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FOREWORD

[By Dr. H. L. Jain, Formerly, Director, Institute of Post-Graduate Studies and Research in Prakrit, Jainology and Ahimsa Vaishali, Bihar, and Professor and Head of Sanskrit, Pail and Prakrit Department, University of Jabalpur, India.]

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

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

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

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

This is what has been thoroughly studied by the author of the present book, Dr. Bhagchandra Jain. He is by birth and faith a Jaina and a Buddhist scholar by choice. He has not only dived deep into Buddhist literature, but also stayed long and travelled widely in Ceylon, collecting sifting, selecting and classifying his data. The book "Jainism in Buddhist Literature" was originally submitted as a thesis for a Doctor Degree, and its acceptance for the same in a Ceylon University was a strong evidence of the fact that it withstood well the scrutiny of a team of specialists. Still Dr. Bhagchandra did not think it fit to project his thesis into publicity immediately after receiving his Doctorate. He allowed it, as well as himself, to ripen with age and experience, while he engaged himself in teaching Pali and Prakrit at the University of Nagpur. He has put his finger, not only on all the direct references to Mahavira and his teachings, but also on all those ideas and practices which appeared to have a common basis. The wealth of information stored in this book, the scholarly marshalling of well authenticated facts, penetrating judgment, systematic exposition and balanced conclusions make the book indispensable for all lovers of Indian culture as well as for those who wish to undertake and kind of study or research work in the field.

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



Balaghat, M. P.	Hira Lal Jain 

1-3-1972



PREFACE

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



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



When I was awarded the Commonwealth Scholarship for study in Ceylon and admitted to Vidyodaya University of Ceylon, I felt that I could undertake a comparative study between Jainism and Buddhism more successfully. I was provided with the most suitable environment and facilities for this work. As a Jain I was conversant with my own religion and vidyodaya, being a revered seat of Buddhist learning, the venerable scholar-monks who guided me in my researches knew all about Buddhism. This, indeed, is a very rare opportunity for one who wants to study Buddhism. That is why I did not mind giving up half-way the work, I was doing at Benares Hindu University as a University Grant commission Scholar, on the Saddhamapundarika.

This thesis represents only the beginning of a series of comparative studies which should be undertaken in the field of Buddhism and Jainism. My attempt is to trace the references to Jainism in Buddhist literature and to evaluate the information contained therein. It has been my intention to find out the degree of accuracy and completeness with which the Buddhist literature has recorded various dogmas and teachings of Jainism.

The method addopted by me has been to examine the data in the Tipitaka, the Pali Non-Canonical literature and Sanskril philosophical works in that order. I have utlized the original texts in Pali and Sanskrit as far as possible. Where similarities or original Jaina versions of any doctrinal point were observed, the Jaina works in Ardhamagadhi and Sauraseni Prakrits and Sanskrit were used.

One observation has to be made at this stage on the scope of the research I had undertaken. contrary to the general belief, the data on Jainism available in Buddhist Literature are very meagre. Though contemporaneous, the Buddhist records have only made scanty references to both Jainism and its Tirthankara or Tirthankaras. These references are distributed all ever the voluminous literature and the search for them has been a very arduous task whose magnitude and difficulty may not be very clear to an ordinary reader of these chapters.

My indebtedness to previous authors and translations of the Pali, Prakrit, and Sanskrit literature has been duly acknowledged in the references and the bibliography.
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ABREVIATIONS

A 	Ariguttara Nikaya.

AA. 	Anguttara Nikaya Atthakatha, i. e. Manorathapurani.

AP. 	Apadana.

APT. 	Anekanta Pravesa Tika.

AS. 	Amitagati Sravakacara.

ASI. 	Archaeological Survey of India.

BU. 	Buddhavamsa.

ChaUP. 	Chandogyopanisada.

D. 	Digha Nikaya.

DA. 	Digha Nikaya Atthakatha, i. e. Sumangala Vilasini.

DHA. 	Dhammapada Atthakatha.

DHP.	Dhammapada.

DPPN. 	Dictionary of Pali Proper Names.

DS. 	Dravya Sangraha.

DSV.	Dravya Sangraha Vrtti.

EC.	Epigraphia Carnatika.

EI. 	Epigraphia Indica.

ERE. 	Encyclopaedia of Religion and Ethics.

HBT. 	Hetu Bindu Tika.

HBTA. 	Hetu Bindu Tikaloka.

IA. 	Indian Antiquary.

IHQ. 	Indian Historical Quarterly.

J. 	Jataka.

JA. 	Jaina Antiquary.

JBORS. 	Journal of the Bihar and Orissa Research Society.

JPTS. 	Journal of the Pali Text Society.

JRAS. 	Jounral of the Royal Asiatic Society.

LT. 	Laghiyastraya.

M. 	Majjhima Nikaya.

MA. 	Majjhima Nikaya Atthakatha, i. e. Papancasudani.

MHV. 	Mahavamsa.

MK. 	Madhyamika Karika.

NKC. 	Nyaya Kumuda Candra.

NM.	Nyaya Manjari.

NS. 	Niyamasara.

NV. 	Nyaya Viniscaya.

NVV. 	Nyaya Viniscaya Vivarana.

PK. 	Pancastikayasara.

PKM. 	Prameya Kamala Martanda.

PM. 	Pramana Mimamsa.

PMU. 	Pariksamukha.

PSU. 	Purusartha Siddhyupaya

PTS. 	Pali Text Society.

PV. 	Pramana Vartika.

PVA. 	Pramana Vartikalankara.

PVST.	Pramana Vartika Svavrtti Tika.

S. 	Samyutta Nikaya.

SA. 	Samyutta Nikaya Atthakatha, i. e. Saratthappakasini.

SBE. 	Sacred Books of the East.

SBJ. 	Sacred Books of the Jainas.

SN. 	Sutta Nipata.

SNA. 	Sutta Nipata Attakatha, i. e. Paramattha Jotika.

SS. 	Sarvartha Siddhi.

STP. 	Sanmati Tarka Prakarana.

Sukr. 	Sutrakrtanga.

TS. 	Tattva Sangraha.

TSP. 	Tattva Sangraha Panjika.

TSu.	Tattvartha Sutra.

TSuBh 	Tattvartha Sutra Bhasya.

TV. 	Tattvartha Vartika.

V. 	Vinaya Pitaka.
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Chapter One THE HISTORICAL BACK-BROUND 1-59



Antiquity of Sramana System

Sixth Century B.C.

The Brahmanas were dominant in society during the period of the Nigantha Nataputta and the Buddha. Their ritualism was represented by the priest who "vigorously claimed that the welfare and, indeed, the very existence of the world, including even the gods, depended upon the maintenance of their systems of sacrifice, which grew to immense size and complexity."1 Their "rites and ceremonies multiplied and absorbed man's mind to a degree unparalleled in the history of the world and literature occupied itself with the description or discussion of the dreary ceremonial."2

Vedic System

The Brahmanical religious system had its beginning in early Vedic literature. The term Brahmana is derived from the root brh to grow, expand, evolve, develop, swell the spirit or soul.3 The priests, who were the custodians of such prayers, assumed a very high degree of spiritual supremacy in Vedic society and were considered to be the very progeny of Prajapati, the creator - God (Brahmano viprasya Prajapaterva a patymiti Brahmano). For the sole purpose of preserving spiritual leadership the Brahmanas evolved a system of very elaborate sacrifices. These sacrifices were considered to be eternal and even the creation of the world was believed to be the result of a sacrifice. The rites were performed both to gain worldly enjoyment and to injure one's enemies.

Later Vedic literature

In later Vedic literature the value of the actual sacrifices was transferred to their symbolic representation and to meditation on them.4 Later on, Upanisadic thinkers observed that the nature of soul could be described only in negative terms; the atman was said to be neither this nor that (neti neti), and was regarded as free from sin, old age, death, grief, hunger, and thirst. Its desires were true. Its cognitions were true. A man who knows such atman gets all his desires and all worlds.5 The soul or Brahman pervaded all objects of the universe. The universe has come out of Brahman.

Thus "we find the simple faith and devotion of the Vedic hymns, on the one hand, being sup planted by the growth of a complex system of sacrificial rites, and on the other, bending their course towards a mon otheistic or philosophic knowledge of the ultimate reality of the universe."6

The social outlook and the goal of life of the Vedic system were based on the caste system. The so-called Sudras, the lower community, were considered ineligible to perform spiritual rites.7

Sramana System

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

The word Sramana is derived from "Sram" to exert effort, labour, or to perform austerity, but is mixed in meaning with Sam a wandered, recluse8. One who performs acts of mortification or austerity is called Sramana (Sramayati tapasyatiti Sramanah9).

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

Thus the Vedic cultural system differs from Sramana cultural system in three respects; viz. (a) attitude to society, (b) goal of life, and (c) outlook towards living creatures. Consequently, both these cults were so opposed to each other that Panini and Patanjali referred to them as having Sasvat-virodha and Govyaghravat-virodha.

Independent origin of the Saramana cultural system

There are two principal theories in regard to the origin of the Sramana cult : according to one (i) It is more or less a protest against the orthodox Vedic cult, and, according to the other (ii) It is of an independent origion. The first theory, though supported by Winternitz, Rhys David, E. Leunman etc., is no longer accepted by the majority of Jain scholars.12

From the survey of various theories about the origin of the Sramana cultural system Deo came to the conclusion that each of them stresses a particular aspect, such as, (i) Ksatriya protest, (ii) Organised sophistic wanderers, (iii) The qualities of the Brahmacarin, (iv) Copy of the Brahmanical rules for sanyasa, and (v) The existence of Magadhan religion in the eastern part of India. All these factors, he says, "helped the formation of the great wandering community of the Sramanas. But Deo places greater emphasis on the Ksatriya protest against the Brahmanical sacrifices. He says "The Sramanas did reveal anti-Brahmanical feelings as they were dissatisfied with the degenerated Brahmin priesthood13."

But this conclusion is not altogether correct, since we find very strong evidence, both literary and archeological, which proves, beyond doubt, that the Sramana cultural system as practised by the Jainas or the so-called Vratyas14 of Vedic literature, existed prior to Brahmanism. The great antiquity of the Sramana religious system has received less attention from scholars due to the fact that in historical times the Brahmana cult appeared to be more influential and widespread. The emergence of the Sramana cultural system at this time was only a revival of an ancient religious system. This gaining of influence had been made possible through protests against the ritualism of the Brahmanas. That is why some scholars assumed the origin of Sramana cultural system to be a result of the protest against the Brahmanical sacrifices.

Classification of Sramanas

The Sramanas (Samana in Pali) are classified in various ways. The Sutta Nipata refers to four kinds, viz. the Maggajinas, Maggadesakas or Maggadesins, Maggajivinas, and the Maggadusins15. Disputes arose among them16 and a number of philosophical schools had already arisen by the time of the Buddha. These schools are generally designated as Ditthi17. The sixty-two wrong views (Micchaditthi) referred to by the Buddha in the Brahmajalasutta represent the teachings of such schools.

In the same work, Sramanas are called disputatious (vadasila18), and are classified under three headings, viz. Titthiyas, Ajivikas, and the Niganthas. These were recognised as rivals of Buddhism. The Tamil tradition also observed the same classification, viz. Anuvadins (Pakudha Keccayana's sect), Ajivikas, and the Jainas19.

The Thananga20, a Svetambara Jain canonical work, gives as many as five divisions of the Samana class, viz. Nigantha, Sakka, Tavasa, Geruya, and Ajiva. Here Sakka means the Buddhist, and Ajiva means the Ajivika, the followers of Makkhali Gosalaka. No accounts are found regarding the Geruya who wore red clothes and Tavasa who were Jatadhari and lived in forest21. The Ajivakas are no more. Only the Niganthas and the Buddhists have survived the vicissitudes of history.

Common features of the Sramanas

The Dictionary of Chinese Buddhist Terms defines Sramana as follows: "Ascetics of all kinds: the Samanai or Samanaoi or Germanai of the Greeks, perhaps identical also with the Tungusian Samana or Sramana." Further it presents the common features of Sramana: "He must keep well the truth, guard well every uprising (of desires), be uncontaminated by outward attractions, be merciful to all and impure to none, be not allotted to joy nor harrowed by distress, and able to bear whatever may come."

The Buddha also says that to be Acelaka (naked) is not the only characteristic of a real Samana. According to him the real Sramana is he who has got rid of covetousness, ignorance, and mastered the four Bhavanas, viz. Friendliness, Compassion, sympathetic joy and equanimity22. At another place he says : "The real Samana is he who has acquired a perfectly purified conduct in speech, thought and mode of living, by controlling the sense organs, moderation in eating, being intent on vigilence, being possessed of mindfulness, and clear consciousness, remote lodging in forests to get rid of doubt, getting rid of the five hindrances and being aloof from pleasures of the senses he enters on the four meditations one by one23."

All these references indicate clearly that the Sramana is characterised in Buddhist literature, as an ordinary monk belonging to any sect except perhaps to Brahmanas. Aiya-swami Shastri24 collected some common features of such religious communities from Tamil literature which are as follows:--

(i) They challenged the authority of the Vedas.

(ii) They admitted into their church all members of the community irrespective of their social rank and religious career (Varna and Asrama).

(iii) They observed a set of ethical principles.

(iv) They practised a detatched life with a view to liberating themselves from worldly life etc.

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

Likewise Deo25 refers to some of the features of monastic conduct which were common to all these communities. They are as follows :--

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

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

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

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

The Samavayanga refers to the ten types of conduct which should be followed by the Samanas. They are as follows: ksanti, mukti, arjava, mardava, laghava, satya, samyama, tapa, tyaga and brahmacariyavasa. At another place, some other types of conduct has been mentioned, viz. Upadhi, sruta, bhaktipana, anjalipragraha, dana, nimantrana, abhyutthana, krtikarma, vaiyavrtya, samavasarana-sammilana, samnisadya, and kathaprabandha.

In the Anguttara Nikaya28 the Buddha mentions three pursuits for a Bhikku: (i) training in the higher morality, (ii) higher thought, and (iii) higher insight. He then says that a monk must follow these pursuits with keeness; otherwise his presence in the order will be like that of an ass in a herd of cattle.

Ascetics in Buddhist literature

In Buddhist literature all ascetics or wandering sects are referred to by the name Samana. Sometimes they are also designaed Titthiya, Paribbajaka, Acelaka, Mundasavaka, Tedandika, Magandika, Aviruddhaka, Jatilaka, Gotamaka, Maggadesin, Maggadusin. The sixty-two wrong views (Micchaditthi) of the Brahmajala Sutta29 and three hundred and sixty-three views of the Sutrakrtanga refer to a great number of such sects. Some of these may be vedic, while others were teachings of moral sects of the Samanas.

The Lalitavistara31 mentions a list of ascetics which includes the Carakas, Paribrajakas, Vrddha-sravakas, Gautamas, and Nirgranthas. A similar list is given in the Saddharmapundarika32 where it is stated that Bodhisattva does not associate himself with them.

Importance of the Samanas

Of all these numerous communities of ascetics the Sramanas always figure prominently in Jaina and Buddhist literatures. Upadhye says: "All intellectual activities in ancient India were not confined only to Brahmanas: there was not only Brahmanical literature, but there was also the Paribbajaka, Sramana, or ascetic literature. These two representatives of intellectual and spiritual life in ancient India are well recognised by the phrase Samana-Brahmana in Buddhist sacred texts, by reference to Sramana Brahmana in Buddhist inscriptions, and further by Megasthenes distinction between Brahmanai and Samanai33".

Samanas in Jaina and Buddhist literature

The Samanas in Jaina and Buddhist literature are represented as "worker" (from Sram, to strive) in spiritual life who attain salvation through their own efforts. They are accorded high honour both within their circles and without. The Mahavagga refers to Samana who is honoured by the bhikkhus. Pali literature mentions usually, besides the buddha, the well-known six Samanas, the so-called heretical teachers of outstanding position in the community.

Sometimes the term Samana is used in Pali literature, as an adjective showing respect towards the designated teacher. The Buddha himself is called Mahasamana, and his followers Sakyaputtiya Samanas34. So the followers of the Nigantha Nataputta are designated the Samana Nigantha or, to be exact, the Niganthanama Samanajatika35.

Samana-Brahmana in Jaina and Buddhist literature

Buddhist literature, specially the Pali Canon, uses a compound designation "Samana-Brahmana" to denote a religious sect that is opposed to the caste superiority of the Brahmana community and its ritualism. Likewise, the Jaina literature also mentions Samana-Mahanah36 and Mahana-Samana.37

T. W. Rhys Davids rightly says that Samana connotes both asceticism and inward peace, He is of the view that "Samana-Brahmana should therefore mean, a man of anv birth who by his saintliness, by his renunciation of the world, and by his reputation as a religious thinker, had acquired a position of a quasi-Brahmana and was looked up to by the people with as much respect as they looked up to a Brahmana by birth38. Jaina literature also gives the same connotation to this term39."

Sometimes the term Samana-Brahmana is also used in Pali literature for the followers of the Brahmana community. The Brahmajalasutta and some other suttas refer to them as kecit Samana Brahmana. And in some places it is used for any follower of any sect as mentioned in the course of the sixty-two wrong views (micchaditthi). Thus the term Samana-Brahmana is used, in Buddhist literature, in a very loose sense40. I, therefore, examined the views attributed to Samana-Brahmana and found that the teachings of Nigantha Nataputta are also represented among them.

The origin of Samana-Brahmana is unknown, but we can trace it from the works of Panini (prior to Buddha41) and Patanjali (second century B. C.) which mention a perpetual enmity (sasvata-virodha) between a snake and mongooses (ahinakulavat) to illustrate the compound formation of Samana-Brahmana.42 The edicts of Asoka also mention them; but the term in Brahmana-Samana, and not Samana-Brahmana43.

The reason of this variation in Asokan edicts, according to Sukumara Dutta, is that "The legends were composed by those who themeselves belonged to the Samana class and wished to give it precedence, while the Brahmana is put first in the edict because the Brahmanical society was perhaps demographically more extensive in Asoka's empire. The accom@ plishments of this elite, the Samana-Brahmana, are described from the Buddhist point of view in the scripture"44.

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

The Heretical Teachers

The leaders of Sramanism were referred to in Buddhist literature as "Heretical Teachers". These contemporary teachers "were doubtless, like the Buddha himself, inspired by the wave of dissatisfaction with the system of orthodox Brahmanism." six such teachers are mentioned in the Pali Canon:--

(i) Purana Kassapa. 	(ii) Makkhali Gosala.

(iii) Ajita Kesakambali. 	(iv) Pakudha Kaccayana.

(v) Sanjaya Belatthiputta, and 	(vi) Nigantha Natputta.

In the Samannaphala Sutta each of these teachers is highly commended as a leader of an order (ganino ganacariyo). Each has been described as being well-known (nata), famous (yasassino), the founder of a sect (titthakara), respected as a saint by many people (sadhusammata bahu-janassa), a homeless wanderer of long standing (cirapabbajita), and advanced in years (vayonupatta46). Barua47 thinks of them as philosophers or theologians in the modern sense. But in the sixth century B. C. there were controversial theories which are said to have been propagated in various ways by the Acaryas who belonged to the Brahmana as well as the Sramana religious system.

The Samannaphala Sutta deals with the doctrines of these heretical teachers in detail. It may be noted here that these doctrines are `to be treated very cautiously; for it is evident that the authors had but a limited knowledge of the teachings of the heretics, and what knowledge they had warped by "odium theologicum.48"

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

Pali Canon refers to the teachings of Purana Kassapa and others in several Suttas. Although all such passages are stereo-typed, they seem to give a fairly comprehensive summary of atleast the impressions which their teachings had made on the Buddhists. While we have no sufficient sources from which their accuracy can be verified, except, of course, in the case of Nigantha Nataputta, we are fortunate that the meagre references in the Pali Canon are the only means by which we know about the existence of two of the six teachers49.

(i) Purana Kassapa

This teacher upheld the view that there is neither merit nor demerit in any sort of action. He says, "He who performs an act or caused an act to be performed.. (karato kho karayato pana atimapayato), he who destroys life, the thief, the house-breaker, the plunderer.. the highway robber, the adulterer and the liar, commits no sin. Even if with a razor-sharp discus a man reduces all life on earth to a single heap of flesh, he commits so sin. If he comes down to the south bank of the Ganges, slaying, maiming, torturing, and causing others to be slain, maimed, or tortured, he commits no sin, neither does sin approach him. Likewise if a man goes down the north bank of the Ganges, giving alms, and sacrificing and causing alms to be given and sacrifices to be performed, he acquires no merit, neither does merit approach him. om liberality, self-control, abstinence, and honesty derived neither merit nor the approach of merit50."

This doctrine is based on Akiriyavada, the theory of non-action, according to which the soul does not act and the body alone acts. According to Barua it is Adhiccasamuppannikavada (i. e. things happen fortuitiously without any cause or condition51). Jain Commentator Silanka considers the doctrine of Purana Kassapa as similar to the one which obtained in the Sankhya system52. But Nalinaksa Dutt observes that "it would be wide of the mark if we say Kassapa's teaching is the same as that of Sankhya, though it holds that Purusa is only an onlooker, an inactive agent, the functioning factor being the Prakrti53". As a matter of fact, Kassapa's teaching is so peculiar that we cannot find any similarity to the six Indian philosphies 

In the Samyutta Nikaya54 and Anguttara Nikaya55 he is mentioned as an Ahetuvadin, which appellation is applied to Makkhali Gosala in the Samannaphala Sutta. He is also reported to have claimed omniscience56.

Buddhaghosa gives some biographical data on Purana Kassapa. He says that Kassapa came to be known by his name from the fact that is birth completed (Purna) one hundred slaves in a certain household. Owing to this fact he was never found fault with, even when he failed to do his work satisfactorily. In spite of this, he was dissatisfied and fled from his master's house. He then had his clothes stolen and went about naked57.

The Dhammapada Commentatory gives another account. It says that when the heretical teachers were unable to prevent the Buddha's miraculous power, then ran away. While fleeing Purana Kassapa came across one of his followers carrying a vessel and a rope. Purana took them and on the of river near Savatthi he tied the vessel round his neck. He threw himself into the river and committed suicide58.

(ii) Makkhali Gosala

Originally Makkhali Gosala was a follower of jainism of the Parsvanatha tradition. As he was not appointed a Ganadhara in Nigantha Nataputta's order, he left the Jain Sangha and founded another sect called Ajivikas59. He too was a naked ascetic.

He was prophet of Niyativada (fatalism), according to which "There is neither cause nor basis for the sins of living beings; they become pure without cause or basis. There is no deed performed either by oneself or by others which can affect one's future births, no human action, no strength, no courage, no human endurance or human prowess can affect one's destiny in this life. All beings, all that have breath, all that are born, all that have life, are without power, strength, or virtue, but are developed by destiny, chance and nature, and experience joy and sorrow in the six levels for existence. Salvation, in his opinion, can be attained only by death and existence which are unalterably fixed (niyata). Suffering and happiness,, therefore, do not depend on any cause or effect."

The Majjhima Nikaya61 calls this ahetukaditthi or akiriyaditthi, while the Sutrakrtanga (1.127) Darsanasara62 and Gomattasara Jivakanda63 of Jainas designate it as ajnanavada.

The Buddha considered Makkhali as the most dangerous of the heretical teachers. He says: "I know not of any other single person fraught with such loss of many folk, such discomfort, such sorrow to devas and men, as Makkhali, the infatuate"64. "Buddha also considered his view as the meanest one as would appear from the following comment:

"Just as the hair blanket is reckoned the meanest of all woven garments even so, of all the teachings of recluses, that of Makkhali is the meanest65".

In the Digha Nikaya Commentary66, Buddhaghosa shows how he was called Makkhali Gosala. He says that he was once employed as a servant. One day while carrying an oil pot along a muddy road, he slipped and fell through carelessness, Hence he is named Makkhali. He was called Gosala because he was born in a cow-shed. Panini67 describes him as Maskarin (one who carries a bamboo staff). Uvasaga Dasao calls him Makkhaliputta68.

(iii) Ajita Kesakambali

Ajitakesa Kambali was a meterialist who denied the existence of good or bad deeds. According to him, "There is no merit in almsgiving, sacrifice or offering; no result or ripening of good or evil deeds. There is no passing from this world69 to the next. No benefit accrues from the service of mother or father. There is no afterlife, and there are no ascetics or Brahmanas who have reached perfection on the right path, and who, having known and experienced this world and the world beyond, publish (their knowledge). Man is formed of the four elements; when he dies earth returns to the aggregate of earth, water to water, fire to fire, and air to air, while the senses vanish into space. Four men with the bier take up the corpse; they gossip (about the dead man) as far as the burning ground70 (where) his bones turn the colour of a dove's wing, and his sacrifices end in ashes. They are fools who preach alms-giving, and those who maintain the existence (of immaterial categories) speak vain and nonsense. When the body dies both the fool and the sage alike are cut off from life and perish. They do not survive after death71.

Ajita's philosophy can be compared with the philosophy of Carvaka. In the Brahmajala Sutta it is classified as Ucchedavada (the doctrine of anihilation after death) or Tam Jivam tam sariram (the doctrine of identity of the soul and body). In the Mahabodhi Jataka, it is said, that Ajita was born, in a previous birth, as one of the five heretical councillors to the king of Varanasi. Then, too, he preached the doctrine of Ucchedavada. He was called Kesakambali because he wore a blanket of human hair, which is described as being the most miserable garment. It was cold in cold weather, and hot in the hot, foul smelling and uncouth72.

(iv) Pakudha Kaccayana

According to Pakudha Kaccayana, the seven elementary categories are neither made nor ordered, neither caused nor constructed; they are barren, as firm as mountains, as stable as pillars. They neither move nor develop; they do not injure one another, and one has no effect on the joy and sorrow of another. What are the seven? Earth, Water, Fire, Air, joy and Sorrow, with life as the seventh...No man slays or causes to slay, hears or causes to hear, knows or causes to know. Even if a man cleaves another's head with a sharp sword, he does not take life, for the sword-cut merely passes through the seven elements73.

In the Brahmjala Sutta this theory is classified as both Akiriyavada and Sassatavada. According to Pakudha, good or bad deeds do not affect the elements which are eternal. Like Ucchedavada, this teaching is also criticised in Buddhist literature.

Buddhaghosa says that Pakudha Kaccayana avoided the use of cold water, using always hot water. When hot water was no available, he did not wash. If he crossed a stream he would consider it as a sin, and would make expiation by constructing a mound of earth74.

(v) Sanjaya Belatthiputta

Sanjaya Belatthiputta was the preacher of Ajnavada or Agnosticism. He says that if "you asked me, "Is there another world?" and if I believed that there was, I should tell you so. But that is not what I say. I do not say that is so; nor do I say that it is not so75."

It is said that the Elders Sariputta and Moggalana were disciples of Sanjaya before they were converted to Buddhism76. Moggalana and Sanjaya are mentioned as Jaina Munis in Jaina literature77.

The jaina doctrine of Syadvada is said to have been influenced by the teachings of Sanjaya. According to Malalaseker, "It is probable that Sanjaya suspended his judgements only with regard to those questions, the answers to which must always remain a matter of speculation. It my be that he wished to impress on his followers the fact that the final answer to these questions lay beyond the domain of speculation, and that he wished to divert their attention from fruitless inquiry and direct it towards the preservation of mental equanimity78". But as a matter of fact Sanjays's teachings are based on indeterminable characters, while the Syadvada has a definite answer. That is why the Jaina philosophers criticised Sanjaya's theory79. We can, however, say that whether Sanjaya was a Jaina muni or not, his teachings seem to be influenced to some extent by the Jaina doctrines. The sutrakratanga does not mention his name in this context. Sanjaya's view is criticised in Pali literature as an Amaravikkhepavad a theory of eel-wrigglers80).

(vi) Nigantha Nataputta:

In the Samannaphala Sutta, Nigantha Nata-Putta is introduced as the teacher of Catuyamasamvara. "A Nigantha is surrounded by the barrier of four-fold restraint. How is he surrounded ?...He practises restraint with regard to water, he avoids all sin, by avoiding sin his sins are washed away, and he is filled with the sense of all sins are washed away, and he is filled with the sense of all sins avoided81...So surrounded by the barrier of fourfold restraint his mind is perfected, controlled, and firm82.

As pointed out by Jacobi this reference to the teaching of Nataputta is very obscure83. Catuyamasamvara as mentioned in the Samannaphala Sutta84 consists of the four characteristics of the Jainas. The real Catuyamasamvara belonging to the Parsvanatha tradition, is found else-where in the Pali Canon itself.

In response to the Buddha's question Asibandhakaputta Gamani said that the Nigantha Nataputta preached thus to his followers or Savakas: a slayer of living creature (panam atipateti), a stealer of a thing (not given to him) (adinnam adiyati), a subject of sensual passion wrongly (kamesu miccha carati), and one who tells a lie (musa bhanati) are all condemned.85

Here are mentioned the four causes of sin. In the Anguttara aa the five ways of falling into sin, according to Nigantha Nataputta, are outlined. They are: destruction of animates (panatipati hoti staking what is not given (adinnadayi hoti), passionate enjoyment of evil (abrahmacari hoti), speaking a lie (musavadi hoti), and living on liquor and drink (suramerayamajjappamadatthayi hoti).86

Both these references are neither correctly recorded nor in order. The Nikayas appear to have confused between the Vratas of Parsvanatha and Mahavira. The Parigraha (attachment to the mundane affairs), a fourth cause of sins according to the Parsvanatha tradition, included the passionate enjoyment, was not mentioned in the Nikayas, while the Abrahmacarya, separated from Parigraha by Nigantha Nataputta, is mentioned there.

Non-violence is the fundamental principle of the Jainas which is recorded in the Pali Canon. The Niganthas do not use cold water as living being exist therein.87 They take a vow not to go beyond a limited area, so that the possibility of destroying life while moving about is reduced to a minimum.88 The Kayadanda (Physical deeds) is more blamable than Manodanda (mental deeds) in their oppinion.89 Intention (bhava or manodanda) is the main source of violence, and if the injury is caused by the body intentionally (bhavena), it will be considered more blamble. Meat-eating is completely prohibited in jainism. It is said that while Siha Senapati served meat to Buddha and his followers, the Nlganthas had protested and criticised such activities.90

Nakedness or nudity (acelakatva or Digambaratva) with a mind controlled and restrained from all sorts of attachment and the practice of severe austerities with right knowledge are the main sources of omniscience and salvation.91 Pali literature too records the Jaina claim to the omniscience of Nigantha nataputta.92 The Pali Canon is also familiar with the rudiments of Syadvada and Navatattvas. Buddhist philosophical literature which developed later establishes and refutes the more advanced Jaina doctrines about epistemology and logic.

The foregoing is a brief description of the leaders of Sramanism as recorded in Pali literature. From this somewhat scanty data it is clear that their teachings can be grouped under two main headings:--

(i) Ajivikism as taught by Purana Kassapa, Makkhali Gosala, and Pakudha Kaccayana and 

(ii) Jainism as taught by Parsvanatha and Nigantha Nataputta.

The doctrine of Sanjaya Belatthiputta does not fall into either of the above categories. But as Nalinaksa Dutt has shown, Sanjaya's teachings are "only a stepping stone to that of Buddha93." We shall now take into consideration the interrelationship among the three prominent religious systems" Jainism, Ajivikism, and Buddhism.

Jainism and Ajivikism:

Makkhali Gosala, the founder of the Ajivika sect, was a follower of Jainism, before he founded his separate school.94 It is, therefore, not unnatural for his teachings to be influenced by Jainism. Ajivikas and Jainas share a set of common monastic rules. Both were normally naked and both followed the same method of eating.95 That is the reason why the Pali literature could not make a clear distinction between the Niganthas and the Ajivikas. The Sutta Nipata96 distinguishes the Ajivikas from other sects, whereas the Majjhima Nikaya97 includes all the heretical teachers in the general category of Ajivikas.

Buddhaghosa in his Dhammapada Commentary98 describes an ascetic who knocks at the doors of all the sects including the Ajivikas and the Niganthas. But the same work refers indiscriminately to Nagga-samana, Ajivika and Acelaka99. Similarly the Divyavadana100, in the story of Asoka, seems to use the term Ajivika and Nigantha  (Nirgrantha) synonymously.

Chinese and Japanese Buddhist literature classes the Ashibikas, (i. e. Ajivikas) with the Nikendabaras or Nirgranthas as practising severe penance. "They both hold that the penalty for sinful life must sooner or later be paid so that the life to come may be free for enjoyment. Thus their practices were ascetic. Fasting, silence, immovability and burning themselves upto the neck were their expressions of penance.101

Hoernle identifies the Ashibikas with the Digambara Jainas. In support of his theory, he refers to Halayudha102 which "enumerates a large number of names of the two divisions, the Svetambaras and Digambaras...The latter are also known as the Ajiva, which is only a shorter form of Ajivika..It is evident now, from what has been said, that the terms Niggantha and Ajivika denote the two Jaina orders which are known to us as Svetambaras and Digambaras103."

