c¢a sarvesdrh bhinnau systim na

dhidhvanik. Bhedasamihiravidasya tadabhzvidasam-
bhavak, ibid., 1. 185-6

Athotpidavyayadhrauvyayuk\tam yattatsadigyate.

Esimeva na satvarth syit etadbhivadhiyogatah. etc.,
PVA., p. 142,

Yadd vyavastadasatvamp katham tasya prativate.
Plrvam pratites atvam syat tadB tasya vyayah katham,
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Dhrauvye’pi yadi nasmin dbik katham sitvam

} rativates
Pratiterevasarvasya tasmatsativap kuto” nyathz.
Tasminnitydnityasya vistunak sambhavak qvacit.
Anityam nityamathivastu ekzintena  yuktimat.
PV A, p. 142,
HBT., p. 233

“Utpadavyayadhrauvya yuktarh sat’ ityetadapyayn-
ktam, dhra uvenotpadavyayayorvirodhit, ekasmin
dharminyayogit. kathaiicit utpadavyayau kathaficit,
dhrauvymiti cet. yathotpadav na tathd dhrauvy-~
ayarh, yatha ca dhrauvyarh na tathotpadavyayayayaviti
najkarh vastu yathoktalaksanarh svat. sbid. p. 146,
Drvyaparyayariipatvit dvairlipyam v.stunah kila-
Tayorekatmakatvépi bhedak. samjfiadibhedath shid.,
7. 104,

£bid. v. 4-5. 124. dbsd. v. 7-12, p. 105.
tbid., v. 20 & 25. p. 106. 126. TSP. p. 421.

TS, 1722 128, 1bid. 1723,

thid. 1720-30 130. cf. sbid. 1733 35.

yo'pi Digambaro  manyate—Sarvitmakameyedam
syadanyapohavyatikrme tasmad bhedi eviAnyathi na
syadanyabhivo bbhavianam vadi na bhibediti, sopya-
nena nirastah. abhavena bhavsbhedasya kartuma-
sakyatvat. ndpyabhinnianam hetuto nispanninamany-
onyabhavak sambhavati. bhinnzscennispannih,
kathamanyony abhavak sambhavati ? PVST. p 109.

tena yo'pi Digambaro manyate...30pyatra nirakrta
eva drastavyak. tadvati samiAnyavisesavatli vastunya-
bhyupagamyamsne atyantepabhedabhedau syiatam...
atha samanyaviiesayok kathaficidabbeda isyate,,,...
mithyavada eva syadvadah. —PVST., p. 332-42.

Jasna Therries of Redlity and Knowledge, p. 22-23.

Sadbhiita  dharm3h sattadidharmait samdnZ
bhinnifcapi yathi NirgranthZdin®m. Tanmatam na
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samanjasang. kasmd&t? no bhinndbhinnEmete’'pi
plrvavat bhinn@bhinnayordosabhavit,..., . .ubhayore-
kasmin  asiddhatvat......bhidomabhnnakalpeni na
sadbhittam nyayasiddham patyabhasam grahntam. 2. 2.
Gupaved  dravyamutpadavyadhrauvadayoe gunak.
Dudriva dravati drosyatyekanekarh svaparyayarm.
Bhedajiianat pratiyet pradurbh@avatyayau yad.
Abhedajfianatah siddha sthitirarbsena kenacit. NV,
117-8.

Arcatacataka tadasmaduparamha, dustarkapaksabala-
calaniat.  Syadvadacalavidalanmacuficurna  tavisti
nayacaficuh. —NVV,, 1087.

AJP.Vol. L. p. 72.

Na narahsihhariipatva na sihiho narariipatah.
Sabdavijfizkayandmh bheddt jatyantaram hi tat
Nanaro nararyeveti na simhhak sirhha eva hi.
Samanadhikaranyena narssithhak prakirtitas.
Dravi 3t svasmadabhinnadca vyavrttadca paraspararh.
Unmajjanti nimajjanti jalakallolavat jale.

—NKC, p. 369 ; also see APT., p. 15.

Bhiitadosasyodbhavayitumasakyatvena asaddiisaneno-
dbhavanam sa jatih, NVV., Vol. 11, p, 233.
Tatra mithyottararh jatik yatha’ nekantavidvisam.

Dadhyustraderabhedatvaprasanigadekacodanamh. NV,
2. 203

NVV., Vol. IL. p. 233.

Pirvapaksamavijfidya disako’ pi  vidiisakah iti
prasiddbak. NVV., Voil. i1, p. 2383

At-another place Dharmakirti is called ‘Kathamunmatto’
NVV., p. 17 Kutsitmisahsamanah ayarh prasiddho

Dbarmakirti ken@pi Dignigadina vaficitah ( SVT.,
P- 365 etc. )

NV, 2. 20¢-5. Like-wise at another place Akalanka,
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commenting on the Buddhist Acliryas, especialfy
Dharmakirti, says:

Dadhyadau na pravarteta Bauddéa tadbhuktaye.
Janah, Adrasyarh saugatith tatra tanuth

e A emama s SR A AR 8 TR e

Dadby#adike tathd bhukte na bhiiktarh kaficikadtkarh..
Itydsau vettu no vetti na bhuktd saugati tanoé.
—Siddmwvinsscayasvavrits, 6, 87.
Sthuletarakarayorapyevamanyonyabhede satyapi.
dravyenaikena tadatmyopapatteravaya vino Jainabhi-
matasya suvyavasthatviat, NVV Pt ii. p. 1723
Sadradatmanak santo nivatarttayah. #bid pt. ii. p. 52..

