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Preface.

The writer of this pamphlet has touched
one of the most interesting problems to be
found either in the history of India or in the
history of religion. One who would make a
chronologically accurate estimate of the era
of Jainism is at some disadvantage from the
first as the oldest authorities of the antiquity
of Jainism-the ¢ Purvas’” have been de-
stroyed by time. The task of restoring even
their outlines is proceeding but slowly.
Nevertheless enough remains to demonstrate
the extreme antiquity of the venerable
system.

It has in itself the true intrinsic evidence
of an antigque religion. Its ground-work is ani-
"mism which in one shape or other is found
at the thresholds of most old religions. But
in Jainism it has a place such as it has se-
cured no where else. 1t is the vefy back-
bone of the creed-an infallible indication
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that the system originated very early and
that it carries us very far back on the line of
the evolution of religions. Animistie prin-
ciples are however no reproach to a religion..
The most modern theories, the so called
¢ religion of science” have a tendency to
revive these oldest of opinions,

‘Nor is this the only argument for its
antiquity in general or for its priority to a
deliberately matured religion like Buddhism.
Its extreme simplicity points to the same
view. It is based on a few truths and fun-
damental idias. It has not arisen at a time
when it could be subject to that corruption of
subtle religions—the hankering after dogmatic
refinements. Relying on the essential moral
truths, its founder eschewed the pitfalls of
casuistry—ethics as a science is one matter
as an integral portion of a religion another.
The speculative creed of certain religious
teachers and philosophers delighted in ethi-
cal problems while the simpler and more
antique Jainisin saw the inefficacy of ethical
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subtleties in the way of elevating the moral
character of its followers.

We see Jainism in the course of its evolu-
tion from its ancient sources; while the later
system Buddhism we see rising at the bid-
ding of one man in all its formal and logical
completeness and consistency. Such mecha-
nical exactness was not to be expected in a
system which in all likelihood took its rise
before the great systems of Indian philosophy
had put on the garb In which we now see
them.

There is another argument yet. The
Jaina system shows a preference for asceti-
cism (tapas). Herein it presents a great
contrast to early Buddhism. For a prefer-
ence for ascetism is the sign of undoubted
antiquity. By the time of Buddha the
ascetic principle must have been greatly
weakened in India; otherwise his efforts
could never have shaken it. By the time
Buddha made his appearance in history, the
Jains seem to have formed a powerful
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organization. Their organization may have
lent itself to Buddha for imitation for, <« 1t
1s evident that Buddha was a head of a
monastic order of the same type as that to
which Nataputta belonged.” Nitaputta in-
deed stood out againt Buddha’s preaching as
an able representative of the older order,
and even the Bhddhists have thought him
an important personage and recorded for us
some details of his life As for the Jains,
by a strange though significant transferencs
of title they called him a Buddha. ¢ For
before Buaddha there ware haretics and
even Buddhas, for the title was Buddha’s
only by adoption.”

In his Hibbert ILiectures for 1881 Rhys
Davids proposes to deal with two suggestions
which militate against Buddha’s originality.
On the one hand he quot2s Prof. Jacobi for
the view that ¢ the Buddhist theory of the
Buddhas was derived from a corresponding
theory of the forerunners of the Jains.” The
other allegation is that Gotama borrowed
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largely from Kapila the reputed founder of
the Sankhya system. Against the latter
argument he urges the fact that “there is
not the slightest evidence that any one of
the writings of the six schools of philosophy
are Pre-Buddhistic.” If this be true of the
faith of Buddha it is true a multa fortiori
of the Jain system. DBut when he would get
rid of the first alleggation by saying that the
extant books of the Jains are many centuries
later than the Pali Pitakashe at once enters
into a fallacy. Ior the chief thing to bz
noticed is not what books of the Jains are
extant now, but which authorities were avai-
lable in the age of Buddha and his disciples.
¢ There 1s one good reason for the treating
of Jainism before Buddhisin that the former
represents a theological mean between Brah-
manism and Buddhism.” ( Hopkins’s Reli-
gions of India). Thus on the one hand
it bears a mnear enough resemblance to
Buddhism to have been considered almost a
sect of 1t by unwary inquirers, while on the
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other it has given so little offence to Brah-
manism that it was tolerated after Bud-
dhism was chased out of India with relent-
less hatred. Nay, Brahmans have been found
willing to officiate at Jain shrines. For by
that time the Jaina system had shown its
practical adaptability for the Indian mind,
while the Buddhistic system has not only
long since lost its hold over Iadia but is ob-
served in other parts of the world only in
the shape of a curious parody of its founder’s
practices,

Again Jainism must have been long and
firmly established, centuries before Buddha
to have withstood the torrent of Buddhistic
missionery zeal which swept away several
rivals of Buddhism which started with it.
It must have been long enough in India to
have become popular and to have incurred
no portion of that religious opposition which
was let loose against Buddha’s faith. While
the Buddhist made the East of India his
stronghold and had to retire still further
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Eastword, the Jainas clung to India and
triumphed so far that he holds his own in the
very centers of Brahmanism.,

It would be curious to inquire how in the
popular mind Buddhism and Jainism came
to be mixed up. Both in religion and in
metaphysics they are widely asunder from
each other. A far greater prominence is
given to asceticism by Jainism than in Bud-
dhism. Itis true that both have ¢« Nirvana”
for their object but the Nirvana of the one
is by no means the Nirvana of the other.
The Jain’s Nirvana differs greatly from
that of the Buddhist’s in its conception of
the means of attaining perfect beatitude.
The difference between the two systems spans
all the interval between Animism and Pan-
theism. Nevertheless there are resemblences
which may well mislead the incautious ob-
server. Both believed in reincarnation and
births carrying the man who has begun his
religious probation to Nirvana, for both
systems the chief founder was the last link
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of a chain of 24 prophets. Moreover the
words like ¢ Nirvana” and ** Buddha * being
common to both systems led to much con-
fusion. When the priority in time of Jainism
has been generally recognised these common
traits. will acquire for themselves a new sig-
nificance in the historical evolution of Indlan
religions.

Whoever urges that Jainism had no prio-
rity in time over Buddha’s religion has «
heavy case to make out. He must show u®
who the Niganthas were with whom Buddha
held such frequent discussions, he must ex-
plain the contrasted dissimilarities of the two
systems, he must account for the different
stages of religious evolution in which we find
Buddhism and Jainism. For in metaphysics’
as in religion the Jain system differs radically
from the Buddhist.

The following pages have not been written
in any partisan spirit in order to magnify the
antiquarian merits of one system over the
other. Mere antiquity is but a poor boast
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although with the habitual conservatism of
the East a great deal too much has been
madz out of it. But the clearing of the
chronology of religions has its interest for the
historical student who cannot understand
the meaning of religious changes without
being clearly aware of their social surroun-
dings and mneeds and historical antecedents-
These are the Dbest commentaries on the
spirit of religions and the time and labour
spent on gaining such help will bear ample
fruit.

J. C. Koyajee.

Elplinstone College
July 1904.
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NOTE.

I am not in a position to judge the opi-
nion put forward by the Jains that Brahmi-
nism took its birth in the time of their 8th
Jina. The Jains support their view by prov-
ing that Saktayana, the learned grammarian
mentioned by Panini, was a Jain, and that
this Saktayana’s name occurs in the Rig
Veda and Sulka Yajurveda. But the deci-
sion of this moot question any way cannot
affect our subject.

T shall confine myself to facts which 1 can
prove and by Jains I shall understand only
those who can be proved to be Jains. Even
taking the least favourable view, even follow-
ing the general opinion of European Scholars
that Brahminism is earliar than Jainism, I
think we are in a position to prove satisfac-
torily the priority of Jainism over Buddhism.
I think it my duly to repeat that when I
speak of Jainism as posterior to Brahmanism
I confine myself to Jainism as prevailing
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during the last two Jinas, I do not allude

to Jainism as it 1s sa)d to have existed during

the preceding 22 Jinas. A
R. B. P



THE PRIORITY OF JAINISM OVER BUDDHISM
With a Comparison of their History and Philosophy.

CHAPTER 1.
Lntroductory.

In ancient India men’s mind naturally
.turned to philosophical studies and meta-
physical abstractions. Max Muller explains
this marked characteristic of “mystic’ India
by saying <“The necessaries of life were
abundantly provided by nature, and people
with few tastes could live there like the birds
in a forest, and soar like birds towards the
fresh air of heaven, and the eternal sources
of :light and truth.” India has produced
some of the greatest sages that ever lived ;
it has put forth and developed the highest
ideals of philosophy and religion. Almost
every philosophy known at present to the
Western world, through Greece or Egypt
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could bz traced to its source in India. In
sbort it has produced a society ¢ in which
spiritual interests predominate and throw all
material interests into the shade, a world of
thinkers, a nation of philosophers.” The
student who wants to compare the two reli-
gions —Buddhism and Jainism—should al-
ways bear 1an mind that it was this India,
which gave birth both to Buddhism, ¢ this
mighty religion that moulds so many
million minds, that trains so many million
intellects,” and to Jainism, the religion which
continues to flourish meekly and unobtru-
sively in her native soil, from which every
vestige save stuppas and pillars of her once
glorious and powerful rival has disappeared.

Before entering into any comparison bet-
ween the dogmas and doctrines of the two
-religions, we will first establish the identity
of Gautama Buddha, the founder of Bud-
dhism; and Vardhamana, known better as
Mahavira, not the founder, but the last pro-
phet of the Jains. We shall then show these
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two persons dontemporaries, exarmbining and
comparing some of the chief incidents of
their lives, the similarity of some of which
led the European scholars for a long time
to believe that - Buddha and Mahavira were
one and the same personage, figuring under
different names. After showing Mahavira,
a contemporary of Buddha, we shall show
that before Mahavira became recognised as
a prophet and saint, before he began to
organise his order of ascetics, there existed
an order known as the Nigantas—the fol-
lowers of Parshvanath, the Jain prophet
immediately preceding Mahavira— who were
very analogous to Mahavira’s followers, and
who in a body joined him, acknowledging him
as their prophet. In other words we shall
try to show that Mahavira, the contempo-
rary of Buddha was not the founder of the
Jain religion, but only its reformer, that is
to say Jainism existed in India, before Bud-
dha’s time. After examining critically and
answering the arguments advanced by some



12
oriental scholars, tending to show in their
opinion the later origin of Jainism, we shall
enter into a general comparison of the teach-
ings and doctrines of the two systems, con-
sidering carefully what each has to say
about the origin of our existence, the cause
of human pain and misery, ‘Nirvana’ the
final deliverance offered and the means and
ways of acquiring it.
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CHAPTER 11
Mahavira and Buddha

two distinct historical personages.

Mahavira, the reputed founder of Jainism
was the younger son of Sidharta, the rajah
of Kundanpura or Kundagrama, and was
born in or about 599 B. c. Sidharta was not
a great king, the position he held may be
fitly compared to that of the semi-indepen-
dent German princes of the 18th Century.
Kundagrama was as Professor Jacobi proves,
very likely a suburb of Vaisali, the capital
of Videha (Vaisali is the modern Besarh
about 27 miles from Patna ). Mahavira’s
mother Trishala was a sister of Kataka,
who may be called the constitutional king
of Valsali, as the Government of Vaisali
was vested in a senate of which he was the
hereditary president, sharing his authority
with a viceroy and a general-in-chief.
Through his mother, Mahavira was con-
nected with the ruling dynasty ot Magada,
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as his cousin (Kataka’s daughter) had mar-
ried Seniya Bimbisara, king of Magada.
The influence and support of his powertul
relatives were of great use to Mahavira in
spreading and propagating his religion.
Mahavira lived with his father, till the
latter’s death, when with the consent of his
elder brother, Nandivardhana, who had suoc-
ceeded to his father’s principality, he entered
the spiritual career which seemed to offer a
good field for the younger sons of nobility.
When he became an ascetic he was about
28 years old. FKor 12 years he practised
self-mortification, at the end of which period
he was acknowledged to be a Kevalin i. e,
a holy and omniscient person. Besides being
called Kevalin, the titles of Jina 1i.e. the
spiritual conqueror, (from which word Jaim
and Jainism are derived ) Mahavira i.e. the
great Hero and Tirthakara i. e. showing the
right path or leader of a School of thought,
were given to him. The last thirty years of
his life Mahavira spent in teaching his
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doctrines and organising his order of the
ascetics. In this work, as we have already
sald he was powerfully assisted by his mother’s
relatives especially the kings of Videha,
Magada and Anga i. e, those of North
and South Behar. In this long period of
his ministry although he occasionally took
long journeys, at times as far north as
Sravasti and as far south as the Parasvanath
hill, he generally restricted his work within
Behar. Mahavira died at the rather
advanced age of 72 in 527 B. c. ir the small
town of Papa or rather Pawa in the Patna
district. :

Now we will speak a little about the im-
mediate disciples of Mahavira. The Jain
sacred books seem to attach great import-
ance to the fierce hostility of Gosila Man-
khaliputta towards Mahavira’s order, This
Gosala was the founder of an order of monks
called the Ajivikas or Achelakas. Prof.
Jacobi considers this Gosala to be an inde-
pendent tounder of a sect with whom Maha-
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vira lived for six years practising great
austerities, and from whomn he very pro-
bably borrowed those rigid rules which were
not to be found in the ancient creed as
followed by the Niganthas. 7The other ver-
sion which is generally believed to be better
makes Gosala one of the 12 disciples of
Mahavira, who quarrelling with his master
set up a rival order of ascetics under himself.
This order seems to have flourished well for
some centuries as we find a mention of it,
50 late as in one of the pillar edicts of Asoka
about 234 B. ¢. The other eleven disciples
of Maltavira remained all faithful to him,
but only one of them, Sudharman by name,
survived him and also left behind spiritual
successors.