Hoernle's further suggestion is that the term Nirgrantha implied only a Svetambara Jaina. This conclusion is not supported by any evidence. The verse quoted by Hoernle does not contain exactly synonymous words. It mentions the names of various schools. Basham remarks in this connection that the evidence of both Halayudha and Yadava, including the Nirgrantha in the same category as the Nagnata, should be adequate to disprove the theory. The term was obviously used for a Jaina of any type104.

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

Silanka, the commentator of the Sutrakrtanga, says: "They are the Ajivikas who follow the doctrine of Gosala, or Botikas (i. e. Digambara.105"). On the basis of this reference Hoernle righty concluded that the later Ajivikas merged with the Digambara Jainas. He says "Silanka states that the reference is to the Ajivikas or Digambaras. Seeing that, in his comment on another passage of the same work, he identifies the Ajivikas with the Terasiyas (Sanskrit Trairasikas). It follows that in silanka's view the followers of Gosala, the Ajivikas, the Terasikas, and the Digambaras were the same class of religious mendicants."106

Basham, too, appears to support this view when he says that the Ajivika survived in Madras, Mysore and Andhra until the 14th century A. D., and that the original atheism of Makkhali Gosala merged with that of the Digambara Jainas.107

But as a matter of fact Silanka could not make a clear statement that Ajivikas and Digambaras were the same. It seems that on the basis of nakedness, Halayudha Silanka etc. referred to the words which have the same meaning.108

Jainism and Buddhism

As both Jainism and Buddhism were taught within the same geographical area during the same historical period, a high degree of mutual ideological influence was inevitable. The wandering of the Buddha for six years in search of enlightenment also would have brought him into contact with Jainistic dogmas.

Some ideas are found to be common to both Jainism and Buddhism. Buddhism is based on the Four Noble Truths (Cattari ariyasaccani), viz. the Truth of suffering (Dukkhasacca), the Truth of the Arising of Suffering (Dukkha-samudayasacca), and the Truth of the Path leading to the Annihilation of Suffering (Dukkha-nirodhagamani-patipada-ariyasacca). Jainism, too, teaches substantially the same doctrines. During the twelve meditations (Dvadasanupreksa) a Nigantha thinks of the nature of the world and soul. In this way he tries to abstain from attachment to anything so that he could attain the state of Vitaragatva (freedom from all desires). Avidya (ignorance), as in Buddhism, is the root cause of Karmic bondage, and release is possible through Right Vision (Samyagdarsana), Right Knowledge (Samyagjnana), and Right Conduct (Samyagcaritra109).

Buddhism extols the four meditations (Bhavana), viz. Metta (Friendship) Karuna (Compassion), Mudita (delight), and Upekkha (Indifference110). The Jain Scripture declares that these should be meditated upon by everybody (Maitripramodakarunyamadhyasthani ca satvagunadhikaklisyamanavinayesu). They are realizable through concentration (yogakkhamani nibbanam ajjhagamam), and are free from ageing (ajaram) Salvation can be attained with the cessation of the chain of causation. Nibbana, in Jainism, is a condition of the pure soul, free from all bondage of karmas, peaceful, enlightened and eternal111. Both religions believe that every being experiences fruits of his good and bad deeds in the present or future life and rebirth continues till the attainment of salvation.

Non-violence (Ahimsa) is also a common feature of both Jainism and Buddhism. Buddhism, like Jainism, stipulates that its adherents should abstain from all forms of violence (Himsa). But Jainism appears more strict in this respect. The eating of flesh, which is not altogether forbidden in Buddhism, is completely forbidden in Jainism. In other words, non-violence is the foundation of Jain religion and philosophy. Syadvada and Nayavada, the spirit of reconciliation, is an integral part of its theme.

Both Jainism and Buddhism hold that the Universe came into being without the intervention of the creator-God. Worshiping of the images of their sages is a common feature in both religions.

As regards the dissimalirities between them, they are so fundamental that any positive influence of Jainism on Buddhism or vi ce versa in difficult to establish. Buddhism does not believe in soul, whereas Jainism regards it as an essential part of human personality and its purity is essential for the attainment of salvation. According to Buddhism, a thing which comes into being perishes in the next moment. All the psychical factors like feeling, cognition, names and concepts are discrete and momentary. The first moment is regarded as the material cause (upadana) and the second the effect (upadeya). The combined stream of Upadna and Upadeyna give rise to the false notion of a permanent self.

On the other hand, Jainism, in spite of admitting the obvious psycho-physical changes, adheres to the belief that both jiva (soul) and ajiva (matter) are eternal. It maintains that only the modes (paryayas) of a substance are subject to change while the substance with its essential quality (guna) is unchanging and abiding. The Buddhist theory of flux has been, therefore, criticised bitterly by the Jain philosophers.

These two religions resort to a common terminology. For instance, the word nigantha is used for Jainism in both scriptures. Buddhism also regards "sabbaganthappahina"112 as the nature of Nibbana, Pudgala is used only in these two religions but with different meanings. In Jainism it means as inanimate thing, while Buddhism gives it the sense of Atma or Jiva. Likewise, Arhat, Buddha, Asava, samvara, Sammaditthi (samyagdrasti or Samyagjnana) Micchaditthi. Tisarana, Naraka, etc. are common to both the religious systems.

According to the Pali Canon, the Buddha himself had a more favourable impression of Nigantha Nataputta and Jainism than of any other contemporary teacher or teaching,113 though he condemned the Niganthas at a number of places,114 Apart from the fact that they arose from the same social milieu, the emphasis they both laid on ethical principles and on the empirical testing of truth seems to have made them mutually respectful to each other.

Conclusion:

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

The preceding four Tirth nkaras (Makkhali Gosala, Purana Kassapa and others) appear to have adopted some or other doctrines or practices of the Jaina system, probably from the Jainas themselves...Here it appears that Jaina ideas and practices must have been current at the time of Mahavira and independently of him. This combined with other arguments, leads us to the opinion that the Nirgranthas (Jainas) were really in existence long before Mahavira, who was the reformer of the already existing sect."115



2. JAINISM AND ITS LITERATURE

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

Origin of Jainism:

According to Jaina belief, Jainism is both eternal and universal. It is open not only to human beings of all castes and classes, but even to animals, devas, and souls in hells. According to the Jaina tradition, twenty-four Tirthankaras appear in every kalpa1. Rsabhadeva is said to be the first Tirthankara of the present era. He is believed to have taught seventy-two arts (Bavattarim kalao) to men and sixty-four to women. The beginnings of human civilization, thousands of aeons ago, are associated with him2.

Antiquity of Jainism :

Jainism is believed to be a pre-Vedic religion. Jainas are referred to in early Vedic literature by the name of Vratyas3. They are identified as the members of Sramana cultural system which is led by Jainas. The Rgveda4 the oldest scripture of the Hindus refers to Rsabha, perhaps Rsabhadeva, frequently. Besides, the Hindu Puranas5 contain accounts of his life and these tally with Jaina accounts. As regards archaeological and epigraphical evidence, the Kayotsarga (dedication of body)-Yoga pose of sitting and standing images engraved on the seals of Mohanjodro, Harappa and Lothal are identified by some scholars as Rsabha images6. The Hathigumpha inscription of king Kharavela refers to an image of Jina which was taken away to Magadha by king Nanda7. Similar evidence is found with regard to other Tirthankaras who, too, had been historical personages of immense reputation in philosophical and religious circles.7

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

Antiquity of Jainism and Buddhist literature

There was a time when European Scholars regarded Jainism as a religion of medieval advent or an off-shoot of Buddhism9. Jacobi was the first to etsablish in 1884 the antiquity of Jainism as an independent and pre-Buddhistic religion on the basis of the data available from the Pali Canon. He regarded Parsvanatha as a historical person and the founder of Jainism. But he also remarked: "But there is nothing to prove that Parsva was the founder of Jainism. Jaina tradition is unanimous in making Rsabha, the first Tirthankara (its founder)... There may be something historical in the tradition which makes him the first Tirthankara.10"

The Pali Canon refers to Nigantha Nataputta as an elder heretical teacher. and is also familiar with some characteristics of Parsvanatha tradition. Besides, Buddhist literature mentions Rsabhadeva, Padma, Canda, Puspadanta, Vimala, Dharma and Aristanemi, the Jaina Tirthankaras.

Rsabhadeva is called one of the Jaina Tirthankaras in Chinese Buddhist literature11. The Manjusrimulakalpa12 refers to him as Rsabha-nirgrantharupin, and the Dharmottarapradipa13 mentions him along with the name of Vardhamana or Mahavira. It may by noted here that the names and numbers of Buddhas, Paccekabuddhas, and Bodhisattvas in Buddhism appear to have been influenced by those of the Jaina Tirthankaras. For instance, Ajita, the name of the second Tirthankara, has been given to the paccekabudha who lived ninety-one kappas14 ago. The Vepulla-pavvata in the time of Kassapa Buddha appears to have been named after Supassa (Pali) or Suparsva, the seventh Tirthankara of Jainas. The people of Rajagaha were called Suppiya or the follower of Supassa at that time15. Padma or Paduma, the sixth Tirthankara, is the name of the eighth of the twenty-four Buddhas16. It is also the name of a Pacceka-Buddha to whom Anupama Thera offered some akuli flowers17. Paduma is also referred to by the name of Cakkavatti of eight kappas ago18. Canda, the eighth Tirthankara, is the name of a chief lay supporter of Sikhi Buddha19. Pupphavati is the name of Benaras in the Jataka.20 It would have been named after puspadanta, the ninth Tirthankara of Jainas. Vimala, a Paccekabuddha, has been named after the thirteenth Tirthankara21. A king who lived sixty-one kappas ago, has also been called Vimala22. Likewise, Dhamma is the name of the fifteenth Tirthankara of Jainas. A Bodhisatva who was born as Devaputta in a Kamavacara Deva-world has also been referred to by this name23. In the Milinda Panha,24 he is called a Yakkha25. Aristanemi or Nemi the twenty-second Tirthankara of Jainas, is also referred to in Pali literature. The Dhammikasutta of the Anguttara Nikaya26 speaks of Aranemi as one of the six Tirthankaras (Satthare tithakare). The Majjhima Nikaya27 refers to Arittha as one of the twenty-four Pratyekabuddhas who inhabited the Rsigiri mountain. The Digha Nikaya28 draws our attention to the name of "Drdhanemi" as a Cakkavatti. In the same work there is a reference to king Aritthanemi who is called a Yakkha29. All these past references probably are to the Aritthanemi of Jaina Tirthankara. As we shall see later, Jainism had been a prominent religion in Ceylon before Buddhism was brought there. It is therefore not unnatural if we find some places named after the Jain Tirthankaras. For instance, Aritthapavvata is a mountain which is identified with modern Ritigala near Habarane in the North Central Province30. Pandukabhaya lived there for seven years, awaiting an opportunity to make war on his uncles and it was near this place that he ultimately defeated them31.

Parsvanatha, the twenty-third Tirthankara of the Jainas, who flourished 250 years earlier than Mahavira or Nigantha Nataputta at Benaras, was born to King Asvasena and queen Vama. He is said to have attained Nirvana (Salvation) on the Sammeda Sikhara which is called today the Parsvanatha Hill.31. The Jatakas mention the names of Kings of Varanasi-Brahmadatta, Uggasena, Dhananjaya, Mahasilava, Samyama, Visasasena, and Udayabhadda.32 Parsvanatha belongs to the Ugravamsa which may have been named after Uggasena and Vissasena may be recognised as his father.33 Brahmadatta is also said to have been a Jaina king who devoted his whole life for Jainism. Vappa (Manorathapurani), the Buddha's uncle, was a follower of Parsvanatha tradition.

In Pali literature various doctrines of Jainas have been aknowledged. They belong to Parsvanatha or Aristanemi, if not to earlier Tirthankaras. Parsvanatha was known as Purisajaniya or the distinguished man according to the Anguttara Nikaya (P.290). The Dharmottarapradipa (P.286) also refers to both Parsvanatha and Aristanemi. The Catuyamasamvara, which is attributed to the Nigantha Nataputta in the Samannaphala Sutta, is in reality a teaching of Parsvanatha. Some Niganthas mentioned in Pali literature are apparently followers of parsvanatha. For instance, Vappa34, Upali35, Abhaya36, Aggivessayana saccaka37, Digha tapassi38, Asibandhakaputta Gamini39, Deva Ninka40, Upatikkha41, Siha42, are lay followers while Sacca, Lola, Avavadika, Patacara43 etc. are lay followers while Sacca, Lola, Avavadika, Patacara43 etc. are lay women followers of the Parsvanatha tradition. They had later on become the followers of the Nigantha Nataputta44. Jocobi, therefore, says : `that' Parsva was a historical person is now admitted by all as very probable.

Mahavira or the Nigantha Nataputta of Pali literature was born in Kundagrama45 (Kotiggama) of the Mahavagga, a suburb of Vaisali46, and an important seat of the Jantri Ksatriyas. He was the son of Siddhartha and Trisala, who belonged to the clan of Jnatris or Naha47. He renounced worldly enjoyment at the age of thirty without getting married48 and became a Nigantha ascetic. He then underwent a course of severe bodily mortification for the next twelve years and attained omniscience.

The Pali Canon does not mention anything of the early life of Mahavira, but refers to the period of his mission as a religious teacher. He was called Nigantha in the sense that he is free from all bonds, and was called Nataputta because Nata or Naya was the name of his clan.49 As Gotama is generally referred to as the Buddha, Jina came to be used as the popular name of Rsabha and other Tirthankaras, and their adherents began to be called `Jainas'. The Pali Nikayas mention Nigantha in place of Jinas (Amhakam ganthanakileso palibujjhanakileso natthi, kilesaganthirahita mayam ti evam vaditaya Laddhanamavasena Nigantho50). The term `Nigantha' for a Jaina came to be used perhaps along with the origin of Jainism itself.

Teachings of Nigantha Nataputta have been already mentioned in the course of our discussion on the six heretical teachers. It is remarkable here that both Jainism and Buddhism arose and grew up in the same province of India. The leaders of both sects were sometimes living in the same city, but they never met perhaps personally51. Their followers, however, used to indulge in discussions, conversations and debates.

The date of Nigntha Nataputta :

The date of Nigantha Nataputta, like the date of the Buddha, has been a subject of much controversy among the scholars52. The Pali Canon has two main references which give an idea of the age and death of Nataputta. Ajatasattu is reported to have spoken of Nigantha Nataputta to the Buddha in Samannaphala Sutta as "One who has long been recluse, old and well-stricken in years (cirapabbjjito, addhagato, vayonupatto53). Another reference recorded is that when the Buddha was at the Ambavana of the Sakyas, Nigantha Nataputta had just died at pava (ekam samayam bhagava sakkesu viharati vedhanna nama sakya tesam ambavane pasade, tena kho pana samayena Nigantho Nataputta Pavayam adhuna Kalankato hoti.54 Ananda is supposed to have conveyed this news to the Buddha in a very pleasant mood.

The Chief landmark in Jaina chronology is the year of Nigantha Nataputta's death, which is generally placed somewhere between 468 and 482 or 527 and 546 B.C. Jacobi is perhaps the first savant who tried to determine the date of Mahavira. In the introduction to the Acarangasutra, showing the differences between the Buddha and Mahavira, he says : `Mahavira died in Pava, avowedly before the former (Buddha 55). Hence, in the introduction to the Kalpasutra56 he Suggests that his death might have taken place round about 468-467 B.C. This opinion was based on Hemachandra's Parisistaparvan57 which tells us that Chandragupta, the Sandrokottos of the Greeks, ascended throne 155 years after the death of Mahavira. The Chandragupta's ascension, according to Jacobi, took place in 313 B.C. Therefore the death of Mahavira must have occured in 468 V. C. (313+155=468 B.C.) Charpentier58 also supported his view. If Hemachandra's chronology is accepted, the tradition of the Pali Canon has to be rejected. Both Jacobi and Charpentier were of the view that the statement in the Pali Canon to the effect that Mahavira died when the Buddha was at Pava was spurious. But this gives rise to a further problem in view of the fact that the death of the Buddha is now widely accepted as having occured in 543 B. C. Therefore this question needs further investigation as the interval between the death of Buddha and Mahavira could not have been as long as 75 years. Basham, too, is inclined to accept Jacobi's view. But he based his arguments on the Bhagawati Sutra and a less favoured theory about the date of the Buddha's Parinirvana in 483 B. C. He says : "If we accept 483 B. C. as the date of the Buddha's nirvana, on the basis of Mahavamsa synchronism, the accession of Ajatasattu must have occured in the year 481-480 B.C. The first campaign, soon after which the death of Gosala occurred, must have taken place at some time between the date of Ajatasattu's accession and the year preceding the Buddha's death." He then suggests that' "the first campaign occurred in 484 B.C., and the death of Gosala in the year, or in 484 B. C. On the strength of the Bhagavati statement that Mahavira survived Gosala for sixteen and a half years, this date would place Mahavira's death in 468-467 B. C 59."

As regards the reference to the Nigantha Nataputta in Pali scripture he suggests that "the Pali record may not in fact refer to the death of Mahavira at Pava, but of Gosala at Savatthi, which Bhagawati Sutra also mentions as having been accompanied by quarrelling and confusion. At a later date, when the chief rival of Buddhism was no longer Ajivikism but Jainism, the name may have been altered to add to the significance of the account60. The explanation of Basham that the Pali Canon recorded the death of Gosala and not that of Mahavira appears to be farfetched.

Majumdar and Raychaudhuri are of the view that Mahavira's death should have taken place in 478 B.C. In support of this theory they suggest that Mahavira died about sixteen years after the accession of Ajatasatru, and the commencement of his war with his hostile neighbours. This would place the Nirvana of the Jain teacher after the Buddha's death, as according to the Ceylonese chronicles, the Buddha died eight years after the enthronement of Ajatasatru. This is supported by the Hemachandra's account that places the Chandragupta's accession a hundred and fifteen years after the Nirvana of Mahavira. We know that Chandragupta'S enthronement took place in 323. B. C. (323+155=478 61 B.C.).

Another attempt to date the death of Nigantha Nataputta has been made by Hoernle. According to him, 482 B. C. is "practically certain" date of Buddha's parinirvana. Bimbisara was murdered by his son Ajatasatru eight years before the nirvana, or in 490 B. C. Hoernle believes that for some year before this Ajatasatru was de facto ruler, and the war took place not in the year of his legal, but of his de facto accession, which could not have been long before the murder of Bimbisara. He accepts the Bhagavati tradition of the sixteen years interval between the deaths of Mahavira and Gosala. He therefore suggests 484 B. C. for the death of Mahavira and 500 B.C. for that of Gosala, and for the was and de facto accession of Ajatasatru62. The theory of Hoernle is more comprehensive, as he tries to establish the chronology of all events connected with the issue. In the aforesaid Pali record, Cunda expressed the hope that on the death of the Buddha a similar question would not arise in his order. This fact indicates that the Nigantha Nataputta's death was thought of as having taken place at a time when the Buddha himself was very old, when the Buddhist monks were concerned about the future of the order after the death of its leader. Hoernle's theory which places Nigantha Nataputta's death two years prior to that of the Buddha tallies with the statement of Cunda in the Pali Canon.

The orthodox Jaina tradition which dates the death of Nigantha Nataputta in 527 B.C. is not unanimously accepted by the scholars. The main problem with regard to this traditional date is that its accuracy depends on the correct calculation of the commencement of the Vikrama Era. According to one view, Vikrama was born 470 years after the death of Mahavira while his accession and death took place 488 and 568 years respectively after Mahavira's death63. Another view holds that the Vikrama Era began 410 years after Mahavira's death64 According to these data, the date of Mahavira's death mainly depends on the event in Vikrama's life which marked the commencement of the Vikrama Era. If the Vikrama Era commenced with Vikrama's birth, the date of Mahavira's death is 527 B. C. (i.e 57+470=527 B.C65). If it began with Vikrama's accession, the date has to be 545 B. C. (57+488=545 B. C.).66 If the Vikrama Era began with Vikrama's death, Mahavira's death has to be dated as 622 B. C. (470+80+72=622 B. C.67) If date of Mahavira's death will be 467 B.C. (527-60=467 B. C.)68. Thus the dates of Mahavira's death will be 527 B.C., 545 B.C., 622 B. C. or 467 B. C. This makes the entire problem rather confusing and intricate.

Jacobi refers to the traditional date of the death of Nigantha Nataputta as follows. "The reduction of the Jain's Canon or the Siddhanta took place, according to unanimously accepted tradition, at the Council of Valabhi, under the presidency of Devardhi. The date of this event (980 or 993 A. V), corresponding to 454 or 467 A. D., is incorporated in the Kalpasutra69. Here the view of Hemachandra's Parisistaparavan appears to be wrong as compared to the Titthogali Painnaya which is an ancient and more reliable book. It is stated that the date of Chandragupta Maurya's accession falls 215 years after the death of Mahavira. Moreover, on the same day, Palaka began to rule in Ujjaini. He ruled over the country for sixty years. Afterwards Nanda's dominion is listed for 155 years. Then commences the enthronement of Chandragupta Maurya70. But these sixty years have been omitted in the chronology of the Parisistaparvan of Hemachandra. Puranachandra and Krishnachandra Ghosa write "Hemachandra must have omitted, by oversight, the period of 60 years of king Palaka after Mahavira71. Hemachandra himself appears to have accepted 527 B.C. as the date of Mahavira's death. He says that Kumarapala of Calukyakula was born 1669 years after the Nirvana of Mahavira72. It is now certain that Calukya Kumarapala was born in 1142 A. D.73 Accordingly, the date of Mahavira's death falls in 527 B. C. He has also made an attempt to prove 527 B. C. Muni Nagaraj has also made an attempt to prove 527 B. C. as the most likely date of Mahavira's (Nataputta's) pari-nirvana74.

Muni Kalyanavijaya,75 Kailash Chandra Shastri76, and Shantilala Shaha77, accept this date but reject the evidence of Pali Tripitka. Vijayendra Suri78 agrees with them as far as this date is concerned, but thinks like Basham, that the death of Gosalaka, and not of Nigantha Nataputta, is recorded in Pali Tripitaka. The date of the Buddha's death is accepted by them as 544 B. C. But other references made in Pali Nikayas are ignored by them.

On the other hand, K. P. Jayasaval79, Radhakumuda Mokerji80 and Kamata Prasada81 favour the view that Mahavira's Nirvana took place in 545 B. C. (i.e. 57+488=545 B. C.) Their main argument is that the Vikrama era commenced from the accession which took place 488 years after Mahavira's death. 

But their views are not correct as the evidence to prove 527 B. C. as the date of Nigantha Nataputta's parinirvana are rather more substential and reliable. J. K. Mukhtar proved successfully this view82. The Jambusuamicarin and other granthas also support the same opinion. The Pali records also protest its genuineness. Without going into prolonged disccussion, we may now conclude that 527 B. C. seems to be more dependable as the date of Nigantha Nataputta's death.

The place of Nigantha Nataputta's death

According to the Pali Canon, which has already been referred to in the earlier section, the Buddha was informed while he was at a Samagama among the Sakyas, that Nigantha Nataputta had died at Pava. In the Vividhatirtha-kalpa, Pava is called Apapapuri, perhaps on account of its religious importance. In the course of his peregrinations Mahavira came from Jrmbhaka to the forest of Mahavamsa. Eleven Ganadharas, Gautama and the rest, were initiated here. Vardhamana (Mahavira) went on a fast for two days, then preached his last teachings and attained Nirvana83.

But there has been some controversy with regard to the location of Pava. The traditional Pava is near Rajagaha (Bihar) and is now called Pavapuri. Jacobi84 thinks that Mahavira's Nirvana took place at this Pavapuri, while Mahapandita Rahula Sankrityana is85 of the opinion that Pava is the modern Papaura village twelve miles away from Kusinara or Kasiya, situated on the little Gandaka river, to the east of the district of Gorakhapur. Nathuram Premi86 agrees with Rahul Sankratyana. It is most probable that Pava was included in the territory of the Mallas since a Santhagara was built by them in Pava. It is also said that at this place the Buddha ate his last meal at the house of Cunda, and as a result he had an attack of dysentery. He then left the place and proceeded to Kusinara where he ultimately attained Parinirvana87.

The Mallas, a republican tribe of the same type as the Licchavis, were divided at that time into two groups. One having their capital at Pava and the other at Kusinara. The Kalpasutra says that on the eve of Nigantha Nataputta's death nine Mallas and nine Licchavis, the chiefs of their respective tribes, were among those who went on Prosadhopavasa to mark the passing away of the great Jina. It is further stated that they ordered illuminations on the day of the new moon saying, "Since the light of intelligence is gone, let us make an illumination of material matter88. Since Mahavira's nirvana occured early in the morning, the Jainas worship Mahavira at that time and illuminate the earthern pots. The whole day is now called Dipavali. This evidence confirms our view that Pava, the place of Nigantha Nataputta's parinirvana, is no other than Papaura of the Gorakhapura district.

Schism in the Jaina Order:

Signs of schism in the Jaina order might have appeared at the death of Nigantha Nataputta as stated in Pali Nikayas. The Samagama Sutta describes the state of the Jaina order after the Nirvana of Nigantha Nataputta. Ananda conveys the message of Cunda to the Buddha with elation. He says :-

Nigantha Nataputta had just died at Pava. At his death the Niganthas became disunited into two parts which took to mutual strife and conflict, quarelling and wounding each other with wordy weapons (tassa kalankiriyaya bhinna Nigantha dvedhikajata bhandanajata kalahajata vivadapanna annamannam mukhasattihi vitudanta viharanti), thou does not understand this doctrine and discipline; but I do understand it. How should thou understand it? Thou art in the wrong. I am in the right. I am speaking to the point; thou art not. Thou sayest last what should be said first and what ought to come last. What thou hast so long excogitated is quite upset. The challenge is taken up; thou art proved to be wrong. Begone to get rid of thy opinion, or disentangle thyself if thou canst. Truly, the Niganthas, followers of Nataputta, were out methinks to kill89."

The Buddha gives the reasons of this disunity among the Niganthas, "Their teacher was not supremely enlightened and a doctrine badly set-forth, badly imparted, ineffectual to guide, not conducive to peace90." The Commentaries state that Nataputta realising on his death-bed the folly and futility of his teaching, wished his followers to accept the Buddha's teachings. In order to bring this about, he taught his doctrine in two different ways to two different pupils, just before his death. To the one he said that his teaching was Nihilism (Uccheda), and to the other that it was Eternalism (Sassata). Asa result they quarelled violently among themselves, and the order broke up91.

What we are concerned with is not so much reasons mentioned above for disunity, as the existence of disunity itself. The rift took place actually in the Jaina order after the Nigantha Nataputta's parinibbana, though it might not have been to the extent described92. No evidence has yet been discovered to indicate that the final schism took place immediately after his death. Therefore the passage quoted should be examined from two angles. Either it is said in hyperbolical language or it is a later addition. The first is more likely as a rival order will naturally exaggerate any differences or disunity in the opponent's group. But the germs of schism could not have been altogather absent. However, judging from the fact that Jainism, like Buddhism, continuied to be favoured by Kuniya or Ajatasattu, Asoka, Cetaka, Seniya, pradyota, Udayana etc93., it can be concluded that the culmination of these schismatic tendencies did not take place untill the famine of Magadha which lasted for 12 years during the period of Chandragupta Maurya.

Later on, the Jaina order divided itself into two divisions, viz. the Digambaras who accepted the complete nakedness as the essential requirement to attain salvation, and the Svetam-baras who did not recognize this theory in toto. The first is the original sect. All the Tirthankaras including Parsvanatha and Mahavira were Digambaras. All along in Pali literature Mahavira is called Nigantha Nataputta and his followers Niganthas. The reason for this is that they claimed to be free from all bonds (amhakam ganthanakileso palibujjanakileso natthi, kilesaganthirahitamayam ti evam vaditaya laddhanamavasena Nigantho)94. The rift, which began immediately after the demise of Nigantha Nataputta, finally took shape in the second or third century B. C., when the Digambara and Svetambara came to be differentiated. The Dhammapadatthakatha95 refers to and criticizes both the Digambara and Svetambara sects96.

Philosophical Literature of Jainas

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

We are concerned here with the Jaina philosophical literature which can be divided into four schools97:

(i) Canonical School (upto sixth century A.D.)

(ii) Anekanta School (from third century A.D. to eighth century A.D.).

(iii) Pramana School (from 8th A.D. to 17th A.D.), and 

(iv) Navya-nyaya School (from 17th A.D.).

The Canonical School

Both the Digambara and Svetambara sects of Jainas accept unanimously that Mahavira or the Nigantha Nataputta is the main source of their scriptures, which are said to have been collected by his disciple called Indrabhuti or Gautama98. He died at Rajagrha at the age of ninety-two, 12 years after Mahaviras nirvana. Afterwards, according to the Digambaras, the successors of these teachers could not gain proficiency in all the Angas. As time passed on gradually they decreased and were completely lost 683 years after Mahavira's nirbana99.

But the Svetambara tradition claims to have preserved the Angas and Upangas. It appears to me that upto certain time Canonical literature would have been preserved by both sects through the recitation method, but to prove its own antiquity as the original sect, the Svetambara tradition added some elements like the dialogues between Kesin and Gautam or Jamali episode, and eliminated some portions of the original literature. Seeing this the Digambara tradition would have completely denied their validity and announced it to have been lost.

The Svetambara Canonical Literature

The Svetambaras preserved a wide and profound Canonical literature, though mixed up with some elements. It consists of the following texts100:

The twelve Angas : (i) Ayaranga, (ii) Suyagadanga, (iii) Thananga, (iv) Samavayanga, (v) Viyahapannatti or Bhagavati, (vi) Nayadhammakahao, (vii)Uvasagadasao, (viii) Antagadadasao, (ix) Anuttarovavaiyadasao, (x) Panhavagaranaim, (xi) Vivagasuya, and (xii) Ditthivaya.

The twelve Upangas: (i) Ovavaiya, (ii) Rayapasenijja, (iii) Jivabhigama, (iv) Pannavana, (v) Suriyapannatti, (vi) Jambuddivapannatti, (vii) Candapannatti, (viii) Niryavalio, (ix) Kappavadamsiao, (x) Pupphiao, (xi) Pupphaculiao, (xii) Vanhidasao.

The Ten Painnas: (i) Causarana, (ii) Aurapaccakkhana, (iii) Bhattaparinnaya, (iv) Samtharaga, (v) Tandulaveyaliya, (vi) Candavijjhaya, (vii) Devindatthava, (viii) Ganivijja, (ix) Mahapaccakkhana (x) Viratthava.

The Six Cheyasuttas: (i) Nisiha, (ii) Mahanisiha, (iii) Vavahara, (iv) Ayaradasao or Dasasuyakkhandha, (v) Kappa or Brhatkalpa (vi) Pancakappa, or Jiyakappa.

The four Mulasuttas: (i) Uttarajjhaya, or Uttarajjhayana, (ii) Avassaya, (iii) Dasaveyaliya, (iv) Pindanijjuti.

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

Development of Agama Literature

Srutakevali Bhadrabahu predicted during the reign of Chandragupta Maurya that there would be a terrible famine in Magadha for twelve years. To ensure the purity of Jaina asceticism, the Sangha decided to leave Magadha. A group of monks under the leadership of Visakhacharya went to South India. But Sthulabhadra remained in Magadha with some monks. After the famine was over, Visakhacharya with his disciples came back to Magadha and found that the pupils of Sthulabhadra had developed an attachment to clothes.101

Visakhacary tried to convince them for observing Digambaratva but he could not succeed in his achievement as the Sthulabhadra and his followers were not ready to live without clothes. Hence the schism was stated in the Jaina Sangha. On the other hand, Bhadrabahu, the teacher of Visakhacarya, with his prominent pupil Chandragupta Maurya (Muni Prabhacandra)102 left Magadha and went to South India. According to Digambar tradition, he observed there Samadhimarana on the Kalvpra mountain (Sramana Velagola Inscriptions, of Saka sam. 522).103

After some time, according to the Svetambara tradition, there were held four Councils in Pataliputra, Mathura and Valabhi where the Acaryas tried to gather the Agamas to the best of their ability. The present form of the Svetambara Jaina Canon is said to be the result of the Second Valabhi Council held under the presidency of Devardhiganin Ksamasramana in the beginning of the sixth century A. D. (980 or 993 years after Mahavira attained nirvana.