145. PSg. p. 115-6.
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APPENDIX 1

The Date of Buddha

The chief landmark of Buddhist chronology is the year and
~date of the Buddha’s parinibbana which is said to lie according
to two main traditions, somewhere between 487-477 B. C,
and 543-344 B. C

Charpentier!, Max Mullei2, ard General A Cunningham®
asserted 477-478 B. C as the date of the Buddha’s demise.
According to them, the vear of Chandragupta's accession was
315 B C. and it is now proved to be an erroneous pr« mise,

Oldenberget favours 481 B. C. while V. A. Smith prefers
486 B. C Smith depends on the so called ‘‘Cantonese Dolted
Record’. 1t is said that Bhbiksu Sanghebhadra sent news of
the Buddha’s parinibbana to China. Since then an arrange-
ment of reckoning the Buddha's death by marking a dot each
year had been made in Canton, and this dotted record conti-
nued upto theyear 489 A. D. All the dots were counted m
489 A. D., and their total number reached 975, which suggests
486 B. C. as the year of Buddha’s death. Itis not easy to
recognize the dofted record as being trust worthy unless other
strong evidence supports it.

Riychaudhuri® accepts 486 B. C, while Kern® places it
in 488 B.C On the other hand, Muni Nugaraj? mentions
502 B C. as the year of the Buddha's parinibbana, But all
these conceptions do not carry weight as they do not take
into account ail the evidences

Another date 483 B. C., which seems more reliable, is
supported by several non-traditionalists or 1eformed traditiona-
Jist scholars, Sylvain Levi® pointed out from the Chinese
accounts that 483 B. C. was reckoned as the Buddba’s demise
up to the 4th century in Ceylon, while E. R. Ayroton®, the
late Archacological Commissioner of Ceylon, and Wickrema-
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singhel® try to prove the acceptability of this date from the
beginning of the 4th century up to the 11th century. Geiger
also warmly accepts this view.

John M, Seneviratne established his theory that “The era
reckoned from 483 B, €. remained not only up to the lith.
century but up to the end of the 15th century, when the new
tradition that the Buddha died in 544 B. C.-came in and soon.
ousted the old, are creating no lttle confusion, not so much
during the transitionary stage as in our own time.1!

The scholars, who accept 483 B. C. as the date of the
Buddha, urge that 218 years after Buddha’'s death, Asuka's
consecration took placc. They quote the Dipavamsal®, and
Mahavamsa®® in support of their theory. As regards Asoka's
consecration, they say that his predicessors Bindusara andi
Candragupta ruled for 28 and 24 years, according to the
Ceylonese chronology.l® And Asoka was comsecrated four
years after he had already reigned over the country.3® This
means Candragupta would have ascended the throne 162
years (218 ~ 4=214 = 28+424=162) after the Buddha‘s nibbana.

Fortunately they could say with almost certainty that
Chandragupta’s accession took place in 321 B,C., since
Alexander the Great died at Babylon in the same year and
this fact has been amply recordeu®?. From this they conclude
that the Buddha’s death would have taken place in 483
B. C.( 321+162=433 ).

Hoernle, on tbe otherhand, accepts 482 B. C, as the-
“Practically certain” date of the Buddha's parinabbina.
He supports his view by the evidence that Bimbisira was
murdered by his son eight years before the Buddha's
mbbana.2® Though there is no great difference between the
dates, 483 B. C. appears the more dependable one.

As regards the traditional date of Buddha, it is yet to be
asertained, since the tradition itself is not accepted with
unanimity, According to the Buddhist Chronicles of Ceylom
and Burma, the Nibb3na took place ip 544-5343 B. C., while
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the Northern Indisn traditions place it at a very eatly date.,
Gunningbam? pefers to some of them, In the time of Hwem
Thasang, A.D.630--645, the Buddhist schools held widely-
different opinions, varying from 900 and 1000 years up to 1200,.
I300°and even 1500 years prior to that date™®, which would-
place the Nibbina of the Buddha either in 250, or 850, or 550,
or 650 and850 B.C. The same extravagant antitquity was.
also as t!w time of Fa-Hian, who places the Nibblna
during the feign of Ping-Wang, Emperar of China, in B. C..
770-71921, A similar antiquity was still claimed as late as the
Twelth Centory A. D., during the reign of Asoka Balla Deva.
Two of his inscriptions are dated 1n the years51 and 74 of
the Laksmana Sena era, or m A.D. [159 and 1180. A thirds
inscription, which is dated inthe year 1813 after the Nibbdna.
of Buddha shows that at that time, Nibbina was believed to-
have occured between about 656 to 633 B. C.