Knowing the important events in Maha-
vira’s life, we are in a position to compare
them with the principal ones in Buddha’s
life ; and thus dispel the suspicion that he
18 only a mythical personage invented some
centuries after his pretended death, by a
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younger sect with Buddha as its model. The
first similarity between these two persons is
to be found in the names of some of their
relatives. This fact, if it proves anything,
shows only that those certain names were
common among the Kshatriyas at that time,
as they are even in our days. The other
point is that both are represented as de-
scendants of royal Kshatriya families. In
answer to this point it is enough to say
that one was the son of the king of Kunda-
grama near Vaisili, while the other was
the son of Suddhadana, a chief of the Sakya
tribe, which lived in the fertile region bet-
ween the lower Hymalayas of Nepal and
the middle course of the Rapti, and was
born at Kapilavastu, the capital of the
Shakhyas. Mahavira’s eriginal name was
VYardhamana, while Buddha’s was Siddhatta.
The name of Buddha’s mother was Maya-
devi and she died soon after his birth, while
Mahavira’s mother Trishali, lived to see him

a grown-up man. While Buddha turned an
2
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ascetic during the life time and strongly
against the will of his father, who had taken
all possible measures to prevent him from
being one, Mahavira became an ascetic after
his father’s death and with the permission
of those in power. The other similarity
observed is that both of them observed a
life of self-mortification and austerities, one
for 12 years and the cther for six. There is
nothing peculiar in this observation of aus-
terities. every one in India at that time,
wishing to acquire any extraordinary or
superhuman knowledge, lived such a life
before he could expect to acquire that know-
ledge. The other thing to observe in re-
ference to this point is that though both
lived the life of self-mortification and pen-
a.nce, the eftect on each was diametrically
opposite. Buddha not only found these yeurs
wasted, but he found the weakened body it
produced quite detrimental te his end, while
Mahavira was convinced of the necessity of

his penances and self-tortures, and continued
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to practise them even after acquiring the
Kevalinship. The other point of resem-
blance is that Gosila Makkhaliputra is repre-
sented as an opponent both of Buddha and
Mahavira, though not so bitter against the
order of Buddha as he was against that of
Mahavira. Now there 1is nothing very
strange or particular in Gosala the head of
one of the six monastic orders which had
sprung up at that time, bearing animosity
against two of the most important rival
orders. We shall finish this comparison
between Buddha and Mahavira by saying
that the latter died in Pawa, while the
former died in Kusingara. The European
scholars attached undue importance to cer-
tain points of resemblance in their lives,
forgetting that they were examining the
lives of two Indian ascetics which as Prof.
Jacobi says ‘from the very nature of things
must present some conformity.” Even men
like Prof. Weber were carried away, by
what they fancied to be a strong resem-
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blance between the reputed founders of the
two religions and Weber refused to give the
Jain an origin independent of Buddhism,
only allowing them to be one of the oldest
sects of Buddhism, saying ‘the number and
importance of co-incidencies in the tradition
of either sect regarding their founders is on
the whole overwhelming.” But the recent
discoveries of the Jain literature and the
discovery of pillar-edicts and stuppas have
put the matter on a very clear basis, and it
is now almost unanimously believed that the
account given by the Jains themselves of
Mahavira, and which is corroborated by the
Buddhist sacred books is substantially true ;
though some incidents might have been
stated in a very exaggerated form. As for
Buddha, recent excavations and investiga-
tions of the famous pillar edicts of Asokaand
the openings of the Topes or ‘religious edi-
fices dedicated emphatically to Buddha, and
Dhagobas or ‘relic shrines’, have shed such
a light on Buddha and his life that no one
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at present-thinks of doubting with Prof. H.
Wilson, that Buddha was very probably a
mythical personage, his own name, the name
of his mother Maya, and the place of his
birth Kapilavastu being simply allegorical
names. Nor are there at present many
persons to share the ingenious opinion of
Emile Senart, who while acknowledging that
Buddhism must have a founder, refuses to
believe that the Buddha of whom the Bud-
dhist tradition speaks ever lived. Senart
basing his opinion entirely on ¢ Lalita Vistara®
the legendary biograpbhy current among the
northern Buddhists, sees in the history of
Buddha’s life only an allegorical represen-
tation of the destinies of the Sun-hero. All
doubts about the birth place of Buddha have
been cleared away entirely by the very recent
investigation of Dr. Waddell and .Dr. Fuh-
rer, who were not only able to indentify the
city of Kapilavastu, Buddha’s birth-place,
but also the very garden of Lumbini in

which he is sald to have been born. Now.
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the .opinion expressed by Oldenburg. is be-
lieved, by almost all to be the true one.
“It is evident” says Prof. Oldenburg «that
Buddha was a head of the monastic order of
the very same type as that to which Nata-
putta belonged, that he journeyed from town
to town in the garb and with all the external
circumstances of an ascetic, taught and ga-
thered round himself a band ot disciples to
whom he gave simple ordinances.” Max
Muller has expressed himself emphatically
against those who consider Buddha to be a
mythical personage and not an historical
personality. He says ¢ I can not help think-
ing that it was Buddha’s marked persona-
lity far more than his doctrine, that gave
him the great influence on his contempora-
ries, and on so many generations after his
death. Whether he existed or notsuch as
he is described in the Suttas, there must
have been some one, not a mere name, but a
real power in the history of India, a man who

made a new epoch in the growth of Indian
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philosophy, and still more of Indian réligion
and ethiecs. His teachings must have acted
like a weir across a swollen river.”

The relation between Buddha and Mala-
vira seems to be one of independence on both
sides. @ The suggestion made by Dt
Hamilton and Major Delemaine, and ¢on-
sidered by Colebrooke as very probable, that
Gautama Buddha was originally one of the
disciples of Mahavira seems to us if not im-
possible highly improbable. According to .
these persons’ suggestion, which seems to
have convinced Cunningham, Gautama
Swami or Gautama Indrabhuti, one of the
chief disciples of Mahavira is the same perso-
nage as Gautama Buddha, the founder of the
Buddhist religion. Colebrooke in support of
this hypothesis says in his Essays * In the
Kalpa Sutra and in other books of the Jains
the first of Mahavira’s disciples is méhtioned
under the name of Indrabhuti, but in the
inscriptions under that of Gautama Swérni.
The names of the other ten precisely agree,
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hence it is to be concluded that Gautama,
first of one list 1s the same with Indrabhuti
first of the other.

¢ It is certainly probable as remarked by
by Dr. Hamilton and Major Delemaine
that the Gautama of the Jains and the
Buddhists is the same personage, and this
leads to further surmise that both these
stocks were branches of one stock.” The
other argument which Colebrooke puts forth
is this. The Jains say that only two of
Mahavira’s disciples survived him, Indra-
bhuti and Sudharma, and out of these two
only one, Sudharma left behind him spiritu-
al successors, while the other left no disciple
in the Jaina Sect. This according to him
can be clearly accounted for by indentifying
Indrabhuti the apostate with Gautama who
founded the rival order of Buddhism and who
thus left no successors in the Jain Sect.
Then Colebrooke goes on speaking about the
tenets of the Bhuddhists which he finds in
many respects analogous to those of the
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Jains, with which we are not concerned at
present. Though Cunningham is so thorough-
ly convinced of this identity of the chief dis-
ciple of Mahavira with Gautaina Buddha,
that he does not hesitate to use this theory of
Buddha being originally a disciple of Maha-
vira as one of the grounds for determining
the date of Buddha’s Nirvana ¢ within one
or two years with absolute certainty ” we
are far from believing this surmise as pro-
bable ; nothing in the lives of both goes to
show that they had ever come in great per-
sonal contact with each other.

!

.
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CHAPTER 111

Mahavira and Buddha contemporaries.

After having shown that Mahavira and
Buddha were two distinct historical person-
ages, we shall try to establish their important
dates. There is not much controversy about
Mahavira’s date of birth and death. The
concurrent testimony of the Jains in all parts
of India has fixed the year 527 B. 0. as the
year of his death, and as he died at the age
of 72, he must have been born in 579 B. 0.
The dates about the founder of Buddhism are
not so definitely and easily determined.
The great difficulty of determining the exact
date of a founder of a philosophy and reli-
gion in ancient India can be easily under-
stood by one who remembers that at that
early period, the Indians never thought of
writing a biography however short and dry.
Ancient India gave the almost unique exam-
ple of a country in which there is a detailed
history of philosophy without having any-
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thing like a history of philosophers. Max
Muller, speaking on this point in the intro-
ductory chapter of ¢ Six systems of Indian
Philosophy,” says “ While in most countries
a history of philosophy is inseparable from a
history of philosophers, in India we have in-
deed ample materials for watching the origin
and growth of philosophical ideas, but hardly
any for studying the lives or characters of
those who founded or supported the philoso-
phical systems of that country. Their work
has remained and continues to live to the pre-
sent day, but of the philosophers themselves .
hardly anything remains to us beyond their
names. Not even their dates can be ascer-
tained with any amount of certiinty.” As
for Buddha’s birth, from Childers’ Diction-
ary of the Pili language, we find that ac-
cording to the Paili texts, he was born about
622 B. 0. and died 543 B. 0., but modern re-
searches by eminent European scholars, have
almost conclusively shown that these dates

put Buddha roughly speaking 100. years
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before his real time. The dates given by the
modern European scholars for his birth and
death are 557 and 477 B. c. respectively.
General Alexander Cunningham has treated
this question very elaborately and minutely
in’ the preface to the first volume (Inscrip-
tions of Asoka) of his Corpus Inscriptionum
Indicarum. Cunningham starts by examin-
ing critically the date 544 B. c. given by
the PAli texts of Ceylon and Burmah of
Buddha’s death, and shows by various argu-
ments that there is a mistake of 66 years in
this counting, and thus brings down the date
of his Nirvana from B. c. 544 to B. 0. 478.
Cunningham’s first argument is based on
Chandra Gupta’s date *of accession. The
Pali chronicles assigned for the accession of
Chandra Gupta 162 a. B, (1. 6. 162 years
after the death of Buddha) that is in
(544—162) 382 B. c. Now the date of
Chandra Gupta has been determined 'by
proofs independent of the Pali texts. He
has been identified by Sir William Jones
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with Sandrokoptus, the ally of Seleukus
Nikator, and the date ot his accession fixed
i B. ¢. 316. Thus there is a difference of
eactly (6 years between ‘the two dates and
which could be removed by applying the
correction of the same period to Nirvana
itself, as the “ succession of Buddhist teachers
from the death of Buddha to the time of
Asoka is natural and unbroken.” Cunning-
ham also shows that there would be a mis-
take of about 66 years in the real date of the
accession of Asoka, Chandra Gupta’s grand-
son, and the date given by the Pali texts,
which started by putting Chandra Gupta’s
accession in 120 A. B. i. e, 382 B. c. Asoka’s
dates can be fixed in two ways; the first is
to start with his grandfather’s date of acces-
sion ( B. c. 316 ) and to calculate his from
that, the second way is to determine it from
the dates of the five Greek princes, mentioned
by him in one of his pillar edicts as his contem-

poraries. The date so fixed for his accession
is 264 B. c,, and for his inauguration which
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took place 4 years after, 260 B. 0. But if
we start by taking the Nirvana in 544 B. C.,
Asoka’s date of accession would be raised to
330 B. C., “just 66 years before Antiochus II.
succeeded to the throne of Syria and 58
years before his contemporary Alexander I1
succeeded to the (hrone of Epirus.”” As we
have already said the Buddhist line of teach-
ers fromn Buddha’s death to the time of
Asoka being natural and unbroken, the date
of the Nirvana itself must be shifted down
66 years i. e. 1t must be brought down from
544 B. ©. to 478 B cC.

The next argument of Cunningham’s need
not be entered into, it being based on assum-
ing Buddha to be a disciple of Mahavira.