This indicates clearly that the Svetambara Agama was not the product of one period. It developed gradually during the course of several generations. It is not, therefore, unnatural if certain things have been changed104, However, a good portion of very important and valuable material compiled in ancient times remains intact. Winternitz rightly says, "The works of the Siddhanta cannot have originated during one period. The canon which Devardhi compiled, and which has come down to us, is the final result of a literary activity that must have begun as soon as the organisation of the order and the monastic life were firmly established. This was in probability the case not long after the death of Mahavira. The earliest portions of the Canon may, therefore, quite possibly belong to the period of the first disciples of Mahavira himself, or at the latest to the second century after Mahavira's death--the period of the Maurya Chandragupta, in which tradition places the Council of Patliputra--whilst the latest portions should probably be dated nearer to the time of Devardhi"105. In support of this statement other evidences are collected by Deo.106

Resemblance to Pali literature

The Svetambara Jaina Canon which is the result of several centuries appears to have a close resemblance to Pali scripture which was complied in the first or second century after the Buddha's demise. In other words, the Jaina Canon has been influenced by Pali literature. The language and style are good enough evidences in this connection. For instance, a stanza of the Uttaradhyana (9.44), viz.

Mase mase tu jo balo kusaggenam tu bhunjae

Na so sukkha adhammasa kalam agghai solasim.

has a very close resemblance to the stanza of the Dhammapada (70), viz.

Mase mase kusaggena balo bhunjetha bhojanam.

Na so sankhatadhammanam kalam agghati solasim.

The stanzas of the Dhammapada (103, 405, 409) can be compared with the stanzas of the Uttaradhyana 9.34; 25.22;25.24. Some other stanzas like 49, 66, 362 are similar to the stanzas 1.2, 4.1, 10. 12, of the Dasavaikalika. In the same way Pundarika Addhyana of the Sutrakrtanga and the Saddharma-Pundarika, Vipakasutra and Avadanasataka, and Karmasataka, Thananga and Anguttara, Uttaradhyana and Dhammapada and Jataka Patimokkha and Nisitha are very closely related to each others in subject matter. The Svetambara Agamas are called Ganipitaka107 as the Buddhist scripture are called the Tipitaka108 Thus the Sveta mbara Agamas are undoubtedly influenced by the Buddhist scripture.109

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

The language of the Canonical literature is a Prakrt called Ardhamagadhi. The verses, like the Buddhist Canon, present more archaic forms. But the Commentaries (Nijjutti, Bhasa, Curni, and Tika) are in both Prakrt (Jaina Maharastri) and Sanskrit.

Digambara Cononical Literature

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

(A) The Angapravista :

The Angapravista is of twelve kinds which are similar to the twelve Angas of the Svetambaras with the exception that the last Anga "Drastipravada" is divided into five parts: (i) Five Parikarma; (a) Candraprajnapti, (b) Suryaprajnapti, (c) Jambudvipaprajnapti, (d) Dvipaprajnapti and (e) Vyakhya Prajnapti. (2) Sutra (3)four, Anuyogas (a)Prathamanuyoga, (b) Karananuyoga, (c) Dravyanuyoga and (d) Carananuyoga, (4) Purvagatas are fourteen: (a) Utapadapurva, (b) Agrayani, (c) Viryanuvada, (d) Astinastipravada, (e) Jnanapravada, (f) Satpravada, (g) Atmapravada, (h) Karmapravada, (i) Prtyakhyana (j) Vidyanuvada, (k) Kalyanavada, (l) Pranavada (m) Kriyavada and (n) Trilokavindusara. (5) Five Cnlikas: (a)Jalagata, (b) Sthalagata, (c) Mayagata, (d) Rupagata, and (e) Akasagata.

(B) The Angabahya Sruta.

The Angabahya Sruta is divided into fourteen Prakirnakas: (1) Samayika, (2) Samstava, (3) Vandana (4) Pratikramana (5) Vinaya (6) Krtikarma (7) Dasavaikalika (8) Uttaradhyayana (9) Kalpavyavahara (10) Kalpakalpa, (11) Mahakalpa (12) Pundarika. (13) Mahapundarika, and (14) Nisiddhika.111

The fact that the Digambara and the Svetambara traditions agree on fundamental features of the structure of the Jaina Canon establishes beyond doubt:

(a) that a Jaina Canon had been compiled, arranged and recognized before the schism, and 

(b) that thet traditional divisions were remembered even after the Digambaras rejected the Svetambara Canon as a later innovation.

Acharya Parampara

The Digambara tradition maintains that its Canon was lost gradually as the Acharyas who knew one or sveral Angas passed away without ansuring that their pupils had mastered the Angas. An Acharya-parampara of such pupils, after the death of Mahavira, is referred to by Yatirsabha, according to which Gautamasvami, Sudharmasvami and Jambusvami were Kevalins (having perfect knowledge of Canon) for 62 years, Nandi, Nandimitra, Aparajita, Govardhana and Bhadrabahu were Srutakevalin for 100 years, Visakha, Prosthila, Ksatriya, Jaya, Naga, Siddhartha, Dhrtisena, Vijaya, Buddhila, Gangadeva and Sudharama were knowers of eleven Angas and ten Purvas for 183 years, Naksatra, Jayapala, Pandu, Dhruvasena and Kansa were knowers of eleven Angas for 220 years, and Subhadra, Yasobhadra, Yasobahu and Loha were knowers of Acaranga for 118 years. Thus within the period of 683 years after the death of Mahavira all these Acaryas are said to have been perfect in the respective Canon.112

Afterwards, according to the Dhavala and Jayadhavala, Dharasenacharya was knower of partly the Angas and Purvas. But the Nandisangha Prakrta Pattavali does not lend support to this view. According to this, the Acharya-parampara (from Gautama to Lohacarya) is enumerated within 565 years. Then Arbadvali, Maghanandi, Dharasena, Bhutavali and Puspadanta are said to have known one Anga, and their period was for 28, 21, 19, 30 and 20 years. On the basis of this calculation Bhutavali and Puspadanta come under the period of 683 years. This view is supported by Brhattippanika113 which mentioned Jonipahuda written by Dharasenacarya 600 hundred years after the death of Mahavira.

(ii) Anekanta School

Fortunately, Puspadanta and Bhutavali wrote a joint work named Satkhandagama of which Puspadanta wrote the earlier portion and Bhutavali the latter and Gunadharacarya wrote Kasayapahuda on the basis of the third Pejadosaprabhrta (Vastu-adhikara) of Jnanapravadapurva in the first century B. C. The rudiments of Jaina philosophy are found in these works which form the basis of all later works on Digambara Jainism by such Acaryas as Kundakunda, Umasvati, Smantabhadra. The Canon considered as lost by Digambaras is preserved by Svetambara tradition, as has already been stated, However in the absence of the original Canon, the Digambaras recognize the works of Puspadanta, Bhutavli, Gunadharacarya, Kundakunda, Svami Kartikeya, Umasvati, Vattakera and Sivarya as Canonical works.

Acarya Sumati is mentioned in the Buddhist philosophical literature. Santaraksita refers to him in the course of Pratyaksa and Paroksa Pariksa in the Tattvasangraha.114 We do not know about his definite literary contribution115 but the above references are a testimony to his recognition as a Jaina logician. As regards his date, he is mentioned in the copper-plate inscription of Karkasuvarnavarsa116 as the pupil of Mallavadi, an Acarya of the Mulasamgha-sena-amnaya. The same inscription refers to Aparajita as a pupil of Sumati. This inscription belongs to Saka samvat 743. Mallavadi referred to Dinnaga (5th century A. D.) without mentioning Dharmakirti's name in his Nayacakra. He, therefore, flourished after Dinnaga and before Dharmakirti (7th century A. D.). Bhattacarya concludes his date as being near about 720 A. D.117

Patrakesari also is mentioned in the Tattvasangraka. Santaraksita quotes the famous Karika118 composed by Partrasvamin, who was also called Patrakesari119. He is also referred to by several other writers120 as the author of the Trilaksanakadarthanam which was written in order to refute Dinnaga's theory or Trilaksanahetu. It may be noted here that Patrasvamin is not the name of Vidyananda as Pathak121 and Vidyabhusana122 suggest, but he is undoubtedly a separate person.123 Sramnavelagola Prasasti124 mentions his name and some other inscriptions125 refer to him after Sumati. Patrasvamin must have, therefore, lived after Dinnaga and before Santaraksita. He, therefore appears to have belonged to the last part of the 6th century A.D. and earlier part of the 7th century A.D.126 Sridatta127 (prior to Pujypada) also established the Anyathanu-papatti as one of the forms of Hetu in the Jalpanirnaya.

The period of Anekanta is marked by the establishment of the Syadvada conception with greater emphasis. The Saptabhangi of Acarya Kundakunda is developed by Samantabhadra, Siddhasena, Sumati, Patrekesari and Sridatta. A complete discussion of all the doctrines of Jainism is the characteristic of this age. This was a prolific age in other religious traditions too. For instance, the Vedic philosophers produced the Nyayabhasya, Yogabhasya, Sararabhasya etc. while Buddhist logicians such as Nagarjuna and Dinnaga were already advancing their theories in refutation of Vedic and other contemporary philosophical system.

(iii)Pramana School

One of the most revolutionary theories of this period was the concept of pratyksa as indicated knowledge. While the older Agamic tradition accepted Pratyaksa to be direct cognition, these new theoreticians rejected this view on the ground that there would be no direct cognition when the sense organs were relied upon for empirical experience. The cognition through sense organs was therefore held to be Indriya Pratyaksa while only realization through mental perception could be considered iindriya Pratyaksa. Other Pramanas were included in the category of Paroksa Pramana (indirect knowledge). Jinabhadra Ksamasramana (6th century A.D.) divided first the Pramanas systematically into two types, Samvyavaharika Pratyksa (Empirical Perception), and paramarthika Pratyaksa (Transcendental Perception).128 It may be noted here that the word Samvyavahara originally belongs to the Vijnanavadi Buddhists.

Conducting logical discussion to establish one's own views is another main feature of this period. The Nalanda Buddhist university had attained fame in this direction in the time of Dhammapala. His pupil Dharmakirti and others were engaged in philosophical debates with parties that were opposed to them. The Jaina philosophy, which is much closer then other religions to the Buddhist philosophy, also came in for a certain amount of criticism. Their main objections were raised against the dual characteristic of reality according to the Anekantavada conception, which was the result of endeavours to unite all the one sided views. The Pramanavartika of Dharmakirti and its Commentaries Pramanavartikatika of Devendramati, Pramanavartikalankara of Prajnakaragupta Pramanavartika svavrttitika of Karnakagomin, Tattvasangraha of Santaraksita, Hetubindutika of Arcata and other works of Buddhist philosophers had been already written to refute the Vedic views of Kumarila, isvarasena and Mandanamisra, and the Jaina views of Umasvami, Samantabhadra and Siddhasena. At this critical moment Acarya Akalanka and Haribhadra entered the field of controversy against the opponents of Jainism.

Mahendra Kumara established the view that the age of Haribhadra lies from 720 A.D. to 810 A.D. and that Akalanka flourished in 720-780 A. D. Both these great philosophers defended Jainism and in due course formulated a Jaina philosophical ideology on the bosis of Syadvada and Non-vilence129.

Here the persanality of Akalanka, who is mentioned only once in Buddhist literature, (DHP. p. 246) is very significant. His literary contribution is profound and extensive. All his works Tattvarthavartika, Astasati, Laghiyastrayasvavrtti, Nyayaviniscaya Savivrtti Siddhiviniscaya, Pramanasangraha, etc. "Stand as eloquent testimony to his penetrating mind and show a remarkable advancement in Jaina logic. He had a chivalrous disposition to help the people misled by the Buddhists. In his writings he was very satrical and caustic about Buddhists, particularly about Dharmakirti, in retorting the euphemistic criticism of Syadvada by Dharmakirit."130 Haribhadra and his works such as Sastravartasamuccaya, Anekantajayapataka and Anekantavadapravesa, also bear the same characteristics. The later Jaina philosophers developed the Jain philosophy of both these Acaryas, Akalanka and Haribhadra on their own ways.

Thus the pramana school saw the establishment of several new philosophical theories and doctrines. The theory of Syadvada and Pramanas was further developed by Akalanka and his followers, and they defended Syadvada which was bitterly criticised by rival philosophers, using the principales of Syadvada itself for the purpose.

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

Spread of Jainism

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

Magadha was a center of missionary activities of all heretical teachers.131 The Buddha also selected this province for the propagation of his teachings. Rajagaha and Nalanda were the main places where the Buddha had to face the Niganthas as strong rivals. Bimbisara was supposed to have been in favour of both the religions. The Buddha came across the Jain ascetics at Kalasila on the side of Isigili mountain in Rajagaha. They were practising severe act of self-mortification with the idea of eradicating the past Kammas and attaining salvation. The Buddha could not convince them against their views.132 But he was able to convert Upali Gahapati,133 Abhayarajakumara,134 and Asibandhakaputta Gamini135, the lay devotees of the Nigantha Nataputta. Dighatapassi, a Jain monk, is reported not to have changed his religion, though he was convinced by Buddha. (M. i, 371), Nigrodha is said to be a follower of Ajivikism who practised asceticism including Catuyamasamvara of Jainism. He appears to have been a follower of Jainism and a supporter of Ajivikism. Whatever that be, he also could not be converted to Buddhism.136 The above incidents happened in Rajagaha and Nalanda. Most of the discourses given here by the Buddha were mainly to refute the teachings. This shows that Jainism in Magadha was on a firm footing, since the Buddha could not win over a number of followers of the Nigantha Nataputta.

Kosala was ruled over by Pasenadi during the Buddha's time. He respected all the six Tithiyas.137 Buddha spent twenty-one Vassas in Kosala. In addition, he visited this place several times. Nigantha Nataputta also had a good number of followers here. Savatthi and Saketa were the main places where the Buddha came into contact with the Jainas.

In Savatthi there was a very rich Setthi named Migara who was a staunch follower of Jainism. His son's wife Visakha was perhaps a follower of Buddhism. She is said to have persuaded her father-in-law, Migara, and other members of the family to be converted to buddhism.138 Another Setthi named Kalaka, he son-in-law, of Anathapindaka, living in Saketa is also described as having given up the faith of Nigantha Nataputta and embracing the religion of the Buddha.139

The Sakyas were politically an independent entity. Kapilavatthu was the birth place of the Buddha, but the Sakyas, were not strongly in favour of his doctrines. On the other hand, Jainism was very popular here since the Buddha's parents and their people were followers of Parsvanatha tradition, But the Buddha and his followers tried to convert the people from their faith. Mahanama, perhaps a relative of the Buddha, was an adherent of Nigantha Nataputta's religion. The Buddha pointing out the uselessness of severe mortification attempt to convert him140 and ultimately he succeeded in doing so. Hence both the Cula Dukkhandha Sutta and Sekha Sutta were preached to Mahanama.

Devadaha was an important town in the eyes of the Jain mission. Here also the Nigantha Nataputta's view, the theory of Kamma, is reported to have been refuted by the Buddha141 But no follower of Jainism, except Vappa Sakya142, the Buddha's uncle who was converted by Moggalana, is mentioned in the Nikayas as having given up Jainism. The fact that the Buddha laid down special rules for the entry of Nigantha Nataputta's followers to the Sangha, however, seems to indicate that a number of Nirgranthas were converted to Buddhism.

The Liccahavis had a republican form of government, and Vaisali was their capital. Since Parsvanatha's time it had been a centre of Jainism.143 Nigantha Nataputta and his Nata clan were very closely related to the Licchavis. He was very much influential in his home town, Vesali. In the course of missionary activities Jainism came into contact with Buddhists of Vesali. Saccaka144, a highly respected follower of Jainism was defeated by the Buddha in a religious disputation, Sallaka's parents also were followers of Jainism.145 On the other hand. Abhaya and Panditakumara146 were not satisfied with the answers given by their opponents.147 Siha, a general of the Licchavis, was of course, impressed by the Buddha's discourse and he became his follower. Inspite of active opposition of the Niganthas, the Buddha continued his work of conversion of the Licchavis to the newly established religion.

The Mallas, like Licchavis, were republican tribe. They were divided into two groups, the Mallas of Pava, and the Mallas of Kusinara, They were followers of both Jainism and Buddhism. The nigantha Nataputta's nirvana took place in Pava148 and the Mallas and Licchavis as a mark of honour, illuminated the place with earthern pots. This indicates that the Mallas were well disposed towards the Jainas.

The Jainas carried on their missionary work in Varanasi Mithila, Simhabhumi, Kausambi, Avanti etc. but Pali literature makes no refernce to Jaina activities in these centres. Nigantha Nataputta wandered about in Bihar and some part of Bengal and Uttar Pradesa in the course of his missionary activities which commenced immediately after the attainment of Kevaljnana. He got much help from his maternal uncle Cetaka, king of Vesali and his son-in-laws Udayana, Dadhivahana Satanika, Canda Pradyota, Nandivardhana and Bimbisara.

After Mahavira

After Mahavira's parinirbana, Jainism was patronized by Saisunages, Nandas, Kharvela, Mauryas, Satavahanas, Guptas, Paramaras, Chandelas and others. Some of them were followers of Jainism while others provided all possible facilities to develop its literary and cultural activities. The Southern part of India was also a great centre of Jainism. Bhadrabahu and Visakhacarya with their disciples migrated to the South and propagated Jainism a lot. Andhra Satavahanas, Pallavas Pandyas, Colas, Calukyas, Rastrakutas, etc. were main dynasties which rendered sufficient royal patronage and benefits to Jainism and its followers through the spirit of religious toleration existed in this region. The Jainas were given magnificent grants for their spiritual purpose. Numerous Jaina temples and sculptures were eracted by kings and many facilities were provided for literary services through out India. As a result the Jaina Acaryas wrote their ample works in Sanskrit, Prakrit, Tamil, Telagu, Kannada, Apabhramsa and modern Indian languages.

Jainism in Ceylon

Jainism crossed India from south in about the eighth century B.C. if not earlier, and became one of the important religions of Ceylon, which was known in those day by the name of Lanka Ratnadvipa or Simhala.149

The Mahavamsa, the best-known and most authoritative Ceylonese Chronicle in Pali verse, refers to the existence of Jainism in Ceylon even before the arrival of Buddhism. It is said there that Vijaya and his followers had to face the opposition of Yakkhinis in their attempt to establish their kingdom in Lanka. After the passing away of Vijaya, Panduvasudeva, and Abhaya Pandukabhaya captured the whole Island with the help of a Yakkhani named Cetiya who lived in the Dhumarakkha mountain near Tumbaramyana. Pandukabhaya then settled his helpers, Yakkhas and Yakhinis in various sides of the city of Anuradhapura, a capital of Lanka. He is also said to have handed over some cities to his relatives. He then made the appointment of hunderds of Candalas to work in the city and erected a cemetery for them. Estward of that cemetery Pandukabhaya built a house for the Nigantha Jotiya. In the same reign there dwelt another Niganth named Giri and many other ascetics of various heretical sects. At the same place there was also built a chapel for the Nigantha Kumbhandaha. Towards the west from thence and eastward of the street of the huntsmen there lived about five families of hertical beliefs (nanapasandika150).

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

Jainism continued to exist even after the establishment of Buddhism in the Island. Its existence during the first century B. C. is recorded in the Mahavamsa. It is said that after a battle with the Tamila, king Vatthagamini Abhaya who was defeated fled out of the city. A Nigantha named Giri saw him and cried out loudly. "The great black Simhal is running away" (palayati mahakala Simhalo ti bhusam ravi). When the great king heard this he thought "If my wish be fulfiled I will build a Vihara here" (sidhe mama manorathe viharam karessam)152 Hence, after a few years when he drove away the Damila Dathika from Anuradhapura and regained his throne, he destroyed the Jaina monastery and built Abhayagiri Vihara in that place.153

According to the Mahavams Tika, this monastery was the scene of a tragedy in the time of Khallatanaga, predecessor of Vattagamini. This king, when he discovered a plot against his life by his nephew, went to Giri's monastery and ended his life by burning himself. At the spot, where this event occured, Khallatanaga's kinsman built a Cetiya called the Kurundavasoka Vihara,154

Jaina tradition takes the history of Jainism in Ceylon to Anera anterior to that reflected by the Ceylon Chronicles. According to Jaina records, the Yaksas and Raksasas who inhabited Ceylon prior to its Aryanization by Vijaya were not only human beings with a well developed civilization but also Jainas by faith155. The Vividhatirthakalpa mentions that at Trikutagiri in Kiskindha of Lanka there was magniflcient jain temple which was decdicated by Ravana, for the attainment of supernatural powers (Kiskindhayam Lankayah patalankayam Trikutagrirau Srisantinathah). To fulfil a desire of Mandodari, the principal queen, Ravana is said to have erected a Jaina statue out of jewels and this, it is said, was thrown into the sea when he was defeated by Ramachandra. Sankara, a king of Kalyananagara of Kannada, came to know about this statue and he recovered it from the bottom of sea with the help of Padmavatidevi, prominent Goddess of Jainas156.

It is said that the statue of Parsvanatha which is worshipped even now at Sripura Antariksa (India) was brought by Mali and Sumali Vidyadhara from Lanka.157 Another statue of Parsvanatha found in the caves of Terapura is also said to be from Lanka.158 The Karakanducariu describes how Amitavega, a Jaina king of Malaya, used to visit Lankadvipa as an intimate friend of ravana who built a Jaina temple in malaya.159 This Malaya can be identified with Malaya, the name of tho central hill country of Ceylon.

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

Although the supremacy which Buddhism achieved in Ceylon could have led to the suppression of Jainism and incidents similar to the destruction of Giri's monastry by Vatta-Gamini Abhaya could have occurred at different times, Jainism did not disappear from Ceylon till at least after the eighth century. About the tenth century A. D.160 Muni Yasahkirti was requested by the then king of Ceylon to improve the state of Jainism in the island.161 This shows that Jainism not only was in existence at that time in Ceylon, but it also enjoyed the patronage of Sinhala kings of Ceylon.

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

"No remains of any Jaina monuments have ever been found in Ceylon. The earliest Stupas and Viharas of Jainism did not differ from those of Buddhism so much so, that without the evidence of inscriptions or of iconography it would be extremely difficult to differentiate between the two. Jain iconography had no yet developed in the times that we are dealing with. In the period during which this religion was prevalent in Ceylon, there were no monuments built of durable materials. Moreover, when Jainism disappeared, their places of worship must have been appropriated by the Buddhists as it happened with regard to the monastery of Giri, and any traces of the earlier faith would certainly have been obliterated in this way. Some of the earliest unidentified stupas of small dimensions may, however, be Jaina in origination."162

These meagre bits of evidence prove that jainism existed in Ceylon from at least eighth century B. C. If any credit is given to the legends of ravana, the upper limit may be extended by a few more centuries. If the historicity of these legends is established it would be interesting to find that early Jainism which preceded Parsvanatha had also founded a foothold in Ceylon.



BUDDHISM AND ITS LITERATURE

The Buddha and Buddhism

Buddhism is a part of purification based on the Majjhima patipada (Middle path) which avoids the two extremes Kamesu kama sukhallakanuyoga (the attitude of sensual indulgence) and Attakilamathanuyoga (asceticism and self-mortification) This doctrine was enunciated by the historical personality of Gautama, the Buddha in the sixth century B. C.1

Source of Buddhism

There is no consensus of opinion among scholars regarding the source of Buddhism, because Buddhism has been influenced by all the philosophical school prevalent at that time. As Oldenberg says: "Hundreds of years before Buddha's time, movementsw were in progress in Indian thought, which prepared the way for Buddhism."2

The Buddha, before gaining enlightenment, went to Alara Kalama and Uddaka under whom he followed their religious observances. Alara Kalama is supposed to be the Acarya of Sankhya philosophy. But Keith, while pointing out several similarities between Sankhya and Buddhism, says that "the proof of Sankhya influence is obviously indirect and not in itself complete."3 Oldenberg also thinks in a somewhat similar way.4

On the other hand, Jacobi is of opinion that Buddhism has been derived from a corresponding theory of the forerunners of Jainism.5 Pande also accepts this view though not very emphatically.6 This view can be supported by reference to Pali literature itself. After being dissatisfied with the teachings of Alara Kalama and Uddaka Ramaputta, the Buddha went at last to mount Gaya-Uruvela. Following the others, he himself occupied a spot beside the Nairanjara river and with full purpose of heart he set himself the task of enduring self-mortification, restraining every bodily passion, and giving up thought about substance With purity of heart, he observed the rules of fasting which no worldly man can bear. Silent and still, lost in thoughtful meditation, he spent six years.7 He himself says that he experimented with the four types of religious practices of severe penance (tapa), selfmortification (lukha), avoidance (jeguccha), and seclusion (pavivitta).8 Here avoidance appears to be a reference to Jainism for it is said "I used to walk up and down conscientiously extending my compassion even to a drop of water, praying that even the dangerous bacteria in it may not come to harm.9 "Such practices are mentioned at another place in the Majjhima Nikaya.10 We shall compare them later with Jaina practices in the chapter on Ethics. These may bear testimony to the Jain view that the Buddha was a Jain muni at a certain stage of his ascetic life.

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

Siripasanahatitthe sarayutire plasanayarattho.

Pihiya sabassa sismo mahasudo buddhakittimurno.

Timi puranasanehim ahigayapavajjaoparibhatto.

Rattam varam dharitta pavatthiyam tena eyantam.

Mamsassa natthi Jivo jaha phale dahiya duddhasakkarae.

Tamha tam vamchitta tam bhakkhanto na pavittho.

Majjam na vajjanijjam davadavvam jahajalam taha edam 11

Idi loe ghositta pavatthiyam sabbasavjjam

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

Buddhist Literature

Buddist literature is rich and varied and is found in several ancient and modern languages such as Pali, Prakrit, Sanskrit, Tibetan, Chinese, Nepale, Japanese, Sinhali, Burmese, Thai, Combodian Uigur, Sogdian, Kuchanese and other languages of Central Asia. But for this survey our attention will be confined only to the Buddhist literature in Pali and Sanskrit.

Buddhist literature can be classified as follows :- (i) Pali literature consisting of (a) Canonical, (b) Extra Canonical, and (c) Non-Canonical works. The last is further divided into (a) Atthakathas, (b) Tikas, (c) Tippanis, (d) Sanghas, and (e) pakaranas. (2) Sanskrit literature consisting of (a) Hinayana, and (b) Mahayana works.

Pali literature

The Pali Canon, which represents the Theravada Buddhism, is popularly known as Tipitaka, the three baskets;12 the three Pitakas (Baskets-or) parts, are the Vinaya Pitaka, Sutta Pitaka and the Abhidhamma Pitaka. Like most other literary works of Ancient India, the Tipitaka too grew gradually over a period of several centuries. The three Councils stand out as landmarks in the process of its growth and development. It is generally accepted by scholars today that the Tipitaka, as we have it, including Kathavatthu, the last work to be attached to it by the Chairman of the Council himself, was accomplished shortly after the Third Council. During the Third Council it was decided to propagate Buddhism abroad. Mahinda, a pupil of Tissa and a son (according to another tradition, the younger brother of Asoka) was appointed to introduce Buddhism into Ceylon. In Ceylon, the Canon was preserved through oral tradition until it was reduced to writing in 84 B. C. during the reign of king Valagamba.13

The Vinaya Pitaka is the head of the canon and is considered earlier than the Sutta Pitaka.14 It deals with rules and regulations to be observed by the members of the Buddhist order in their daily life. The Vinaya comprises three main parts: (i) Suttavibhanga, consisting of (a) Mahavibhanga, and (b) Bhikkhuvibhanga. (ii) Khandaka, consisting of (a) Mahavagga. and (b) Cullavagga. (iii) Parivara or Parivarapatha.

The Patimokkha is the main part of the Vinaya Pitaka. It is said that the life of a good monk "is restrained by the restrainst of the Patimokkha". (patimokkhasamvarasamvuto).15

It contains 227 rules out of which 152 were probably original while the remainder may have been added at the time of the compilation of the Vinaya Pitaka. The Suttavibhanga is a commentary on the Patimokkha. It deals with Parajikadhamma, Sanghadisesadhamma, Aniyatadhamma, Pacittiyadhamma, Patidesaniyadhamma, and Sekkiyadhamma. The Khandhaka is the supplement of the Suttavibhanga. It contains the special rules for admission into the order, the Buddhist ceremonies such as Uposatha, modes of eating, begging, dwelling etc. The Parivara is of later origin. It consists of nineteen sections.

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

The Sutta Pitaka is the chief source of our knowledge of the Dhamma; it is, therefore, called Dhamma. It is divided into five Nikayas, viz. Digha Majjhima, Samyutta, Anguttara and the Khuddaka. The first four are mainly in prose and contain discourses, attributed to the Buddha and his disciples. The remaining Nikaya is a miscellaneous collection of smaller works, most of which are in verse. The Digha Nikaya contains the longest thirty-four Suttas arranged into three parts (Vaggas), viz. Silakkhandha (1-13), Mahavagga (14-23) and Patikavagga (24-34). In several Suttas of Digha Nikaya there are references to Jainism and particularly to Nigantha Nataputta The most significant among them are the Brahmajala (1), Samannaphala (2), Kassapasihanada (8), Mahaparinibbana (16), Patikasutta (54), Pasadikasutta (21), Atanatiya (32), and Sangiti Sutta, which provide invaluable data on the life and thoughts of Nigantha Nataputta. The Majjhima Nikaya is a collection of 152 discourses. The Culasihanada (11), Culasaccaka (35), Mahasaccaka (86), Upali (56), Kukkuravatika (55), Abhayarajkumara (58), Dighanakha (74), Sandaka (76), Culasakuladayi (79), Devadaha (101), and Samagama (104) contain references to Syadvada and other Jaina conceptions, and are, therefore, helpful in assessing in greater detail the Buddhist attitude to Jainism. The Samyutta Nikaya and Anguttara Nikaya consist of various types of Suttas. They are older as well as later, shorter as well as longer. The Samyutta (grouped together) Nikaya is of 56 Samyuttas and atleast 2,990 Suttas with the division of five Vaggas, viz. the Sagathavagga (1-11), Nidanavagga (12-22). Khandhavagga (23-34) Sadayatanavagga (35-45) and mahavagga (45-56). Sankhadhammasutta, Acelakassapasutta, Acelasutta, Sattajatilasutta and Nanatitthiyasutta refer to Jaina ethics and philosophy. The Anguttara Nikaya is very similar to the Thananga of the Jainas. It deals mainly with the religious topics under the numbers from one to eleven. The number of the Suttas in the Nikaya is about 2308 which are divided into Vaggas containing as a rule o10 Suttas each. Atthangikasutta, Anandavaga, Tikanipata, Tapodhamma-sutta, Vappa-sutta and Lokayatika-sutta provide some very useful data for the understanding of several ancient Jaina concepts. The Khuddaka Nikaya is a collection of short pieces which are both diverse and unsystematic both in content and arrangement. There is on unanimity about the pieces which belong to this Nikaya. According to the Ceylonese tradition it consists of (1) Khuddakapatha (a collection composed of only 9 short Suttas), (2) Dhammapada (a collection of 423 memorial verses), (3) Udana (a collection of solemn sayings of the Buddha), (4) Itivuttaka ("Thus-has-been-said" closely resembles the Udana) (5) Suttanipata, a very archaic in character consisting  or four Vaggas, (6) Vimanavathu, (7) Petavatthu, (8) Theragatha, (9) Therigatha, (10) Jataka (11) Niddesa Mahaniddesa, and Calla Niddesa, (12) Patisambhida-magga, (13) Apadana, (14) Ruddhavamsa, and (15) the Cariyapitaka. Among these Udana (Sattajatilasutta), Suttanipata (Dhammikasutta), Therapadana, (Abhayattherapadana), Jataka (Mahabodhi) and the Dhammapada have preserved some valuable references to Jainism, though somewhat late.

The Abhidhamma Pitaka is a later development. It is an attempt at scholastic analysis of the Buddhist psychology and philosophy. It does not deal with systematic philosophy. It is merely a supplement to the Dhamma.16 Abhidhamma is highly honoured particularly in Burma. It comprises the following books: (1) Dhammasangani (2) Vibhanga, (3) Kathavatthu, (4) Puggalapannatti, (5) Dhatukatha, (6) Yamaka and (7) the Patthana. The Abhidhamma of the Sarvastivadins was entirely different. There is no reference to Jainism in this Pitaka.