But all the traditional views, excrpt the traditions of
Ceylon and Burma, do not have sufficiently strong evidances
in their support. According to the Mahdvamsa, Parakramabahu.
I was crowned when 1696 years had elipsed since the Buddha’s.
death, that is, in the year 1697 A. B. The Ceylinese era falls.
this year 1153 A. D.22 This is supported by an independant
source, viz, a South Indian Inscription at the Temple of
Tiruvalisvara in Arpakkama According to the Cilavamsa,
56.16 foll., the predecessors of Parikramabdhu, from Parak
rama Pindu onwards, reigned 107 years. Thus the accession
of the last-named prince fallsat 1590 A. D. Moreover, this
date is confirmed by the South Indian Minimangalam inscrip-
tion, which is dated the same year?® All this shows that for
the second half of the twelith century the existence of the
Ceylon era, reckoned from 544; is established with certainty 2¢

In support of this view, we can now put forward another
evidence. An inscription has been recentlv discovered near
Amuridhdpora in Ceylon which delineates the various kinds.
of donations made by king Upatissa 1, the elder brother andy
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-predecessor of the king, for the b:nefit of the Bodi-shrine,
S, Paranavitana, on the basis of this earliest inscription so
far found in which a date is given in the Buddhist era reckon-
ing from the Parinirvina of Buddba along with the regnal
year of the king reigning at the time, has been able to say
tbat the Budhist era reckoned from 544 B C. was prevalent
in the reign of king Upatissa 1 ([ 368-410 ). A. D25,

It is to be noted here that some scholars think of 483 B.
-C. as the Ceylones: traditional era of the Buddha’s Nirvapa.
M. De. Z. Wickremasinghe, however, tried to establish the
view that till the 11th Centuary A. D. the tradition of coun-
ting the B 1ddhist era from 483 B. C.was prevalent both in
India as well as in Ceylon. He suggested that the mistake
might have occured in regard to the length of reigns assigned
to the several kings who preceded the great Vijiya Bahu 1.
‘His reason for suggesting it is that it was a centary of foreign
domination for about 86 or 96 years, the Cholians over-ran the
Islwd, carrying destruction every-where. If a mistake did
really occur in this chronology, it is most probable that it was
due to such difficult circumstances.2®

Senaviratne2’ too has attempted to prove that the death
of Buddha took place in the year 483 B. C., on the strength
of the conclusion arrived at by Fleet and accepted by Geiger
and Wikramasinghe. He says that the correctness of Fleet’s
date is beyond question. According to him, the above date
-continued till tbe time of Parikramabdhu VI when it was
.corrupted by the addition of 93 years; and a few centuries
still liter a Buddhbist monk at kandy dropped out of this 93,
when the era assumed its present date,

But these views are refuted by other eminent scholars.
'E. Hultzsch?® pointed out that the above view, that of
reckoning the era from 483 B. C. is based on an erroneous
“translation by Wijesinghe of passage in the Cflavamsa ( Cha-
pter, 53.v. 44 ), H, W. Codringron?® remarked on the paper
-of Seneviratne that the Kalyini inscription indicated that
4he ‘Sakard@ja’ era as that used in Burma and dating from
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A, D. 638, according toa Burmese inscription, is dated saka-
rdja 657 at Bodhigaya.” ‘ This date *’, he says * however,
shows that the Buddhist era, as used in Burma in the fifteenth
centuary was 544 B. C’, E. M. Abbesinghe, 3 on the basis-
of Jaina literature, criticising the view of Seneviratne, says
that “ We know that Buddha was countemporanecus with
Bimbisara, and if with the Jainas, we identify Swami Gautama
or Gautama Indrabhtiti with Lord Buddha, the first disciple
of the Jaina Tirthankara Mahavira, we can approximately
fix, from both these sources, the date of the great demise at
544 B. C.''31

In connection with Abhesinghe's conclusion T would like
to make a few comments, His suggestion, in support of 544
B, C. being date of the Buddha's demise, that Gautama In-
drubhiti and Gautama the Buddha are identical, is incorrect.
They were different personalities. One was the Ganadhara or
Explainer of Mahavira’s preachings, while the other was the
founder of Buddhism. One died at Gupava in.Rajagraha at the
age of ninety two, 12 years after the attainment of salvation
by Mabavira, while the other died at Kusinara at the age of
eighty and attained nibbana.

In the light of the aforesaid evidences we can now conclude
that the most probable date of the birth of Buddha therefore,
is 624-623 B. C. We make this deduction as he is supposed to
have lived for 80 years, as he himself says in the Mahaparini-
bbanasutta of the Dighanikaya before his death that he was of
80 years of age ( athititaro me vayo vattati ). Thus the date of
the Buddha‘s parinirvani may be decided at 54¢ B, C,

{ 624-623 B. C.—-87=544—-543 B. C, ).
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Buddhist Councils

The Buddha's parinibbZua was a critical moment for the
Dhamma and its followers. How the Buddha’s teaching
could be preserved for the future, was a problem for his
prominent disciples. Some disciples, like Subhaddal, felt
that, with the death of the Buddha, they could interpret the
Dhamma according to their own wishes, This attitude was
viewed with alarm by the more loyal and erudite disciples who
immediately thought of summoning a council where the word
of the Buddha could be established and where steps could be
taken for its preservation and propagation. The tasi assigned
to this Council was to decide the Dhamma and Vinaya of the
BuddhaZ

Arrangements were made for this to be held at R3jagaha,
near the Saptaparni cave under the presidency of Mahdkassapa
commencing from the second month of the Vassiva season,
i.e.in the fourth month after the Buddha’s death3. Five
hundred Arhat bhikkhus participated in it. :&nanda*, who
was yet a saiksa, attained arhathood ( asatksa ) just on the
-eve of the Council, and he played a prominent part in the
establishment of the texts of the Sutta Pijtaka.