Cunningham bases his third argument on
a Sanskrit inscription discovered by him, at
Gays, ~which states that the 1st of the
waning moon of Karttika 1813 A, ». fell .om
a Wednesday. The mention of this week
day, Wednesday, serves to show that the
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Northern Buddhists did not reckon the date
of Buddha’s death from 544 B.c., because
if they had done so, 1818 A.B. would be
(1813—544) 1269 A.p., in which year the
first of Karttika budi fell on Sunday (27th
October) and not on Wednesday. Then
Cunningham points out that by adopting his
proposed correction of 66 years, the date of
the inscription would fall on 4th October
1335 A. p., which day was a Wednesday.
The week day given in the inscription is of
great use to Cunningham in determining
within very narrow limits. the date of
Chandra Gupta’s aceession and hence Bud-
dha’s Nirvana. As Dr. Buhler had already
_shown, the beginning of Chandra Gurta’s
reign must fall between 321 and 310 B. c,,
the limiting dates of Buddha’s Nirvana
which took place. 162 years before, will be
(321 + 162) 483 B.c. and (310 + 162) 472 B.C.
Cunningham has calculated that between
321 and 310 B, there are only three
years, B.c. 319, B.C. 316 and 309 B.C,



32

which taken as a starting point will give
Wednesday for Karttika budi 1, 1813 A. B,
Of these three dates the last is certainly too
late, as it would place Asoka’s inauguration
in 253 B. C., and his conversion to Buddhism
in 250 B.c. But we know that his con-
version to Buddhism, must have taken place
at least before 254 B. c. if not before 258
B. C., because the treaties he made, after his
conversion to Buddhism, with the Greek
Kings must have been made before the
death of Alexander II of Epirus (254 B.cC.)
if not before the death of Majas (258 B. c.)
From the two remaining possible dates for
Chandra Gupta, 316 and 319 B.c., Cunning-
ham prefers for various reasons, 316 B.c.
for the accession of Chandra Gupta. This
will give (816 + 162) 478 B.c. for. Buddha's
death, )

This date 478 B.c. is at present believed,
as we have already said, as the truz date of
Bud dha’s death, by almost all the Iuropean
scholars, and the theory of Prof. Kern who
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places the Nirvana of Buddha in 388 B. c.
finds few if any supporters. KXern fixes
this date by raising Asoka’s accession from
263 to 270 B.c., and by considering the
period elapsed between Asoka’s accession
and Buddha’s death to be 100 years, accor-
ding to one of the two theoriés prevailing
amongst the Northern Buddhists and based
on a predlctlon attributed to Buddha in the
Asoka Avadina, that ‘“ 100 years after his
Nirvana, there would be a king of Patali-
putra named Asoka who would distribute
his relics.”

3A
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CHAPTER 1IV.

The existence of the Jains known as the
Niganthas long before Mahavira’s ttme.

After having shown that Mahavira and
Buddha were two real historical beings and
contemporaries, we shall attempt to show
that Mahavira was not in the strict sense
of the word, the founder of Jainism but its
reformer. In other words we shall show
that Jainism or a sect very analogous in its
beliefs, and doctrines and even in its mytho-
logy to Mahavira’s sect, existed in India
before Mahavira began to preach his teach-
ings, and long before he founded his order of
ascetics.

Mahavira has been often referred to in
the Buddhist books under the name of
Nataputta, or the head of the Niganthas,
under which name the Jains were originally
known, and under which they are mentioned
in the pillar edicts of Asoka about 243 B.c.
Under the same name the Jains continued
to be known for many centuries afterwards,
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for Huen Siong, the famous Chinese traveller,
knew them, as Dr. Rudolf Hoernle points
out, even so late as the seventh century
A. p. under no other ‘name. Now we shall
examine whether the Niganthas or Nigran-
thas, who were orlglnally the followers of
Parsvanath,—Mahavira’s predecessor accord.
ing to the Kalpa Sutra by about 2 centuries—
and who already existed as an important
sect at the time when the Buddhist church
was founded, and who afterwards went over
to Mahavira in a body, had beliefs and doc-
trines in many respects similar to Mahavira's
teachings. From the Anguttara Nikaya
quoted by Jacobi in which is found an ac-
count of some of the Nigantha doctrines,
we learn that the Niganthas believe ¢in the
annihilation by austerities of the old Kar-
man, and the prevention by inactivity of
new Karman.” They believe that when
¢ Karman ceases misery ceases, when misery
ceases perception ceases, when perception ’
ceases every misery would come to end. In
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this way a man is saved by anmnihilstion of
sin which is really effective.’ We ahall see
afterwards while examining the Jain doctri-
nes that they held the same view abeut the
cause, annihilation and prevention of Karman.

The second important doctrine held in
common by the Niganthas and the Jains is
the doctrine of Kriyavada as opposed to the
doctrine of Akriyavada ; of these two doc-
trines we shall speak a little more fully when
we consider the Jains as believers in Kriya-
vada as opposed to the Akriyavada Buddhists.

The third point of similarity between the
Niganthas and the Jains is that they beth
consider three kinds of <Dandas’ (einsg), the
‘Danda of body, speech apnd mind.; also they

copcwyr in considering the sims of the body
more impartapt, than those of the mind®,

% Mhe statement tluth.both the ngﬂM shd the. M.m
anlld ru\g t hod}

those“::f the mind is made h:::‘ ogt the authority afned

Jacehi, ﬁnuﬁh some of the Jain Pandids heva agsured ma that

m&. )gmtha nor the Jains made or mkeml such
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' as against the Buddhists who consider the
gins of the mind to be heavier, hecause they
rightly think that ‘it depends on the inten-

tion of the man whether  a deed of his be a
sin or not.”

The fourth point to be observed is that
the Niganthas hold the opinion that the
soul has no colour and it continues to exist.
after death and is free from ailments. This
opinion, the first part of which is in contra-
diction to the doctrine of Ajivikas, who
divide mankind into six classes according
ta the colour of Atman, is held by the
Niganthas in common with the Jains.

The fifth point of similarity is the extreme
eare, carried almost to an unimaginable ex-
tent, of both the Jains and the Niganthas -
for life in whatever form and in whatever
condition. We are told the Niganthas did
not use eold water, because it 1is considered
to be possessed of lite. We, who know to
what an extent the Jains have carried this
idea. of preservation of life, we, whe hawe



8

seen them carrying about a broom stick, to
clean the ground before sitting over it, a
piece of cloth round their mouth whilst in
dark for fear of destroying unwittingly some
insects, need not Dbe surprised to hear the
nganthas ot using cold water.

After having considered the important
" points of similarity between the Jains and
the Niganthas, we shall now examine two
other points in which they seem to differ
not in quality but only in quantity; the
difference being neither fundamental nor
essential. The duties of a Nigantha layman
during the fast days seem to be far more
severe than those of a Jain one. During
the fast days all difference between a Nigan-
tha monk and a layman disappears. He
has to take off his clothes and pronounce
the vow of renunciation similar to that
which the monk has to take on entering the
order. Now a Jain layman, though during
the Uposatha days, observes fast, gives up
all luxury and .ornaments, he has not$.to
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vow of renunciation, pronouncing the words
“ I belong to nobody and nobody belongs to

me.”’.

The other difference. which may be consi-
dered the main difterence between the two
orders—the Niganthas or the followers of
Parsva and the Jains or the followers of Ma-
havira—Ilies in the fact that PArsva’s order
had only four vows to take, while Mahavira
increased the number and his followers has
five vows to take; and further Mahavira re-
quired his monks to discard clothes altogether
while the Nigantha monks were allowed to
wear a piece of cloth for the sake of decency-
It was mainly this order of Mahavira’s to
discard clothes altogether that caused after-
wards, the two distinct sects of the Jains ;
the Svetambaras and Degambaras, or the
white clothed and unclothed (naked). This
rigid rule of nakedness Mahavira very pro-
bably borrowed from Gosala, the son of
Makkhali the head of the order of Ajivika
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or Akélakas (i.e. naked) monks. Thus we
see that while on one hand the Jains abated
somavhat in their rigidity with regard to
the duties of laymen their laws for ascetics
are more severe than those of the Niganthas.
From this discussion it would be clear that
the Jains were not a new sect founded by
Mahavira, but were the continuation, with
some changes of the old Niganthas., At
present there does not seem to be any great
doubt about Parsva being a historical person,
and about his flourishing a long time, if not
200 years, before Mahavira, as stated by the
Jains. The fact of the Niganthas having
been already an important sect at the time
when Buddhism took its rise, seems to have
been clearly proved, from their frequent
mention in the Buddhist book as well
as from other independent K contemporary
evidences. Gosila Makkhili, who as we ssw
was the head of the third rival oxder of
ascetics;, and a contemporary of Buddha and
Mahevirs, is ssid to have, sccording to Bud-
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dhaghésa divided mankind into six classes
the third class of which contained the Nigan.
thas. As Jacobi points out “(Gosila probably
would not have ranked ‘them as a separate
i. e. fundamental subdivision of mankind, if
they had only recently come into existence.”
The other proof mentioned by Jacobi is that
in the Magghima Nikaya, there is narrated
a disputation between Buddha and Sakkaka,
the son of a Nigantha, and not a Nigantha
himself. From this incident Jacobi rightly
argues that ¢when a famous controversialist
whose father wasa N igantha, was a con-
temporary of thc Buddha, the Niganthas
can scarcely have been a sect founded during

Buddha’s life.”

4B
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CHAPTER V.

The examination and refutation of Dr..Bhan-
darkar's first two arguments against the
antiquity of the Jains viz. < 1st Some of its
ideas resemble those of the Vaiseshikas,
2nd A morbid extravagance characterises
its moral discipline ete.”

After having shown that Mahavira was a
contemporary of Buddha and that a sect
very analogous to the Jains prevailed in
India before Buddhism was established, we
shall examine the opinion of the great living
Indian Sanskrit scholar, the venerable
Dr. Bhandarkar, who holds a contrary view
about the antiquity of the Jains as a reli-
gioug system. He acknowledges that the
<« Joetrinal differences and differences on
minor points are so gresat that Jainism and
Buddhism must be considered as two dif-
ferent systems of religion springing from the
same stream of ideas.” He even admits
that the ¢ Nigantha Nataputha may have
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flourished about the time of Buddha.” But
he admits so far only, and positively assertg
that Jainism is much later than Buddhism,
and that **it must have received a definite
shape and the sect became compact several
centuries later.” For this assertion of his—
that Jainism is much later than Buddhism—-
Dr. Bhandarkar puts forth the following
three arguments. ¢ 1% some of its ideas
resemble those of the Vailseshikas, 2 a
morbid extravaganee characterises its moral

discipline, while the tone of Buvddhism is
much more healthy, and 3™ its sacred

language is the principal Prakrit, while
that of the Buddhists was originally the
Pali, and the Prakrits were formed in my
opinion about the beginning of the Chris.-
tian era.”