The Paritta or Mahaparitta is a collection of cano ical texts which is used for magical purposes Such Paritta ceremonies are still in vogue in Ceylon and are believed to avert evil and bring about well-being and happiness.

There is another classification of the Buddhist scriptures into nine angas17 : (1) Sutta, (2) Geyya (mixed prose and verse), (3) Gatha (verse), (4) Udana (ecstatic utterences), (5) Veyyakarana (explanation) (6) Itivuttaka (sayings beginning with the phrase "Thus-said-the-Buddha") (7) Jataka (stories of former births of the Buddha), (8) Abbhutadhamma (stories of wonders), and (9) Vedalla (questions and answers)18.

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

The Tripitaka consists of speeches, conversations, songs, sayings, narratives and monastic rules and regulations. The most of the Canon is placed in the mouth of the Buddha himself. But it is difficult to pick out with a certainty the actual words of the Buddha as there are in the Tripitaka contradictions, repetitions, interpolations which are characteristics of ancient religious works.

Rhys Davids19 has given a chronological table of Buddhist literature from the Buddha's time to the time of Asoka which is as follows:-

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

(ii) Episodes found, in identical words, in two or more of the existing books.

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

(iv) The Digha, Majjhim, Anguttare, and Samyutta Nikayas.

(v) The Suttanipata, the Thera and Theri Gathas, the Udanas, and the Khuddakapatha.

(vi) The Suttavibhanga and the Khandhakas.

(vii) The Jatakas and the Dhammapada.

(viii) The Niddesa, the Itivuttaka and the Patisambhidamagga.

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

(x) The Abhidhamma books, the last of which is the Kathavatthu, and the earliest probably the Puggalapannatti.

Law reviews this chronological table and concludes that it "is too catechetical, too cut and dried and too general to be accepted inspite of its suggestiveness as a sure guide to the determination of the chronology of the Pali Canonical texts."20 In his concluding chapter he presents his conclusions on the chronology of the Pali Canonical literature as follows21 :-

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

(ii) Episodes found in identical words in two or more of the existing books.

(iii) The Silas, the Parayana group of sixteen poems without the prologue, the Atthaka grous of four or sixteen poems, the Sikkhapadas.

(iv) Digha, Vols. II and III, the Thera-Theri-gatha, the collection of 500 Jatakas, Suttavibhanga, Patisambhidamagga, Puggalapannatti and the Vibhanga.

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

(vi) The Cullaniddesa, the Mahaniddesa, the Udana, the Itivuttaka, the Suttanipata, the Dhatukatha, the Yamaka and the Patthana.

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

(viii) The Parivarapatha.

(ix) The Khuddakapatha.

On the whole we can say that the present Pali Canonical literature must have been compiled up to the third century B. C. In other words the Third Council is the lower limit for this purpose, though some very minor changes could have been made up to the final writing during the reign of king Vattagamani of Ceylon (1st century B. C.). Law Draws the conclusion that the lower limit is the last quarter of the first century B. C. His conjecture is based on the Mitindapanha (about the first century A. D.) which refers to the fact that when it was compiled, the division of the canon into three pitaks and five nikayas was well established.22 He furthere says: "The Sinhalese commentaries, the Maha-atthaktha, the Mahapaccariya, the Maha-knundiya, the Andhaka and the rest pre-supposed by the commentaries of Buddhadatta, Buddhaghosa, and Dhammapala, point to the same fact, namely, that the Canon become finally closed sometime before the beginning og the Christian era. Thus we can safely fix the last quarter of the first century B. C., as the lower limit23.

As a matter of fact, it is doubtful whether the Canon compiled in the Third Council was indeed the same which has come down to us in the Pali Tipitaka. For no one can deny that between the third century B.C. and the first century B. C. when then the writing down took place; the Tripitaka might have undergone many changes, especially muchaddition. Thus the Pali Tipitaka as it now exists is not exactly identical with the Pali Tipitaka compiled in the Third Council; but the later accretions, interpolations and amendments do not appear to be so numerous and significant as to make the present Canon less valuable as an authentic record of the life and teachings of the Buddha.

(b) Non-Canonical literature

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

For instance, in the commentaries on24 Dighanikaya and Majjhimanikaya,25 Buddhaghosa in the course of explaining the reference to the death of Nigantha Nataputta states that Nigantha Nataputta enjoined upon his followers in his last hours to accept the Buddha's teachings as he had realised the folly and futility of his doctrines. Further Buddhaghosa misunderstood the principle of Syadvada and complained that Nigantha Nataputta taught his followers in two contradictory ways: to one he was supposed to have said that his doctrine was nihilism (ucchedavada) and to the other that it was eternalism (sassatavada). As a result, Buddhaghosa says they quarrelled violently among themselves, and the order of Nigantha Nataputta was divided into two. This reference certainly indicates the time around the fifth century when religious disputations were creating mutual misunderstanding and certain dogmas were being explained according to their own whims and fancies in order to influence the masses. Such instances are also found in Jaina literature.

Sanskirt Buddhist literature

while Pali had been the language of Theravada Buddhists only Sanskrit had been a medium which was utilized by both the Hinayana and the Mahayana Buddhists. The Vaibhasika and the Sautrantika schools belong to the Hinayana Buddhists and the Madhyamika or (Sunyava da and the Yogacara or Vijnanavada schools are of mahayana Buddhists The vast litereture of these schools is available in different languages. We find there some valuable references to Jain philosophy in the works of Nagarjuna. Aryadeva, Dharmakirti, Vasubandhu, Arcata, Santaraksita, Prajnakaragupta, Jetari etc. who refuted the Syadvada and other Jaina concepts which are dealt with in the present thesis in respective chapters. A large amount of work on Buddhist philosophy is lost and existed only in Tibetan or Chinese translation which could not be used here.
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Chapter-II



Jaina Phiilaophy



The Six Dravyas



The term dravya or padartha (substance)in Jainism denotesany existence which possess the significant factor of persistence despite its numerous qualities and modifications. The Jaina theory of reality does not leave room for both an absolute permenides and an eternal flux of Heraclitus.1 It accepts only the dynamic reality which has the three fundamental characteristics, viz. Utpida (origin), vyava (destruction), and dhrauvya (Permanence).2



Dravya is also the substratum of gunas (qualities) and paryayas (modes)3. There is neither quality without substance nor subhstance without quality.4 Dravya is one as a class, and is the inherent essence of all things manifesting diverse forms,5 In its reality it can neither be created nor destroyed; it has only permanent substantiality. But through its modes it secures the triple nature in character.6 Dravya is of six kinds, namely, Jiva (soul), pudgala (matter), dharma (principle of motion), adharma (principle of rest), Akasa (space) and Kala (time) The first five types of dravyas are called astikayas (those which exist and have different pradesas or areas like a body) and the last is named anastikaya.7

According to another classification it is of three kinds, viz. sakriya (active), niskriya (inactive), and sakriyaaniskriya (active-inactive). The sakriya dravyas, which have the capacity of moving from place to place, are pudgala and jiva. The niskriya dravya is against the narture of sakriya dravya. It has neither direct nor indirect functional power. Space comes under this classification. Kala is also included in the category of Niskriya dravyas, though it accounts for changes in other things. Sakriya niskrla dravyas are those realities which move about without themselves undergoing changes or motion. These have merely avagahana (place). The dharma and adharma dravya come under this classification. Jiva, dharma, and adharma have innumerable areas or pradesas,akasa has infinite pradesas, and pudgala is of numerable pradesas. Kala has one pradesa.9 These six dravyas maintain their identical nature without losing their respective qualities, though they are nutually interpenetrating and accommodate one another and mix up to occupy the same space.9 Akasa, Kala, Jiva, dharma and adharma are formless or amurta drvyas. They do not possess the sense qualities of contact, taste, smell, sound and colour. Pudgala (matter) alone is murta. All the dravyas, except Jiva, are acetana (devoid of consciousness).10

In another classification, the dravyas or Tattvas are divided into seven categories, viz. Jiva (soul), ajiva (nonsoul), asrava (inflow of karmic matter into the sould), bandha (bondage of soul by karmic matter), sanbara (stoppage of the inflow of karmic matter), nirjara (shedding of karmic matter), and moksa (liberation of sould from karmic matter). The seven tattvasare so arranged here as to provide an epitome of the Jaina doctrine of salvation. The plight of the Jiva in somsara and mirjara are two states in the process of liberation wherein the inflow of karmic matter is first stopped and all karmic matter is subsequently shed. The jivd thus becomes completely free of karmic matter and attains moksa. These seven tattvas are eternal and `'sat".11

(i) Jiva (soul)

The Jaina theory of soul, though fundamentally similar to the concept of soul in othe philosophical schools, is still differrent from them in certain respects. Soul is eternal, uncreated and beginningless. There is no controversy on this point. The controversial point is its nature. The Samhitas of the Rigveda12 and Atharvaveda13 state about the nature of the soul that when a man dies, it goes to the world of his forefathers and stays with ceaseless perfect life. The Sataptha Brahmana14 points out that it is enjoyer of good or evil deeds. The Upanisads are against its plural form15. According to the Kathopanisad16, it is eternal and distinct from body. Avidya is the cause of wandering into birth.17 Further, Gaudapada says that it is one and neither born nor created. Maya (illusion) is the casue of appearance of births. Ssnkara follows Gaudapada's view, saying "It is due to maya, pure and simple, that the Great Self (Atman) appears as the threefold states (viz. walking, dreaming the dreamless sleep) even as a rope appears as a snake and the like."18

Both the Sankhya and the Yoga systems are practically one.19 Sankhya presents the doctrfues while the Yoga prescribes certain practices for the sake of their spiritual development'. The sould in these philosophies is accepted in the form of purusa, but it is said to be absolutely non-active or unattached to prakrti or matter and Purusa is unaffected by the vicissitudes of the Prakrti20.

According to the Nyaya and the Vaisesika philosophy, the soul itself is responsible for its deeds. Its is eternal and possesses the non-eternal qualities such as consciousness, desire etc. Jnana (knowledge) is distinct from soul and it obtains the capacity of knowing by association with itself. That means Juana is devoid of knowing power by nature21.

The Buddha, on the other hand, declined to answer the nature of sould as he felt that it is not indispensible for the removal of suffering. The entire universe in his view is a bundle of Khandhaas, viz. rupa (body), vedana (feeling) sanna (perception), sankhara (aggregates), and vinnana (consciousness). All things including even soul are analysed into the elements that can be perceived in them. All things are devoid of soul, just as a chariot is nothing but a congregation of wheel, frame, etc. "I" or "Mine" should not be attached with mundane affaris if one wants to attain salvation. Hence this view is named anatta in Buddism.22

Jainism considers soul as the central figure. Its perfect knowledge (Bhedajnana or Atmajnana) is essential to destroy karmsa and attain salvation.23 The nature of soul in Jainism is to be understood from the standpoint of non-absolutism (anekantavada). From the real standpoint (niscayanaya), soul is absolutely pure possessing the nature of knowledge and vision (ahameko khalu siddho damsanamiya sadrupi)24. It is regarded to be without smell, without sound, not an object of anumand (inference), without any definite bodily shape, imperceptible and intangible and is characterised by consciousness25. Acarya Nemicandra points out that the soul is characterised by upayoga (consciousness), is formless (amutti), is an agent (katta), has the same extent as its own body (sadehaparimana), is the enjoyer of the fruits of karma (bhotta), exists in world (samsarattho), is siddha (siddho) and has the characteristic upward motion (vissasoddhagai):

Jivo ubao gamao amutti katta sadehaparimano.

Bhotta samsarattho siddho so vissasoddhagai26

Thus we have seen that the nature of soul in Jainism is dual in character. According to the realistic standpoint, it remains the same unhder all states, while accroding to the practical standpoint, it is transformed into modes and thus becomes different in number, place, form, etc.

(ii) Pudgala (matter)

Things perceived or enjoyed by the senses, bodies, mind, karma, and the other material objects are called Pudgala (matter)27. They can be touched tasted, smelt, and have colour. Sabda (sound produced by various means). Bandha (union caused by man or otherwise), sauksmya (fineness), shaulya (grossness) samsthana (figure), bheda (dividion), tamas (darkness), chaya (shade) and atapa (sun-shine) are the forms of Pudgala. it has two prominent forms, namely atoms (anu) and molecule (skandhas)28. They unite together to construct reality.

The nature of the universe in Jainism is based on the nature of reality which possess triple characteristics, utpada, vyaya and dhrauvya. The things that exist cannot be destroyed and the things that do not exist cannot be originated from a realistic standpoint, but they get transformed into their own attributes and modes from a practical point of view.29 This system of realities results in the universe being in finite as well as eternal in character. The entire universe, according to Jainism, is a compendium of the six Dravyas which are a permutation and combination of atoms. The atom in Jainology is the smallest unitary part of pudgala. It is characterised by its internal cohesion (sneha) and indivisible unity. a molecule (anu), a kombination of atoms, results in an aggregate of matter (skandha)30. Anui is an indivisible entity and cannot be perceived by ordinary men.

Pudgaladravya is always transformed into skandha and paramanu. The upadana karana (substantive cause) and the nimitta karana (external cause) are responsible for these modifications. For instance, in the manufacturing of apot, clay is the substantive cause and the potter, stick, water, etc. are external causes. Each and every entity runs through these two causes and gets its similar modes.

Thus the univers in Jaina philosophy is undivided, uncreated, eternal, self-existent, and infinite from realistic standpoint; while from a practical standpoint of its inter-related parts it is transitory, phenomenal, evanescent, and finite. This theory rejects all the other theories based on the absolute standpoint such as Kalavada, Svabhavavada, Niyativada, Yadrechavada, Purusavada, Isvarvada, Bhutavada, etc.

The doctrine of karman seems to have developed against these doctrines of creation. According to Janiism, the vibrations (yoga) and the passions (ksayas) of soul attract karmic matter and transform it into karmic body. Soul is pure in its intrinsic nature. The relation of karmas is a cause that makes its cycling into births. This is the nature of bondage. Soul, which is amurtd (spiritual), is affected by karmas which are murta (material). This concrete association of the spiritual and the meterial leads to the existence of universe, which is beginningless. The material karman (dravyakarman) is a avarana (cover) which brings about the bhavakarman (its spirtinal counterpart) that is called dosa like privation and perversion. This is the mutual relation as cause and effect of both these karmas.

Karmas are classified into eight main types, viz. (1) Jnanavarana (knowledge-obscuring). (2) Darsanbavarana (vision-obscuring). (3) Vedaniya (feeling-producing). (4) Mohaniya (deluding). (5) Ayu (longevity determining). (6) Nama (body-making). (7) Gotra (status determining, and (8) Antaraya (obstructive).

These karmas are sub-divided into one hundred and forty eight which may be seen in detail in Gomattasara Karmakanda etc.

The inflow of karmic matter into the soul is called Asrava and the bondage of the soul by karmic matter is called Bandha in Jainism. Both are related mutually to each other as cause and effect. Asrava isthe antecedent and anterior cause of bondage. The stoppage of inflow of karmic matters into the soul is called Samvara and the shedding of karmic matters by the soul is cailed Nirjara. Evil thoughts and miseries lead to a suffering in the world as well as in hell. The happiness of salvation.31

Thus the Samvara and Nirjara lead to the destruction of the karmas and reveal the purity of self, which is called Moksa Umasvami says that Moksa is a state of freedom from all karmic matter owing to the destruction of the cause of bondage and to the shedding of the karmas32. Pujyapada in the Sarvarthasiddhi defines moksa "as the state of the highest condition of purification, unthinkable inherent attitude of knowledge and unobstructed bliss, of a soul which becomes totally free from the defect of karmic dirt and is liberated from the body33.

(3-4) Dharma and Adharma

Dharma and adharma dravyas convey special meanings ih Jainism. Dharma is accepted as a kind of Ether which helps us in motion. Pudgala and Jiua move with the help of dharma as fish move with the help of water. Adharma is the exact opposite of dharma. It assists Pudgalas and Jiuas in staying as a shadow assists travellers to rest 34.

(5) Akasa Dravya:

Akasa in Jainism provides a place for all substances to exact. It is said to be anantapradesi (possessing infinite pradesas) amurtika (having a non-physical factor), and niskriya (inactive), and savayaui (having parts). It is of two kinds, lokakasa and alokakasa. The former is co-extensive with the dravyas, whereas the latter is devoid of this characheristic. Loke consists of three divisions, Uadholoka (upper world),Madhyalok  (middle world_, and Adholoka (lower world). They are the abodes of celestial beings, men and other creatures, and the inmates of hell. Beyond this Likakasa which is said to be eternal, infinite, formless, without activity and perceptible only by the omnisscient 35

(6) Kala dravaya

Kala in Jainism is divided into two categories, ByauaharaKala and Paramarthikakala. The former helps to change substances into their modes and the latter is undersrood from continuity. Time is not an appearance but a reality since we experience it in the form of hours, minutes etc. 36

The Six Dravyas in Buddhist Literature

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

(1) The Jaina Conception of Soul (Jiva).

In the course of a conversation with Sakya Mahanama, the Buddha speaks of Nigantha Nataputta's doctrine as follows:

"If there is an evil deed that was formerly done by you, ger rid of its consequences by severe austerity, To keep away from of body ( kayena samvuta), control of soeech (vacaya samvuta), and control of thought(manasassanvuta).Thus by burning up, by making an end of former deeds, by the nondoing of new deeds, there is no transmission of modes in the future for him. Form there being no transmission in future is the destruction of deeds (ayatim anavassavo), from the destruction of deeds is the destruction of ill, from the destruction of ill is the destruction of feeling, from the destruction of feeling all ill become worn away." The Buddha says further, "That is approved by us; it is pleasing to us: therefore we are delighted37."

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

(i) The existence of Soul. 

(ii) Sukha of Duhkha is due to previous karmas done.

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

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

The Brahmajalasutta in the Dighanikaya refers to the sixty-two contemporary philosophical views which fall into two categoris namely Pubantanuditthi indicating the ultinate beginningless of things concerned with the ultinate passt on eighteen grounds, and the aparantanuditthi concerned with the future on forty-four grounds. All the current views of that tine have been classified into these two groups, as the Buddha himself says that there is no other conception beyond them (natthi ito bahiddha).38

According to pubbantanuditthis, theviews about the be ginning of things in eighteen ways are as follows 39:

(i) Some (sassatatvadis) hold in four ways that the soul (atta) and the universe (loka are eternal,

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

(iii) Some (antanantavadis) hold that the universe is finite or infinite or finite and infinite, or neither finite nor infinite. 

(iv) Some (anaravikkhepavadis) wriggle like eels in four ways and refuse a clear answer.

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

In the context of showing the aparantanuditthis40 (views abowt the future), the Buddha mentions then in forty-four ways:

(i) Some (Uddhamafhatanika asnnivadis) hold in sixteen ways that the soul is conscious after death.

(ii) Some (Uddhamaghatamika asannivadis) hold in eight ways the it is unconscious after death.

(iii) Some (Uddhamaghatanika nevasnni-nasannivadis) hold in eight ways that it is neither conscious nor unconscious after death.

(iv) Some (Ucchedavadis) hold in seven ways the annihilation of the soul.

(v) Some (ditthadhammanibbanvadis) hold that nibbana consists in the enjoument of this life in five ways, either in the pleasures of sense or one of the four trances.

out of these conceptions, the theories of Uddhamaghata nika sannivada should be mentioned here, according to which the soul is conscious and eternal. The Buddha says: "Thete ate brethern, recluses and Brahmanas who maintin in sixteen ways, that the soul after death is conscious and it is not a subject to decay. "The sixteen ways are as follows41:

(i) Soul has form (rupi atta hoti arogo param marana sanni)-

(ii)soul is formless (arupi atta hoti arogo param marana)

(iii) Soul has and has not form (rupi ca arupi atta hoti).

(iv) neither has nor has not form (nevarapi narupi atta hoti).

(v) is finite (antava atta hoti)

(vi) is infinite (anantava atta hoti).

(vii) is both (antava ca anantava ca atta holi).

(viii) is neither (nevantava nanantava ca atta holi).

(ix) has one mode of consciousness (ekattasanniatta hoti).

(x) has various motes of consciousness (nan ittasanni atta hoti).

(xi) has limited consciousness (parittasanni atta hoti).

(xii) has infinite consciousness (appamanasanni atta hoti).

(xiii) is altogether happy (ekantasukhi atta hoti).

(xiv) is altogether miserable (elamtadilljo atta hoti).

(xv) is both (sukhadukkhi atta hoti).

(xvi) is neither (adukkhamasukhi atta hoti).

A list of sixteen theories regarding the nature of soul is also referred to in the Udana42. The topics listed there are said to be debated by many Sananas and Brahmanas,and they are the same type of conception of the soul as we find in the section of Uddhamaghatanika sannivada. Thesame points ate also treated somewjtat dofferemt;u in the list of undeternined questions43. There several other places also in pali literature where such questions had been discussed44.

Out of these views mentioned above, the thoughts of Nigantha Nataputta can be detected. As we have already seen Buddhaghosa thought that Jainism was a combination of eternalism and nihilism. If this is due to an early Buddhist tradition, the Nigantha Nataputta's views might have been recorded in Pali Literature under these two sections. The sassatavada indicatesthe eternality of soul which should have been mentioned fron the realistic standpoint and Ucchedavada points out the non-eternality of soul which should have been explained from practical standpoint. That means soul is eternal and having consciousness according to mscayanaya, and it is non eternal and is a subhect to change in its modifications from the viewpoint of vyavaharanaya. Itis also pointed out that soyl is extended over all parts of bidy which is very similar to the view of Jainas. Jainism is also of view that soul is formless and is possessed of consciousness45. Buddhaghosa also referred to this view of Jainas46.

Potthapada47 Describes the theories of atta (soul) as follows:

(i) Atta has a a forn and is composed of the four elements enjoying food. Thes is the theory of material soul (O arikam kho, aham bhante, attanam paccemi rupim catumahabhutikam kabalikaraharabhakkham ti).

(ii) Atta is made of mind (nanonaya) comprising of all parts and not devoid of sense-organs (manonayan kho aham bhante attanam paccemi sabbangapaccangim ahimndriyam ti).

(iii) Atta is formless and with consciousness (arupim kho aham, bhante, attanam paceemi sannamayam ti).

(iv) Consciousness is different from Atta (anna va sanna anna va atta ti).

Out of these theories, Guruge is of view thet the first theory probably belonge to the Jainas, for Jainism flourished in the sane region where the Buddha was active48. As a matter of fact, this theory belongs to the Carvaka philosophy accrding to which soyl, like body, is a congregation of the four elements49. Nosuch view is accepted by jaina philosophy. The third wiew can be, of course, recognised as the Jaina theory of soyl, for soul in Jainism is accepted, as we have already seen, formless and conscious.

Vasubandhu mentions that according to the Jainas,the soul is eternal by nature. and it makes extension according to the body50.

The Catuhsataka also pointed out that according to sone philosophers the soul is spread over the entire body. It shringks and extends according to the dimensions of the body of man or aninal. Therefore,a bee, bird, elephant, etc, have their souls in proportion to their bodies51. This view mentioned in the Catuhsataka is definirely related to the Jaina theory of soul. Umasvati says that by the contraction and ezpansion of the pradesas, the soul expands according to the body, as the light from a lamp gets expansion and contraction according to the room. That is the reason why a soyl can occpy the space represented by an ant or an elephaht52.

Acarya Santaraksita in his Tattvasangraha wrote a separate chaoter entitled Atma pariksa or the examination of Soul.He there refuted most of the relevant theories. In this context he established the theory of soul according to the Jainas and then refuted it on the basis of the doctrine of momentariness of Buddhism.

The theory of soyl] according to the Jainas' as he describad, has been established throwgh Dravyarthikanaya (successive factors point of view) and paryayarthikanaya (successive factors point of view). He says: the soyl has the charcteristic of consciousness only (cillaksana evatma).In the form of substance,it remains the same under all states (anugatatnaka or comprehensive) by nature, while in the form of successive factors, being distinct with each state, it is exclusive in its nature (vyavrtyatmaka).This two-fold character of soul is cognised by direct perceprion, and does not stand in need of being proved by other evidence. thus consciousness which continues to exist through all states, even though these states are diverse, is a form of pleasure and rest, from the substance standpoint, while the successive factors consist of the diverse states which appearone after the other; and all these are distinctly perceived53.

Santaraksita further explains the above view of Jainas stating of behalf of them that of the substance wete absolutely different from the successive factors, then no difference in it would be possible; because on the ground of their non-difference regarding place, time and nature, the two are held to be one. As a matter of fact, however, the two are different as regatds number is that the substance is one, while the successive factors are many. By nature, one is comprehensive, while the other is distributive. In number, a jar, for example, is one while its colour and the rest are many. In this way. their functions, etc, are also different, Thus substance is not absolutely different from the successive factors. Therefore, soul and its modes are also not absolutely different. Having the characteristic of consciousness, it is eternal and constant fron the view of substance, wtile from the view of successive factors it changes in its modes such as pleasure, pain, etc54.

The Jainas try to convince the opponents by presenting the example of Narasimha, there is no self-contradiction in the dual characteristic of soul. For,the soul is impartiate (nirbhaga); therefore it exists in the joint dual form, and hence is not perceived separately55.

The theory of soul in Jainism, as referred to by Santaraksita, is also raferred to by Arcata in his Hetubindutika56. The arguments submitted to refute the theory also are similar. The main defect, according to them, in this theory, is the selfcontradiction, which is not accepted by the Jainas, Santaraksita urged that one entity cannot bave two forms. Ke puts forward two points in support of his view.He says if there is an wumodified substance in connection with successive factors,there is on difference in it, and in that case, it is not liable to be modified57. Oneness between substance and its modes will involve the substance to be distribured like the forms of successive factors or the successive factors themselves would be mixed into the substance. Hence there would be no difference between them and the theory will be disproved58.As regards Narasimha.he says. it is an aggregate of many atoms, that is whyot seems dual in nature (anekanusanuhatma sa tathaiva pratiyate)59. ThuSantaraksita, as well as Arcata60, refutes the theory on the ground that one. cannot bave two forms. Otherwise the eternality and the dual nature would be both untrue and unreliable.

As a matter pf factthe dual characteristic, of soul is based on the standpoint of non-absolutism which is ignored by the Buddhist philosophers. The view of Jainas against these objections will be discussed in the chapter on Syadvada. Moreover, we can point ont here that there is no selg-contradiction problem through Non-absolutistic standpoint.

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

The mundane soul attract the karmas and then they stand towards each other in relationship of phenonenal conjunction. Therelation, according to Jainism, is beginningless and continues till one attains salvation. Soul and Karmas can be dissociated as they ate two separate entities.

Pali Literature cantains some valuable references to the jaina doctrine of Karma. Triyoga is themost significant aspect of Jaina ethics in that it explains the origin of karmas and their attachment to the soul through the three means of word, deed, and theought.This is also called the tridanda Karma61. The Buddha also recognises the tridanda Karma but in a spme&wtjat dofferent way. It is well known fow the Buddha generally gave new meanings to old philosophical and ethical terms and taught new doctrines based on them. The famous triyoga ortridanda doctrine was originally a Jaina dogma. The Buddha himself has ascribed it ro Nigantha Nataputta before refuting it. He asks a Nigantha named Dighatapassi in Nalanda as how many kinds of wrong doing bring about about evil effects according to the teaching of Nigantha Nataputta? Dighatapassi in Nalanda as how many kinds of wrong doings bring about evil effects according to the teaching of Nigantha Nataputta/ Dighatapassi replied that the Kayadanda is most heinous 62

Here, danda means duccarita or wrong behaviour in body, speech and thought, which brongs nmisery and distress to the muldane soul. The Buddha recognised kayakanmma, Vacikamma and Manokamma in place of kayadanda, vacidanda andmanodanda. The Dispute between the Buddha and the Jainas on the use of Kamma and Danda is apparently due to the distinct connotation the term Karma has to each system. To the Buddhist it signifies volitional action while to the Jaina it is the endproduct of action which clings on to the soul in a material form. Both Danda and Kamma bave the same meaning in Jainism. The use of the word Danda in the sense of Kamma can be seen in the Thanange (3. 126)

The more important difference of opinion between the Buddha and Nigantha Nataputta relates to the relative ethical sigmificance of deed, word or thought? The Buddha says that the nost heinous is thought (manoodanda) while Nigantha Nataputta is said to have held deed (kayadanda) to be the worst.

The reference in Upali Sutta of the Manodanda. Nikaya to the disput gives the impression that the Niganthas did not realise the inportance of the mind or manodanda. It is reslly not so and it needs further clarification. Nigantha Nataputta did not, at any stage, envisage dodily action which is devid of intention and volition.Involuntary acts-such as miatakes and accidents do not fall within the purview of Kayadanda. Only such action as is preceded by thought is Kayadanda and the true significance of Nigantha Nataputta's attitude to three-fold action can be conveyed when kayadanda is translated and understood not as mere bodily action but as "thought converted into action."

Acarya Kundakunda condemned asceticism, if it is unaccompanied by intention (bhava). The guilt or otherwise of an action depends on the nature and intensity of thougth and intention. If one is ever thinking of causing harm to another, he is guilty of malicious thought even though he does not actually cause any injury, while another, who, with no intention of causing any injury, becomes unconsciously the instrument of injury, should not be morally held responsible for that act. For instance, a burglar who fails in robbing after attemping to do so, is to be punished as a felon; and a surgeon, even though his patient may die during an operation skillfully performed with all attention, is not held responsible for such a deat63. Butif any wrong is intentionally committed, he is, of course, more responsible and blamable for such "wrong" than he who merely harbours malicious thought but does not actually cause any injury:

Avidhayapi hi himsa himsaphalabhajanam bhavatyekah.

Krtva' pyaparo himsa himsa himsaphalabhajanam na ayat64.

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

Another reference in thes connection is found in the Anguttara Nikaya where Nigantha Nataputta is designated Kriyavadi (activist),while the Buddha is said to be both kriyavadi and akriyavadi. An episode relates fow siha, the General of Licchavis, asked for permission to meet the Buddha, and how Nigantha Nataputta did not allow him to do so saying that the Buddha taught the akriyavada. However, Siha decided to meer the Buddha and verified at once whether he is akriyavadi. In response to this question the Buddha said that he is both Kriyavadi and akriyavadi. He is akriyavadi in the sense that he taught beings how to abstain from evil actions, and he is kriyavadi in the sense that he taught them how to perform good deeds. The Buddha's reply is as follows:-

"There is a way in which one might say of me that the ascetic Gotama bolds the principle of non-action, teaches the doctrine of non-action, and by this leads his disciples; and there is a way in which one might rightly say of me that the ascetic Gotama folds the principle of action? I proclaim the non-doing of various kinds of wickes and evil things. And how might one say of me that the ascetic Gotama folds the principle of action? I proclaim the doing of good conduct of body. speech. and thought. I proclaim the doing of various kinds of good thingas 65".

The question arises here as to why Nigantha Nataputta criticised the Buddha as an Akriyavadi? And why the buddha gave an answer like this/ the Satrakrtanga includes Buddhists among the Akriyavadins, since they do not accept the existence of soul and hence deny karman as well66. Further it describes the types of Akriyavada as follows67.

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

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

(iii) There are five elements and the soul is a sixth substance. These six substances are imperishable.

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

(v) The world has been created or is governed by the gods. It is produced from chaos. (SuKr. 1.13.5.8).

(vi) The world is boundless and eternal.

All these views ate reduced to four main types that correspond to those associated in the Pali Nikayas with four leading thinkers of the tine, e.g. atheism like that of Ajita. etermalism like that of Katyayana, absolutism like that of Kasyapa and fatalism like that of Gosala.

The types of Kriyavada that do not come up to the standard of Jainism are the following:

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

(ii) if a man with the intention of killing a body hurts a gourd mistaking it for a baby, hf will be guilty of murder 

But this definition of Satrakrianga is also not altogether an adequate summary of the doctrine of Kriyavada and Akriyqvada, In another place the same work presents the characteristics in a better way. It says: the Kriyavada teaches that the soul exists, acts, and is affected by acts, and this held by the Jainas fn common with the Vaisesikas and Nyaya schools. The akriyavada means a doctrine, according to which the soul dose not act or is not effected by acts. It is held, according to the Jaina view, by the Buddhists in common with the vedanta, Sankhya and Yoga schools68. It is,therefore, in the light of the negation of a soul by the Buddha that Nigantha Nataputta called him an Akriyavadin.

Silanka appears to hold that the Buddhists fall into the akriyavada category, for they denied the existence of a soul. But, as a matter of fact, the mere denial of the existence of a soul does not nean that Buddhism should be included into akriyavada. The Buddha believes fully in moral responsibilities and the ethical consequences of both good and bad acts, words, and thoughts. He fully accepted the doctrine of karma which governs the cycles of rebirth. Apparently the Jainas wete not fully aware of these facts of Buddhist ethics. But it is somewthat surprising as the contemporary philosopherly the teachings of Makkhali gosala, a contemporary nohilist, on the ground of akriyavada.