The decisions at this Council were not altogether unanie
mous. For instance, Gavampati, a senior arhat of the time,
ahstained from approving or disapproving the decisions of the
Counci], while Pirana denounced the Council’s decisions and
urged the incorporation of the seven Vinaya ruless. Whatever
that may be, the accounts of Gavampati and Piirana indicate
the germs of schism in the order even at that early date-

R.C. Majumdar says “This was a danger signal for the
<Church.'’®
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The sources of the First Council are (i ) The Cullavagga,
XI, of the Pali Vinaya, (ii)The Dipaamsa, (iii) The
Mahdvamsa, ( iv ) Buddhaghosa's introduction to the Sumarniga-
lavilasimi, { v ) Mahabodhivamsa, (vi) Mahvastu, (V)
Madjuirimalakalpa, ( vi) The Tibetan sources :—Bu-ston’s
Chos. Bbyung ( History of Buddhism ), translated into
English by Obermiller, and Taranatha’s History of Buddhism,
{ vii ) Chinese sources but derived from the Sanskrit sources :
The Vinaya of Mahi<Asakas, Dharmaguptas, Mahasanghikas,
Sarvastivadins, Kalyapa samgitisitra ( Kai-ye-kie-king),
Adokdvadina ( A-yu-wang-king ), Mahdprajfidparamitasastra,
Parinirvana-siitra, and Hiuen Tsang’s Record of western
<ountries.

As regards the anthenticity of the First Council, the
Russian savant I. P. Minayefi” appears to be the first to
investigate and establish the historicity of the event in 1887,
Oldenberg refuted his opinion in 1898 and said that the First
Council was nothing but pure fiction. His argument is that
Subhadda’s account is referred to in the Cullavagga and
Mahaparinsbbanasutta ( Digha. 2.3 ) but the latter is silent
about the Council. This silence, according to him, *‘is as
valuable as the most direct testimony : it shows that the
author of the Mahaparinibbanasutta did not know anything
of the First Council. ‘“He then eoncludes“that it is nota
fact, ““but pure invention, and moreover an invention of no
very ancient date.”’®

Rockhill reviewed Oldenberge’s view in 1884 on the basis
of Tibetan sources and remarked that ‘‘the authenticity of
the council of Rijagaha has been doubted on insufficient
grounds®, But T. W, Rhys Davids seems to have uphelp
‘Oldenberg’s view. He says “The conclusion drawn by olden-
berg is atleast the casiest and readiest way of explaining the
very real discrepancy that he has pointtd outls. R.O.
Franke declares emphatically against the Fust Council that
“the two accounts in the Cwllavagga xi, xii, are but air-
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bubbles.”11  Among later scholars, Sukumar Dutta expresses.
his view thus—'The account of the First Council is only a
legend of this invented character, seizing, as a peg to hang on,
the Subhadda story in the Mahdparinibbana narrativel?,

But all these views are one-vided and based on merely the
absence of any reference to1t in the Mahaparinibbanasuita.
As a matter of fact, the Makhaparinibbanasuita is concerned
with the account of the Buddha's parinibbana and not the
history of the Order. The Vimava, of course, is related to
the hictory of the Buddhistic order and therefore an account
of the First Council has a lcgitimate place in it, Likwise the
Ditavamsa mentions the First Council, but not Subhadda’s
account. Tibetan Dulva also does the same

Finotl% pointed out that chapters X1 and XII of the
Cullavagga, which contain an account of the two councils,
have such an abrupt beginning unlike the other chapters of
the Cullavagea that they could not have been originally a
part of this work. He further points out that the Mahaparini-
bhanasuita also differs from the other Suttas of the Dighanikaya
1in the nature of its contents, being more historical in charac-
ter, and that the Makaparinibbanssuita and the two chapters
{ XI, X11 ) of Cullavaggt are so similar in nature that they
must have been originally parts of one and the same work.
In support of this contention of his, he refers toa work entitl-
ed Samyuktavastu ( Nanjio 1121), the Vinaya of the AMuls-
Sarvastiv@dins, which contains the account of both farinibbana -
and the Councils, and concludes therefrom that the There-
vadins too had a work corresponding to the Samyukia-vasix,
and that it was disembered at a2 later date by the ancient
editors of Nikayas and Vinayal¢,

Overmiller®®, Poussin'®, Prazyluski? also support the
authepticity of the First Council Jacobi urged that it was
not essential for the Maha parinibianasutia to go out of its way
to describe the Council. He then remarked fhat mers arcu-
mentim ex silentio cannot be accepted against the historicity
of the First council. 18
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Assessing the different viows of scholars regarding the-
suthenticity of the First Buddhist Counci] of R3jagaba, we
find that no reliable evidence is available to reject its validity.
The Gavarhpati and Purana accounts contain the parts of the-
Buddha‘s teaching which they accepted. We cannot therefore
think of it as a pure invention. Thusall accounts favour the
acceptance of the First Council as a historical event,

As tegards its cotribution to the evolution of the Pali,
Canon, it is, however, difficult to accept the traditional con-
ception, which asserts that the whole Dhamma and Vinaya were:
recited in the First Council. The Sumaganiavii@sinil? further:
adds that not only Dhamma and Vinaya, but also the Abhidha-
mma was finalised in this very Council. How was it possible to-
compile the whole of the Suita and Vinaya along with the.
Abhidkamma within about two months ?