Now we shall try to examine critically
the £rst of the learned doctor’s ikree argu-
ments. It is true that the Vaiseshika sys-
tem as taught in the Sutras or succinct
aphorisms of Cindde as Colebrooke spells
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his name, or Kanada asg it is usually spelt,
are of a late origin. Max Muller has pointed
out that no reference whatsover is to be
found about Kanada in the TUpanishads.
Max Muller by examining the work of
Haribhadra, a Brahman converted to Jain-
ism and who died in 528 A.p., comes to the
conclusion that the Vaiseshika system of
philosophy formed with the Nyaya, San-
khya, and Purva-Mimamsa, the subject of
scientific study amongst the Jains early
in the sixth century a. p. Though JMax
Muller does not think it improbable that
the Vai-~chika school might have existed
in the first century A. b., according to the
Tebetan writers, he believes more proofs
are necessary before we can admit the
existence of the Vaiseshika schoel at that
time. From this it would be clear that
even according to the most favourable
statement the Vaiseshika philosophy was
of a late origin. But it is necessary to
remember that Kanada’s Vaiseshika system
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as well as its sister system-Gautama’s Nyaya
system,—were not any new philosophies; all
that these two persons did was to collect
together and put in a systematic form the
Sutras, taken from various sources. Asg
Jacobi says ¢ The Vaiseshika philosophy
may be briefly described as a philosophical
treatment and systematical arrangement of
those general concepts and ideas which were
incorporated in the language, and formed
the mental property of all who knew or
spoke Sanskrit,” Now it is -far more pro-
bable and undoubtedly more just to believe
that the borrowings of which the Jains are
rightly or wrongly accused were made
not from the Vaiseshika system but from
those early systems of philosophies from
which the Vailseshikas had collected their
own system., This statement would appear
quite clear, when by a critical examination
of some of the important doctrines of the
two systems, we shall show that they resem.

ble only in those doctrines which are not
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the characteristic marks of either, but which
are to be found in many other philozophies ;
while in those points which may be called
the characteristic or differentiating marks,
they are as different as any two systems can
be. We will begin by examining the points
of similarity between Jainism and Vaise-
shism. The first point is that both main-
tain the doctrine of Kriyivida i.e. they
maintain that the soul is directly affected
and acted upon by passions and actions ;
that is to say the soul is not in its nature
unchangeable but ¢capable of development
and modifications.,” But as we have already
said, this doctrine was held by the Jains
even a long time before Mahavira, this was
one of the main doctrines of the Niganthas,
whose doctrines Mahavira continued. We
may also observe that it was this doctrine
which served to distinguish them from the
Akriyiviada Buddhists, The second point
is that both are said toadvocate the doctrine
of Asatkirya, (i.e. the product is different
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from 1ts material cause) unlike the  Sankhya
and Vedinta, according to which, cause and
effect are the same. The Satkirya doctrine
.of the Sankhya and Vedianta, Max Muller
explains thus «“No real effect would be
possible, without the continuation of its
cause. Though different in appearance or
phenominally, both are the same substanti-
ally. An effect is not something newly
produced or created, it is a new manifesta-
tion only, the cause being never destroyed
but rendered invisible only.”” The difference
may be given shortly in Dr. Bhandarkar’s
words. The doctrine of Satkirya maintains
‘““that an effect is the same as its material
cause or pre-exists in that cause and is made
manifest by the operation which that cause
undergoes ”’; while the advocates of Asat-
karya maintain ¢ that the effect which is
produced is something new and and did not
exist before.” After understanding the dif-
“ference between ‘Satkdrya’ and *‘Asatkdrya’
we arc in a position to understand the Jain
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opiulon on this point, from which we will
see that their doctrine is neither Satk4rya
like that of the Sankhya and Veddnta, nor
Asatkarya like the Vaiseshikas and Nyayas
and we may add like the Buddhists. The
Jains maintain that in oue sense an effect
pre-exists in the cause, and in ancther sense
is a new thing, i,e. In one sense they are
Satkaryas and in another Asatkiryas. The
fact is that they have their own seven modes
of expressing existence or non-existence of a
thing. The meaning of these seven modes
of speaking about the same thing is explained
as follows by Mr. Virchand Ghandi, in a
paper read by him before the World’s Par-
liament of Religion, held at Chicago.
““ What is meant by these seven modes is
that a thing should not be considered as
existing everywhere at all times, in all ways,
and in the form of everything. It may
exist in one place and not in another
at one time. AIll that is implied is thab
every assertion which is true is true only
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under certain conditions of substance, space,
time, ete.”’

Now we will examine the third point in
which they are said to reszmble, namely that
they both distinguish ‘gunas’ (quality) from
‘dravya’ (substance). We will see that this
seeming resemblance between Jainism and
Vaiseshika instead of proving the late origin
of Jainism goes to prove its early origin.
In Jainism we find that this difference bet-
ween ¢Quality’ and ¢ Substance’ is not
clearly or consistently observed. Things
which are at present recognised as qualities
are constantly mistaken and mixed up with
substances, as pointed out by Jacobi. This
shows that the categories of qualities. and
substances were in the beginning of Jainism
but dimly conceived, and the first just evolv-
ing from the second. In the Vaiseshika
philosophy, on the contrary, the categories
of quality and substance have been clearly
distinguished from each other; the two
terms being regarded correlative—substancs
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as the substratum of qualities, and quality
as that which is inherent in substance. The
Vaiseshika system does not consider, dharma
and adharma (or merit and demerit) as sub-
stances, but considers them as qualities, un-
like the Jains, and on Oldenburg’s authority
unlike the primitive conception of the Vedic
Hindoos, who treat dharma and adharma,
¢ as kind of substances with which the soul’
comes into contact.” From this it is quite
clear that if Jainism had adopted its notions
of quality and substance from the highly
developed Vaiseshika philosophy they would
certainly not have been so confused and
indistinet.

We have dwelt rather long and have gone
into details in refuting the first argument of
Dr. Bhandarkar’s, not only because we have
to go against the opinion of a man, recog-
nised to be a great authority in these
matters, but also because it gave us an op-
portunity to discuss some of the Jain doc-
trines.
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Now we shall speak about Dr. Bhandar-
kar’s second, argument, a morbid extrava-
gance characterising its moral discipline,
unlike the Buddhist tone which is more
healthy., No doubt the rules for Jain asce-
tics are very harsh, especially in the begin-
ning when Mahavira went to the length of
requiring his followers to observe absolute
nudity ; but this would be accounted for,
if one remembers that Mahavira considered
an austere life and torturing of self, quite
essential for obtaining T\Tn'vav,na. while Bud-
dha considered on the contrary a healthy
body necessary for a healthy mind and fqr
right actions, We acknowledge, that.in
some matters especially in its respect for
life, Jainism went toa very great extent,
but while thus partially admitting the
morbid extravagance of Jainism, we refuse
to consider it as a sign of its late origin.
It is quite natural, that in the beginning of
a movement, in the frenzy cf the moment,

men are apt to be carried away to extremes,
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but after the lapse of some time, by the na-
tural reaction from overtension, they will
come to see the right course, I our opinion,
therefore, if the morbid extravagance pre-
vailing in the moral tone of Jainism, proves
anything, it indicites an origin older and
not later than Buddism,
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CHAPTER VI.

The examination and refutation of Dr. Bhai-
darkar’s third argument based on the sacred
languages of the two religions.

Now we shall go to Dr. Bhandarkar’s
third and last argument, viz. that Prakrit,
the sacred language of the Jains was formed
in the beginning of the Christian era, while
* that of the Buddhists was originally Pali.
Dr. Bhandarkar, in common with some
European Schclars like Barth, seems to
hold that the Jain doctrines as gathered
from their earliest written works are quite
different in many points from the doctrines
taught by Mahavira, that in the long time -
which is said to have elapsed between the
teaching of those doctrines and the redaction
of their canon, the Siddhanta, many of the
original doctrines must have been forgotten
or neglected, and their place supplied by
many dogmas, which if not hostile were at
least foreign to primitive Jainism, In ans-
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wer to this, we shall say that the Jains were
far from having only a confused idea of their
creeds and doctrines previous to the'redac-
tion of their sacred books. How strictly
they followed their doctrines could be easily
imagined from the great number of persons
who were considered by them as hereties
and founders of new schisms, for differing
from them in some comparatively unim.
portant details of belief. In the Council of
Valabhi held about 454 A. p., and in which
Devarddhi presided, the redaction of the
Jain Cannon or the Siddhanta took place.
With regard to this redaction it is necessary
to remember that Devarddhi only ¢ probably
arranged the already existing Mss, in a
canon, taking down from the mouth of
learned theologians only such works of which
Mss were not avallable’ Devarddhi’s edition of
the Siddhanta is therefore as Jacobi puts it
« only a redaction of the sacred books which
existed before his time in nearly the same
form,” Jacobi after comparing the oldest
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Jain Prakrit, with the Prakrit of Hila,
Setubanda ete., on one side, and the Pali on
the other, conciudes that the Jain Prakrit
approaches more the Pali than the later
Prakrit. This fact coupled with some
metrical tests, based on observing the
metres employed in the Jain sacred books,
such as the Vaitatiya metre, which is to be
found in the Jain Sutrakritanga Sutra, and
in the Dhammapada and other sacred books
of the southern Buddhists, and the Trish-
tubh metre, enable Jacobi to come to the
conclusion that <¢the chronological pcsiton
of the oldest part of the Jain literature is
intermediate between the Pali literature and
the composition of the Lalita Vistara,” and
further that the beginning of the Jain lite-
rature should be placed nearer the time
of the Pali literature, rather than that of the
Northern Buddhists. The truth of this
statement is clearly attested by a tradition
prevailing amongst the Svetambara section
of the Jains. Inshe reign of Chandra Gupta
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2 very severe famine lasting about 12 years,
visited Magadha, the stronghold of the Jains.
At this time that is about 310 B.c. Bha-
drabahun who was the head of the then
yet undivided Jains, emigrated with a
portion of his people to Southern India.
Towards the end of the famine, Sithuli-
bhadra who had become the head of the
remaining portion of the Jains, during the
absence of Bhadrabahu, called a meeting of
the Sangha at Pataliputra, the modern
Patna. It was this council which collected
the Jain sacred books, ccnsisting of 11
Angas and 14 Puarvas, the latter collectively
put into the additional Anga, thus making vp
altogether 12 Angas. The Jain monks who
had remained in Magadha during the famine
had been compelled by the exigencies of the
time, to give up the habit which they had
of going about in entire nudity, and to adopt
the white dre&, But the monks, who had
voluntarily exiled themselves, were ex-
tremely dissatisfied, on their return to Ma
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gadha, with this change and they refused to
hold any connection with the white-robed
monks; and consequently refused to ac-
knowledge the collection of the sacred books
made by the Council of Pataliputra during
their absence, declaring that for them the
Purvas and Angas were lost. This was the
main cause of the division of the Jains into
2 sections, the Digambaras, the naked ones,
and the Svetambaras, the white-robed ones.
From this, we can see that the Svetambara
Jains had their sacred books collected as far
back as the end of the fourth century or the
beginning of the third century B.0., that is
to say about two centuries after Mahavira’s
death. But we are not to think from this
that the Jains had no sacred writings for two
centuries after Mahavira’s death. The very
fact that their sacred writings were collected

In about 300 B.c., shows that they must
have existed for a long time, for such a long
time that a need was felt to collect them

and re-arrange them. We sse, tharefore, no
d¢
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reason to disbelieve the Jain tradition which
says that Mahavira himself taught the Pur-
vas to his immediate disciples the Gana-
dharas, who in their turn composed the
Angas, The very name Purvas (earlier)
shows that they were composed befoie the
Angas,

Thus we have not only refuted Dr. Bhan-
darkar’s argument for the late origin of the
Jains, based on their literatures but by trac-
ing the Jain sacred literature to its source,
we have, we think, once for all shown the
authenticity of the Jain sacred books.
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CHAPTER VII.
The condition of India in the 5th century B. C.
The teachings of the two great schools of

philosophy—the Vedanta and the Sankhya
including the Yoqa.

A fter having shown that the Jain system
as taught by Mahavira and the Buddhist
system as given out by Buddha were con-
temporaneous movements, we shall pass over
to the examination of some of their import-
ant doctrines. But before entering upon
the doctrinal differences or similarities it is
necessary to consider the condition of India-
in the fifth century B. 6. The fertile soil of
India made the struggle for existence almost
unknown to the ancient Indians, ’and gave to
its people ample time to speculate over non-
materialistic problems.  Philosophical dis-
cussions and metaphisical topies ever en-
grossed the minds of the Indians. Kings and
nobles venerated sages and philosophers, and
held meetings “in which deep netaphysical
problems were argued. The life they led
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was not a struggle for power and dominion,
for wealth and enjoyment, but a life devoted
with all its intellectual vigour to meditate
on the one absorbing subject of religion and
philosophy ; they strove to know whence they
came and where they svere going. Schools
of various thoughts had risen and flourished
side by side without any hostility, at least,
if not very amicably. This would give, we
think, some idea of life in ancient India, but
to understand clearly the rise of Buddhism
and Jainism, it is necessary ta know some
thing about the two great systems of philo-
sophy prevailing in India in the fifth century
B. C., namely the Vedanta School and the
Sankhya School of Kapila including the Yoga
or theistical School of Patangali. We shail
now look into the principal doctrines of the
Vedanta School, as gathered mainly trom
MaxMuller’s “ Theosophy or Psychologicul
Religion” and ¢‘The six systems of Indian
Philosophy’ by the same authior., The first
and the fundamental doctrine of the Vedanta



61

philosophy is that *God is the omniscient
and omnipotent cause of the existence, con-
tinuance and dissolution of the universe.
Creation 1s an act of his will, he is both the
efficient and the material cause of the world.”
The Vedanta \Sutras, as Max Muller says,
have worked out in details ¢ these Eleatic
ideas—namely that there is and there can
be only One Absolute Being infinite, un-
changeable, without a second, without parts
and passions.””  The self, Atman or soul, can-
not be different from Brahman, because
Brahman comprehends all reality, and no-
thing that really is can therefore, be different
from Brahman. The soul, therefore, is also
infinite, immortal, intelligent, sentient and
true.” The atman is always the same, there is
no real difference between the individual soul
and the supreme soul, the apparent difference
being caused by Nescience or wrong know-
ledge, so when the Nescience vanishes the
individual soul is found to be essentially the
same as the supreme soul, We need not
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enter here minutely into the difference bet-
ween the two views, the Satyabhedavada,
and Bhedabhedavida. Both these views admit
that the individual and the supreme soul are
essentially one, hut they differ on the ques-
tion whether the individual soul in its state
of nescience is not something independent of
and different from the supreme soul. The
Bhedabhedavada taught that a soul before
it arrives at the knowledge of its true na-
ture, may be regarded neither as absolutely
different from Brahma, nor as absolutely non-
different from Brahma arguing that indivi-
dual souls are like sparks issuing from a
fire, which are neither absolutely different
“from the fire as they participate in the
nature of fire, nor are they absolutely non-
different, as they are distinguishable both
from the fire and each other. On the other
hand the Satyabhedavada view maintained
that up to the moment of emancipation
being reached, the individual soul and the

supreme soul are different, explaining that
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when the Uphanishads speak of them as non-
different, they transfer a future state of non-
difference to that when diffcrence still ac-
tually exists, '

Summing up the Vedanta philosophy, we
find it teaches that the only highest and
eternal intelligent reality is the one Supreme
Being, and secondly that the individual soul
or self is never substantially and essentially
anything but the Highest Self, and that our
believing that anything else can exist beside
it, arises from Avidya or Nescience, and.
that it is our ignorance only which makes us
see phenomenal world and a phenomenal God.