Another reference to the karma doctrine of Nigantha Nataputta is found in the Majjhima Nikaya. According to that the inflow of karmas can be stopped by performing severe penance with right knowledge69. The familiarity with the karma theory of Jainas can also be traced in the Mahabodhi Jataka70. It is said there that once the Bodhisattve was born in the family of a Brahmana. When he came of age, he renounced the world and became a mendicant and lived at the Himalayas. During the rainy season he caoe down and going on his begging rounds he gradually appproached Benares. there he took up his abode in the royal park, and on the followinbg day he got his meal from the king. Afterwards, the king had a hut of leaves built for him and used to come to pay his respect to the mendicant daily thrice a day. And so twelve years passed.

Now the king had five counsellors who advised him on temporal and spiritual matters. One of then denied the existence of cause (karma). Another believed everything was the act of a Supreme Being. A third professed the doctrine of previous actions.A fourth believed in annihilation at death. Afifth held the Ksatriya doctrine. He who denied the cause taughe the people that existence in this world was purified by rebirte. He who believed in the action of Supreme Being tatght that the world was created by hi,. He who belieced in the consequences of previous acts tayght that sorrfow or joy that befalls man here is the result of some previous action. The beliver in annihilation taught no one passed hence to another world, but that this world is annihilated. He who professed the ksatriya creed taught that one's own interest is to be desired even at the cost of killing one's parents. These men were appointed to sit in judgement in the king's court and being greedy of bribes they dispossessed the rightful owner of property.

out o these, the third counsellor seems to bave represented the thoughts of Migantha Nataputta who preached that all things happenen in life are due to the previous karmas. Such previous karmic matter, though present, begin to operate only when they become mature and then they produce corresponding psychic states through which they bind the self71.

The Bodhisattva of the Mahabodhi Jataka criticised this theory theory along with other theories belonging to the five counsellors of the king. It is said there that while he accepted the offer of the king to be judge of his court, he became very popular withim a short perid. The five coumsellors got angry with him and tried to convince the king that the Bodhisattve was seeking sovereingty, Hence the king diminished the fonours paid to him and made plans to slay him. The Bodhisattva come to know all these things and went again towards the kimalaya.

The five counsellors in order to prevent him from coming again in the city publicised that the Bodhisattva with the help of the queen wanted to slay the king. As a result, the queen was put to death. Hence the sons became enemies of th king. In the meantine the Bodhisattva came to know this conspiracy and came to the city to save the life of the king. He entered a frontier village and after eating the flesh of a monkey given to him by the inhabitants he begged for its skin. Which he had dried in his hermit's hut. He went then to the city of Benares and had himself seated in the park on the without any response the Bodhisattva began to rub the monkey's skin. The king asked why he was doing so? The codhisattva replied that the monkey was very useful to me but I ate its flesh. The counsellors thought that this man is guilty of taking the life of a monkey. The Boddshisattva, adderssing one by one, denied their charge and criticised therir theories.

The third counsellor's thought that this man is guilty of taking the life of a monkey. The Boddhisattva, addressing one by one, denied their chatge and criticised theories.

The third counsellor's theory which is supposes to have represnted Jainism is criticised as follown:

From former action still both bliss and woe again:

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

Each act a debt discharged, where then does guilt come in?

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

Then was my action right when I that monkey slew.

couldst thou but only see him sinful is thy creed.

Thou wouldst no longer then with reason blame my deed72.

The majjhima Nikaya73 also supports the jaina theory of Karmas. According to the Jaina Agamas, Soul enjoys all sorts of fruits of Karmas done 74. As regards the criticism of this theory made by the Buddha, it does not provide any substantial argument. moreover the Mahabodhi jataka is a later development.of the Jataka literature. Ailanka refets to only 500 Jataka stories belonging to the Jatakas 75. which shows its nature of development.

In the Anguttara Nikaya76 the same idea is found in traditional doctrional doctrines of inaction (tinimam bhikkhave titthayatanam yani panditehi samanuyunjiyamanam akiriyaya Aanthahanti) They ate as follows:-

(i) There are certain recluses and the Brahmanas who hold the view that "whatever happiness or misery or neutrel feeling is experienced, all that is due to some previous action (yain kim cayajm purisapuggalo patisanvedeti sukham ya dukkham ua adukkhamasukham va sabbm tam pubbekatahetu ti)

(ii) All the pleasure and misery ate due to a Supreme Deity (issaranimmanahetu).

(iii) Others teach that all such pleasure and misery are uncaused and unconditioned (ahetu appaccaya).

Out of these three theories the first is undoubtedly related to the doctrine of Nigantha Nataputta. Criticising this view, the Buddha pointed out that owing to previous actions, men will become murderers, stealers, unchaste, liars, etc, For those who fall back on oast deeds as the essential cause of present action, there is neither desire to do, nor effort to do, nor would they consider it to do this deed or abstain from that deeed. The necessity ofr action of inaction not being foune to exist in truth, the term Samana cannot reasonably be applied to yourselves, since you live in a state of bewildering with faculties unwarded77.

Here the argument raised by the Buddha against the first theory is that if all is due to the preevious karmas, then it is not essential to make effort to abstain from them. This conception might have been known to Nigantha Nataputta when he accused the BuddHA as an Akriyavadi (Non-actionist).Acarya Kundakunda=78 is of opinion that all the previously bound karmic matters operate onle when they become mature. The Nigantha Nataputta prescribed severe penance with perfect knowledge to destroy the karmas. The Buddha himself, as we have already seen, expresses his satisfaction with regard to the theory79.

The Anguttara Nikaya80 Describes the sixbreeds (chalahbhijali) as the different categories of beings,as declared by Puran Kassapa. They are,

(i) Black breed (kanhabhijati pannatta) category includes the mutton-butchers, Jailers, etc.

(ii) blue breed (nilabhijati pannatta) includes the monks who live as though with a thorn in the side and all others who profess the deed and doing so (bhikkhu kantakavittika ye va pana anepi keci kammavada kiriyavada)

(iii) the third is the red breed (lohitabhijati pannatta) the category to which Niganthas belong;

(iv) the fourth is yellow breed (haliddabhijati) which includes the white-robed householders and followers of the Ajivikas;

(v) the fifth is the white breed (sukkabhijati) which includes the Ajivikas.

(iv) the last is the purest white (paramasukkabhijati) in which Purana kassapa is included.

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

The Lesyas are different stages of soul influenced by different karmas and activities of mind. They are classified into six naing types, viz. krsna (black), nila (blue), kapota(grey), pita(yellow), padma (pink) and sykla81 (white).These are nothing but the states of beings based on their activities of mind. The krsna is the worst lesya of the first three and the pita is the least puer of the latter three lesyas. According to another division, these six divisions are classified into two divisions, dravyalesya and dhavalesya. This is similar to the classification made by the Buddha and the Yogasastra. 82 Since the conception of lesyas is not mentioned in the Pali Canon, we can say that it may have originated later in Jainology as sn imitation of Sramana traditions.

The Anguttara Nikaya 83 describes three kinds of yoga (manasa, vacana and kaya) which cause the karmic matter into the soul due to ignorance (avijja). It is said there that at Kapilavatthu, Vappa84 a follower of Nigantha Nataputta went to visit Moggalayana. Moggalayana asked Vappa "There is some one here, Vappa, restrained in body, speech and thought owing to the waning of ignorance and the arising of knowledge (kayena, samvuto, vacaya samvuto, manasa samvuto avijjaviraga vijjuppada). He then asked Vappa whether he perceives any cause owing to which the asavas causing pain would flow upon the man at some future time. (passasino tuam vappa, tam thanam yato mdanam purisam dukkavedaniya asava assaveyyun abhisamparayam 'ti) Vappa then replied "sir, I do see such reason. There may be in this casa a certain evil deed whose fruit has not yet ripened. owing to the asavas causing pain might flow in wpon that man at some future time 



passamaham bhante, tam thanam idhassu bhante pubbepapakammam katam avipakkavipakam tato nidanam purisam dukkhavedaniya asava assaveyyum abhisamparayam).



At this juncture, the Buddha came there and having a conversation he asked vappa "As to these asavas which come about as a result of bodily activities, in the case of one who sustains from bodily activities that causes vexation and distress, it follows that thoes asavas causing pain do not exist in him.He does not do fresh deeds. as to tis former deed; he wears it out of constant contact with is, by a wearing out that is plain to see,not just for a time, one that asks for inspection that leads onward a wearing out that can be understood by the intelligent each for himselg. The same is repeated in the context ofvacisamarambhhapaccaaaya and manosamarambhapaccaya. The Buddha repeated thrice this question. Upali answered it in the words "that cannot be". Further, the Buddha explained his views. He said: "Vappa, by the monk, whose heart is perfectly released, six constant abiding&states (satatavihara) are attained. He, seeing an object with the eye, is neither elated nor depressed, but rests indifferent, mindful and comprehending. Hearing a sound with the ear...smelling a scent with the nose...tasting a savout with the tongue...with body contacting tangibles..with mind cogizing mental states he is neither elated not depressed, but rests in different, mindful and comprehending. When he feels a feeling limited by body, he knows that he so feels. He knows: when body breaks up, after life is used up, all my experiences in this world will lose their lure and grow cold. Suppose, Vappa, that shadow is cast by a stump. Then comes a man with axe and basket and cuts down that stump by the root, so doing he digs all round it, Having done so he pulls up the roots, even the rootlets and root-fibres. He chops that stump into logs and having done so chops the og ingo chips. The chips he dries in wind and sun, then burns them with fire, then makes an ash-heep. The ash-heap he winnows in a strong wind or lets the ash be carried away by a swifty flowing river. Verily, Vappa, that shadow cast because of the stump,made not to become again, of a nature not to arise againg in future time. Just in the same way, Vappa, by a monk , whose heart is the released, six nonstant abiding-places are won.He seeing an object with the eye...with mind cognizing mental states, is neither elated nor depressed, but abides indifferednt, mindful and comprehending, when he feels a feeling limited by body...limited by lite, he knows that be so feels. He kmows: When body breaks up, after lite is used up,all my experiences in this world will lose their luer and grow old. "85

There is no substantial argument, in favt, in this criticism by the Buddha. Yoga attracts the karmic matter towards the soul and connects the same with it. The soul is obscured by such karmic matter since time immemorial. That is the reason why it experiences fruits, good or bad. That is the reason why it experiences fruits, good or bad. The destruchion of Karmas, according to Jainism, depends on the restraint of mind, word, any body. By severe penance one can destroy all the past deeds and prevent the flow of new karmas. 86



The Anguttara Nikaya 87 refers to the five ways of falling into sin, according to Nigantha Nataputta. They are destruction of animates (panatipata), takiong what is not given (adinnadayi..), passion enjoument of evil (abrahmacari.), speaking a lie (musavadi...), and living on liquor and drink (suramerayamajjapamadatthayi..), The Digha Nikaya88 mentions the catuyamasmvara of Nigantha Nataputta. These are the references to the Pancanuvratas of Jainas which will be dealt with in the next chapter.

The Buddha at another place in the Amguttara Nikaya89 says to Visakha that the Niganthas took a vow not to go beyond the East, West, North or the South. This vow saves them from violence at least in the prescribed limitation. This vow saves them from violence at least in the prescribed limitation. The Prosadhopavasa also is said to be a way to destroy the karmas.90

Some other ways to make a purified soyl also are recorded in Pali literature. One becomes completely naked with no desire or attachment towards anything in the last stage of ascetism. In this acelakatva he should follow a lot of rules and regulations which have been mentioned in the Pali Canon as weel as in the jaina Agama. These will be discussed in the chapter on Ethics.

Moksa Tattva

The well-known reference of the Majjhima Nikaya to the severe panance of Jainas indicates the state of moksa according to Jaina philosophy. The Buddha says that...by severe penance all the sufferings will be destroyed (sabbamdukkhamnijjimmam bhavissati). The means the freedom from all karmic matter is moksa or Salvation according th Jainism.91 Kundakunda says: that if the causal condition of karmas disappears through the control of senses and thought, then the springs of karmas get blocked. When the springs of karmas thus get blocked the dravay karmas get repulsed. When the dravay karmas completely disappeat. the person becomes all-knowing and all-perceiving and attains the state of infinite bliss which transcends the sense feeling and which is untouched by the sorrows of lite:

Hedumbhave niyama jayadi nanissa asavanirodho.

Asavabhavena vina jayadi kammassa bu nirodho.

Kammassabhavena va savvanhu savvaloya dassi ya.

Pavade indiyarahidam avvavaham suhamanantam 92 

Nature of Universe

The common topics, which ate said to have been debated by th Samanas Brahmanas and Pariabajakas, are referred to in Pali literature. The Jaina conception of the nature of Universe also appears to be recorded in the Brahmhjala sutta. The four different propsitions maintained by contemporary teachers in this connection are as follows 93:



(I) This world is finite and circumscribed (antava ayam liko pariyanto)

(ii) It is infinite and without limit (anantava ca ayam loko apariyanto)

(iii) It is both finite and infinite (antava ca ayam loko apariyanto)

(iv) It is neiter finite nor infinite (nveayam loko antava na panananto)

The third theory appears to be the view of Nigantha Nataputta. Buddhaghosa does not clarify this view. He suggests on!y that the limited or unlimited character of the world depends on the limited or unlimited view taken by the eontemplator in his mently perception ro vision,94. Perhaps he missed here the philosophical aspect of the proposition. If we apply the standpoint of non-absolutism, its inner meaning can be easily grasped. However, we can point out that from the stand-ppoint of wubstance (dravua) and place (ksetra), the world is limited and from the standpoint of kala and bhava it is wnlimited.

Records of theories held at the time have been repeated severla times in pali literature. But they do not add anything substantial to what has been mentioned ferore. The later Buddhist provides us with more data in this respect. It indicates a development of the concept under discussion.

Santaraksita refers to a view of Acarya Suri, a Jaina philosopher, in the course of refuting the doctrine of the "thing by itself" (svabhavavada), which thrown light on the Jaina conception of the nature of the Universe. But to understand that reference it would be best to know first the contezt on which it is based. It provides a common grund to the Buddhist and Jaina Logicians, as they are not in favour of Svabhavavada. According to this doctrine, as shown in the Tattasangraha and other books, things originate neither from themselves nor from any other things. They ate not dependent on causes. To prove this theory the holder of this view queries, "Who makes the diversity in the lotus and its filament? By whom have the variegated wings of the peacock and such things been created. Such arguments can be raised about other things too. For instance, the sharpness and other properties of a thorn of any other thing must be regarded as nunaused, since they are around us due to the influence of nature.95 

Against this view, Santaraksita argues that if you do not postulate any cause, your view cannot be accepted, as nothing can be proved without adequate evidence. He then supports his arguments with those of Acarya Suri. He says that Acary Sure, a Jaina philosopher, also upholds the same objection in the theory of "thing by itself", as he says, "One who declares that there is no cause would demolish his own conclusion, it he adduced any reasons in support of his assertion; on the other hand, if he were also to adduce reasons what could be gained by mere assertion? 96 

Here the wiew of Suri refereed to by Santaraksita appeats to be in coformity with Jainism. The theoty of Svabhavao vada is accurate as far as the opposition to the theoty that a God controls the universe is concerned, but if it carries the meaning of ahetukavada, it cannot be admitted by the Jaina philosophy. According to this theory, the world possesses innumerable effects by nature, but its development requires some other material also. For instance, the alay can produce the jar, but it also depends on the apparatus, as stick, wheel, potter, etc. Lotus comes out of mud, which is a cauwe of its fragrance and beauty. Therefore, the view that only nature (svabhava) is responsible for the origination of thins, is inadmissible to the Jainism. The Sutrakrtanga also criticises the view of Svabhavavada:



Kah kantakanam prkaroti taiksnyam,

Vicitrabhavam mrgapaksinan ca.

Svabhavatah satvamidam pravrttam,

Na kamacarosti kutah prayatnah 97



Another reference to the jaina concption of the nature of the Universe is recorded by Santaraksita in his examination of the externa world. Kamalasila, the well-known cmmentator of Santaraksita, explains the view saying that the universe accordingly is non-perception of external world. They describe its nature as resembling of things (pratibimbimbadisannisbham). In support of this assertion they say that the entire universe comprising the threefold phenomena (subjective or immaterial, objective or meterial, and immaginary ot fictitios) is mere "ideation". This ideation through the diversity of the "chain of causation" is endless and impure, for they havenot realised the truth; but is is pure for those whose karmas have been got rid of. Kamalasila further delineates the nature of the universe according to Buddhism saying that the universe is in perpetual flux and affects all living things. This idea of the entire universe is based on two points-(1) there can be no apprehender of the external world, being non-existent, and (2) every cognition is devoid of both "apprehender" and "apprehended", because it is cognition.

The main ground for establishimg this principle is that the perception of a thing depends on one's mentality. The diversity of imaginations is responsible for the diversity of realities. For instance, asstated by Acarya Aryadeva in his philosophical work Catuhsataka, "the corpse of a woman is considered in varius forms, The sage considers it as the cause of wandering into the world, a libidinous man thinks about her beauty to fulfil his sexual desires, a cock, on the other hand. perceives it for the purpose of eating. Therefore, the world is nothing but only the fiction of imagioation. If it is not so, reality should be perceived or thought in one form by the whole wniverse without any sort of sankeka or samskara,

In this context Santaraksita refers to the view of sumati and then fefutes it from the Buddhist point of view. Acarya Sumati 98 argues accordimgly that Particular. Consequently the universe is a combination of atoms which exist in two forms,viz the common and wucommon. Of these the common form is apprehended by the senses and the form of the atoms which is uncommon is held to be held to be amenable to mystic perception." That means the compendium of atoms, the so called Skandha is the univeerse, which we perceive, and the atoms, which are so subtle that they cannot be perceived by us are perceived by the ommiscient.

Thus the external world in the view of Jainism is not imagination, but a multitude of atoms. It cannot be ignored, as perception fo an entity which represents the external world is based on knowlege of feeling. since an entity has different names it can be fictitious but its existence cannot be ignored. The entity is paramartha sat like knowledge or vujnanas. Knowledge can be dependent on the entity, but the entity cannot be dependent on knowledge. The ordinary man, but it does not mean that they ate not tn existence. 99.

Santaraksita does not agtee with these views. He remarks that they are the confounded assumpti0ons of some dull witted persons (durmatayat) He argues that the two different forms of a thing must be differdnt from each other. It cannot, therefore, be right to say that a single thing has two forms. The second and the nost towching argument is raised to the effect that as the particular form of an entity is not entirely defferent from the universatl form, there would be a possibility of the fromer being apprehended by the senses; and in that case there could not be the cleat cut distinction that "The common form is anenable to sense cognition and the wneommon form is amenable to mystic cognition."100

The above objections are met by the jaina philosophers. They say that from the point of view of dravayarthikanaya, reality is the same but from the paryayarthikanaya standpoint its modes are differednt from each other. On the basis of the conception of non-absolutism, there is no room for selfconteadiction.101

The Nature of word 

Santaraksita in the Tattvasangraha refers to a view of the Mimamsakas regarding the nature of the word with the idea of establishing his own theory. The mimamsakas hold the view that the word is eternal. Hence there is no author of the Vede. Therefore it is authoritative, reliable, and of divine origin (apauruseya). In this way, they set forth the several views that have been held by various philosophers regarding the exact nature of werd Among them the Jainas are said to have hele the view that the word is atomic in character (audgalo Digambaraih) 102 Inthe following karika two types of words are mentioned, vez Universal (Samanya) and particular (visesa) which ate the main features of the Jaina conception of reality.

While the establishing of his own viewm Santaraksita criticised the mimamsakas' conception, but he ded not refute the Jaina conception separately. He proved the falsity of the common types of words while criticising the view of the Mimamskas. He set up a theory that the Veda is not an authoritative and reliable source. Hence word is universal in chatacter and non-eternal in form.

As regards the divine origing of the Veda (apauruseyavada) both Jainism and Buddhism are travellers of noe and the same path. The arguments against the Mimamskas' view are based on their own fundamental principles, and therefore, they differ in some places.

The Buddhists say that words are not representative of their meanings, because they are used even for denoting the past and future realities. If they were having an inseparable connection, their usage would be restricted and no meaning would come out of them. They, therefore, think that the word signifies only the inaginary universalised reality 103

In the other hand, the jainas postulate a theory that words are of two kinds, universal and particular. If words were not valid to show the existence of the external world, the6y would be meaningless and therefore useless and knowledge would be impossible.104 Kundakunda says that there are four different kinds of material objects, viz,Skandhas, skandhadesas skandhapradesas, and paramanas, Skandhas are the aggregates of atoms. The next two are the differences in molecular constitution. The last one is a primary atom which constitus the other three classes. 105 The atom cannot be divided (paramanu ceva avibhage).106 Sound is generated by skandhas when they strike against one another.The sound produces by skandhas may be natural (svabhavika) or artificial (prayogika.)107 Thunder of cloud and the roar of the sea are natural sound while the artiflcial sond is purposeful which is divided into two types, bhasatmaka (language) and abhasatmaka (non-language). The languate sound again may be aksaratmaka (articulate) and anaksaratmaka (inarticulate). The aksaratmaka sound is made up of alphabetical sounds while the anaksaratmaka is the language of animals. Anaksaratmaka sounes are of four kinds, viz. (i) tata sound produced by musical instruments covered by leather, (ii) vitata sound produced by vina etc, (iii) ghana produced by metallic instruments like tala, etc, and (iv) sausire produced by wind-instruments. 108 These sounds can be heard and recognized as they are paudagalika.

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

There are no references to dharma, adharma, and Kala Dravayas in Pali literature. The Darmastikaya is almost similar to the paticcasamuppada (dependent origination) of the Buddhists, but the adharmatikaya is quite unknown to them the kala dravya is recognized in Budhism in the form of prajnaptimatra in the Atthasalim. 109

(5) Akasa Dravya

A reference is made to the jaina conception of akasa in the Tattvasangraha by the Mimamsaks. Santaraksita raised a question against the Mimamsakas' view regarding the eternality ot works like ghata (jar). They say that if the auditory organ is akasa, several objections could be brought against this theory. For instance, being all-Pervasive there would be equality of contact with all sounds and all organs. How then could the answer be provided on the basis of the auditory organ? The Mimamsakas try to reply that akasa cannot be regarded as being without parts, and therfore it is the auditory organ. They support their view of the Jainas and the Sankhyas both of whom have accordingly the idea of the auditory organ consisting of parts (jainairarhataih Sankhyaissca miravavayavasya vyomah nisiddhatvat110).

Santaraksita and Kamalasila refute this view. They urge that if the divisible akasa is held to be eternal, then all the objections that have been urged against the view "the indivisible akasa is eternal" would become applicable.111 The defects pointed out by Santaraksita in this theory are as follows. If akasa is eternal and consists of parts, words should remain in the form "this is the same. Another argument, in support of thid idea, is presented by him in the form that what is eternal does not stand in need to the help of anything. Hence, the cognitions that would proceed from the etetnal source, should all appear simultaneoulsy. Therefore, he concludes that akasa is neither eternal nor consists of parts.112 In the Abhidharma-kosa akasa (1.5) is enumerated in the asamskrta dharmas and described as "without covering" (tatrakasamanavrttih).113 According to Buddhaghosa, akasa is inflnite.114

The Jainas are of veiew that akasa is eternal and consists of parts (savayava) and having infinite parts or pradesas it provides to Jiva and ajiva. The etymology of akasa itself indicates that it allows space to other substance to enter into or penetrate itself.115 This entering or peneteration is expressed by the word avagaha.116 Different places occupy different locations of akasa. Its mani foldness connotes, as in the case of matter itself, its possession of parts.117

Conclusion

This brief account of the Jaina phiosophy as found in Buddhist literature shows us that:--

(i) the six dravyas and seven Tattvas of Jainism were known to early Pali literature and further refuted in Sanskrit Buddhist philosophical literature.

(ii) Among the sixty two contemporary Philosophies depicted in the Brahmajalasutta and some other places in the Pali Canon. The Jaina view is described as both Ucchedavada and sassatavada.

(iii) According to the Jaina philosophy, the soul is formless and consists of consciousness.

(iv) Mundane soul attracts karmas and then both stand towards each other in arelationship of phenomenal conjunction. This relation is beginningless and continues till one attains salvation.

(v) Kayadanda is more heinous that Manodanda, if a wrong deed is committed intentionally. That means intention is the main source of evil or virtuous acts. Soul will have to enjoy the fruits of karmas done. All is, therefore, a result of previous karmas.

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

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

(viii) Word is atomic in charcater, and

(ix) Akasa (space) is eternal and consists of parts.

These data also indicate that, inspite of minor errors, the knowledge of Jaina Philosophy which Buddhist scholars possessed was of a very high order.
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CHAPTER III



JAINA ETHICS



The Duties of jaina House-holders

Emanicipation through the removal of karmic matter from the soul is attainable only through righteous living according to ethical discipline. One should abstain from the five faults (pancapapa) viz, injury (himsa), falsehood (asatya), stealing (steya), unchastity (abrahma) and wordly attachment (parigraha)1. These vows are of two kinds: Partial vows (Anuvratas) or limited abstention from the five aforesaid faults and Full vows (Mahavratas) or total abstention from five faults. The former is prescribed for house-holders and the latter for ascetics. Five kinds or training (bhavana) have been prescribed for each of these vows for the sake of securing stability in them2.

The above-mentined five vratas have been unanimously accepted by the Acaryas, on the basis of Pratimas of Vratas or Paksa, Carya and Sadhana. The difference of opinion is only with regard to the Gunavratas, Siksavratas, Mulagunas and Pratimas. The great Acarya kundakunda described house-holder's duties on the basis of Pratimas. He simply presented the names of Gunavratas e. g. dik parimana, anarthadanadavarjana and Siksavratas e. g. samayika prosadha, atithipuja and sallehana. Svami Kartikeya followed his line but placed desavakasika in place of sallekhana-Vasunandi included sallekhana in Siksavratas. These Acaryas described neither Astamula gunas nor aticaras of vratas.

Acarya Umasvami and Samantabhandra are prominent figures among those who described the house-holders duties on the basis of twelve vratas. Umasvami divided Vrati into two e. g. Agari who follows anuvratas and Anagari who follows Mahavratas. He took pains to describe the aticaras of each vrata but did not refer to Astamulagunas and pratimas. He might have followed the tradition of Upasakdasasoutra. Umasvami could not recognize the names of vratas given given by Kunda-kunda. He changed them into Di gvrata, desavrata and anarthadandavrata in Gunavratas and samayika, prosadhopavasa, upabhogaparibhogaparimana and atithisamvibhaga in Siksavratas. Desavakasika has been included into gunavrtas and bhogopabhogaparimana into Siksavratas. Samanatabhadra borrowed his views from kundakunda, Kartikeya and Umasvami and put them in a reviewed ways. He regarded desavakasik as a part of siksavrtas and placed Vaiyavratya in place of sallekhana. He is perhaps the first Acarya who presented Mulagunas in the Ratnakarandakasravakacara.

Jinasena represents those Acaryas who described the house-holder's duties on the basis of paksa. carya and sadhana in the Adipurana. Later Acaryas followed either of these three traditions. The pali literature does not mention any of these controvertial names of vratas. We can therefore come to the conclusion that at the time of parsvanatha or Nigantha Nataputta no such tradition was in force.

The five faults are the causes of recurrent births and therefore they are personified as "Dukkha" (pain) itself. For the sake of removing such dukkha, one should meditate upon the benevolence (maitri) for all living beings, delight in looking at better qualified beings (promoda), compassion (karunya) for the afflicted, and indifference to both praise and blame (madhyastha avinayaesu).3



The duties of a Jaina House-holder as reflected in Pali Litt.

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

The Samannaphala Sutta of the Dighanikaya refers to the Catuyamasamvara as a ppart of the doctrine of Nigantha Nataputta. This is not an accurate record, for Catuyamasamvara is of Parasvanatha, and not in the doctrine of Nigantha Nataputta We shall discuss this matter later on. The four vows of Parasvanatha were revised by Nigantha Nataputta who found it necessary to specify Brahmacarya as a separate vow in view of the laxity he observed among the followers of Parsvanatha. Nigantha Nataputta, thus, established a discipline based on five vows as opposed to that a Parsvanatha4. The Buddhist circles were apparently unaware of this innovation by Nigantha nataputta.

Asibandhakaputta Gamini, a Jaina house-holder, goes to see the Buddha at Nalanda. In response to a question of the Buddha he says: Nigantha Nataputta teaches a doctrine to his laymen (Savaka) according to which a slayer of living creature (panam ati pateti), one who steals (adinnam adiyati), one who indulges in sensual pleasures wrongly (kamesu miccha carati, and one who tells a lie (musa bhanati), would go to the purgatory (so apayiko nerayiko). In short his destiny depends on the life he leads.5

The above reference deals with the vows of house-holders who are said to be followers of Nigantha Nataputta, but the vows recorded are four and not five in number. Another remarkable point is that "Kusila" which was separated from parigraha in the form of Kamesumicchacarati in Pali is referred to individually here. This shows that the Buddhists were aware of the reformation made by Nigantha nataputta in the Parsvanatha'a religion, but the fact that Kusila was not postulated in place of Parigraha but in addition to it was apparently not understood.

A reference to five vows of Jainism is found in the Anguttara Nikaya;6 this mentions the five ways of falling into sin as taught by Nigantha Nataputta. The five ways are:

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

(ii) taking what is not given (adinnadayi hoti).

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

(iv) speaking lies (musavadi hoti).

(v) taking liquor and intoxicants (suramerayamajjappamadatthayi hoti).

This, again, in only partially accurate. The first four kinds of sins are referred to correctly, though not in the Jaina order. As to the fifth, it is "Parigraha" which should have been mentioned. According to Jaina ethics, "Suramerayamajjappamadatthana" is an aspect of Himsa and not vseparate category. This list omits Parigraha altogether.

These references lead us to two observations: (i) According to the Parsvanatha tradition, there were four vows, and (ii) Nigantha Nataputta formulated five vows dividing the last into two Akusila and Aparigraha. The defects in these references are: (i) they do not follow the traditional Jaina order of precedence, and (ii) the Parigraha, which is placed as the last way of falling into sin, is ignored in Pali Literature. The compilers of the Pali Tipitaka either were not well acquainted with the reformation of Nigantha Nataputta or they did not eonsider it very important.

The omission of Parigraha in all the references in the pali Canon is significant. Parigraha is the most important Jaina contribution to Indian Ethics. It was altogether a new concept when it was first included in Parsvanatha's doctrine. It embraced all aspects of indicipline and abstinence from it and was recognized as the removal of the very root of all immorality. It was founded on the role which desire and craving played in human affairs. But the moral significance of Parsvanatha tradition was not adequately understood by the Buddha or his followers, for, if they did, they would have observed how the vow relating to Parsvanatha agreed withe the Second Noble Truth of Buddhism as a diagnasis of suffering.