Poussin is inclined to thihk that the Council could not but
be regarded as an enlarged Patimokkia assembly.20

Minaveff asserts that the accounts of the Council contain
two clearly distinguishable parts, of which the one that speaks.
of the compilation ¢f the Canon must belong to a period pos-
terior to the rise of the sects.2l Nalinaksa Dutt is of opinion
that the Council was summoned to decide the less important
rales of discipline ( khuddakanukhuddakani sikkhapadani )
which were sanctioned by the Buddha himself.22

The Drpavamsa presents a more probable aocount : ““The -
Bhikklius composed the collection of Dhamma and Vinaya, by
asking the Thera called Ananda regarding the Dhamma. There
Mahakassapa and the great teacher Anurudha, Thera Upiald.
of powerful memory, and learned Anauda, as well as many
other distinguished disciples who had been praised by the
Buddha....made this council.”” Here the Dhamma and Vinaya..
mean selected groups of the original Suttas and doctrines, not
the whole present Pali Tspitaka,

(b) The Second Council

Hundred years after the death of the Buddha (vassasata-

parinibbute Bhagavati), the Second Council was held im
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Vesali to recite again the Dhama and the Vinaya. Seven
tundred monks participated in this council. It is also
therefore called Saptasatika.,

The accounts of the Second Council

The accounts of this councl state that Yasa Thera was
shocked when he came to know about the relaxing of monds-
tic rules and the acceptance by some monks of the ten
herctical practices (dasa vatthiani)3, But as Yasa Thera
opposed them, he was excommuaicated (pa@isdrar_lfyakamma).
Yasa then went in seaich of monks who would agree with
his views. He further tried to bring the dispute to a peaceful
end. Tor this purpose « Council was summoned at Vesili in
Valikarama under the presidency of Thera Revata. All
thesc ten pomnts were considered unlawful according to tradi-
tion. This council lasted eight months during which the
Dhamma and Vinava were discussed. The heretical monks
then arranged a scparate council called Mahasarhgiti making
a different redaction of the Canonical literature 2%
Main Sources

The main sources of the second council are: (1) the
cullavagga of the Vinayapitaka, (1) Dipavariss, (in)
Mahavarisa, (iv) Semantapasaddikd, (v) Hiuen Tsang's Record
of Western countries (vi) Tibetan Dulva, Taranatha's
Geschichted’s Buddhismus in Indien, ubersetz von Schifener,
and other Chinese sources such as Fa-hian and Hiuen-Thsang's
records. These sources differ in some respects, but the
Cullavagga’s record 15 the oldest one and the others appear -
to be based on it.

Historicity of the Council.

The historicity of this council 15 now accepted unanimously
by the scholars. Kern raised an objection saying “We could
not discover in these accounts anything but dogmatic fictions
for which didactic mythical stories of older times have furni-
sbed the materials?®, But in another work he altered his
«<onception stating “The council on Vinaya in Vaidali has au
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‘historical base.”2® Oldenberg, who denied the First Council,
-accepted the Second Council, He says: “Itis an account,
which with all its pedantic snatching after trifles, bears the
stamp of being in the highest degree trustworthy.2?

It should be noted here that the debatable points were
settled after discussions, most probably on the basis of some
authoritative works. But Majumdar is of the view that the
present Vinaya could not have been compiled before the Second
Council was held, or otherwise the dispute over the monastic
rules could not have arisen among the monks at that stage.

We are inclined to accept the traditional view that both
the Dhamma and the Vinaya were recited at the Vesili Coun-
cil. The Dhamma compriSes the Nikayas which are the
carliest and most reliable sources of the Buddhist doctrines.
Whether any finality was reached regarding the structure and
contents of the Pitakas ar not, we may not be able to decide
due to the lack of necessary evidence available to us. But it
is most unlikelv that a Council summoned to settle a dispute
in monastic Order, which was threatening the unity of the
Buddhist Order, was concluded without a review of the body
of doctrines preserved by the monks.

“The Third Council

Up to the time of Adoka Buddhism became very popular
and easier to follow than the original teachings of Buddha.
Tt is said that the heretics in monk’s robes used to live in
Buddhist monasteries and preach their own dhamma in the
name of Buddhism. Under such circumstances the monastic
rules were slackened and the Uposatha and the Pavarana
could not be held for about seven years. The Great king
Asoka somehow came to know of this corruption among the
Buddhist monks and then sent a religious officer to conduct
Uposaths and Pavarani ceremony, He found that some bhik-
khus failed to carry out the king‘s order. He then ut throats
.of several monks, Adoka was much disturbed by this Moggali-

-putta, Tissa, however, came into contact with Asokaand a
solution was found.
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This was the background for the third council held im
Pitaliputra under the presidency of Moggaliputta Tissa. Itis
referred to in the Dipavamsii, Mahavamsa and Samantapisadika.
Tt is recorded in the Tibetan Dulva and some Chinese sources.
too. But the Cullaragga does not give an account of the third
Council. Asoka‘s inscriptions also make no reference to it.
Historicity of the Council

Some scholars like Minayeff, Keith, Franke, etc. deny-
its historicity. Their main argument 1s that it is not mentioned-
in the Cullavagga, one of the earliest scriputures and in the
Asoka‘s inscriptions. Keith, for example, says : ‘It isincre~
dible that it ever took place without receiving some mention.
in the numerous records of Asoka.”’?® In the Buddhist Philo--
sophy he says : “the only verdict of scientific history must be
that the council was a figment of the pious or traudulent
imaginings of a sect, which desired to secure for its texts, and
espcially for the new dAbidhamma, a connection with the
treatest Buddhist sovereigas, and that the nortliern tradition

docs well to ignore the Council entirely.”2® He even thinks of
Tissa in a Suspicious aspect.”’3"

As regards the absence of any record in Asoka‘s inscrip-
tions, it can be said that Asoka would have preferred to attach
the name of Moggaliputta Tissa to this council since it was the
result of his invaluable efforts. Asoka was only the supporter
and provider of the purpose.