Now we shall pass over to the Sankhya
philosophy as taught by Xapila, and shall
show its relation to Vedantism on some im-
portant doctrines. The Sankhya philosophy
is unlike the Vedanta, dualistic. It starts
with the doctrine that ¢ there can not be the
production of something ‘out of nothing.”
The production of what does not already
exist s impossible, because production is only



manitestation of what previously existed. 1t
accepts the whole objective universe as real
and calls it Prakriti. It is extremely diffi-
cult to detfine exactly the word ¢ Prakriti’
Max DMuller defines Prakriti as ‘““the unde-
veloped matter or Urstoft containing in itselt
the possibilities of all things” Monier Wil-
liams calls it **an original primordial ‘tattva
(that-ness), translating the word ‘tattva’ by
‘essence’y ‘entity’ and in some cases even by
‘substance.’ Colebrooke defines it * as the
root or plastic origin of all: the universal
‘material cause, identified by the cosmogony
of the Puranas (in several of which Sankhya
philosophy is followed) with Maya or illu-
sion, and by mythologists with Brahmi, the
power or energy of Brahma. It is eternal
matter, indiscreet, undistinguishable, as des-
titute of parts, inferrible from its eftects :
being productive but no production.”” This
original Prakriti is often called Mulb-prakriti
(root principle). It is also known as Amflam-
malam (rostless 1oot) : Pradhana (chicf one);
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Avyakta (unevolved evolver); ete. This
Prakriti under the eye of a Purusha deve-
lopes into or produces ¢ Buddhi’ or intellec-
tual perception. This perception requires a
new development before it can serve for con-
scious intellectual work. This third produc-
tion is Aham-kara literally meaning the ‘I
making faculty or Egoism’ but which is
taken in the wider sense of self-consciousness
or the sense of individuality, or 'as Max
Muller puts it ¢ that which produces the
sense of subject and in consequence of object
also.” This Aham-kara produces the next
five principles called Tanméatres, *subtile
particles, radiments or atoms’ perceptible
to beings of a superior order but unappre-
"hended by the grosser senses of mankind.
Next come eleven o zans of sense and
action, produced by Ahamkara. They
are five- organs of sense or perception,—
the ear, the eye, the mnose, the tongue
and the skin—five organs of action—the

hand, the foot, the larynx, the excretory
5
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and generative organs, and lastly the mind,
(Manas) standing between two sets and
serving both for sense and action, being an
internal organ for preception, volition and
action. The Tanmatres produce the five
grosser elements  ( called DMMaha-bhuta )
uamely Akasa, Vayu, Tejas, Apas and Pri-
thvi or Bhumi. The twenty-fifth entity is
Purusha,the soul, which is neither producer
nor produced, but eternal like Prakriti. It is
as Colebrooke says ¢ multitudinous individual
sensitive, eternal, unalterable 1mmaterial?”’
Here we may point out one of the main
differences between the Sankhya and Yoga
philosophy or between the atheistical and
the theistical Sankhya. According to the
Sankhya of Kapila there are ¢many Puru-’
shag, as many as there are divine, human,
animal and vegetable souls, and their plu-
rality is conceived as eternal and not as phe-
nomenal only.” The theistical Sankhya or
the Yoga-sastra of Patanjali, though be-
lieving in the individual Purushas or souls,
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believes also in one supreme soul. They are
almost like the Vedantists in this point, they
believe the individual souls to exist only
phenomenally, and admit of Iswara the
supreme eternal soul. The Kapila philosophy
appeared to Patanjali to involve a self-con-
tradiction. The IPurusha being considered
by Kapila *¢ as eternal, immortal and uncon-
ditioned, the plurality of such a Purusha
would involve its being limited and would
render the character of it self-contradictory.”

The Prakriti though considered as a prim-
ordial essence is regarded as consisting of
three constituent principles in a state of
equipoise called Gunas. The Gunas are,
Sattva, Rajas and Tamas meaning respec-
tively ‘goodness or purity, passion or activity
darkness or ignorance.’ Although they
are called Gunas, these constituents are
elementary substances possessing certain
qualities, rather than qualities, themsel-
ves. These three ¢ Gunas’ are like a triple
cord by which the soul like an animal is
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bound. These Gunas as they are the
ingredients of Prakriti, they are also the
ingredients of the whole world of sense
evolved out of Prakriti, but in every other
thing except in Prakriti, they are not in a
state of equipoise. Every development or
production of Prakriti which we have des-
cribed would remain without consciousness,
unless 1t attracts the attention of some
Purusha, solely for whose benefit all its
performances are. It is, therefore only the
Purusha becoming conscious ¢ of Prakriti
and all its works, that produces what is the
only reality of which we have any concep-
tion the phenomenal reality of a self-cons-
cious soul.”

Thus the Sankhya philosophy explains
the creation by the temporary union be-
tween Purusha and Prakriti, which is com-
pared to a lame man mounted on a blind
man’s shoulders. This union which is only
temporary arises from a want of discrimi-
nation ( Aviveka), Thus as Max Muller
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says “the creation of the phenomenal world
and our position in the phenomenal world are
due to nescience (Avidya) with the Vedantist,
but to a want of disecrimination (Aviveka)
with the Sankhya philosopher...ccc.cc......in
the end both Vedanta and Sankhya look
upon what we call reality, as the result of a
temporary error, call it nescience, illusion,
want of discrimination or anything else.” The
object of the Sankhya was to do away with
that want of discrimination which caused
the union between Prakriti and Purusha in
other words to free Purusha from all Pra-
kritic bonds, whetherignorance or knowledge
joy or sorrow. Just as there is a state of
Nirvana in the Vedanta philosophy, and as
we shall see also in both Buddhism and
Jainism, Purusha, freed from the fetters of
Prakriti “would be what he alone can be, un-
restricted, not interfered with, free and inde-
pendent”, and would reach the state of Nir-
vana promised by the Sankhya philosophy.
We shall end the examination of the San-
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khya philosophy with a quotation from Sir
Monier Monier—Williams. ¢ Obviously too
its view of all existing things is even more
atheistical than that of the earliest Naiya-
yikas. For if the creation produced by the
evolver, Prakriti, has an existence of its
own, independent of all connection with the
particular Purusha to which it is joined,
there can be no meed for an intelligent
Creator of the world or even of any superin-
tending power.”’

We have treated rather at length the San-
khya phylosophy ;—the doctrines of which
have been gathered mainly from Sir Monier
Monier—Williams’ ‘Indian Wisdom;’ F. Max
Muller's ¢ Six Systemns of Indian philosophy”
and Colebrooke’s ¢Essays on the Religion and
and Philosophy of the Hindoous’—and also
the Vedanta philosophy, because we think
it quite essential for a student of Buddhism
and Jainism to grasp clearly the main doc-
trines of these two great philosophical schools
with which India was saturated in those days.
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CHAPTER VIII.

The comparison of some minor points of simi-
larity between Jainism and Buddhism.

Now we shall pass on to the comparison
of some of the Buddhist- and Jain doctrines
the similarity of which has struck so many
European scholars, and from which some of
them, like Liassen and Barth, have argued
that Jainism has branched off from Bud-
dhism. The first point of similarity that
strikes one is that both sects know their
prophets by the same epithets or titles,
such as Jina, Araht, Alahavira, Tathagata,
Buddha, Sambuddha, Mukta, etc. Although
all these names occur more or less frequent-
ly in the writings of both sects, (with the
exception of Jina) eaclh sect seems to give
preference to distinct sets of title; Buddha
Tathugata and Sambuddha are commonly
and generally applied to the founder of Bud-
dhism, while Vira and Mahavira form the
titles of Vardhamina, We may observe
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that the word Tirtakhara which means a
prophet with the Jains, means a founder
of heretical sect with the Buddhists. If we
can force any conclusion from this fact, it is
as Jacobi points out that ¢ the Buddhists at
the time when they formed their terminology

were opponents of the Jains but not vice
versa.’

The second point of similarity is that both
sects worship their prophets, like gods, and
erect statues of them in their temples. This
worship had nothing to do with original
Buddhism and Jainism, but was introduced
gradually by laymen, and was the result ‘of
the perpetual and irresistible influence of the
religious development of the people in India.”

The third point of resemblence is that
they both measure the history of the world
by such fabulously enormous periods of time,
as to be always beyond even our imagination
In this matter the Jains seem to have out
done both the Buddhists and the Brahmans.
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The Jains divide time into Avasarpini and
Utsarpini, and consider the whole period
completed in twenty cites of cites of Sagara
or 2,000,000,000,0C0,000 oceans of years.
The Buddhists seem to have derived their
four great and eighty smaller kalpas from
the Yugas and kalpas of the Brahmans.
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CHAPTER 1X-
The Jurn and Buddhist monastic orders.

Upto now we have considered only some
minor points of similarity betwecn the two
sects, now we will touch upon an important
one, namely the "great similarity that exists
between the vows of the Juin and Buddhist
ascetics, The {ive important precepts for
the Buddhists are the following. (Quoted by
Jacobi in his iIntroduction to the Jain
Suttas Part L)

1. 1 take the vow not to destroy life.

2. I take the vow not to steal.

3 I take the vow to abstain from impu.
rity.

4. I take the vow not to lie.

5. I take the vow to abstain from intoxi-
cating drinks, which hinder progress and
virtue. :

Now we shall look at the five vows of the
Jain ascetics, also given by Jacobi, which
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will show the resemblance between the two
sets of vows. They are:—

1. Not to destroy life.

2. Not to lie.

8. Not to take that which is not given.

4, 'To abstain from sexual Intercourse.

5. To renounce interest in wordly things,
especially to call nothing one’s own.

From these two lists we can see at a
¢lance, the first four vows of each sect
entirely agree with one another, though not
in the same order. The fifth vow of the
Jains thongh not dissimilar to the fifth one
of the Buddhists, i1s far more comprehensive,

The close simiiarity of the two sets of
of vows may lcad one to think, that one sect
has borrowed from the other, bat the fact is
yuite different. Neither the Jains nor the
Buddhists can claim originality in this
matter as will be seen from the following -
five main vows of the Brahman Samnyasis,

1. Abstention from injuring living
"beings,
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2. Truthfulness.

8. Abstention from appropriating the
property of others.

4. Continence,

5. Liberality.

‘We see, from this, that the from first vows
of the Jains and the B.addhists agree with
those of the Brahmans; the Jainas even
having their vews in ths same order as the
Brahmans. The fifth vow of each of the
threec sects is different, perhaps because the
fiftth Brahmanic vow of Liberality could not
be cnjoined on the Jain and Buddhist
ascetics, as they were strictly forbidden to
accept or possess silver or gold, or even to
treasure them for the order. We may here
observe that the Jains before the time of’
Mahavira had only four vows, bat Mahavira
had brought them upto five.

Now we shail try to examine the two
monastic orders, comparing them as far as
possible to the Brahmanic monastic order,
which seems te have served asa model, We-
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have already shown the similarity of their
vows, The opinion that the Buddhist monastic
-order has taken the Brahman ascetic for its
model, has been distinctly supported by
zcholars like Max Muller, Kern, and Biihler.
Max Mul er after showing that the very
word Bhikkhu or Bhiksu, applied to the
menmbers of the Buddhist fraternity is deriv-
ed from Bhikshikairyi, the technical term for
the begging of a Brahman ascetic ; and after
saying that many of the technical terms of
the Buddhists could have come from the
same source only, observes that it has been
rightly said ¢ without Brahmanism no Bud-
dhism.” We have already referred to some
points of similarity between the Brahmanie,
Jain and Buddhist monastic orders, we
shall now look into some more rules regard-
ing the lives of the ascetics of these three
orders, The institution of the Vasso, or not
changing the residence during the rainy
season which prevails among the Buddhist
and Jain monks, has its prototype in the
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Brahmanic custom of retreating during the
ralny season ( Varshas).