The Nikayas also recorded the Jaina notion with regard to Himsa, its causes, and their remedies. The Majjhima Nikaya says that Niganthas uphold three ways of committing Himsa viz, (i)by activity (krta). (ii) by commission (karita) and (iii) by approval of the deed (anumodana). To get a violence committed or to aprove a violence committed is about the same as to commit violence by one's self, for one is involved in the activity directly or indirectly and shares it. Therefore, one who refrains from Himsa will not c ommit any ct which may cause injury to another, will not harbour any thoughts prejudical to another, will not make anybody else utter words likely to cause pain to another, nor entertain feelings of ill will towards another, and will not encourage others to cause pain by word, deed, or thought to another.7

In another place, the Majjhima Nikaya8 states that in Nalanda, Dighatapassi informed the Buddha that the Nigantha Nataputta did not lay down Kamma Kamma, but his teaching was based on Danda danda9. Wrong doings, according to him, as we have already mentioned, are of three kinds, viz. Kayadanda (wrong of body), Vacidanda (wrong of speech), and Manodanda (wrong of mind). Further he says that Kayadanda is more heinous in the opinion of Nigantha Nataputta than eithr of the other two. This is supported by Nataputta himself. He appreciates the statement of Dighatapassi and says that he has answered Gotama in a very proper way (sadhu sadhu tapasii). For how can an insignificant wrong of mind overshadow an important wrong of body, since a wrong deed of body is the more blamble? (kim hi sobhati chabo manodando imassa evam olarikassa kayadandassa upanidhaya. atha kho kayadando va mahasavajjataro papassa......). Upali goes then to discuss the matter with the Buddha. The Buddha asked him "If Nigantha, who although suffers from sickness, refuses cold water and takes only hot water, passes away, what result does Nataputta lay down for him?" Upali answers that he will be born among the Manosatta Devas. He also says that according to Nataputta, the blame is less; Because before he passed away, he was devoted to mind. The Buddha says: "House-holder, take care of howyou explain. Your earlier statement does not tally with your latter, nor your latter with your earlier "(manasi karohi, Gahapati...na kho te sandhiyati purimena va pacchiman. pacchimena va purimam), and then asks Upali : "While going out or returning, Four-foldrestrained Niganth Nataputta brings many small creatures to destruction. What result, house-holder, does Nataputta lay down for him? Nataputta lays down that being unintentional, there is no great blame. "But if he does intend it, it is of great blame. And this intention is included in that of wrong of mind," (tam kim mannasi, Gahapati, idhassa Nigantho.....so abhikkhamanto patikkamanto bahu khuddake pano sanghatam apadeti, imassa pana, Gahapati, Nigantho Nataputto kam Vipakam pannapeti `ti? "asancetanikam bhante, Nigantho Nataputto no mahasavajjam...manodandasmin, bhante." The Buddha urges then, "If a man comes here with a drawn sword and says that in a moment I will take alll the living creatures in this Nalanda into one heap of flesh, one mass of flesh, what do you think about this? Is that man able in one moment, one second, to make all the living creatures in this Nalanda into one heap of flesh? (aham yavatika imassa Nalandaya pana te ekena khanena ekena muhuttena ekam mamsakhalam ekam mamsapunjam karissami ti...so puriso katum ?...). Upali repalies: "Even ten men, revered Sir, even twenty, thirty, forty men, even fifty men are not able in one moment, thirty, forty men, even fifty men are not able in one moment, one second, to make all the living creatures in this Nalanda into one heap of flesh, one mass of flesh. How then can one insignificant man shine out at this stage?" The Buddha again points out the self-contradiction in the statement of Upali.10

In fact, attachment and intention are very important in Jainism. They are regarded as the main sources of Himsa. If one, who observes the rules of conduct conscientiously, walks along, carefully looking ahead, end intent on avoiding injury to the crawling creatures, were to injure an insect by trampling it under foot by chance, he would not be responsible for Himsa. And if one acts carelessly or intentionally, he would be responsible for that whether a living being is killed or not. For, under the influence of passions, the person first injures the self through the self whether there is subsequently an injury caused to another being or not:

Yuktacaranasya sato ragadyavesamantarena pi

Na hi bhavati jatu himsa pranavyaparopanadeva.

Vyutthanavasthayam ragadinam vasapravrttayam

Mryantam Jivo ma va dhavatyagre dhruvam himsa.

Yasmatsakasayah san hantyatma prathamamatmanatmanam

Pascajjayeta na va himsa pranyantaranam tu.11

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

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

Visvagjivacito loke kva caran ko' pyamoksyat.

Bhavaikasadhanau bandhamoksau cennabhavisyatam.13

As regards the eating of flesh, the Vinaya Pitaka has a good record of the Jaina point of view. It is said there that Siha, a General of the Licchavis and a follower of Nigantha Nataputta, had served meat to the Buddha, Knowing this Niganthas, waving their arms, were murmuring from road to road in Vaisali: Today a fat beast killed by Siha Senapati has been served into a meal for the Buddha. The Buddha made use of this meat, knowing that it was killed on purpose for him."14 This incident took place immediately after Siha was converted to Buddhism. The Niganthas, therefore, might have tried to blame both, the Buddha and Siha. Whatever that may be, this reference indicates clearly that the Jainas were completely against the eating of flesh. The followers of the Buddha appear to have been influenced by this idea of the Jainas. Jivaka visits the Buddha and asks if it is true that animals are slain expressly for the Buddha's use. The Buddha replies that he forbids the eating of meat only when there is evidence of one's eyes or ears as grounds for suspicion that the animal has been slain for one's expressed use. Anyone who slays an animal for the use of a monk and gives it to him, commits a great evil. Jivaka is pleased with the reply and declares himself a follower of the Buddha.15

Likewise, Devadatta asked the Buddha for the imposition of the following five rules on all the members of the Sangha.16

(i) that monks should dwell at their lives in the forest.

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

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

(iv) that they should dwell at the foot of a tree and not under a roof, and 

(v) that they should abstain completely from fish and flesh.

But the Buddha thought that ruch sules should not be laid down for the Sangha as a whole. He left them for monks to observe purely on a voluntary basis.

Amrtacandra, a Jaina Acarya argues against the eating of flesh that it cannot be procured without causing destruction of life. One who use flesh, therefore, commits Himsa, unavoidably. Even if the flesh be that of a buffalo, oxe, tec., which has died of itself, Himsa is caused by the crushing of creatures spontaneously born. He who eats or touches a raw or a cooked piece of flesh, certainly kills spontaneously-born creatures constantly gathering together.17 In conclusion he says that those who wish to avoid Himsa, should first of all take care to renounce wine, flesh, honey and the two udumbaras (gular and fig) and fruits of Pippala, Pakara and Banyan which are the birth place of small mobile beings.18

Gunavratas or Multiplicative Vows

The early Scriputres seem to have been familar with the Gunavratas. In the Anguttara Nikaya the Buddha is said to have discussed the Uposatha ceremony while he was near Savatthi at Visakha's house. Visakha, the Migara's mother, was perhaps not perfectly converted from Jainism to Buddhism at that time. One day she, having observed the Uposatha, came to meet the Buddha at noon. Then the Buddha described to her three types of Uposatha. It is to be noted here that the Uposatha is the tenth vow in Jainism.

(i) Digvrata

The Buddha says to Visakah: "There is a sect of naed ascetics (Nigantho nama Samanajatika), who exhort a disciple thus: "Now my good fellow, you must lay aside injury (Dandam nikkhipahi) to beings that exist in the East beyond the yojana from here, likewise to those in the West, North, and the South beyond a yojana from here. Thus they exhort them to kindness and compassion towards some creatures only19." This is a correct description of the Digvrata which is a life long vow to limit ones mundane activities in all directions from well-known objects,20 But in subsequent lines the Buddha is reported to have criticised the doctrine saying: In this way they enjoin cruelty by making them not spare other living beings (ekaccanam pananam nanuddayaya nanukampaya samadapenti). This criticism is made only for the sake of criticism. For, he who confines his activities within a limited sphere, follows a complete vow of Ahimsa as regards what is beyond those limits, because of total absence of non-restraint there21. He, therefore, tries to follow the vow of Mahavrata"22

Thus, this is undoubtedly an unfair attack on the Jainas. Jacobi says in this respect: "we cannot expect one sect to give a fair and honest exposition of the tenets of their opponents: it is but natural that they should put them in such a form as to make the objections they want to raise against them all the better applicable. In the Jaina Agamas23 also we find misrepresentation of Buddhist ideas"24.

Another reference to this vow is found in the Digha Nikaya. It is mentioned there that the Buddha met at Vesali a certain ascetic named Kandara-Masuka, who maintained seven life-long vows in order to gain fame and honour. The seven vows are: As long as I live I will be naked, and will not put on a garment (yavejjivam acelako assm na vattham parideheyyam), as long as I live, I will maintain myself by spirituous drink and flesh, eating no rice-broth or gruel (yavajjivam suramamseneva yapeyyam na odana-kummasam bhunjeyyem), I will never go beyond the Udena shrine in Vesali in the East (puratthimena Vesalim Udenam nama cetiyam tam natikkameyyam); I will never go beyong the Gotamaka shrine in Vesali in the South (dakkhinena Vesalim Gotamakam nama cetiyam tam natikkameyyam); I will never go beyond the Sattamba shrine in Vesali in the West (Pacchimena); and I will never go beyond the Bahuputta shrine in Vesali in the North (Uttarena... 25

Here all the vows, except the third (i.e. the one referring to spirits and meat), represent the Jaina vows. It is quite possible that this vow which is inconsistent with the spirit of the other six vows, is either a mistake or an interpolation. The first two are common vows of most ascetics of that time, while the last four are vows of a Jainistic type, and they represent the Digvrata. No other sect adhered to these last four vows. As regards the Ajivikas, I would prefer to quote the words of Basham, an accepted authority on Ajivikism. He says: "The ascetic Kandara-masuka is regularly referred to as acela, but nowhere as Ajivika, and we have no evidence that any of his vows, with the exception of the first, were taken by the organized Ajivika community.26" Now, we can say that kandaramasuka must be either an ascetic fallen from the Jaina asceticism, or his vows have been mixed up. For they cannot be accepted campletely, neither by Jainas, nor by Ajivikas, since both religions prohibited meat-eating completely.

(ii-iii) Desavrata and Anarthandandavrata

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

In the Anarthadandavarata, one should never think of hunting, victory, defeat, battle, adultery, theft, etc, because they only lead to sin.27 With regard to this vow nothing is mentioned separately, but we can trace its nature from other references. Dighatapassi describes to the Buddha the three ways of falling into sin according to the Nigantha Nataputta, viz. the Kayadanda, vacidanda, and the manodanda28. This indicates that to resist they kaya, vacana, and mana from doing wrong deeds is the aim of Anarthadandavrata.



The siksavratas or Disciplinary Vows

(i) Samayika:

There are several illuminating references to the Siksavratas in the Pali Canon. It is Samayika or Contemplation of the self that the Majjhima Nikaya29 refers to when the Buddha says to Mahanama that he had seen Niganthas on the Vulture peak, standing erect, refraining from sitting, experienceing pain...etc. This is an allusion to the Kayotsarga of the Jaina ascetics, but we can have an idea of the nature of Samayika prescribed for Jaina laymen since it is the pre-stage of Kayotsarga. As this reference indicates, Samayika should be performed by sitting or standing at a tranquil place.

(ii) Prosadhopavasa

The Anguttara Nikaya presents a picture of a Prosadha. While the Buddha was staying near Savatthi, he criticises the opponents' Uposathas and preaches the nature of Buddhist Uposatha to Visakha. He says: "There are three kinds of Uposaihas, the Gopalak Uposatha, Nigantha Uposatha, and the Aryana Uposatha.

In explaining what the Gopalak Uposatha is, the Buddha said, "Suppose, Visakha, the herdsman at evening restores the kin to their owners. Then he thus thinks: the kine grazed today at such and such a spot, and drank at such a spot. Tomorrow they will graze at such and such a spot. Likewise, the holder of Gopalaka Uposatha thinks thus: tomorrow I shall eat such and such food, both hard and soft. And he spends the day engrossed in that covetous desire. This sort of Uposatha, therefore, is not fruitful. It is not very brilliant. It is not very brilliant. It is not of great radiance.30

He then describes the Nigantha Uppsatha: "There is a sect of naked ascetics, the so called Niganthanama Samanajatika. Then again on the Sabbath day they exhort the disciple thus: "I have no part in anything, anything." The Buddha then makes a remark on this sort of Uposatha. He says: "Yet for all that, his parents know him for their son and he knows them for his children and wife. Yet for all that his slaves and workmen know him for their master and he in turn knows them for his slaves and workmen. Thus at a time when one and all should be exhorted to keep the sabbath, it is in falsehood that they exhort them. This, I declare, is as bad as telling lies. Further the Buddha criticises that as soon as that night has passed he resumes the use of his belongings, which had not been given back to him really. This I declare as bad as stealing. This Uposatha of the Niganthas, therefore, is not of great fruit or profit. It is not very brilliant. It is not great radiance." Thereafter, the Buddha points out his own attitude towards the Upsoatha. He says that both these sorts of Uposatha are not fruitful. The Uposatha, which he exhorts, is perfectly right, is named Arya Uposatha. It brings the purification of a soiled mind by a proper process. For this purpose the Arya disciple calls to mind the Tathagata thus: The Exalted One, the Arhanta, is a fully Enlightened One, perfect inknowledge, and in practice, a benevolent person, a world-knower, Unsurpassed, Charioteer of Beings to be tamed, Teacher of Devas and mankind, a Buddha is the Exalted One. As he thus bethinks him of the Tathagata, his mind is clam; delight arises, the soil of the mind is abandoned. It is just like cleaning the head when it is dirty. Thus this sort of Uposatha is more fruitful.32

Here, the second Uposatha belongs to the Nigantha Nataputta and the third to the Buddha. But what about Gopalka Upacsatha? Whom does it belong? I think that it should belong to either Brahmanas or Ajivikas, or it may be a part and parcel of the Niganthas' Uposatha. As regards the Brahmana tradition, Uposatha is observed with sacrifices and complete fasting33, and the Ajivikas are no where mentioned as observers of any sort of Uposatha. Now, if we go through Jaina literature, we will find that there was a tradition of having Uposatha both with and without meals. For, selfmortification is said to have been performed according to one's capability. The Uposatha is observed to carry oncontemplation in a better way: and that can be fulfilled by a lay devotee with or without meals, though without meals is preferred :-

Sa prosadhopavaso yaccatusparvyam, yathagamam.

Samyasamskaradardyaya caturbhuktyujhanam sada.

Upavasaksamaih karyo' nupavasastadaksamaih.

Acamlanirvikrtyadi saktya hi sreyase tapah34

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

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

Arguments, which were prevalent in those days are recorded in the Bhagavati Sataka.35 Ganadhara named Gautama (not the Buddha) asked Mahavira a question about some Ajivikas, the followers of Gosalaka, who had doubt about the Jaina Uposatha. They asked them : `Supose a Jaina layman observes Uposatha and proceeds to meditation abandoning all his properties including the wives and suppose someone during his absence appropriates his properties and his wives, does that layman become guilty of taking othe people's things on his return if he takes his properties and wives from the person who had appropriated them? Mahavira answered the above question saying that layman uses his own things, and not of others. For the belongings were abandoned for only of limited period, not for all time.

This reference makes it very clear that the impressions which the Buddha and the Ajivikas had of Niganth Uposatha were alike, If Gopalaka of the Anguttara Nikaya is the Gosalaka of the Bhagawati Sataka, we can say that the Gopalaka Uposatha might have belonged to the Ajivika sect. Because the founder of Ajivikism, Makkhali Gosala, was formerly a followr of Nigantha Nataputta. Several of its doctrines were, therefore, influenced by the doctrines of Jainas. Whatever that may be, one thing is certain, tht is, all sects and schools of Samana Cult had the Uposatha, though in varying forms, as a common religious institution.

With regard to removing all clothes during the Samayika or Uposatha, Jacobi says, "The description, however, does not quite agree with the posaha rules of the Jainas." He depends on the definition of Posaha according to the Tattvarthasaradipika as given by Bhandarakar. He says: "Posaha, i.e., to observe a fast or eat once only on the two holy days, one must give up bathing, unguents, ornaments, company of women, odours.incense, lights, etc. and assume renumciation as an ornament. Though the Posaha observances of the present Jains are apparently more severe than those of the Buddhists, still they fall short of the above description of the Nigantha rules: for a Jain layman does not, to my knowledge, take off his clothes during the posaha days, though he discards all ornaments and every kind of luxury; nor must he pronounce any formula of renunciation similar to that which the monks utter on entering the order. Therefore, unless the Buddhist account contains some mistake or is a gross mis-statement, it would appear that the Jainas have abated somewhat their rigidity with regard to the duties of a layman.36"

Jacobi's findings are based on the findings of Bhandarakar or on the Tattvarthasaradipika and are supported by his observation that the Jain laymen do not take off clothes during the Samayika, and therefore, he thinks that the Jainas have some-what relaxed the rigidity with regard to the duties of a layman. But, it appears, Jacobi had no opportunity to collect the references from Jaina literature, we have already pointed out from the Bhagawati Sataka that the Jaina laymen who wish to be initiated to the vows of monkhood take off their clothes at the time of Samayika. The Sagaradharmamrta37, which is only concerned with the duties of the Jaina laymen, also clearly refers to the fact that during the Uposatha days senior observers of Samayika removed their clothes during the Samayika Period. It is a personal observation of mine that even now the senior members who are on the verge of becoming muni (Digambara monk) renounce their clothes at night during the performance of Samayika. It should, therefore, be clear that the Jaina laymen still observe the rigid duties which are referred to in Pali literature.

The afore-mentioned reference to Nigantha-Uposatha in the Anguttara Nikaya points out the duties coming under Bhogopabhogaparimanavrata, the eleventh vow of lay devotees, which enjoins that one should limit the enjoyment of consumable and non-consumable things. When this vow is observed, there is no scope for Himsa or violence. Because of the Control of speech, mind and body, there is no room for telling a lie or stealing or for other kinds of himsa. Further because of abstinence from all sexual intercourse and attachment to worldly affairs, there is no Abrahmacarya and Parigraha.

The twelfth obligation of a Jaina layman is perhaps the most widely practised. It is due to the munificence of the laity which practised atithisamvibhagavrata that Jaina monks, could, despite the numerous vicissitudes of time, preserve the Jaina tradition. In the Pali records we have references to the generosity of such Jaina laymen as Upali who gave alms and requisites not only to Jaina monks but also to other religious persons of the time. It is also this vow which has made Jainism one of the best-endowed religions of India with a very impressive group of temples of exquisite artistic excellence.



The Stages of Ethical Evolution of a Jaina House-holder

The stages of ethical evolution of a Jaina house-holder are called the Pratimas and are eleven in number. Ten of them (i.e. excepting Ratribhuktityaga) are referred to indirectly in the Pali Canon. Their main characteristics have been discussed in the course of our discussion on the Twelve Partial Vows (dvadasanuvratas). The Anguttara Nikaya38 gives us a list of ascetics who were prevalent at that time, and it refers to Nigantha, Mundasavaka, Jatilaka, Paribbajaka, Magandika, Tedandika, Aruddhaka, Gotamaka, and Devadhammika. The Niganthas are undoubtedly the followers of Nigantha Natputta who performed very severe penances. The same Nikaya39 enumerates six Abhijatis and in that account the Niganthas are said to have worn one yellow stained cloth (kasayavastra). This may be a reference to Elaka or Esullaka (i.e. the vow of wearing small loin, cloth with or without a cloth to cover the upper body40).

Buddhaghosa in his Commentary on the Dhammapada says that more assiduous niganthas cover their water-pots so that no soul and sand should enter it.

Commoner ascetic practices are also mentioned in the Nikayas41. Out of them, Nabhihatam (refusing to accept the food especially prepared for them), is related to the eleventh stage of Jaina House-holder called Uddistatyaga Pratima.

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



Jaina Monachism

After completing the practice of Anuvratas and Pratimas, a house-holder seeks permission from his relatives to renounce completely mundane affairs and become a Jaina monk. Then after worshipping panca Paramesthins (Arhanta, Siddha, Acarya Upadhyaya, and Sadhu) he requests the Ganin to admit him into his Order. Being accepted by the Ganin, he pulls out his hair and becomes a completely naked ascetic according to the Digambara tradition.

There were at first no caste restrictions to be a Jaina monk, but later on Brahmana, Ksatriya, and vaisys are said to have been preferred.42 Robbers, sick prsons, slaves, blinds, debtors, etc. are not to be admitted into the Order.43

The new monk makes gradual progress in monkhood and attains the position of Sthavira, Upadhyaya Acarya, Ganadhara. and pravartaka.44 There are three Monastic Units which are recognized by the Jainas:-

(i) Gana consists of at least three monks and maximum a thousand.45 It is a unit made up of many kulas (parasparasa-peksanekakulasamudayah).46

(ii) Kula forms the Gana (ganah kulasamudayah)47.

(iii) Gaccha consists of seven monks (saptapurusako gacchah)48

It is under a particular Acarya (Guruparivarah.)49 The entire Order consists of monks, nuns, laymen, and women, and is called Sangha. If one breaks any rules or regulations, he should observe Prayascittas like Alocana, Pratikramana, Ubhaya, Viveka, Vyutsarga, Tapa, Cheda, Parihara, and Upasthapana.50 During the rainy season a Jaina ascetic should stop his thouring and abstai from walking on green grass or water. One should move about only during the day taking proper care not to tread on any living creature (samyak iriya samiti).51

Complete nakedness (jahajaya) is one of the essentials of Jaina (Digambara) monkhood.52 He should have 27 qualities Pranalipatavirmana etc.53 Among the requisites he is permitted to have a broom made of peacock feathers and a waterpot made of wood for using after answering calls of nature. He sleeps either on the bare ground or on a plank of wood. He never uses blankets and the like, even during the cold season. He is not supposed even to touch money.

A Jaina ascetic takes his meal and water once a day between about 9 A. M. and 18 Noon. He eats out of his own palms in a standing position. The concept behind this rule is to abstain from all botherations and mundane affairs. The food should be pure in nine ways (navakoti-parisuddham).45 The faults pertaining to the improper begging of food are generally grouped into four, viz. Udgama (preparation of food), Utpadana (the ways of adopting food), Esana (the method of accepting food), and Paribhoga (way of eating is to gain physical strength adequate for the purpose of Performing religious duties.

The fundamentals of moral discipline consist of the twenty-eight Mulagunas, the Uttaragunas, five-fold Acaras, the twelve Anupreksas or reflections, the twelve-fold penance or Tapas, ten kinds of Vaiyavrtya, and the twentytwo kinds of Parisaha. They are as follows:



The twenty-eight Mulgunas:

(1) Panca Mahavratas : total abstention from five great sins, i.e. Himsa (violence), Asatya (telling a lie), Steya (theft), Abrahma (sexual intercourse), and Parigraha (wordly attachment).

(2) Panca Samitis :five religious observances, viz. (i) Iriya or walking with proper care looking 3 1/2 yards ahead, (ii) Bhasa or speaking with proper care, (iii) Esana, or taking only pure food which was not specially prepared for him, (iv) Adananiksepana or proper care in lifting and laving, and (v) pratisthapana or proper care in excerting.

(3) sadivasyakas : five daily duties, viz. (i) Samayika or equanimity of soul, (ii) Vandana or saluting of Tirthankaras images in the temples. (iii) Stuti, praising the qualities of holy beings. (iv) Pratikramana or repentence of faults, (v) Svadhyaya or reading the scriptures, and (vi) Kayotsarga or giving up attachment to the body and practising contemplation of the self.

(4) pancendriyanirodha or restraint of five senses.

(5) pancacara : five kinds of acaras, viz. Darsanacara or to induce strong and steady faith, (ii) Jnanacara or to increase knowledge, (iii) Caritracara or to improve one's daily life, (iv) Tapacara, and (v) Viryacara, to increase the power of one's inner self.

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

Besides, a monk is said to have seven other duties, viz. (i) Kesaluncana or pulling the hair with one's own hands, (ii) Acelakatva, or Nakedn ss, (iii) Asnanatva, or not to bathe, (iv) Bhusayanatva, or sleeping on the ground, (v) Ekabhukti or taking only a little food once a day, (vi) Adantadhavanatva, or not applying a brush to the teeth, and (vii) Taking food in a standing posture, and only in the hollow of the folded hands. 

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



References to Jaina Monachism in Pali Literature

Pali, as well as Budhist Sanskrit, literature refers to Nigantha Nataputta as the head and teacher of a very large Order (sanghi ceva gani ca ganacariyo ca), well known (nata), famous (yasassi), the founder of a sect (titthakara).57

Here Sanghi, Gani, and Ganacariyo indicate the stages of gradual development in Jaina hierarchy. The Sadhu or Nigantha is mentioned as the ordinary category of monks. Such monks (seha or antevasin) are of four types in Jaina literature, and their main duties are to practise the monastic conduct and study. Acarya is superior to Upadhyaya and is supposed to be head of a small group of monks. The Avasyakaniryukti mentions the qualities of a Acarya viz. that he should possess the five-fold conduct (acara) knowledge (jnana), faith (darsana), good behaviour (caritra), penance (tapa), and fortitude (virya). Gani, a head of a gana, is separated from Acarya, but his duties are not much different. He is said to be equipped with eightfold ganisampada, viz. Acara, Sruta, Sarira, Vacana, Mati, Prayoga, and Sangraha.58 Ganadhara is a chief disciple of Tirthankar. The Tirthankara karma is obtained by meditation of Darsanavisuddhi (purity or right belief), Vinayasampannata (reverence for means of liberation and for those who follows them). Silavratesvanaticara (faultless observance of the five vows, and fault-less subdual of the passions), Abhiksnajnanopayoga (cease-less pursuit of right knowledge), Samvega (perpetual apprehension of mundane miseries), Saktitastyaga (giving up according to one's capacity) Sadhusamadhi (protecting and reassuring the saints or removing their troubles), Vaiyavrttya-karana (serving the meritorious), Arhadbhakti (devotion to arhats or omniscients), Acaryabhakti (devotion to Acaryas), Bahusrutabhakti (devotion to Upadhyaya), Pravacanabhakti (devotion to scripture), Avasyakaparihani (not neglecting one's duties), Margaprabhavana (propagation of the path of liberation), and Pravacanavatsalatva (tender affection for one's brothers on the path of liberation).59



Church Units

The monks were grouped in various Units under their respective Heads. The whole congregation of monks, nuns, laymen, and lay-women is called Sangh. Gana, Kula, and Gaccha were the main Units. Nigantha Nataputta is said to be a head and a teacher of such Sangha and Gana (Sanghi ceva gani ca ganacariyo ca).60 The gana was the largest unit made up of many kulas (paraspararasanakakulasamudayah).61 The maximum number of the members of a Gana is said to be a thousand (utkrstah Purupusapramanam saharrbyaptharktvam.62 It was headed by Ganadhara or Tirthankara.63



Vassavasa or stay in rainy season

During the rainy season a Jaina ascetic is suposed to stop his touring. The rule was so popular that the people criticise the Buddhist monks for not adhering to it at the beginning, "How can these recluses, Sakyaputtiyas, walk on tour during the cold weather and hot weather and rain trampling down the crops and grasses, injuring life that is one-facultied and bringing many small creatures to destruction? Shall it be that these members of other sects, whose rules are badly kept, cling to and prepare a rains-residence, shall it be that birds having made their nests in the tree-tops, cling to a proper rains-residence, which these recluses trample on walking."64 Then the Buddha prescribed the rules pertaining to the observance of indoor residence in the rainy sesaon.

Here the word annatitthiya refers to the heretical teachers. We are not aware of this rule in their doctrines, except in those of Nigantha Nataputta. The Mulacara Mentions that a Jaina monk should stop touring in the rainy season and abstain from causing injury to vegetable beings which grow profusely during this time.

Tanarukkhaharidachedanatayapattapavalakandamulaim.

Phalapupphabiyaghadam na karenti muni na karenti.

Pudhaviyasamarambham jalapavanaggitasanamarambham.

Na karenti na karenti ya karentam nanumodanti.65

The vassavasa in Jainism66 as well as Buddhism67 commences on the full-moon day of Asadha and ends on the fullmoon day of Kartika. The Thananga permits the monks to go to another place under certain circumastences.68.



Requisit es

A Jaina monk has no attachment to the world. Nakedness or acelakatva is considered one of the essential of monkhood (lingkappa).69 Pali literature refers to Jaina ascetics as Niganthas, for they claimed to be free from all bonds (amhakam ganthanakileso palibujjhankileso natthi, Kilesaganthirahitaayam ti evam vaditaya laddhnamavasena Nigantho).70

Cloth and other requisities are considered Parigraha (possession) which is an obstacle to the attainment of salvation. Acarya Kundakunda says: "If (you were to say) it is (found) stated in certain texts that monk accepts a piece of clothing and possesses a pot, (we are to ask) how can be (with these) be independent and without activities involving preliminary sins? If he accepts a piece of clothing, gourdbowl or anything else, necessarily there is involved harm to living beings, and there is disturbance in mind.71 Somadeva also puts forth the same view.72 According to Digambaras, no body can attain complete emancipation from karmas without being naked.

The Buddha was completely against nakedness (Acelakatva). He criticised this rule along with others on several occasions. In Pali literature the word Acela is used quite loosely and referred to any naked ascetic rather than a member of any single organised religious sect.73 In the Vinaya74 both Acelaka and Ajivika are used synonymously. In the Majjhima Nikaya, the Buddha is said to have followed the Acelakatva before he had attained Buddhahood. But in the Dhammapadatthakatha, a person with an unsettled mind is compared to one who starts as an Acelaka, Nigantha and Tapasa.75

In the same work an incident is referred to where he Niganthas wearing a piece of cloth are considered better than those who are completely unclothed (Acelakas). The reason given for wearing a garment was the prevention of dust and dirt falling into their alms-dishes. For even dust and comprise beings endowed with life76. This reference appears to the Svetambara sect of Jainas which apparently had come into existence at the time of Buddhaghosa.

The same work mentions another incident which happened during the marriage of Visakha, a lay-woman who was a follower of Buddhism. It is said there that her father-in-law Migara, follower of Jainism, escorted the naked ascetics (perhaps Jainas) into his houe for a meal, and called visakha to pay homage to them. As she entered the hall where the naked ascetics were eating and looked at them, she said "Men like these are totally bereft of a sense of modesty and fear of mortal sin and have no right to the title of Arhant. Why did my father-in-law send for mee77?

Another story78 gives a dialogus between Sirigutta and Garhadinna, the followers of Buddha and the Nigantha Nataputta. Garahadinna says to Sirigutta that the Niganthas (Jaina monks)  are omniscient. They know the past, present and the future. Afterwards Sirigutta, a follower of the Buddha, trys to test this boast of the naked ascetics. He prepared a ditch to be dug between two houses. ON invitation, when the Niganthas came, they fell into the pit and their bodies were covered with mud etc. Then it is said that he had them beaten with sticks and brought humiliation upon them. In the end it was proved that Buddhist monks were ominiscient for they could avoid the pit which was secretly dug for them too. One factor is important here, that is, the Jaina monks who figure in this story are only ordinary monks and Nigantha Nataputta is not connected with the incident at all.

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



Ascetic Practices

Some ascetic pratices which were prevalent at that time among Samanas and Brahmanas are referred to by the name of Acela Kassapa79. The same practices are said to have been practised by the Buddha himself before he attained enlightenment80. The Ajivikas are also said to have followed them91. These practices are as follows:

(1) He goes naked (acelako hoti).

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

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

(4) When on his rounds for alms, if politely requested to stop nearer, or to wait a moment, he passes solidly on (na ehi bhaddantiko na tittha bhaddantiko).

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

(6) He refuses to accept food if prepared especially for him (na uddissakatam).

(7) He refuses to accept any invitation (na nimantanam sadiyati).

(8) He will not accept food straight from the mouth of a pot or pan (so na kumbhimukha patigganhati, na kalopimukha patigganhati).

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

(10) Nor among the sticks (na dandamantaram).

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

(12) Nor when two persons are eating (na dvinnam bunjamanam).

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

(14) Nor from one giving suck (na payamanaya).

(15) Nor from one in intercourse with a man (na purisantaragataya).

(16) He will not accept food collected (na sankattisu).

(17) Nor accept food where a dog is standing (na yattha sa upatthito hoti).

(18) Nor where flies are swarming (na yattha makkhika sandasandacarini).

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

(20) He is one-houser accepting one mouthful or a two-houser accepting two-mouthfuls or a seven-houser accepting seven mouthfuls (so ekagariko va hoti ekalopiko va hoti dvalopiko, sattagariko va hoti sattalopiko).

(21) He keeps himself going on alms given by only one or only two, or so on, up to seven (ekissapi dattiya yapeti, dvihi pi dattihi yapeti, sattahi pi dattihi yapeti).

(22) He takes food only once a day, or once every two days, or so on upto only seven days. Thus does he dwell observing the practice of taking food according to rule, at regular intervals, upto even half a month. (ekahikam pi aharm ahareti, dvihikam pi aharam ahareti, sattihikam pi aharam ahareti, iti evrupam addhamasikam pi pariyayabhottabhajananuyogamanuyutto viharati.)

Out of these practices, several are reminiscent of the eight faults pertaining to food, which arementioned in the Mulacara viz. Udgama; Utpadana, Esana, Samyojana, Angara, Dhuma and Karano.32 These are identical with the rules prescribed for Jaina monks. Jacobi also accepts that "many are quite clear, and bear a close resemblance to well known Jaina usages.33"

The Udgamadosa84 are of sixteen kinds. viz. Adhahkarma, Auddesika, Adhyadhi, Putimisra, Sthapita, Bali, Praviskarama, Krita, Pramrsya, Abhighata, Udhinna, Malaroha, Accheddya and Anisrsta. Among these faults some are referred to in the above reference. They are as follows:

Nabhikatam (5) is the abhighata dosa of the Mulacara, according to which a Jaina monk should not aceept the food brought from other places85:

Na uddisakatam (6) is Auddesika Dosa of the Mulacara which means: whatever is prepared specially for any saint or Sramana or Nirgrantha, should not be accepted by a Jaina monk.86 The reaso behind this rule is that the lay-devotees of Jainism should always take pure food and be prepared to offer faultless food to a monk at any time.87 Na kumbhimukha patigganhati, na kalopimukha patigganhati, na elakamantaram, na dandamantaram, na musalamantaram (8-11) are the Sthapita and Misra dosas pertaining to food in Jaina asceticism.88 According to these rules, the utensils and things cooked therein should not be mixed:

Pasanndehi ya saddham sagarehim ya jadannamuddisiyam.