Actually some of his edicts indicate that this Council dig
take plice. In one of his edicts, for example, King Asoka
decrees that heretical monks and nuns shall be excommunie
cated.®® G. C, Pande rightly suggests that Asoka might not
he}ve been “-as intimately connected with the Council as the
Pili tradition would hive us believe."32

It was only the Vibhajjavadins or the Theravadins who.
attended this Council, A rift in the Buddhist order took
place after the Second Council and by sthe time of Asoka it-

wz.xs d.i'vir!ed into eighteen sects®®, which were refuted by-
Vibhajjavadins in this great Council
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Thas on the basis of above literary as well as inscriptional
~evidences, we cannot deny the historicity of the Third Council
held in Pataliputra under the presidency of Moggaliputta
Tiss,
©Other Councils

Other Councils also were summoned for various purposes
.at different times. The Fourth Council was held under the
-auspices of Kaniska in about 100 A. D. According to the
Mahavamsa and Qther Ceylonese traditions, three Councils
were held in Ceylon. The FIirst was held during the reign of
‘king Devananpiya Tissa ( 247 207 B C. ) under the presidency
of the Venerable Ayittha Thera. The Second Council was held
during the time of King Vattagamini Abhaya ( about 101-77
B. C. ) under the presidency of Mahathera Rakkhita and the
“Canon was reduced to writing., It was held at the Alu-
Vihara in the village of Matale in Ceylon. The Third Council
was conducted in 1865 at Ratnapura in Ceylon under the
presidency of the Venerable Hikkaduve siri Sumangala.
Two Councils have been held in Thailand (Siam ). Some
“Councils were summoned in Burma too. The so-called Fifth
‘Council held in Mandelay 1s very important, as the textof
the Canon fixed at this Council was engraved on marble slabs
which for the lgst so many years had proved to be the most
veliable record of the Buddhist Canon. The Sixfk Buddhist
‘Council was inaugurated 1n May 1954 in Rangoon with the
wollaboration of the various countries of the Buddhist world.



APPENDIX III

The Concept of Omniscience
In Buddhism

The Buddha is said to have declaimed omniscience in the-
sense of knowing everything at once and all the time as.
claimed by Nataputta®, though he never denied the possessing
of supernatural power. The Buddha himself said that he
had a three-fold knowledge ( {1sso vizja ). He has remarked
that “those who say that the Recluse Gotama is omniscient
and all-seeing and professes to have an infinite knowledge and
insight, which is coustantly and at all times present to him,
when he walks or stands, sleeps or keeps away-—are not
reporting Lim properly and misrepresent him as claiming
what is false and untrue.”” On being asked how he could be
reported correctly 1n this matter, he replied ‘in proclaiming
that the Recluse Gotama has a three-fold knowledge”
( tisso vijja )2. It is said therefore that whatever is well-spoken
is the word of the Buddha ( yam kifici subhasitiam, tam tassa
bhagawato 1acanam).®

The very familiar Abksfifia in Buddhist hterature has an
“older and wider meaning of special supernatureal power of a
perception and knowledge to be acquired by training in life
and thought.* It has been interpreted as the following
six powers called Chalabhififid attained by the Buddha¥ :

(i) Iddhividha ( psychokinesis ).
(i) Dibbasotadhatu ( clairaudience ).
(iii ) Cetopariyafifia ( telepathic knowledge )
(iv) Pubbenivasanussatifiana ( retrocognitive knowledge ).
(V) Dibbackkhu ( clairvoyance ) also knowh as cutupa-

patafiana ( D. i, 82) or knowledge of decease and
survival of beings, and
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( vi) Asavakkhayafiana ( knowledge of the destruction of:

defiling impulses ).

All these six powers have a close relation with the five
knowledge of Jainism. The first two are similar to Matijiana
and Srutajiina. The fourth and the fifth correspond to
Avadhijfiana, the third to Manahparyaya jtiana, and the last to
Kevalajtidna of the Jainas.

On the basis of possessing the Pubbensivdsnussatifidna and,
Dibbacakkhu, the Buddha claimed to see and know the decease
and survival of beings and their karmas.® Anuruddha, who.
is said to have attained the dibbasotadhiitu, is believed to have
the power of “seeing a thousand worlds.”7 All the characters
of these two abhififias resemble the avadhijfiina of Jainism.