The Brahmanic rule for dressis that the
ascetic ‘“shall wear a cloth to cover his
nakedness.”” We have secen that the Jain
rule on this point was sbmewhat different,
but we must remember that the rale re-
quiring utter nudity in the ascetics was
given out by Mahavira, and did not exist
originally, and moreover that this rule was
not carried out toany great extent. The Bud-
dhists on the contrary always wore a dress,.
and that too clean and decent. Another
rule for the Brahmanic ascetic is that ¢« he
shall avoid the destruacticn of seeds.” This rule
is to be found included in the Ahimsi rule
of the Jains and the Buddhists. But the Jains
have carried this doctrine—care for life—to
an extremely great length. In them, in
common with the philosophy of the primi-
tive nations, prevails the animistic theory
«¢ that nearly everything is possessed of a
soul, not only have plants their own souls
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but particles of earth, cold water, fire and
wind ”* have also souls.

Another point is the striking similarity in
the outfiit of the monks of the three orders.
The out-fit consists in ¢ sticks, a rope, a
cloth for straining water, a water-vessel and
an alms-bowl.”” In addition to these things,
which all the three have in common, the
Jains have a filter for the month {mukhavast-
rika).

The rule, that the Brahman ascetic should
seat tood given without asking regarding
which nothing has been settled beforechand.’
applies equally to the Jains. This rule
forms a part of the Jain rule for begging,
which says that for food to be considered
‘*pure and acceptable, it must have been
obtained without asking, and nothing should
have been settled before hand for 1t.”> The
Buddhists also follow this rule but not very
strictly ; we find Buddha with his disciples
accepting the invitations of his admirers and
going to dine with them. The first part of
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the rule—not asking for food—seems to have
been followed with greater exactness. Olden-
burg says ¢ in the days when his reputation
stood at its highest point and his name was
named throughout India, among the fore-
mHst names, one might day by day see that
man before whom kings bowed themselves,
walking about, alms bowl in hand through
streets and alleys, from house to house, and
without uttering any request, with down-
cast look, stand silently wating until a
morsel of food was thrown into his bowl.”

We shall close this comparison with some
general remarks, about the monastic orders
founded by Buddha and Mahavira. During
the fifth, sixth and seventh centuries B.c., the
ordinary tendency of the Indian mind for
metaphysical guestions was greatly intensi-
fied. The exclusiveness of Brahmans, the
claims they made to be the necessary media-
tors between mun and his Creator, had caused
many men to devise some means of attain-
ing Nirvana without the help of the Brah-
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mans. Many monastic orders had risen,
during these 38 centuries all of which pro-
mised to show a truer and easier path
to salvation. These monastic orders
were not a protest against the caste
system but against the exclusive claims made
by Brahmans, such as they and they alone
.can pass through all the four Asramas. The
prevalent opinion that they represented a
revolt against the tyranny of caste seems to
be groundless. Not only were the chains of
‘caste not broken, but caste as existing out-
side their orders was fully acknowledged.
Although admission to these orders was
thrown open to all, we find that the first
followers of Buddha and Mahavira were
taken almost entirely from the higher classes,
Jainism and Buaddhism, refusing to believe
the Vedas to be divine, sought to teach

man his independence of Brahmans and
Vedas; showing that it was in his own
power to work out his salvation. As Mrs.
Frederika Macdonald, in her lectures on Bud-
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dha and Buddbism delivered at South Place
Institute says <If you will not find in Bud-
dhism the promise of miraculous consolations
that only a supernatural religion can venture
to hold out, you will find the encouraging
and ennobling faith that man has within
himself a strength and virtue that can render.
him independent of all such consolations.
Buddhism as I have said, stands out as the
one religion that bids man #rust himself,
that calls upon him to raise himself by his
own strength, to govern and control and
form himself; that assures him that there 1s
no staength outside of himself to help him,
but also none that can prevail against him,
if he conquer and hold the sovereignty over
bimself,”” We need noet add here that what
Mrs. Macdonald has said about Buddhism.
applies equally to Jainism,

In concluding this comparison of the two-
orders we shall mention a marked point of
difference, pointed out by Dr. A, F, Rudolf
Hoernle. The Jain monastic order included
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four classes of psrsons, monks, nuns, lay-
brothers and lay sisters; the Buddhist had
only two classes, monks and nuns. Though
the Buddhist monastic order like all mo-
nastic orders, depended for its maintenance
mainly on the sccular part of the commu-
nity, the treatment it gave to its lay-suppor.
tors was quite different from what Jainism
gave to its lay-adherents. We shall give the
different policy observed by the two orders
towards their lay-adherents in Dr. Hoernle's
own words, “With the Buddhists they had no
part and parcel in the monastic organisation.
They were not formally admitted into com-
munion with thz order; they had not to
take any vows; there were no rales to
regulate their position or conduct, no
regular devotional services were held for
them, neither was there any formal exclu-
sion of any unworthy lay person, in fact
the position of the lay-adherents was so
loose and informal that a lay adherent of
the Buddhistic order, might at the same
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time be also an adherent of another order,
there were no rules prohibiting such an
an anomalous position......... Very different
was the case of the Jain lay.adherent., His
position was exactly the reverse in all the
points just enumerated. He formed an
integral part of the organisation and thus
was made to feel that his interests were
bound with those of his order.” Hoernle
rightly considers this mistaken policy of the
Buddhist order towards its lay-adherents
one of the main causes of the disappearance
of Baddhism from the land of its birth. He
says the lay-followers of Buddhism having
lost their monks to whom no paramount
interest bound thew, by a most natural pro-
cess, relapsed into Brahmanism, in which
they zgain found, as they had dong before
the advent of Buddhism not only their
priests but also their spiritual directors.
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CHAPTER X.

Nirvana—Its significance in Jainism and

Buddhism.

Before entering into the particular doc-
trines of Buddhism or Jainism, we will dis-
cuss one point which seems to be common
to all the six systems of Indian philosophy.
The professed object of all these philosophicz1
systems was to lead their followers to a state
of Nirvana ; the difference between the dif-
ferent systems 1nainly lying in ths difference
of the means necessary to atain Nirvana.
Before proceding further it is necessary to un-
derstand clearly what was this state of Nir-
vana so universally sought after in ancient
India. It is extremely difficult to define
exactly what this Nirvana was. As Max
Muller says < Nirvana in its highest sense
is a name and a thought, but nothing can be
predicated of it. It is ¢ what no eye has seen
and what has not entered into the mind of
man.” We know that it is, but no one oan
say what it is.”” We can say this much with
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certainty of Nirvana, that it was the final
goal, the Summum Bonum of all the six
philosophies. Its nature might be approxi-
mately understood by examining the various
synonymous words used for it. Mukti
and Moksha, deliverance; Amrita, im.
mortality ; apavarga, delivery, conclusion ;
Nihasreyasa, which Max Muller explains
by Non plus ultra, and Colebrooke as
assured ecxcellence, perfection ; Karvalya
isolatiou or detachment:; Ananda, bliss;
these are some of the words used to describe
the £nal state of deliverance. We have seen
the sense in which the word Nirvana is used
by the Vedantists, as that state in which
the individual soul identifies itself with the
Highest Soul; we also saw how the Sankhya
philosopliers used it, as the perfect state’of
rest and bliss, the state of beatitude which
the Purusha freed from the fetters of Pra-
kriti enjoys. Now we will consider what
this Nirvana meant with the Buddhists and
the Jains. With them, as well as with the
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‘Sankhya phylosophy the object was to
teach the end of all suffering and pain;
therefore the Nirvanana of these three
philosophies must be not only a state in
which there is no pain or suffering, but it
also must not contain within itself any cle-
ment which might in the long ran give rise
to pain or suffecring. To know what this
negative element should be, we must consider
the origin of misery and pain, according to
these three philosophies. ¢ Frowm ignorance
come confirmations ( Sankhara ), from con-
firmations comes consclousness ( ¥innana);
from consciousness come name and corporeal
torm, from name and corporeal form come
the six senses and their objects, from this
comes contact, from contact, sensation, from
sensation, thirst or desire, from thirst
clinging ( to existance); from clinging comes
being ; from being, birth ; from birth come
old age and death, pain and lamentation,
suflering anxiety and despair.” From this
we see that the origin of all suffering and
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pain, is to be found in desires, and conse-
quently for the complete removal of death
and rebirth, pain and misery, a com-
plete extinction of all desires is essential,
Now we are in a position to define the ne-
gative clement in the state of Nirvana. I¢
must be without desire, fear or hope, with-
out decay or death. Nirvana 1s in other
words ‘a happy state of imperturbable apa-
thy’ Nirvana of the Buddhists and Jains,
this unfathomable bliss was not the ¢ para-
disial happiness painted in the most brilliant
and even senccious colours,” it represented
to the truly enlightened ¢ tranquility (Santi)
perfect rest and self satisfaction.” Now two
important questions rise with regard to
Nirvana. 1st Is it possible to acquire Nir-
vana during life or - death must precede its
attainment ? 2nd Does Nirvana imply the
destruction or annihilation of the Ego ? As
to the first question it seems that death is
essential to enter Nirvana proper. It is
possible that an enlightened man, one ¢ who
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is without desire, free from desire, whose
desires have been fulfilled,” may obtain
Givan—-Mukti i e. mukti or deliverance
while living, but yet he cannot enter Nir-
vana, because the last fetters or Upadhis
remain, which death alone can remove.
These last Upadhis though they do no more
fetter the mind ¢ remain like broken chains
hanging heavy on the mortal body.” Both
Givan—Mukti and Nirvana are states of
perfect spiritual freedom, the only difference
being that in the first the soul though free
is still in the body. These living freed
souls enjoy perfect happiness and rest,
though still imprisoned in the body. They
have obtained Nirvana, that is freedom from
passion and immu.:ity from being born again.
Now we shall go to the second and more
important question, does the Nirvana imply
total extinction, or as Oldenburg puts it,
¢ Is it the Nothing which receives the dying
Perfect one into its dominion ?* The word
Nirvana c’ymologically ( ¢va’ to blow as
6A



90

wind, ¢ nir’, the negative preposition) consi-
dered mieans calm and unrufiled. Max 3Muller
sauys that according to Panini, the ‘Tight
form would be Nirvihah. Colebrooke says
“ In its ordinary acceptaion as an adjective
it signifies extinct, as a fire which 1s gone
out, set as a luminary which has gone down,
defunct as a saint who has passed away.”’
MMax Muller seems strongly to be of opinion
that Nirvana does not mean the extinction
ot being buc as the completion of being.
Speaking of the Nirvana of the Vedantists,
he says that the Vedantist does not admit
the Nirvana to be either absorption or anni-
hilation; ¢ the new knowledge adds nothing
to what the soul always was, nor does 1t take
away anything except that nescience which
for a time darkened the self-knowledge of
the soul.” About the Buddhistic Nirvana,
he emphatically says that it-does not ¢ mean
in the early Buddhistic writings the com-
plete blowing out of the individual soul,
but rather the blowing out and subduing of
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all human passions and the peace and quiet-
ncss which result from it.”” Beal the greatest
authority on Chinese Buddhism says ¢ The
earliest idea of Nirvana seems to have
included in it no more than the enjoy-
ment of a state of rest, consequent on the
extinction of all causes of sorrow.” Har-
grave Jennings in his book called ¢The
Indian Religions’ sums up thus the mean-
ing of Nirvana. ¢ It is the rigid mathematical
demonstrations of Spinoza carried out and
summed. It is the conciusion and result
of Hobbes’ search, vain search for soul in
the relics of the senses It is the ‘form’
or ¢number’ or ‘show’ of Pythagoras. It
is the Emptied Heaven of the Platonists.
It is the exhausted dream -world of mystics ,
the quietism of the Quakers.”

The following beautiful lines from Edwin
Arnold’s ¢ Light of Asia’ on the being who
has attained Nirvana will we think go a
great way in giving the reader a correct idea
of Nirvana as well as of the great difficulty



92

of expressing its true significance with any-
thing like mathematical exactness or pre-
cision

“ Him the Gods envy from their lower seats
Him the Three Worlds in ruin should not

shake ;
All life is lived for him, all deaths are dead ;
Karma will no more make

New houses. Seeking nothing he gains all ;
Foregoing self, the Universe grows <1°.

If any teach Nirvana is to cease,

Say unto such they lie.

If any teach Nirvana is to live
Say into such they err.”

The great difficulty of settling the question
absolutely either this way or that, arises
from the fact that the founders of Buddhism
and Jainism, especially that of Buddhism,
have not thought fit to discuss these ques-
tions. Buddha never taught his disciples
whether the world is finite or infinite
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whether Nirvana is completion or annihila-
tion, not because he himself did not know
these things, but because in his opinion the

knowledge of these things ‘¢ does not con-
duce to progress in holiness, because it does
not contribute to peace and enlightenment.”