Dadumidi samjadanam Siddham missam viyanahi.

Pagadu bhayanao annamhi ya bhayanamhi pakkhaviya.

Saghare va paraghare va nihidam thavidam viyanahi.89

Sankattisu (16) is the Praduskara (sankramana) and Rnadosa of the Mulacara. According to them, the food for Jaina monks should neither be collected nor be borrowed from any other places.90 This indicates that a donation should be made according to one's capacity.91 So ekagariko va. dvagariko va. sattagariko vahoti (20) are identical with the Acinna dosa. A muni should not go begging beyond seven houses. He is supposed to have returned in case he could not get alms92. Na dvinnam bhunjamananam, (12) Na gabbhiniya93, (13) Na payamanaya94 (14) Na puri santaragataya (15) are identical with the Dayaka Dosas, according to which a woman who is eating (ghasatti), is pregnant (gabbhini) or is nursing a baby (piyamanam darayam) is not eligible to offer alms to a monk.95 Na ehi bhadantiko, Na tittha bhadantiko (4) Na uddissakatam (6) are related to Uddista-tyaga, according to whic a Jaina monk does not accept any invitation. (uddistam pindamapyujjhed).



Mode of eating

We have already seen that a Jaina monk (Digambara) does not possess anything except a water-pot and a broom. He therefore eats food in the hollow of his palms in a standing position.96 The hatthapalekhano (3) indicates the same mode of eating of Jaina saints in an ironical way. The Muttacaro (2) also perhaps hints the same. Somadeva points out here that although no body attains salvation by observing this mode of eating but it gives an impression that an ascetic takes an oath that he should take his meals till he could keep food in the hollow of his palms in standing position.97

Quantity of food

AJaina monk is supposed to fill half his belly with food, one fourth with water, and one fourth with wind. The maximum quantity of food to be taken ordinarly is 32 morsels (kavala).98 the `Ekalopiko, dvalopiko, sattalopiko indicate further restrictions on the quantity of food consumed by a monk.



The Circumstances under which Food could not be taken 

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



Fasting

The reference "Ekahikam pi aharam ahareti, dvihikam aharam ahareti, sattihikam pi aharam ahareti, iti evarupam addha masikam pi pariyayabhattabhojananuyogamanuyutto viharati," (22) shows that fasting was prevalent in the Acelaka sect, especially in Jainism. According to Jaina ethical standpoint, one should fast according to dravya (substance), ksetra (place), kala (time), and bhava (mental state. Various methods fasting are mentioned in Jaina literature and monks used to fast even for months.99

Thus the above mentioned references to Acelaka's practices in Pali literature are related in many respects to the practices of Jaina monachism.



Supernatural Powers

Supernatural powers of Jaina monks are referred to in Jaina literature.100 But they were prohibited to show them in public for such purposes as obtaining food.101 Later on, certain occasions the Jaina monks were allowed to make us of such powers.102 Acarya Smantabhadra103 and Siddhasena Divakar104 are famous for displaying such supernatural powers.

The Vinaya Pitaka105 mentions that the six heretical teachers including Nigantha Nataputta approached a great merchant of Rajagaha to get a bowl. But all of them failed and Pindola Bharadwaja, a follower of the Buddha, fetched it down. Likewise, the Digha Nikaya refers to an incident where a Nigantha failed in manifesting the supernatural powers which he claimed. How far these references are correct, we cannot say. But the Jaina literature, does not preserve any record of such incidents which could tally with these references in Pali literature.



Daily routine

As regards the routine of a Jaina monk, he is supposed to spend more time in study and meditation. He gets up early in the morning and pays his homage to the Pancaparamesthins during Samayika or Kayotsarga. Besides begging and preaching he engages himself in the performance of duties without transgressions. His duties are to observe the Pancamahavratas, pancasamitis, Sadavasyakas Pancendriyas Dvadasanupreksas, twenty two Parisahas, Pancacaras, and Triguptis. References to them as found in the Pali literature are as follows:
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Pancamahavratas
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This is undoubtedly a very faint picture of Nigantha Nataputta's doctrine. Buddhaghosa's Sumangalavilasini also does not help much in this respect. Jacobi remarks: "This is certainly, neither an accurate nor an exhaustive description of the Jaina creed, though it contains nothing alien from it and successfully imitates the language of the Jaina Sutras." He further says that "The Buddhists, I suppose, have made a mistake in ascribing to Nataputta Mahavira's doctrine which properly belonged to his predecessor Parsva. This is a signiflcant mistake; for the Buddhists could not have used the above term as descriptive of the Niganthas creed unless they had heard it from followers of Parsva, and they would not have used it if the reforms of Mahavira had already been generally adopted by the Niganthas at the time of the Buddha."108

There are several versions of the Samannaphala Sutta different from each other. For instance, the Tibetan Dulva retains Nigantha Nataputta's authentic teaching of wiping and karma by penance, while in one of its Chinese versions date 412-13 A.D. Nigantha Nataputta claims omniscience, and in another Chinese version dated 381-395 A.D., he is mentioned to hold the view of karma.109 Basham thinks that SamannaphalaSutta shows a completeness and consistency lacking in the rest, and perhaps represents the original source of the other references"110 This, however, does not seem to be quite correct. As a matter of fact, the Caluyamasamvara followed by Parsvanatha tradition comprised: (i) Sarvapranatipataveramana, (ii) Sarvamrsavadaveramana, (iii) Sarvadattadanaveramana, and (iv) Sarvabahiddhadanaveramana. Here the Maithuna (sexual intercourse and Parigraha (worldly attachment) were included in the last vow, that is Sarvabahiddhadanaveramana.

In course of time its real meaning was forgotton and the followers of Parsvanatha tradition or Pasavaccijja considered the Sarvabahiddhadanaveramana (Parigraha) as concerned only, with wealth, and not sexual desires. As a result, they did not consider the Strisamibhoga to be a falt if it is done for getting a son.113 This is the reason why one was advised not to have contact with them.114

Observing this slackened conduct, Nigantha Nataputta separated the last into two vow viz. Brahmacarya (celibacy) and Aparigraha (non-attachment to the worldly enjoyment), and made it into five. Since then the Jainas are called the followers of five great vows (Pancamahavratas).115 It seems, as we have already seen that the Pali Canon was also familiar with Pancamahavratas.



Pancasamitis

The Majjhima Nikaya111 describes the kind of language which should be used by a Jaina monk. It is said there that "Nigantha Nataputta sent Abhayarajakumara to the Buddha to ask a question whether he (the Buddha) utters a speech that is disliked by others, or disagreeable to them. If he speaks so, what is the difference between him and a common man." This indicates that according to Nigantha Nataputta no monk should speak harshaly.117



Sadavasyakas

Among the Sadavsyakas, only the Kayotsarga * is referred to in Pali literatute. In the Majjhima Nikaya118 the Buddha told Mahanama that while he was staying at Rajagaha, he had seen a number of Niganthas on the Isigili Kalasila standing erect, refraining from sitting, and experiencing acute, painful, sharp and bitter sensations.

This reference indicates the Kayotsarga or Samayika as prescribed for the Jaina monks. It should be performed without movement of or attachment to the body (sthitasyasinasya sarvangacalanarahitasya subhadhyanasya vrttih Kayotsargah,119

Loca or Kesaluncana

One should pull out his hair of head and beard in five handfuls with intervals of two, three or four months following a upavasa and Pratikramana.120 Before the attainment of Buddhahood, Prince siddhartha had himself observed this rule. He says, "I was one who plucked out the hairs of head and beard intent on the practice of doing so (kesamassulocako hoti, kesamassulocananuyogamauuyutto).121



Acelakatva

Acelakatva (nakedness) with non-attachment to anything is essential to attain salvation.122 According to the Majjhima Nikaya123, the Buddha, too, followed this rule before attaining Buddhahood.



Triguptis

Trigupti is the essence of a monk's creed to which he should thoroughly adher to destroy karmas.124 The Niganthas, who were engaged in severe penance on Gijjhakutapabbata at Rajagaha said to the Buddha that according to Nigantha Nataputta, the past deeds could be destroyed by preserving the proper control over the mind, body, and speech (yam panetha etarahi kayena sambuta; vacaya samvuta, manasa samvuta tam ayatim papassa kammassa akaranam.......). As its corollary it is said that the kayadanda, vacidanda and manodanda are said to be the causes of sins.125

Meditation126 (dhyana) and concentration (samadhi) are fundamental obligations of a Jaina monk. Meditation is of four kinds, namely Artadhyana (painful concentration) Raudra dhyana (wicked concentration), Dharmadhyana (righteous concentration) and Sukladhyana (pure concentration). The first two are the causes of bondage to the karmas, while the last two lead to salvation,127 The severe penance observed by the Niganthas at Rajagaha was to attain the last two dhyanas, for which the self-realization was essential. The regular study, the right conduct, right attitude, and non-attachment, are the factors which pave the way to Dharmadhyana.128 The Sukladhyana contributes to the steadiness of the mind which ultimately results in the attainment of omni science.

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

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

(ii) Nigantha Nataputta separated the last vow of Catuyamasamvara into two Brahmacarya and Parigraha, which was known to the Pali Canon,

(iii) The Gunavratas and Siksavratas were so popular among both the monks and the laity that their nature and implications were well known to Buddhist circles.

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

�

CHAPTER IV

JAINA EPISTEMOLOGY

1-Pratyaksa Pramana (Direct Knowledge)



Logical discussions

Epistemology evolved as a result of logical discussions. Such discussions and debates as the sceptics and sophists engaged in, in ancient Greece, were prevalent in Ancient India. They aimed at defending their own theories while refuting those of their opponents.

The Sutta Nipata, which is supposed to be one of the earliest parts of the Pali Scripture, states that such debates took place among the Sramanas1 and Brahamanas2. Sometimes the Titthiyas (including Ajivikas and Niganthas)3, the so called Vadasilas (habituate in the debate), have also been associated with these debates.4

All these debates are named takki5 or takkika.6 In Pali literature the ten possible ways of claiming knowledge have been criticised by the Buddha in addressing Kalama.7 One of them is called "takka-hetu" which has been explained in the Commentary as "takka-gahena" (addhering to reason)8. This takki-hetu appears to be closely realated to pramana or epistemological or logical ground, which is perhaps used first by Umasvami, Jaina Acarya of about the 1st century A.D.9 The word hetu is also referred to in this sense in the Bhagwati Sutra (336) and the Thanangasutra (309-10).

Such discussions were held for the sake of gaining triumph in arguments or to defend religions. The debaters used the vada, jalpa and vitanda forms which are teh classifications of katha or discussion in the Nyaya tradition. Pali literature also makes similar references to this classification. The Sutta Nipata mentions the vada12, katha13 and vitanda.14 Buddhaghose associates this vitandasattha with the Brahmanas, while the Saddaniti refers to the Titthiyas. It shows the vitanda was utilized at that time by all schools of thought, since the term Titthiya was applied to both the samanas and the Brahamanas.

The discussion through which knowledge is gained about doctrines is called the Vada; that which is only for gaining victory over the opponents is Jalpa; the debate where the quibbles (chala) analogues (jati) and respondent's failures (nigrahasthana) are utilized to vanquish the opponent is called vitanda in Nyaya system and was used to defend their own views by right or wrong means.15

The Buddhist tradition also could not escape being influenced by this practice. The old logical compenda like the Upayahrdaya, Tarkasastra, etc. appear to have allowed the use of quibbles analogues etc. for the specific purpose of protecting the Buddhist order, but Dharmakirti, realising that it was not in keeping with the high standards of truth and non-violence, completely denied their usage in the Vadanyaya. Hence, Dharmakirti refers the qualities of the debater who speaks more or less than necessary. Therefore he acepts only the two Nigrahasthanas, Asadhananga and Adosodbhavana for vadi as well as prativadi.16

The Jainas, on the other hand, lay more stress on truth and non-violence. They think of the Vitanda as Vitandabhasa.17 Akalanka rejects even the Asadhananga and Adosodbhavana in view of the fact that they are themselves the subjects of discussion. He then says: a defendant should himself indicate the real defects in the established theory of a disputant and then set up his own theory.18 Thus he should consider each item from the point of view of truth and non-violence.

The above fact is supported by Pali literature which contains references to the logical discussions of that period. Some adherents of Jainism had also participated in such discussions. Saccaka, Abhaya and Asibandhakaputta Gamini are the main characters who took an active part in them.

Saccaka is described in the Nikayas as one who indulged in debate, a learned, controversialist, who was highly esteemed by the common people.19 He is said to have debated with all the six teachers, including even Mahavira (Nigantha Nataputta), although Saccaka was a staunch follower of Nigantha Nataputta. This may imply that he was a follower of the Parsvanatha tradition. But as Nigantha Nataputta became a Tirthankara of Jainism, Saccaka would have examined him through discussions and then accepted his religion, which was nothing but the refarmation of the Parsvanatha tradition. Saccaka boasts about his dialaectical skillin magniloquent language and speaks to the Licchavis at Vaisali: "To-day there will be a conversation between me and recluse Gautama. If Gautam takes up his stand against me, even as a powerful man, having taken hold of the fleece of a long fleeced ram, might tug it towards him," Further it has been mentioned there that the Buddha had asked a question which could not be replied by Saccaka. And the result was that he became a follower of the Buddha.20

Another reference is recorded in the Abhayrajakumara Sutta of the Majjhima Nikaya21 to the effect that Abhayarajakumara was sent by Nigantha Nataputta to ask a question from the Buddha about his speech, as to whether the Tatha. gata utters unpleasant words and is unkind to others.

The statement that "Abhaya was sent by Nigantha Nataputta" is not supported by Jaina literature. Whatever its reason, the fact is evident that the Jainas participated actively in discussions and tried to indicate the defects of others religious utterence made about the future of Devadatta. Abhaya then went to inquire as to how far he was correct in his view. He does not appear to have questioned merely with the idea of imputing faults to his opponent's theory. This seems to be the first and most fundamental principle of Jaina conception of logical discussions of that period. The propositional question put by Abhaya Rajakumara to the Buddha is as follows:

(i) Would the Buddha make statements which are displeasing and unpleasant to others? (bhaseyya nu kho......Tathagato tam vacam ya sa vaca paresam appiya amanapa).

(ii) If so, how is he different from the ordinary individual who also makes statements which are displeasing and unpleasant to others? (atha kincarahi......puthujjanena nakaranam, puthujjano pi hi tam vacam bhaseyya, ya sa vaca paresam appiya amanapa).

(iii) The Buddha would not make statements which are displeasing and unpleasant to others (na Tathagato tam vacam bhasati ya sa vaca paresam appiya):

(iv) Then why has he pronounced about Devadatta that he is doomed to hell......that he is incorrigible (atha kincarahi.....Devadatto byakato: a payiko Devadatto vyakato; apayiko Devadatta atekicco Devadatto)?

Here Abhaya tried to show that the Buddha made a self-contradictory statement. Likewise, Asibandhakaputta Gamani22 a follower of Nigantha Nataputta made the following remarks about the Buddha as he understood him:

(i) The Buddha in various ways speaks showing compassion to people (Bhagava anekapariyayena kulanam anuddayam vanneti).

(ii) The Buddha during a famine......goes about with a large number of disciples and behaves in a way detrimental to the interest of people (Bhagava dubbhikkhe......mahata bhikkusanghena saddhim carikam carati, ucchedaya Bhagava kulanam patipanno).

The questions asked by Abhaya Rajakumara and Asibandhakaputta Gamani are based on such type of framed questions: If he qestioned thus and he answers thus, we shall join issue (vadam) with him thus."23 They are called "dupadam penham or "ubhayatokotikam panham" (dilemmas)24 As a matter of fact, these are the conditional questions, which would have been thought out or taught before embarking on a dispute.

The Jaina attitude to these debates and discussions was that they were meant only to investigate the real defects in opponents theories. There were not allowed to gain a victory through evil means, like quibbling, analogues, power and so on. That is why Vitanda is considered Vitandabhasa in Jainism.25 The Buddha himself appreciates the attitude of such Panditas and agrees with them on other matters.26 He called them Vinnu or intelligent persons who are supposed to be hypothetical rational critics.27 They used to make an impartial and intelligent assessment of the relative worth of conflicting theories.28 On the basis of the above view the later Jaina philosophers established the definition and means of debates. Akalanka is perhaps the first to point out clearly such definitions. He says that if one is capable of establishing his own view (paksa) through right devices, it is Jaya (victory) for him and Parajaya (defeat for the other.29

The Buddhist philosohical literature which developed later, has not mentioned any discussions and refutations of Jaina conception in this connection. This may be due to the fact that both philosophies had similar rules and regulations regarding such dabates, except for a few differences (especially in the case of Nigrahasthanas).



Evolution of Epistemology

Epistemology and Logic are mainly concerned with the validity of knowledge and have been subjects of controversy among philosophers from time immemorial.

The Buddha classified such thinkers into three groups in a Sutta of the Majjhima Nikaya. It is said there that a Brahmana student went to ask the Buddha "in which category he stands". The Buddha replied "there are some recluses and Brahamanas who profess their doctrines after finding a final and ultimate insight (ditthadhammabhin navosonaparamippatta) into this life. "where does the venerable Gorama stand among them?" The Buddha replied "I say that there is a distinction among those who profess their doctrines after finding a final and ultimate insight in this life. There are some recluses and Brahmanas who are traditionalists (anussavika), who profess their doctrines after finding a final and ultimate insight in this life, such as the Brahmanas of the three Vedas (tevijja). There are also some recluses and Brahamanas who profess their doctrines after finding a final and ultimate insight in this life on mere faith alone (kevalam saddha mattakena) such as the reasoners (takki) and metaphysicians (vimamsi, lit. speculators). There are some other recluses and Brahmanas who profess their dogmas after finding a final and ultimate insight in this life by assimilating a higher knowledge (ditthadhammabhinnavosanaparamippatta) personally (samam Yeva) of a doctrine (dhamam) among doctrines not traditionally heard of before. Now I am one of those who profess the basis of their doctrines after finding a final and ultimate insight in this life by gaining a higher knowledge personally of a doctrine among doctrines not traditionally heard of before"30.

This reference seeks to classify the pre-Buddhist and contemporary thinkers into three groups: (i) the Traditionalists (anussavika), who obtained knowledge on the basis of their scripture and interpreted it according to them. The Brahmanas or the followers of the Vedas are enumerated in this group. (ii) The Rationalists or Reasoners (takki) who gained knowledge through reasons. Sceptics, and Materialists come under this group, and (iii) Experientialists, who attained higher knowledge on the basis of personal experience (Samam Yeva). Jainas, Buddhists, and Ajivikas would fall into this category.

Like the Buddha, Nigantha Nataputta is said to have professed his doctrines after finding a final and ultimate insight by gaining a higher knowledge personally, not traditionally heard of before. That is why he emphasised more on knowledge rather than belief. (Saddhaya kho Gahapati jnanam yeva panitataram).31 It is reported that he claimed to have perfect knowledge (sabbannu) and vision (sabbadassabi). This insight can be obtained after attaining Right Vision (Samyagdarsana), Right-Knowledge (Samyagjnana), and Right Conduct (Samyagcaritra).32 Right view in the seven principles (Jiva or soul, Ajiva or matter, Asrava or inflow of karmas, Bandha or bondage of karmas, Samvara or checking of karmas, Nirjara or shedding of karmas, and Moksa or complete liberation from karmas) is the Samyagdarsana, which is the basis of Right knowledge (Samyagjnana). Purification of the attitude is regarded as the sine qua non of the purification of knowledge and conduct. While Darsanamoha (delusion of vision) destroys, immediately after Right Vision and Right Knowledge emerge. Then through Right Conduct one can attain the Perfect knowledge, the so-called Kevalajnana or Sarvajnatva in Jainism.33



Knowledge and Vision (Jnana and Darsana)

In Jainism, knowledge and vision or jnana and darsana or omniscience are the result of penance (tapa) and contemplation (dhyana).33 That is why Nataputta is called Jnanavadin in the Anguttara Nikaya (aham anantena nanena anantam lokam janam passam viharami).34

According to Jaina literature, Jnana or cetana (consciousness) also called Upayoga, is the main characteristic of soul in Jainology.35 This upayoga is of two kinds, viz. sakara (determinate) and anakara (indeterminate). The former is called janana, while the latter is darsana. Sakara upayoga consists of five classes of knowledge, viz. Matjjnana (sensitive knowledge), Srutajnana (scriptural knowledge), Avadhi jnana (visual knowledge), Manahparyaya jnana (mental knowledge) and Kevalajnana (perfect knowledge). Anakara upayoga is divided into four classes, viz. Caksudarsanavarana (non-obscuring), Acaksudarsanavarana (non-ocular-obscuring), Avadhidarsanavarana (visual-obscuring), and the Kevaladarsanavarana (perfect-conation-obscuring). Consciousness develops into the two forms, knowledge and vision (jnanakara and Jneyakara).36 We can say that jnana is determinate knowledge (sakara jnana) and darsana is indeterminate knowledge (anakara jnana). This is the distinction between jnana and darsana. According to the Prajnapana Sutra also both upayoga and pasyatta can be sakara as well as anakara.

Acarya Kundakunda mentions the view of his predecessors that vision reveals the self (ditthi appapayasayaceva). Hence, he considers the problem from the empirical as well as the transcendental standpoint37 and concludes that the soul and its knowledge and vision are identical and hence each can reveal the self as well as non-self.

Virasena considers reality as a complex of universal-cum-particular and says in his commentary called Dhavala on the satkhandagama of Puspadanta that jnana comprehends external meaning of the nature of reality, while darsana is the comprehension of the true form of that nature.39 That means jnana reveals the external reality while darsana intuits its internal characteristics. Siddhasena Divakara defines vision (darsana) as an apprehension of samanya and knowledge (jnana) as an apprehension of visesa jam samannaggahanam damsanameyam visesiyam nanam).40 By this time the defination of darsana had been developed to mean the apprehension of samanya of an entity.

It is clear that vision or darsana was originally considered to be the revealer of self (atma-prakasaka). That is the reason why matijnana, srutajnana and the avadhijnana, which reveal external nature of reality, can be wrong if they are viewed from the wrong angle, whereas caksudarsana, acaksudarsana and avadhidarsana, which come prior to them, are not so. If Visesa (particular) had been considered as having a meaning of general observation of an entity, the Samsaya (doubt), viparayaya (perversion), and the anadhyavasaya (indecision) would have existed in its perception made earlier, and darsana would have been divided, like janan, into darsana-adarsana etc. This defect would not arise if we define vision as a revealer of self. For, it always exists prior to, as well as at the time of knowledge.41

This idea was expressed in logical terms by Pujyapada Devanandi in his Sarvartha Siddhi.42 No endeavours had been made upto that time to consider darsana as a valid standard of knowledge (pramana). Whether it should be regarded as pramana or not was the main problem for the logicians. Abhayadeva Suri, a commentator on the Sanmati Tarka, expressed his view that Darsana, like Jnana, could be pramana (valid)43 while Manikyanandi and Vadideva Suri45 considered it as a Pramanabhasa (falsely valid). It may be that Nirvikalpaka darsana of Buddhism and not Darsana of Jainism was in their minds when darsana was declared a pramanabhasa.

Pali literature makes reference to the fact that Nataputta possessed "infinite knowledge and vision". The Jaina Agamas46 confirm the ancient view and say janadi passadi and "Janamane pasamane". This indicates that the activities of both, knowledge and vision in an object can take place together and reveal its knowledge and vision simultaneously.

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

On the other hand, the Digambara Acaryas unanimously hold that the jnana and darsana of a kevalin occur simultaneously Kundakunda, a great Digambara Acarya states that jnana and darsana of a kevalin occur simultaneously even as the light and heat of the sun occur simultaneously.48 Umasvami49 and his follower Pujyapada Akalanka51, Vidyananda52 ete. also support this view.

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

Another point may be noted here. The etymology of Pramana (pramiyate yena tatpramanm) points out that jnana is the more important cause of right knowledge (pramana) since it is an attribute of soul. Sannikarsa (contact of an organ of senses with its effect) and sense-organs cannot be pramana.53 Akalanka made a great coutribution towards the development of the definition of pramana. He maintains non-discrepancy (avisamvadin) as a test of pramana which adds one more characteristic, namely, tht of anadhigatarthagrahi (knowledge which is not cognised).54 Akalanka, therefore, recognised only the validity of knowledge which is determinative (nirnayatmaka), non-discrepancy (avisamvadin) and useful in samvyavahara (empirical stand-point). In this way, the savikalpakajnana (conceptual knowledge), not the nirvikalpakajnana (non-conceptual knowledge) is considered as perception. The concept that nirvikalapaka jnana could be regarded as perception is successfully refuted by Santaraksit in the Tattvasangraha.



Classification of Knowledge

Jainism classifies Knowledge in two wavs: (i) Canonical (Agamika), and (ii) Philosophical Darsanika. The five kinds of knowledge such as mati, sruta, avadhi, manahparyaya and kevalajnana are based on the former, while pratyaksa (direct knowledge) and paroksa (indirect knowledge) are developments of the latter. The Pratyaksa is defined as knowledge obtained by self without the assistance of an external instrument.55

It is only to the Jainas that "aksa" means "Soul."56 Thus Pratyaksa in Jaina Agamika tradition does not mean empirical perception, i.e. Knowledge obtained through sense organs. According to this definition the Avadhijnana (visual knowledge), Manahparayaya jnana (intuition of mental knowledge) and Kevaljnana (pure and perfect knowledge) are comprised Pretyaksa, and Matijnana (sensuous knowledge) and Srutajnana (scriptural Knowledge) in Paroksa.57

The Jaina definition of pratyaksa was quite different from those of other philosophical systems. According to the latter, pratyaksa is aknowledge gained through sense organs. It created a serious difficult for Jaina philosophers. The rivals began to question their standpoint. Having examined the arguments, the later Jaina philosophers accepted pratyaksa as the knowledge produced by the sense-organs also. Jinabhadra and Akalanka designated it as samvyavaharika pratyaksa (empirical perception), while the real pratyaksa of agamika tradition was called paramarthika pratyaksa (transcendental perception).58 Indriyapratyaksa and manasapratyaksa accepted by the Naiyayikas and Vaisesikas are included in the first category. Thus matijnana, which was put under paroksa in the Agamika tradition, came under the category of pratyaksa in philpsophical tradition. Likewise smrti, sanjna, Cinta and abhnibodha, which were synonymous with mati in the Agamic tradition59 are synonymous with smarana, pratyabhjnana, tarka, and anumana in the philosophical tradition. Therefore paroksa pramana, are five including sruta (agama).



Pratyaksa Pramana or (direct knowledge)

As we have already observed Pratyaksa in Jainism is accepted as self-cognition. Umasvami60 presented this definition in the Tattvarthasutra. Samantabhadra.61 defined it as knowledge which is of self-revealing charactar. Siddhasena Divakara in his Pramana Mimamsa added to it one more characteristic, namely, "Badhavarjit" (admitting of no contradiction).

Akalanka developed the theory further by adding avisamvadi (non-discrepancy) and andhigatarthagrahi (knowledge of object which is not yet cognised) as characteristics of the validity of knowledge.62 This definition could remove several inner contradictions of the earlier definitions.

There are four sub-divisions of matijnana, viz avagraha (perception), iha (speculation), avaya (perceptual judgment) and dharana (retention)63.

They are dependent of their pre-knowlede, but the emerge from sense-organs and acknowledge the modes of a particular object. It is, therefore, considered Samvyavaharika pratyaksa.64

�ADVANCE \d12�	Except Carvaka, all other systems65 have classified Janyapartyaksa (generated perception) as (i) Laukika (Empirical) and (2) Alaukika (transcendental). The nature of these perceptions is the same as the nature of Samvyavaharika and Parmarthika Pratyaksa of Jainas. Yogipratyaksa or Yogi-jnana of the Sankhya-Yogas,66 Nyaya-vaisesikas67, and the Buddhists68, Atmajnana of the Mimamsakas69, are synonymous with Transcendental perception (Parmarthika or Alaukika Pratyaksa which is the special competence of the soul visistatma sakti). According to Santaraksita in the Taitvasangraha, the Jainas70 called this knowledge name Yagi-pratyaksa or Yog-aja-pratyaksa.

The philosophers are not agreed on the question whether transcendental perception is determinate (Savikalpaka) or indeterminate (nirvikalpaka) or both determinate and indeterminate (ubhaya). The Buddhist tradition71 regards it as being only indeterminate, (Kalpanapodham), while the Nyaya Vaisesikas and Mimamsakas72 are of the view that it can be either determinate or indeterminata.

The Jainas, on the other hand, like the Sankhyas, think that determinate (savikal paka) is the only real perception73. Santaraksita74 refuted this idea. He referred to the view of Sumati who considered the Aksaja pratyaksa (sensory perception) as Samvyavaharika praiyaksa and Yogi pratyaksa (intuitive perception) as Parmarthika pratyaksa. He also added that according to the Jainas the determinate perception (savikalpaka pratyaksa) is the real perception.75



Savikalpaka pratyaksa or determinate perception

Knowledge (Jnana) and vision. (Darsana), the two main characteristics of the soul which we had already discussed, are also called Darsanopayoga (indeterminate cognition) and Jnanopayoga (determinate cognition).76 The former is called the Nirvikalpaka while the latter is called Savikalpaka.77

Te Agamika tradition accepts both Savikalpaka and Nirvikalpaka as valid due to spiritual considerations. According to the real standpoint in this tradition, a man obtains Right knowledge, is right in his cognition and a man who holds a wrong view (mithyadrsti), is wrong in his cognition, while from a practical standpoint both views are right. Therefore in the Agamika tradition, both Savikalpaka and Nirvikalpaka are valid from relative stand-points. Acarya Umasvami divided cognitions into right and wrong ones. The Avadhidarsana, and Kevaldarsana are indeterminate transcendental perception, while Avadhijnana, Manahparyayajnana and Kevalajnana are determinate (transcedental perception).78

However, in the logical tradition the validity of pramana has been changed. To refute the opponents views, specially those of the buddhists, the Jaina Acaryas used in their respective definitions of pramana some words like nirnaya (detrmination) or jnana with a view to indicate that darsana or determinate cognition, which stands for cognition of the general (samanya-upayoga) falls outside the purview of these definitions.79

It may be noted here that the Buddhist philosophy accepts only the nirvikalpaka pratyaksa or indeterminate perception as valid knowledge. As regards the definiton of perception there are two Buddhist traditions, one is headed by Dinnaga who does not accept non-illusory (abhranta) nature of perception, and the otber headed by Dharmakirti who does so. Santraksita and his followers support the latter stating that Sense-perception is free from conceptual contents and hence not erroneous.80 We see a thing first; then realise its name. Thus the determinate knowledge (savikalpaka jnana) depends on indeterminate knowledge (nirvikalpaka Jnana) and, therefore, only indeterminate knowledge is perception.81

In connection with establishing his own view Santaraksita refuted the view of Acarya Sumati. According to Sumati, both nirvikalpaka and savikalpaka pratyaksa should be recognised as valid as the first reflects the general form of a thing or, in other words, its existence as an indefinite thing, while the second (savikalpaka) reflects the special characteristic of an entity thus perceived.82

This theory appears to be in conformity with the Jaina Agamika tradition, but not with the Logical point of view. Abhayadeva, the commentator of the Sanmatitarka also took up the same position83. As we have already seen, the process of general perception commencing from avagraha (mere apprehension) and ending with Dharana (retention) passes from the indeterminate (nirvikalpaka) state of knowledge to determinate (savikalpaka).84

Kamalasila has explained the view of Sumati that a thing is amenable to non-conceptual perception in the form of mere observation, or purely sub jective ideation.85 But the Jaina philosophy does not accept it. Jainism asserts that a thing is perceived by Darsan or cognition, not by Alocana or observation,86 The visesavasyakabhasya criticises the view, viz. "kei dihaloyanapubbaamoggaham venti" which means a thing can be apprehended by a purely subjective ideation. In his commentatery Hemacandra Maladharideva referred to a karika by Kumarila "asti alocana jnanam prathamam nirvikalpakam" It is possible that the commentator thought this view was that of Kumarila and it is also probable that kamalsila misunderstood the view of Sumati.