Manahparyayajfiana corresponds to Celopariyaiiana in.
Buddhism, The general and particular characters of another’s
mind can be known through this jiiana. The Anguliara Nikdya
gives four ways by whick another’s thoughts can be known
viz. (i) by observing external signs (nimittena), (ii) by getting
information from others or from an intermediate source, { iii )
by listening to the vibration ( vippharasaddam ) of the thoughts
( »stakka ) of another ashe thinks and reflects ( vitakkiyato
vicarayato ), and ( iv ) by comprehending with his mind the
mind of another and observing how the mental dispositions
are placed in the mind of a particular individual ( manosan-
khara panihiia imassa antara ) on the part of one who. has
attained the state of concentration free from cognitive and
reflective thought ( avitakham avicdram samadhim). Here the
third and the fourth seem to be identical with rjumais and
vipulamati of manalparyaysjiiana.®

The sixth abhifiia Asavakkhayofiana is a knowledge acquired:
for the destruction of defiling impulses. Aimajizna® ( attaniva.
jameyydiha ) is essential for destroying the impulses and then
for the attainment of salvationl®. The Buddha is also called.
the #anavadin in the Nikayas''. The power ci knowing ands
Perceiving everything ( jonditi passata ) is a distinguishing:
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characteristic of the Baddhal2, This knowing and perceiving
is connected with the Four Noble Truths ( ariyasaccans avecca
passalil®). After being eliminated the five impediments
{ paRcanivaranepahayalt ) the Buddha is said to have known
-and verceived the Four Noble Truths with the last three
,abhififias. He knows *'this is the truth of suffering, thisis
‘the cause of suffering, this is the cessation of suffering, and
this is the path leading to the cessation of defiling of

impulses 13

The Buddha is one who has knowledie and insight into
all realities ( sabbesu dhammesu ca fianadasst ),*® which can be
comprehended by mental concentration ( samidhi ). Through
this insight the Buddha could know that Sunakhatta would
die after seven days, and that of epilepsy and on dying he
would be reborn as one of the Kalakanjas, the very lowest
of the Asura groupsl?. Once when the bhikkhus were convers—
ing in his absence, he was able to say that they hed been
discussing18, In the Kevaddha Sutia he is siid to have claimed
to answer a quesion which even Brahma was ignorant of2°.

All these references indicate that because of some short of
insight the Budddha could know and perceive things. He is
said to have a three-fold knowledge ( fiss0-21772 ),2° six intel-
lectual powers ( cha tmani......... Tathiigatabalani ),22 ten intell-
ectual powers ( dasa balans )22 and so forth. He is therefore
considered sometimes an omniscient. Keith refers to a pas-
sage {rom the Anguttaraniiaya®® where the Buddha is compar-
ed to a granary, whence men every good word, and points
out the same view 24

These are the negative references to the Buddha's omnis~
cience. They have been the stepping stones to establish om-
miscience positively in the Buddha in later Pali as well as
Buddhist philosophical literature. The Patisambhidamagga
says in this respect that the Tathagata's omniscience consists
in knowing everything conditioned and unconditioned, and
also knowing everything in the past, present and future.
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“Further it tries to prove omniscience in the Buddba, andsays

that ‘he knows everything that has seen heard, seased,
thought, attained, sought and searched by the minds of those
who inhabit the entire world of gods and men.2% “Likewise,
the Kathavatthu describes the two epithets ‘‘sabbafifin"
( omniscient ) and “sabbadassav’”  ( all-seeing ) as occurr—
ingin a list of eight epithets of the Buddha.2®" As a matter
of fact, the Buddha never claimed himself to be omniscient,
His discipline explained his supernatural power or threefold
knowledge as omniscience and supplemented some references
to establish it in the Buddha at the compilation of the
Tripitakn, especially the Abhidhamma. This happened so
because of saddha or faith and bhatéé or devotion in the
Buddha.

The Pali Canon refers to saddhd as synonymous with
bhatti ( devotion ), pema ( affection ) and pasada (propitious-
ness ) or appreciation??. The Milindapa#iha®® and the Aftha-
salini2® show that the saddha has two characters, appreciation
{ samupasidanalakkhana ) and endeavour ( samupakkhan-
danilakkhana ). Datta observes that ‘saddha carries two
distinct meanings ( 1 ) one is faith ( pasada ) producing pit7
( pleasure ), and ( 2) the other is self confidence proving
virya (energy )®°.  Likewise, Jainism $raddasl, bhakii®2,
anuriigag 3% seva®®, and vinaya®s are said to be indentical words.

The conception of Dammanina (knowledge of ariyasaccins)
in the Buddha was gradually developed in Buddhist philoso-
phical literature. Dharmakrirti supports this view that the
Buddha was a Dharmajfia as well as Margajiia in the .sense
that he was knower of Caturaryasatya, but he did not deny
the omniscience of the Buddha. He said that spiritual
knowledge should be recognised as an essential element of a
Teacher 38

Prajiiakaragupta, a disciple of Dharmakirti further observes
that omniscience is possible, if one has destroyed all worldly
-attachments. This requires great effort,3?
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Santaraksita emphasises sarvajiatva more than Dhdrma~
jhatva. He says that an omniscient being can know everything
that he intends to know, since he has already destroyed all.
the obstructions of knowledge®®. He then refutes the view of
Kumarila, and establishes complete omniscience in the Buddha.
The later Buddhist Philosophers followed Santaraksita’s view.