Buddha having revealed all that contributes

to peace and enlightenment such as the

truth and origin of suffering, the path that
leads to Nirvana, expressly asked his dis-

ciples to let all that has not been revealed by
him remain unrevealed. As M. Barth says
“The two characteristics which strike us at
once in primitive Buddhism and which cer.

tainly belong to the teaching of the master are

the absence of.every theological element and

a conspicuous aversion to pure specula.
tion.”

Dr. Oldenburg thinks that the claims of
strict dialecticsequence support the hypothe-
sis that the Buddhist Nirvana signifies ex-
tinctioin. He Dbases his argument on the
fact that *“ a doctrine which contemplates a,
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future of eternal perfection behind transitory
being can not possibly admit of the kingdom
of the eternai first bLeginning only at the
point where the world of transient ends, can
not conjure it up immediately, as it were
out of the Nothing..........the finite world
bears in itself no traces which point to its
connection with a world of the eternal™ 1In
conclusion, he says < If we follow the dialec-
tic consequence only, it is 1mpossible on the
basis of this theory of life to conceive how
where a series of conditions has run out,
annihilating itself, «ny thing else is to be
recognised as remaining but a vacuum.” It
is Oldenburg’s opinion that Buddhism ac
tually admits of this proposition, but the
official teaching of the church taking advan
tage of Buddha’s silence on these questions,
drew, ¢“a well-meant veil over the picture of
the truth, the sight of which threatens
the destruction of the unprepared.” Olden-
burg seems to defend and justify this policy
by saying * There were enough and more
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.

than enonugh of hepes and wishes from which
he who desired to follow the Sakya’s son
had to sever his heart. Why present to the
weak the kezn elye of the truth : the victor’s
prize of the delivered is the Nothing ?
Barth is of the same opinion as Oldenburg
on this point. Buddhism having taught
that ¢« one’s individuality is only a form, an
empty appcoarance, (that) everything is only
a flux ot aggovezntes, which are interminably
uniting a,nd (hsumting ; ” from this, and
“from all that it (Buddhism) insists on, and
from all that 1t ignores,” Barth concludes
“that the way (to Nirvana) conduacts to
total extinction, and that perfection consists
in ceasing to exist” Though Barth says
that Buddhlem resolves into pure nihilism’
that it bacomes the ¢ Ciinyavada’ the system
of the void, he has to confess that this was
not the teaching of Buddha, but only its
direct continuance.

- We think that what has been said above
about Nirvuna, would be sufficient to give
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one an idea of Nirvana, as it was understood
in the ecarly Buddhistic period, and as it is
understood at preseut by some of the most
eminent European Oriental scholars. We, for
one, are of opinion, that in both Buddhism
and Jainism, Nirvana, does not imply the
annihilation or destruction but it signifies a
state of eternal beatitude. We may add
here that though Jainism and Buddhism
differ as to the means by which Nirvana
could be attained, in both the term signifies
almost the same thing; their Nirvana re-
sembling most the Nirvana of the Sankhya
philosophy of Kapila. We may further
observe, that there is no doubt whatesover
that the Nirvana of Jainism does not mean
annihilation. In Jain doctrines there is no-
thing contradictory to the eternal existence
of ego in Nirvarna. According to them
«all beings are divided into two classes,
animate and inanimate. All animate bodies
are composed of a soul and a body, and their
souls being radically distinct trom matter
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are eternal. This is omne of the very few
essential points in which the doctrinal sys-
tem of Jainism deviates from that of Bud-
ddhism.” From this it would be clear the
controversy whether the ego continues to
exist in Nirvana, 1s only in reference to
Buddhism, about Jainism, there being no
doubt that it does continue to exist.

!
i o8
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CHAPTER XI.

The Tri-Ratna of the Jains. The Jain Theory
of the World and the Doctrine of Karma.

Now we shall consider the different means
taught by the two systems to reach Nirvana.
We shall first consider the Jain means.
They are summed up in their Tri-ratna, or
‘ three jewels.” The three jewels are Right
Faith (Samyagdarsana); Right Knowledge
(Jnana) and Right Conduct ( Charitra ).

The first jewel Right Faith, means abso-
lute faith in the founder of their religion,
and also in the truth of the doctrine taught
by him.

The second jewel Right Knowledge means
the right understanding of the Jain theory
of the world. This theory is an atheistical
one, in the sense, that it does not believe
in an ¢‘Isvara’ as the creator or ruling pro-
vidence ; according to it, the world exists
by itself and is eternal. The four elements—
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earth, water, fire and air—recognised by i%
are considered as ¢ modified compounds of
homogeneous atoms.”’ All substances(Dravya)
are divided into two main’ classes—animate
( Jiva ) and inanimate ( Ajiva); the animate
substances being Jiva endued with body
formed by one or more of the four elements,
singly or in various combinations. Ajiva
comprehends all ¢that is not a living soul;:
that is the whole of inanimate and unsen-
tient substance, Ajiva is of five kinds—
Pudgala (matter); Kala (time); Dharma
(right conduct or merit); Adharma. (un-
righteousness or wrong conduct or demerit) ;
and Akasa (space). Akasa is of two Kkinds,
Loka and Aloka (void). We may observe
here that the word Ajiva is often used in-a
restricted sense for Pudgala. About Dharma:
and Adharma, it is important to remember
that they are considered as Dravyas (sub-
stances) and not as Gunas (qualities), -as'in
Vaiseshika philosophy. These contused
ideas of Dravyas and Gunas tend to point
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to the early origin of Jainism. Of these six
substances, Jiva and the five subdivisions of
Ajiva—all are Amurta i.e. not perceptible
by the senses, except Pudgala (matter) which
is Murta (perceptible by the senses.)

The Jain  texts generally speak of
Dravyas or substances and their develop-
ment or modifications (paryayas), at times
they also speak of Gunas (qualities), but as
Jacobi has pointed out there ¢ seems to be
no room for an independent quality,” since
paryaya, is the state in which a thing,
dravya 1is at any moment of its existence,
and this must therefore exclude qualities.”
This theory of the Jains “that the developed
condition of any object is for the time that
condition lasts, the object itself,”” has impor-
tant results. According to the Jain theory,
Jiva is capable of development and change,
Merit (dharma) or demerit may be induced
im it, and it may become Subha (meritorious)
or Asubha (full of demerit). From this
it follows that the Jains, like the Vaisesheka
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and Nyaya philosophies believe in the
doctrine of Kriyavada, which teaches that
"the soul acts or is affected by acts. We
may here say that the opposite doctrine of
Akriyavada is believed by the Buddhist,
Sankhya and Yoga philosophies.

The soul which is knowing or intelligent
and sentient (chaitana ) is considered by the
Jains as big as the body it animates, This
theory that the soul and body agree in di-
mension, is selected by the Vedantist as
showing the weakness of Jain system. ¢ A
Jiva or Atma in a worldly condition has
four kinds of Prana or living powers. The
four kinds of Prana are the effects of Pud-
gala, and the Jiva having delusion desire and
hatred developed in 1t becomes tied down to
the karman which Pudgala generates and to
the Pranas, and thus experiences the fruit
of the karman and while so experiencing
contracts the ties of other karmans,...........
Karman arises from Pudgala, but it operates
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as-fetter to the atman ; because he is capa-
ble-of seeing and knowing the properties of
Pudgala and coneceiving a desire or hatred
for the objects created by Pudgala.” ( Dr.
Bhandarkar's report on the search for Sans-
krit Manusecripts, 1883-84). Sueh is the
technical explanation of Karman given by
Dr. Bhandarkar, we shall now try to under-
stand-1it, free frern technicalities, The doc-
trine of Karman is simply an application
of the law of cause and effect to soul: what
a- man sows he must reap. According to
Manu XII. 3 quoted by Monier—Williams.
¢ An act either mental, verbal or corporeal
bears good or evil fruit, the various trans-
migration of men through the highest,
middle and lowest stages are produced by
acts’” From this we see that our lot in life
is'what we ourselves have made 1t, and we
must bear the result good or bad of our acts.
To work out completely the consequences
of our act, “it is not enough that the per-

sonal spirit goes to heaven or helly” but it is
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‘necessary that the spirit ¢ leave heaven or
hell and return to corporeal existence.” Not
“only are bad Karman ( acts) punished but
the good ones rewarded ; not only have we
to suffer the evil result of our acts, but also
we have to enjoy the good fruit of our me-
ritorious acts, thus under all cases it 1s ne-
cessary to be born 1i. e. to take up corporeal
form. If the sum—total of our good acts
predominates over our bad acts, after death
we shall be transferred to a higher stage,
if the. contrary predominates to a lower
stage. As Monier—W illiams puts it. ¢ Thus
it (spirit ) has to pass through innumerable
bodies migrating into higher intermediate or
lower forms, from a god to a demon, -man,
animal or plant or even a stone according to
its various shades of merit or demerit. ¢ Thus
we see that even the gods themselves were
not.above this inexhorable law of cause and
effect.’

Here we may mention the eight divisians
into which Jainism divides Karman, four of
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which are bad or disabling ( called Ghatin )
leading to a degraded form of transmigration,
the other four called Aghatins i. e. ‘not
injurious or favourable or of use to enable
one to know the truth.” "The eight Karmans
are as follows, the first four being Ghatins,
and the next four Aghatins,

1. ¢ Jnanavaraniya, that which acts as an
impediment to the knowledge of the truth.

2. Darsanavaraniya that which acts as an
impediment to the belief in the eflicacy of
the Jain dispensation. .

3. Mohaniya, that which produces be-
wilderment and disability to choose bet-
ween the various dispensatious promulgated
by ditferent teachers,

4. Antarya, that which prevents one’s en-
trance into the path that leads to cternal bliss,

5. Vedaniya i. e. the bclief that there is
something which one has to know.

6. Namika i. e. the belief that I ami a
person bearing such and such a name.
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7. Gotrikai. e. the knowledge that I now
belong to the family of the pupils of the
worshipful Arhat.

8. Yushkai. e. actions necessary for the
preservation of life.”” (Dr. Bhandarkar,
Report 1883-84.)

This theory of reaping what one hag sown
clearly accounts for the inequality we see .
existing in the world. Some are born rich,
some born poor ; some born dumb and deaf,
some blind, some of weak health and some
of strong ; these differences the doctrine of-
Karman explains, by saying that the dif-
ferent conditions in which we find ourselves,
are owing to our own acts in past life, and
that in our present life we are working out
the consequences of our acts in past life, as
well as by our new acts, preparing our lot
in the life to come. As Max Muller says
¢ we are what we have made ourselves, we
suffer what we have done, we reap what

we have sown.”
7A
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Hence we see that whenever there is an
actual act done, or even if there is a desire
to act that is to say even if there is only a
mental act, we will have to assume corpo-
real form to work out its consequences, good
or bad; that is we will have to be born
again, and to live a corporeal life. Now
corporeal life is full of pain and misery.
Buddha says ¢ Birth is suffering, old age is
suffering, sickness is suffering, to be united
with the unloved is suffering, to be sepa-
rated from the loved is suffering, not to
obtain one desires is suffering, in short the
five-fold clinging to the earthly is suffering.”
Thus the cause of our pain and misery is
birth in the corporeal life, which is the re-
sult of our actions, which are the consequen-
ces of our desires, To destroy, therefore,
all pain and suffering, we must stop our re-
birth, and to prevent re-birth all acts must
cease, for stopping all acts, a complete anni-

hilation of desires is essential. The ultimate
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-cause of all pain and misery, is thus to be
found in our desires. '

In the first two Ratnas or jewels, we
have seen the two out of the three essentials
for reaching Nirvana, namely right faith and
right knowledge. Now we shall go to the
third and the last jewel, right conduct. The
five vows, which as we saw a Jain ascetic
has to take, form, we may say, only the
negative element of right conduct. Besides
‘the five vratas or vows, he has to observe
five Samitis for the preservation of the vows ;
and has to restrain his five senses, Besides
these he has to realize the three Guptis.
Dr. Bhandarkar says ¢ Gupti means the
protection of the soul, from desire, hatred,
delusion which tie him to the Sansara. They
are three :—Manogupti or preventing the
mind from wandering in the forest of sensual
pleasures, by employing it in contemplation
study ete.; 2. Vaggupti i. e. preventing
the tongue from saying bad things by a vow
of silence etc.; 3 Kayagupti i.e. putting the
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body in an immoveable posture as in the
case of Xayatsarga.,” We have already
seen how Mahavira imposed the order on
the ascetics not to wear any clothes. Dr.
Hoernle sums up the ¢Right conduct; of
Jain ascetics as follows; ¢ Besides these
negative vows, Right Conduct includes
positive rules enjoining ascetic self-discipline
such as penitgnee and confession, humility
and obediencs, religious study and contemp-
lation, and especially various kinds of self
mortification, tapas culminating in religious
suicide by starvation.”” @ We may here
observe that while in Mahavira’s order, self-
torture and self-mortificaticn played a very
important part, quite the contrary was the
case in Buddha’s order. Buddha not only
disbelieved in the efficacy of self-torture,
but he believed it to be, on the contrary in-
jurious to the attainment of the final deli-
verance. Religious suicide was to him far
from being meritorious, it was worse than
useless, ib was a great mistake, nay almost
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a crime, Instead of self-torture Buddha
taught self-sacrifice.