In the sixth century B. C. omniscience was considered one
of the essential characteristics of a Teacher or Prophets, The
Buddha criticised this view and said that no one can know
and perceive everything at once. But his disciples were
anxious to give their teacher a position of greater recognition,
and gradually went on to establish the theory of the perfect
omniscience of the Buddha on the basis of the superhuman
powers. There is no doubt that this was done with a view to
stand the Buddha in the line of other Prophets,
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(i) An Arhat may commit a sin by uncounscious-
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a teacher,, and ( v ) The noble ways may begin by a
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sad ! and by so doing attain progress towards per-
fection—the path is attained by an exclamation of
astonishment.— 2500 ye.rs of Buddhism, p. 98.

24. Dipavamsa, 5.30 foll. names it Mahasamgiti, while the
Mahivansas, 5. 3-4, calls 1t Mahzszanighika.

25. Historic du Bouddhisme Dans, 1.Indc: Buddhistic
Studzes, p. 26.

26. Manual! of Buddhism, p. 109,
27. Iantroduction to the 'snayapitaka, p. xxix.

28. Buddhist Philosophy wn India and Ceylon, Vol. 11, pPp-
265 6.

29, Buddhist Philosophy, p. 19. 30. Ibid.
31. Hultzsch, E., Inscriptions of Ashoka, ; Corpus Inscrip-

tion dudicarum, Vol 1. Oxford, 1925, pp. xliii. if;
p 160. No. 5.

32, Studies wn the Origin of Buddhism, p. 8.

33. The Vajjiputtakas established the Mahi-Sifghika
scct in the Second Council. It was divided later on
into five sects and become six, Viz. Mahasanghika,

Ekabboharika, Gokulaka, Pafifiattivadi, Baihulika,
and Cetiyavadi.

APPENDIX III
The Concept of Omniscience
In Buddhism

1. M.i.529; ii. 31; Buddhist Legend ( Dhammapadatiha-
katha ), Vol. 29. p. 74 ff,

2. M.i482. 3. A.iv. 164,

4. PTS. Dictionary. 5. D.i. 83,
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4. So dibbene cakkhuna visuddhena atikkantamanusakena

0
Ue

11,
13.
15.

17.
18.
20.

21.

22,

satte passati cavamine upapajjamine hine panite
suvanne dubbanne sugate duggate yatha-kammupage.
D.i 82 7. M.i. 213.

A. i, 170-171; Early Buddhist theory of Knowledge
p. 440.

A, i, 191, 10. M.i. 167.
D. iii. 12; 4. 1. 340. 12. M. i 1L
Sn. 229. 14. M. i. 347.

So imarh dukkham dukkham ti yathibhatam pajanati,
ayam dukkhasamudayo ti.....ayam asavanirodhagami-
nipatipada ti, D. i, 84. 16. Sn. 478.

Dralogues of the Buddha, iii. p. 12. '

ibid. ii. p. 4. 19. D. i.223.

Unlimited retrocognition, unlimited clatrovoyance,
and knowledge of the destruction of the inflowing
impulses, M. i, 482.

In addition to the three—fold knowledge: (i) the
Buddha knows, asit really is, what 1s possibe as
possible and what is impossible as impossible, (ii )
the Buddha knows as it really is the effects according
to their conditions and causes, of the performance of
karma in the past, present and future, and ( iii } the
Buddha knows, as it really is, the corruption, per-
fection and arising from contemplative states of
release, concentration and attainment, A. iii. 417.

In addition to the six rbhififias the following four
added : (i) The Tathagata knows, ag it really is,
the mode of a life leading to all states, (ii)the
Tathagata knows, as it really is, the world with its
various and diverse elements, (iii ) the Tathzgata
knows, as it really is, the various predilections of
beings, and (iv ) the Tathdgata knows, as it really
is what goes on in the senses and faculties of other
beings and individuals, M. i.71. Vibhadga, 335-44.
£Eorly Budelhist Theory of Knowleage.
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A. iv. 173 fi.; Smith, Adoka, p. 15¢.
Buddhist Philosophy, p. 33.
Sabbamg sankhatam asatkhataqn anavassam jandti

ti...... atitam......pacuppannarp sabbari  janati i,
Patisambhidamagga, 131.

Kathavatthu, 228. 27. 4.iii. 165,
Milindapaiika, 34, 29. Atthasalini, 304.

Dutta, N., Place of Faith in Buddhism, IHO. Vol. 16,
p. 639.
Pae-sadda-mahannava Vol. in. p. 796; Prakrita
Vyiakarana of Hemachandra. d_Pishel, Bombay, 1900,
p. 159. Belief in the seven categories ( saptatattvas )
as ascertained in Jainlsm is called Right Belief
( Samyag-darsana) which paves a way to attain
salvation.
Sarvarthasiddhi ; 6.24.
Yalastilaka and Indian Culture, p. 262, N. 3.
Pacarsaddamahannava, Vol. iii. p. 796.
Adkhidhanarajendrakost Vol. X.
Heyopadeyatattvasya sabhyupiyasya vedakak.
Yah pramanamasivisto na tu sarvasya vedakah.
Brahm pasyatu va na va tattvamistarh tu pasyatu.
PramzApam dirdarsi¢cedeha gradhranupasmahe.

Py. 2,32-33,
Tato vitaragatve sarvartba jfidnasambhak punak
kilantare tesam sarvajfia-gunaraginam, alpayatnena
sarvajfiatvasiddhiravartta...PVA. p. 329.
Ydyadicchti boddhum va tattvavetti niyogatah.
éaktireyarh vidha-hyasya prahinavarano hyaso.

T5. 3628.
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