‘To attain the Nirvana, we may observe it
is necessary for the Jain ascetic to be per-
fected simultaneously in Darsana, Jfiana
and Charitra or Right Faith, Right Kpow-
ledge and Right Conduct,
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CHAPTER XII.

The Holy triad of Buddhism—Buddha,
Dharma and Sangha.

Corresponding to the three jewels of
Jainism we have the holy triad of Buddhism.
Buddha, Dharma and Sangha i.e. Buddha,
Law and Order. It is rather interesting to-
mark the different significations attached
to these mottoes, as pointed out by Dr.
Hoernle. ‘That of the Buddhists refers to
concrete, that of the Jains to abstract things.
The former shows that Buddhism was ani-
mated by a practical and active spirit, while
the latter shows Jainism to have been spe-
culative and unenterprising. The history of
the two orders proves this inference.”

The first Buddhist jewel Buddha, corres-
ponds to the Jain Jewel ¢ Right Faith.’ It
means perfect faith in Buddha the exalted,
the holy, the supreme, the blessed ; Buddha,
the teacher of gods and men,
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The second is Dharma or Jaw or doctrine,
1. e, faith in and knowledge of the doctrines
taught by Buddha. Here we shall not enter
into details, but only point out some of the
important differences between Buddhistic and
Jain doctrines, The first thing that strikes
one in Buddhism is the absence of all pure
speculation. Buddha never entered into theo-
logical discussions, because he did not think
the knowledge of these questions favourable
to human progress or happiness. The Bu-
ddhists acknowledge the four elements, not
recognising the fifth one, akisa. They do not
believe in a permanent soul. To them every-
thing is only an aggregate of the atoms which
form the four elements. They admit that
within the body dwells ¢intelligence ’ pos-
sessing individual consciousness. It is this
intelligence that apprehends objects. Ac-
cording to the Buddhist doctrine nothing is
real or lasting, everything is a result of the
*Skandha’ or the aggregates. - The five
Skandhas of the Buddhists are thus given
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by Colebrooke :—1* Rupa, comprehending
organs of sense and their objects ‘considered
in relation to the person; or the sensitive
and intelligent faculty which is ocoupied
‘with them. 2°* Vignyana consists in in-
telligence which is same with self and know-
ledge. It is consciousness of sensation or
continuous course and flow of cognition and
sentiment, There is not any other agent
nor being which acts and enjoys, nor is there
an eternal soul, but merely succession of
thought, attended with individual conscious-
ness abiding within body. 3¢ Védand
( sensations ), comprises sentiments excited
in the mind by pleasing or despleasing ob-
jects. 4 Sanjnya (notions, abstract ideas)
intends the knowledge or belief arising from
names or words ; or from indications or signs.
5% Sanskara, includes passion, together with
illusion, virtue, vice, and every other modi-
fication of the fanocy or imaginatien.”

Thus for the Buddhist there is no real
world. There is nothing real eor eternal ia
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the world; for them the apparent and illu-
sory existence of a material world has, if at
all any, only one real substance, the Karman,
Quite unlike the Jains, they maintain that
there is nothing like eternal atman ; soul
to them is only individual consciousness.
The objects we perceive have no reality. As
Barth putsit « Qur individuality is only a
form, an empty appearance. Everything
is only a flux of aggregates which are inter-
minably uniting and disuniting, an immense
flood of which we do not seek . to know the
beginning and from which we ocan escape
only by Nirvana.” According to this view
the only thing that continues to exist after
an individual’s death is his karman, ¢ The
influence of its karman alone, of its acts, sur-
vives it, and through the formation of a new
group of Skandhas is immediately effected,
a new individual rises into existence......and
_in some degree continues the first.”

Now we will look into the four great
truths which Buddhism taught. The first
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truth is that to exist is to suffer. Edwin
Arnold says in ¢‘The Light of Asia,” Bk
VI1II;
“The First Truth is of Sorrow. Be not
mocked ;.
Life which ye prize is long drawn agony
Only its pains abide, its pleasures are
As birds which light and fly.”

The second is the cause of the pain, which
as we saw is owing entirely to our desires,.
and which increases with the gratification.
Arnold says :

“ The second Truth is Sorrow’s Cause. What
' grief
Springs of itself and springs not of desire ?”

The third is the cessation of pain, which
ceases when desires are extinguished.
Arnold thus puts it
¢ The Third is Sorrow’s Ceasing, This is

peace
To conquer love of self and lust of life,
To tear deep-rooted passion from the breast
To still the inward strife.’
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Then Sorrow ends, for Life and Death have
ceased ;
How should lamps ﬂlcker when their oil is
spent ?
The old sad count is clear, the new is clean ;
Thus hath a man content.”

The fourth truth is the way which lead to
Nirvana. The perfect way he taught, the
noble Eight-fold Path he preached leading
to Nirvana, ¢to peace and refuge,” was a
mean between mortification and self-indul-
gence, 1t required Buddha’s disciples to lead
a chaste, simple and moderate life, a life
full of love and compassion for the suf-
fering, erring humanity. In his preaching
of the Path, Buddha may be said to have
aimed a fatal blow at ¢the heresy of self.”
His own life gives a very exalted and noble
example of self sacrifices, he sacrificed for a
time his right to enter the Nirvana, and
worked in a corporeal life, to teach the true
doctrine and law. In short we mightsay
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that a life of self-sacrifice and pure morality
was the corner-stone of Buddhist philosophy.
This life was a means to an end, ¢ in the
lower degree, the means to the humble end
of happy life here on earth, and in the forms
of being yet to come ; in the higher degree
the means to the supreme and absolute end
of happy deliverance.”” Now we ghall see
what is this noble eightfold middle path
« which enlightens the eye and enlightens
the Spirit, which leads to rest, to
knowledge, to enlightenment to Nirvana”
and which is-equally removed from the two
extremes, i.e. which is neither a ¢life of
pleasure devoted to desire and enjoyment
that is base, unspiritual, unworthy and
unreal ;” nor a life of mortification ¢ which -
is gloomy, unworthy and unreal.”

The following are the eight Stages of
Noble Path with Rhys-David’s comment on
them.

1. Right Faith or views free from super-
stition or delusion.
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2. Right Resolve or aims, high and wor-
thy of intelligent and earnest men,

3 Right Speach i.e. kindly, open, truthful.

4. Right Action or peaceful, honest,
pure ( conduct ).

5. Right Living i. e. livlihood, bringing
hurt or danger to no living thing,

6. Right Effort in self-training and self-
control.

7. Right Thought or mindfulnessi. e. the
active watchful mind.

8. Right Self-concentration or rapture

1. e. earnest thought ‘on the deep mysteries
of life. ~

Earnest meditation of the body. senses and
ideas, and earnest efforts to prevent error
from rising and to destroy false notions
which'have already risen, coupled with efforts

to produce and develope goodness form the
basis of Buddhist self-discipline.
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CHAPTER XIII.
Divisions of the Jains and the Buddhist.

We shall end this historical and philoso-
phical comparison of the two religions, by
considering one more point of similarity.
We have seen in the early history of the
Jains, that they were divided into two im-
portant divisions, the Svetambras and the
Digambras, These divisions of the Jains
have a counter part in the great and little
vehicle-of Buddhism. As we have already
traced the Jain literature to its source, and
have also shown the important reason of its
division into two sects, we shall here confine
ourselves to trace the circumstances that led
to the division of Buddhism into two im-
portant subdivisions,

Shortly after Buddha's death there seems
to have risen some doctrinal disputes; to
settle these disputes the first great Buddhist
council was called together at Rajagriha
near Magadha, In it Kasyapa (the most
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learned of Buddha’s disciples) recited the
Metaphysics of the dooctrine. Upali, the
-oldest disciple, repeated.the laws or rules
-of discipline, and lastly Ananda, the St. John
of Buddhism repeated the parables and ser-
mons of Buddha. These were collected to-
-gether and formed the Three Pitakas (bas-
kets) of Buddhism, and were known respec-
‘tively as the Abidharma, Vinaya and Sutra
FPitakas. About a century after the first
council, it was found necessary to call a
second council at Vaisali, as the discipline
had become very lax, owirtg to a system of
“Indulgences ’ having come into use. This
council condemned the system of 10 indul-
gences, which ultimately led to the separa-
tion of the Buddhists into 2 distinct parties.
The third great Buddhist council was con-
vened at Patna by Asoka in 244 B.c, This
council did much to put down heretical doc-
trines which had sprung up, and thus made
the distinction between the more and less
strict school, sharper and clearer, It must
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be remembered that Asoka not only wanted
to promulgate widely the Buddhist religion
but he wanted also to spread it in its
pristine beauty. He was strongly against
the innovations introduced into Buddhism,
and as a jealous patron of orthodox Bu-
ddhism, he by a number of edicts spread
its cardinal doctrines. Not resting satisfied
with this, .Asoka ordered an authoritative
version of the Buddhist doctrines. This has.
formed the canon of the southern Buddhists..
The canon of the southern Buddhists called
the Hinayana or- small vehicle at present
prevails in Burmah, Pegu, Siam and Ceylon.
If there is any place where the prevailing
Buddhism reminds one most of the Uld Bud-
dhist religion taught by Buddba, it is Cey-
lon, where 1t was first introduced by Mahindo
and Sanghamitta, son and daughter of the
great Asoka. Turning to the canon of the
Buddhists of the North, or as they proudly
call it the Mahayana, the great vehicle, we
find it is based on the fourth great Buddhist
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council. This council was called in the 1st
century A, p, by Kanishka, the famous Saka
conqueror who ruled over North Western
India. This council of Kanishka drew up
the three commentories which formed the
basis of the Northern canon. Thbis canon
which contains many corruptions and inno-
vations introduced into the original Bud-
dhism, prevails in China, Japan, Nepal and
Tibet. The Northern canon is written in
Sanskrit ¢ which had become by that time,
the accepted literary vehicle of the learned
throughout India”; while the Southern
canon is written in Magadha dialect.

From this, we shall be able to sez that no*
only were Jainism and Buddhism both di-
vided into 2 sects, but the main and primary
reason for this division, was in both cases to
be found in a tendency in certain portions
of the community to look with disfavour
on the strict discipline enjoined on them.
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CHAPTER XI1V.

Charge of Atheism evamined.

After stating and comparing the various
doctrines and theories of the two systems,
we are now in a position to examine the
charge thatis laid against them of being
atheistical. There is not the slightest doubt
that the Jains and Buddhists do not believe
in Isvara or the personal God, they do not
believe in God as the creator, preserver or
dissolver of the universe; in other words
they do not Dbelieve in a Suvpreme
Being, who is ‘“both the efficient and the
material cause of all that exists, and is like-
wise the Lord and Ruler of the world.”” In
this respect they agree with the Sankhya
philosophy of Kapila, who thinks that there
is. no proof to believe in the existence of
supreme personal God. According to him
if there is a supreme Being, he must be free
from all desires and anxieties, and therefore
he could have no wish to create a world ;



123

amnd if ‘he were bound by desires of any kind,
he.would then be under bondage and there-
fore defficient in power.” We, who have
examined their various doctrines, especially
the doctrine of Karman with its corollary
the law of cause and effect, can clearly see
that in the Jain and Buddhist philosophy,
there is no room for a personal God, for an
extra cosmic creator. With them no one is
above this law of cause and effect, even
gods have to submit themselves to it. * The
only sense in which these two sects may not
be called atheistical is their belief in perfect
liberated souls; Jinas and Buddhas. But
here also they differ from the ordinary con-
ception of God, Their Jinas and Buddhas
are liberated souls, implying a former state
of bondage, while God is free from and for
ever, Moreover the liberated souls may
be more than one, an idea incompatible
with monotheism., We find that the Jains
and the Buddhists especially those of the
North, have tried to engraft on their sys-
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tems atheism quiet foreign to and incon-
sistent which their original doctrines. Like
the Northern Buddhists who seam to believe
in the Adibuddha ¢ the primordial and so-
vereign Buddha akin t) ths Brahma of the
Vedanta”, the Jains have their Jinapati
the supreme Jina.
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