Kumarila, a Mimamsaka philosopher, asserted two kinds of sense-perception. According to him, non-conceptual perception is purely subjective ideation as apprehending the "specific individuality of the particular (alocana jnanam nirvikalpakam vyaktisvalaksanam), and the conceptual perception (savikalpaka pratyaksa) is the apprehension of the universal (samanyavisayam tu savikalpakam).87

Acarya Sumati does not agree with this definition. He question: is the thing before the eyes of the observer apprehended purely by itself, as characterised by its own form which is impossible anywhere else ? or is it not so apprehended ? If kumarila answers: there is non-apprehension of the thing in a form distinguished from other things, then Sumati states that in this position either there would be apprehension of the thing itself only, or there would be no perception of the thing at all. He illustrated his theory by reference to the perception of a Jar. The Jar should be either apprehended without having the form of others or it should not be apprehended. There could be no escape from these alternatives89.

Kumarila's view is based on the definition of perception given in the Jaiminiyasutra90. It is refuted by all non-Mimamsaka philosophers, Vedic91 as well as Buddhist92 and Sumati appears to be the first Jaina Acarya to join them in refuting this view.

Having criticised the view of Kumarila, Sumati proceeds to criticise the view of Buddhist Acaryas, especially, that of Santaraksita. As we have seen, Santarksita, a follower of Dharmakirit, defines perception as knowledge free from conceptual contents and not erroneous.93 He tires to prove his theory by means of inference and establishes that the nirvikalpaka pratyaksa (indeterminte preception) is the only real perception. Santaraksita further clarifies his own view by citing examples. He says: in case a thing has no particular form, it cannot be accepted as a particular thing. For instance, the white house owing to different charactristics cannot be mistaken for a cow. It is the same case with the perception.94

Here in this definition the kalpana is the main figure which has been defined in various ways by Buddhist Philosophers. Santaraksita defined it as visistavisayavabodhah (knowledge of qualified object.) Sumati is said to be against this view. He argues that a thing cannot be qualified without having a eonnection-with the qualifications, as in the case of a stick (danda) and the stick-holder (dandin). Hence the cognition which apprehends the qualifications (visesata) is conceptual (savikalpaka).95 He again draws our attention to this defect of self-contradiction in this theory pointing out that if there is always the apprehension of the things as distinguished from homogeneous (sajatiya) and heterogeneous (vijatiya) things, then the apprehension would becom determinate (savikalpaka) for it can be conveyed "this is different". Otherwise how does it apprehend the difference between things.96

Sumati pointed out another defect in the Buddhist theory. He asserts that there is no particular (vises a) without a touch of the universal (Samanya). It cannot be argued in his opinion that the universal or "being" is not touched at all by the sense-perception at the time of apprehension, because in this position the particular would be devoid of existence and thus it could become characterless; and as such could not be apprehended by sense-perception, because it would be devoid of "being" and become like the sky-flower (akasakusuma).97 Thus Sumati is of the view that the particular is perceived with the character of the universal.

All Jaina logicians have tried to refute the Buddhist theory of sense-perception following in the footsteps of Sumati. Akalanka is the main figure to raise the question in this respect. Adding the adjectives anadhigatarthagrahin, arisamvadin, and visada to the existing definition of perception98 he established that the Nirvikalpaka pratyksa gets transormed into the savikalpaka is the pramana.99 Later on most of the Jaina logicians such as Acarya prabhacandra,100 Anantavirya,101 Vadiraja, Vidyananda,102 imitated him and elaborated his ideas to refute the opponent's views.102



Refutation of the Jaina conception of savikalpaka

Pratyaksa by Santraksita

The Jaina conception of Savikalpaka Pratyaksa has been refuted by the Buddhist philosophers. Santaraksita, even having defined perception as lucid knowledge without reflection (kalpana) criticised the view of Sumati on the ground that an entity does not have any particualr qualities by which it can be differentiated at the moment of apprehension. He thus sought to assert that there is no particular thing at all. But the particular characteristic of a thing is implicit in his classification of the universal (Samanya) into two types, viz. (i) distinguished by qualifications, and (ii) not distinguished by qualifications. The first is Nirvikalpaka, and next is Savikalpaka pratyksa (conceptual-preception). The former is the real pratyaksa while the latter is practical.

On this basis, Santaraksita presents two arguments to refute Sumati's theory. The first is that an entity does not possess any characters by which it can be differentiated. We see a thing first and then realise it as a pot or any particular thing. When the thing is apprehended, the nagation of all other things comes forth naturally. Hence, the non-conceptual perception (nirvikalpaka pratyaksa) in the specific form of colour, shape, etc. appears and then there follows the conceptual content (vikalpatmaka jnana) associated with the words it is different.103

Here the words do not lead to cognition. The reason behind this is that the specific individuality (svalaksanavastutva) itself is independent of the words. The perception generated by them also should be deprived of the words. The words do not have any relation with the meaning. In the absence of words a thing exists, and in the absence of a thing we use the words, which are dependent on gestures and intentions. There is, therefore, no possibility of words in the Nirvikalpaka pratyaksa. The second argument which Santaraksita puts forth is that in particular thing there should be no other characteristics except that of the "Particular".104

Thus, whatever cognition appears with regard to the "specific individuality" of things it beyond the range of words and is hence non-conceptual perception. In his opinion, the lucidity and determination in the savikalpaka pratyksa is not its own characteristic, but it really comes from nirvikalpaka pratpaksa. After a moment of nirvikalpaka pratyksa, the sarikalpaka pratyaksa is generated and the ascertainment and lucidity of a thing which comes from nirvikalpaka prataksa appears to be of savikalpaka pratyaksa. In this manner savikalpaka pratyaksa also determinates a thing and is called perception from a practical viewpoint (vyavahara), but the real perception is only the non-conceptual (nirvikalpaka) perception.

In the above criticism Santaraksita's Main arguments are that the nirvikalpaka pratyaksa is the real pratyaksa and a thing cannot be both universal and particular. Both these arguments are met by the later Jaina Acaryas. They say that the nirvikalpaka jnana of the Buddhists is the formless perception which is not capable of determinating the nature of a thing. Therofore, it is determinate (Sakara) and lucid (visada), and could be accepted as a pramana.

It appears that to refute the validity of the Veda, the Buddhist philosophers denied the real relation between the words and their meanings. All sorts of knowledge gernerated in connection with words which are not supported by the nirvikalpaka, are declared to be invalid. As a matter of fact Buddhism also acccepts Savikalpaka Pratyaksa. In the Vibhanga.105 Knowledge (jnana) is divided into two types Cognitative (Savitakka) and Non-cognitative (Avitakka). Both these types are similar to Savikalpaka and Nirvikalpaka Pratyksa.



The object of perception

We have mentioned earlier that the pratyksa is of two kinds, viz. Samvyavaharika (knowledge obtained through the senses and mind) and Parmarthika pratyaksa (knowledge obtained by the sould itself, without the help of the senses and the mind). The object of perception is realted to both types of perception.

The validity of Pramana in Jain philosophy is based on the nature of things, It asserts that a reality is a multitude of atoms and possesses a characteristic of being substance-cum-mode (dravyaparyayatmakam). The permanence-in-change is its common nature, Out of six substances the jiva, dharma, adharma, akasa, and Kala are said to be perceived only by the omniscient who has the parmarthik pratyaksa while the mundane souls perceive the objects of inference, not of sense-generated perception. The rest pudgala dravya is a subject to be perceived by mundane souls through sense-generated perception (indriyajanya pratyaksa).

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

In connection with the examination of the external world, Santaraksita refers to the view of Sumati, He says the atoms have two qualities, General (Samanya) and Particular (Visesa.) The objects perceived by sense-organs possess the general character. These objects are conglomerations of atoms which appear as an entity with a shape and size. The true quality of atoms is known only by the emancipated one who attained the paramarthika Pratyaksa or Yogipratyaksa.106

This conception is made more clear in the Syadvadamanjari. It is said that atoms which are co-related generate paryayas. They have infinite and continuous changes which depend on the types of contact or relation with others. For instance, when the atoms of the soil come into contact with each other, they become compact and with their becoming compact produce a pot. This process does not come about due to external pressure but is the result of an internal connection with each other. Therefore Jaina philosophy does not assert the extra avayavidravyas.

As regards the existence of atoms, we have both, Pratyaksa and Anumana. We see the atoms in the form of a pot (ghata). The atoms, that cannot be perceived by ordinary men due to their minuteness, are perceived by the Yogins. By inference also the Jainas try to prove the existence of atoms. The body itself is a mass of atoms wherein they get combined by such forces as time and cause the gross body107.

This conception of object of perception has been a subject of criticism, especially with the Buddhist logicians. The Vijnanavada, an extreme form of idealism which is propounded by the Sautrantika and Yogacara schools, asserts that there is no causal (yadakaram jnanm) world of external (reality. In its opinion reality is only the Vijnana (idea).

Thus the Vijnanavada denies the external world by denying the atoms. It says that the heap of atoms or a single body cannot be said to be in the external world. Both the Pratyaksa and Anumana are unable to prove their existence because ordinary mortals have never seen atoms even in a dream. As regards the Pratyaksa of Yogi, it demands great faith. The Anumana also is not helpful in this respect; Because for want of pratyaksa of atoms now can we get at the hetu (reason) and the sadhya (to be proved). Nor does the external world consist of bodies. When the atom itself could not be proved, how can we hope to prove a body which consists of many atoms. It is thus nothing but only a superstition caused by a hypothesis of vasana due to avidya or ignorance.108

Acarya Santaraksita also denies the existence of atoms. He refutes the view of Sumati stating that one object cannot have two qualities. Otherwise the object also will be consideed as two. Another argument is raised that if the two qualities are not defferent from each other, why do you say that the special quality of the atoms is perceived by the emancipated only ?109 By denying the existence of two qualities in one object, Santaraksita tries to refute the view of Sumati.

The above criticism is based on the Vijnanavada, which asserts that there is no existence of the external world. We see it only on account of the hypothesis of vasana. This criticism is answered by Jaina philosophers in latter works. Hemachandra tries to reply that the existence of the world cannot be refused, since knowledge is the action (kriya) in which the object is supposed to be directed. Without the external object there can be no perception. Therefore, Jainism admits the existence of both, the atoms and the body (avayavi).

As regards the criticism that the atoms of the body would be conflicting with one another, Jaina philosophy admits this fact, but it tries to solve this problem through Anekantavada. As Hemachandra says, `criticism' of atoms, therefore, cannot affect those who believe in Syadvada,110 according to which a body is one and yet manifold.



Paramarthika Pratyaksa (Trancsendental Perception)

The Paramarthika Pratyaksa is the outcome of the destruction of Jnanavaranakarma (knowledge obscuring karama). It springs forth from the purified soul itself without the assistance of sense-organs or any other external internal instruments. That is the reason why it is called the perfect lucid perception (visada pratyaksa). It is of two kinds: Sakala pratyaksa (complete direct knowledge) Kevalajnana (perfect knowledge or omniscience) comes under the former, and the Avadhijnana (visual knowledge), Manahparyayajnana (mental knowledge) under the latter.

Avadhi Jnana, as its name indicates, is limited by dravya (substance), Ksetra (place) Kala (time) and bhava (emotion). It is of three kinds--desavadhi (partial visual knowledge), paramavadhi (high visual knowledge), and sarvavadhi (full visual knowledge). Viewed from another aspect it is divided into Bhavapratyaya (birth-born visual knowledge) and gunapratyaya (acquired by merit). The former is possessed by those in heaven and hell by birth,111 while the latter can be secured by human beings as well as five-sensed sub-human beings after destruction-cum-subsidence of the relevant karmic veil (Ksayopasama-nimitta).112 Only the forms having shapes (rupin) can be known by avadhijnana.113 The formless, such as soul (jiva), dharma (principle of motion), adharma (principle of rest). akasa (space), and Kala (time) are not within its scope of perception. It can penet rate infinite, number of cycles, both past and furure.

Manahparyaya jnana reveals the thoughts of human beings. It is of two kinds, viz. rjumati (simple direct or mental knowledge) and vipulamati (complex direct or mental knowledge). Umasvami distinguishes them on the ground that the latter is purer and everlasting, while the former has less purity and infallibility.114 Pujyapada,115 and Akalanka116 support his view. But Jinabhadra is of somewhat different view viz. that manahparyaya jnana knows the states of mind directly by intuition, but the external objects thought of by the mind can be inferred.117 Later Acaryas followed both these views.

Umasvami makes a distinction between avadhi and manahparyaya. He says that (i) the former is less pure than the latter, (ii) the former can extend to the whole universe, while the latter is limited to the centre of the middle world. (iii) The first can be secured by all beings possessed of mind; while the other only by saints bhaving supernatural powers, and (iv) the subject matter of the first is gross, while that of the latter is very subtle. But Siddhasena Divakara does not recognise any distinction between avadhi and manahparyaya, since "subhuman organisms possessed of two or more sense-organs are also found to strive by means of attraction and repulsion, and thus are possessed of minds and as such it will be proper to extend the scope of manahparyaya to the minds or the objects of the minds of them as well, or otherwise it will be improper to postulate manahparyay as a separate category of knowledge.118 It can however, be considered a specific type of Avadhijnana.

Kevalajnana is perfect knowledge of all substance and their modifications. It is generated after complete destruction of the veil of the Mohaniya karma (delusing) which is the most powerful in the Karmic mater. Hence the soul comes to perceive all things past, present and future. When a person achieves perfect knowledge, he is called Omniscient.

According to Jainism, no one can be a teacher (Tirthankara) without being omniscient. This perfect knowledge can be obtained by the purified soul which has consiousness (cetana or upayoga) as its sole characteristic.119 The term Upayoga is used to denote the darsana the jnana which are the main features of the soul. Darsana is perception and jnana is knowledge.120 Soul, its knowledge, and its intution all these are identical and hence each can reveal the self as well as nonself.121 Akalanka is of the view that when the soul cognises the object, it is called Jnana; and when the soul perceives itself, it is called Darsana.122

It is apparent now that at the destruction of Jnanavarana, Darsanavarana; Mohaniya, and Antaraya, the soul obtains inner illumination and becomes omniscient. 

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

The early Pali Canon as well as the latter Buddhist philosophical literature criticised the view of Jainas that their Tirthankaras were omniscient. In the Majjhima Nikaya the Buddha says to Sandka Paribrajaka that "Some teacher, all-knowing (sabbanna), all seeing (sabbadassavi) claims all-embracing knowlledge and vision (apariseam nanadassanam), Saying whether I am walking or standing still or sleep or awake, knowledge and vision are constanly and perpetually (satatam samitam) before me." Further the Buddha says, "he enters an empty place, and he does not receive alms and a dog bites him, and he encounters a fierce elephant, and he encounters a fierce horse, and he encounters a fierce bullock, and he asks a woman and man their name and clan, and he asks the name of a village or market town and the way". So if any one asks him why he need question in this manner if he is omniscient, then he replies this: "I had to enter an empty place, therefore I entered.125"

At another place the buddha says to Mahanama that he had seen the Niganthas performing severe penance at rajagaha on the Isigili kalasila. He then asked them "why do you people do so ? They replied that the Nigantha Nataputta was omniscient and he had said that by severe penance all past deeds would be destroyed and the new deeds would be prevented. In this way, they would attain salvation. then the Buddha asked them "Do all of you know the past and the future of yourselves and your deeds. He went on to say "You do not know whether you did an evil deed like this or that. You do not know the getting rid of unskilled states of mind, the uprising of skilled states." Getting the reply "no" from them the Budha remarked "these beings, revered Niganthas, do those who are born again among men in the world, and are wrathful (luddha), blood handed (lohitapanino), dealing in cruelty (kururakammanta) do these go forth among the Naganthas."126 Likewise Udayi Paribrajaka says to Gotama the all-knowing omniscient (Nigantha Nataputta), on being asked a question by me concering the past, shelved the question by asking another, answered off the point and evinced temper and ill-will and sulkiness, (purimani, bhante, divasani purimatarani, sabbnnu sabbadassavi......so maya pubbantam arabbha panham puttho samano annenannam paticari, bahirddah katham apanamesi, kopam ca dosam ca appaccayam ca patvakasi).127

The Dhammapada Atthakatha presents a very interesting story regarding the dialogues that took place between Sirigutta and Garahadinna, the followers of the Buddha and the Nigantha Nataputta respectively. Garahadinna, a follower of the Nigantha Nataputta said to Sirigutta that the Niganthas are omniscient; they know the past, present and future. Afterwards, Sirigutta, a follower of the Buddha decided to try the boastful claim of the naked ascetics (Niganthas). He got a ditch dug between two houses and had it covered. Niganthas were then invited to alms. When the Niganthas came, they fell into the pit and their bodies were covered with mud and filth. Then it is said that he had beaten them with sticks and brought humiliation upon them. After a similar trial he proved that Buddhist monks were omniscient.128 It may be noted here that all the Niganthas are not said to be omniscient, but only a very few who could attain the perfect knowledge after performing the required duties. This story, however, refers to the Jaina tradition that its Tirthankaras and some prominent monks were omniscient.129

Likewise, later Buddhist philosophical literature also referred critically to the Jaina conception of omniscience or Kevalajnana. Dharmakirti, in the course of establishing the "Dharmajnatva" in the Buddha, points out the superfluity of Jaina view of omniscience and says that the anusthanagatajnana (a knowledge that has a bearing on life or practice is more importast, than having a knowledge of the number of bacteria (kitasankhya), which is of no use at all for human beings. The real tattvadrasta (knower of scripture) in the opinion of Dharmakirti is one who knows what is to be abandoned and what is to be accepted and not everything. It is immaterial whether one knows everything or not, but what matters is whether he knows the essentaial thing, that is what he ought to know. If the mere range of knowledge was valuable in itself, without its bearing on life, why not worship vultures who soar in to the atmosphere and thereby get a long range of sight.130 Thus he asserts the view that a absolute purity in life and not unlimited knowledge is the essential characteristic of a Teacher.

Prajnakaragupta, the commentater of Dharmakirti also supports Dharmakirti's view, but he goes one step further and establishes the omniscience of the Buddha. He also says that it can be attained by any spiritual aspirant, who masters the art of subduing passions.131

Thus it is only for the sake of argument that this conception of omniscience had been recorded in the Pali Canon as well as in later Buddhist philosophical literature, since no Jain view regarding this problem is correctly and completely mentioned. It was therefore not possible to give an accurate picture of the Jaina theory of omniscience. This much, however, we can say that the conception of omniscience in Jaina Tirthankaras is not a new one. It might belong to Parsvanatha or the period prior to that tradition, since the Niganthas, who the Buddha saw performing severe penance on Risigiri Kalasila at Rajagaha would be the followers of Parsvanatha or an earlier tradition.

The whole Jaina literature seeks to establish the fact that Jaina Tirthankaras are omniscient, while denying the omniscience of any other. The Bhagavati Sutra (9.32) says that the Nirgranthas who belonged to the Parsvanatha tradition did not accept the Nigantha Nataputta as a porphet or head of a Jaina sect unless it was proved that he was all-knowing and all-seeing.132

Later * caryas such as Kundakunda, Samantabhadra, Akalanka, Vidyananda try to establish omniscience on the basis of inference. We have already mentioned Kundakunda argument in this connection. Then Samantabhadra says that there are three kinds of entities, viz. the subtle (suhsma), proximate (antarita), and remote (duravarti). They must be perceived simulataneously by somebody, since all objects are to be perceived. Hence there must be some one omniscient.134

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

The Jaina philosophers did not emphasise Dharma jnatva like Dharmakirti or early Buddhist tradition, but they endeavoured to point out that a person is omniscient when he is both Dharmajna as well as Sarvajna, because Dharma jnatva depends on sarvajnatva.

Akalanka presents another argument which is also referred to by Dharmottara, a Buddhist philosopher in the Dharmottara-pradipa.136 His argument is that if we deny supersensorial knowledge, how can astrological divinations be made ? Hence, it must be accepted that there is a faculty of super-sensorial knowledge which is nothing but Kevalajnana or omniscience.137

After the destruction of the evil of karmic bondage one can attain the inherent capacity of his own soul, and perceive all things.138 They very progressive gradation of knowledge implies the highest magnitude of knowledge attained by man. If one has no capacity to know or perceie all things at once he will not be able to do so even by means of the Veda.139 Hence we have to accept that one can become omnisceint. Impossibility of omniscience cannot be established unless one has knowledge of persons of all times. Consequently, one who rejects omniscience for all times must himself be omui scient.140 Presenting the positive arguments in this way, Akalanka relies on the negative arguments that there is no contradictory pramana141 to reject the established omniscience and therefore it is certain. He then substantiates this argument by examining the various so-called contradictory pramanas.143

Dharmakirti and his commentator, Prajnakargupta, think that the Jaina conception of omniscience cannot be accepted for want of Sadhaka-badhakapramana145 (assisting and contradicting evidence). Akalanka replies this criticism by saying that one cannot establish the non-existence of omniscience without being omniscient. He further says that there is no badhaka pramana to refute omniscience in Jainism, and the absence of badhaka pramana is itself a sadhakapramana.145

As regards Anusthanagatajnana urged by Dharmakirti. Vadiraja, a commentator of Akalanka, questions "By which pramanas does the Buddha perceive the Anustheyagatavastu ? Neither can Pratyaksa Pramana be helpful in this respect, otherwise what will be the use of Anusthana ? Nor will be Anumana (inference) pramana will solve our problem, because it depends on the pratyaksa. Thus the Anustheyagata Jnana in itself has no importance.143

So far as Kitasankhya-parijnana and its purusathopayoga are concerned, he says that it is essential to include Kitasankhya-parijnana as an integral part of omniscience, as caturaryasatya implies the Duhkhasatya of creatures living around. If the Buddha has not grasped the Caturaryavedanatva, how could he preach to his disciples convincingly? He then remarks that if the Kitasankhya-parijnana serves no useful purpose, what then is the use of Bhiksu-sankhya-parijnana in Buddhism.146 ?

Thus the Jainas established the theory of omniscience, whereas the Buddhist refuted it in Nigantha Nataputta. According to Jainism its adherents could aspire to be omniscient. But it was only Nigantha Nataputta who attained this spiritual height at that time. However, the masses considered all Niganthas to be omniscient, because some of them gained various powers of insight. The Buddha, apparently under the impression that this was the actual claim of Jainism, criticised it. The later Buddhist philosophers also followed him. Latern, on the imitation of Jainism, the Buddha is also made an omniscient in Buddhist Literature.147



2. Paroksa Pramana (Indirect Knowledge)

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



Smrti pramana

Smrti is the remembrance of a thing perceived or known before and it is a source of knowledge of a particular thing in association with earlier experiences. Therefore, it is regarded on Pramana by Jaina logicians. But the Vedic philosophers are not ready to accept it as an indeplendent pramana on the ground that it depends on the validity of earlier experience (grahitagrahitva).148 The Buddhists joined hands with the Vedic philosophers like Kumarila.149 and rejected the validity of smrtt.150 Their main argument, like that of the Mimansakas or the Vaisesikas, is that the validity of smrti is conditioned by previous experience and it is wholly dependent on experience.151 As a matter of fact, the question of memory being treated as a pramana does not arise in a system like Buddhism where all knowledge-involving-thought (vikalpa jnanamatra) is considered no pramana.152

On the other hand the Jaina logicians unanimously accept the validity of smrti pramana. Their main argument is that the Sam skaras recall for any particular purpose the things experienced in the past. The memory of such things is a source of knowledge gainend through senses. Therefore smrti is declared to be a Pramana, since it is true of facts samvadin just as perception. The validity of pramana cannot be ascertained merely by relation to its depedence or independence of experience. If this argument is accepted even pramaua will cease to be a pramana, for inference also depends on knowledge already acquired through direct emprical perception.135

While examining smrti pramana, we may also discuss Dharavahika pramana (continuous cognition). The Dharavahikajnana is accepted as a pramana by the Nyaya-Viaisesikas154 and the Mimamsakas.155 In Buddhist tradition only Aracata accepts it.156 He says that only the Yogin's dharavahika Jnana is pramana, because it involves awareness of Suksmakalakala (minute divisions of time), while ordinary man's continuous cognition is not a pramana, because it does not involve such awareness.

The Jain logicians have two traditions regarding dharavahika Pramana. According to the Digambara tradition,157 it is valid provided it produces a visista pramana (a knowledge of special objects), while the Svetambara tradition accepts the dharavahika jnana as a pramana without any conditions.158



Pratyabhinana

Pratyabhijnana (recognition) is the result of perception and recollection. Its nature is of tadevedam (that is definitely this), tatsadrasam (it is similar), tadvilaksanam (it is somewhat dissimilar), and tatpratiyogi (it is different from that), which are avisamvadin (non-discrepant) and therefore are pramanas themselves.159

Kumarila160 as well as Jayanta161 includes pratyabhijnana in pratyaksa. But the Buddhists do not accept it as a separate pramana. In support of their theory, they advocate the idea that pratyabhijnana is nothing, but only a combination or recollection or remembrance and perception. Further they urge that a thing is momentary (ksanika) if it dismisses the permanence of entities that are corelated with pratyabhijnana.162

The Jainas, on the other hand, uphold the view that because the pratyabhijnana presupposes an entity in its antecedent and subsequent model condition, it should be recognised as a separate pramana, like smrti.163



Tarka pramana

Tarka or inductive reasoning is an essential feature to have the concomitance of an entity164 which is the instrument of inference. Partyaksa, smarana and pratyabhijnana are associative reasons to originate tarka. It decides the inseparabel connection (avinabhava sambandha) among the objects known through inference and agama. Akalanka is the first to fix the definition and subject of tarka in Jaina philosophy.

Mimamskas do not accept Tarka as a separate pramana. The word Uha used by them165 in the sense of reasoning is synonymous with the Iha of of matijnan of Jainas.166 The Buddhist, also deny its validity on the ground that tarka can only help one to know further on object which is already known through perception.167

Akalanka recognised tarka as a pramana, since concomitance cannot be known without tarks.168 If we do not accept the validity of tarka, we will not be able to accept either, as they both (inference and tarka) depend on the same basis for their validity as pramanas.169



Agama Pramana :

The words of an Apta are called agama. Apta means a person of superior intellect and character, who is non-discrepant (avisamvadin) in his respective subjects.170 The Jainas believe that their prophets were Aptas and therefore they accepted agamas as an independent pramana. The Jainas did not restrict the definition of Apta to the field of spiritual experiences and attainments. An Apta may, according to Jaina logicians, be any authority on the subject even if it is only a secular subject.

The Vaisesikas and the buddists include agama in inference. But as a matter of fact, it should not be considered as a part of anumana, since, unlike anumana, it arises without having perceived signs and their concomitance. It may be noted here that the Jainas as well as the buddhists rejected the claim of the Vedic philosophers that the Vedas are apauruseya (not of human authorship but of devine origin).171

Thus smrti, pratyabhijnana, tarka, anumana and agama are accepted as separate pramanas in Jaina philosophy and included into paroksa pramana. That means, according to Jainas, there are two pramanas, viz. pratyaksa and paroksa, while the Buddhists assert the reality of pra-tyaksa and anumana.172



Anumana Pramana

Anumana menas a cognition which takes place after some other cognition, specially perception (anu vyaptir nirnayasya pascadbhavi manam).173 The Vedic thinkers may have been the first to attempt a definition of anumana and their definition influenced both the Jainas and the Buddhists, although there was no unanimity among them as regard the exact nature of this pramana.

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

In the Jaina tradition Acarya Akalanka presents a comprehensive definition of anumana as follows :-

Cognition of Sadhya (what is to be proved) or major term produced by the Sadhana (the instruments to prove the sadhya) is called Anumana which follows linga-grahana (apprehension of the predicate of proposition) and vyapti-smarana (remembrance of invariable concomitance). He emphasises that because it is avisamvadin (non-discrepant) in its own subject and removes the defects arising due to doubt (sam saya), perversion (viparyaya) and indecision (anadhyavasaya), it should be recognised as a pramana.174

Vyapti (invariable concomitance) is the main feature of anumana. Avinabhava anyathauupapannatva, vipaksavyavrtti, and niyatasahacarya are well-known charactetistics, of vyapti. Sahabhavaniyama (having co-relation) and kramabhava-niyma (having successive relation) are the main factors of Vyapti.175 Sahabhava-niyama is understood as a character of the probandam (vyapakadharma) like rupa (form) and rasa (taste) and kramabhava-niyama is understood as a character of the probandam (vyapakadharma). This definition indicates that anumana is not restricated only to the tadatmya (identical nature) and tadutpatti (fdentical cause of origination) but it can also be applied to those thing which do not possess of the tadatymya and tadutpatti relation, For instance, we can make an inference about the taste of something looking at its form, which has no tadatmya relation. Likewise, the rise of Saketa can be inferred by looking at the rise of krttika.176

Sadhya and sudhana are also tow of the other main features of anumana. A thing which is to be perceived is called sadhya and a thing which is related positively with Sadhya, is called sadhana.177

Anumana is of two kinds, viz. Svarthanumana (inference by one's own self) and Pararthanumana (inference by others). The former is valid knowledge which arises in one's own mind from determinate sadhana, while the latter is a result of readsons standing in relation to invariable concomitance (vyapti) with sadhya.

The organs or Svarthanumana are said to be three in number, viz. dharma, sadhya, and sadhana. Paksa (minor term) and hetu middle term are also prescribed as its organs. Here, sadhya and sadhana are included in paksa. The remaining one is dharmi which is to be proved by pramanas (prasiddha).178

As regards the types of Hetu, the Vaisesika sutra (9.2.1) refers to fives kinds such as karya, karana, samyogi, samavai and virodhi. The Buddhists accept only three hetus, viz. svabhava, karya, and anuplabdhi. The Jainas, on the basis of definition of avinabhava, recognise svabhava, vyapaka, karya, karana, purvacara, uttaracara and Sahacara. Upalabdhirupa and anupalabdhirupa are also said to be the types of hetu.

Regarding the organs of pararthanumana, there is no unanimity among the philosophers. The Naiyaayikas have laid down five organs, viz. pratijna (proposition), hetu (reason) udaharana (example), upanaya (application) and nigamana (conculusion),179 The propositions, according to them, would be as follows :

(i) There is a fire on the mountain (pratijna).

(ii) Since there is smoke (hetu),

(iii) Wherever there is smoke, there is fire (udaharana).

(iv) There is smoke on the mountain (upanaya), and

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

The Sankhyas180 and the Mimamskas181 do not accept the last organs, viz. Upanaya and Nigamana.

In the field of Buddhist Logic, Acarya Dingnaga appears to have accepted three organs such as, Paksa, Hetu, and Drstanta,182 while Dharmakirti includes Paksa in Nigrahasthana, and divides Hetu into three types.183 According to him, the three Hetus are, (i) Paksadharmatva (its presence of the reason in the subjects totally), (ii) Sapaksasatva (its presence in similar instances, althugh not in their totality) (iii) Vipaksvayavrttatva (its absence in dissimilar instances in their totality). These reasons are also called the Ayogavyavaccheda, (impossibility of absence), (ii) Anyayogavyavaccheda, (imposibility of otherness in similars, but not in the totality of the similars), (iii) Atyantayogavyavaccheda (impossibility of others completely), i. e. absence of tatality of the dissimilar instances) : For instance.

(i) whatever is sat, is ksanika (Paksadharmatva).

(ii) the pot is sat, therefore it is ksanika (sapaksasatva).

(iii) because all entities are sat (vipaksavyavrtattva).

Thus, here the Paksa and Nigamana are denied and Drstanta and Upanaya are indirectly accepted. Hetu is the main feature according to the Buddhist view (vidusamvacyo hetureva hi kevalam).184

On the other hand, the Jainas accept only two organs, Pratijna (proposition) and Hetu (middle term-reason). They urge in support of this theory that without accepting the pratijna or paksa what is the use of the hetu, and for what would it be utilized.185 Hence, they say the Udaharana is necessary and deny that Upanaya and Nigamana are conclusive factors.186 For instance :

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

(ii) since there is smoke (hetu).

The above view of the Jainas is recorded in Buddhist literature. Both Dharmakirti and Santaraksita criticised this theory. Dharmakirti examines the Jain propositions with the following example :

(i) trees are sentient beings--cetanas taravah (pratijna).

(ii) because they sleep (hetu).

He then refutes this theory stating that this instance is fallacious, since sleep which is manifested by closing of the leaves at night is found only is some trees, not in their totality.187 The smae thing is explained in the Darmottarapra-dipa by Dharmottarara.

Santaraksita referred to a view of Patrakesari with regard to the conception of types of hetu. He puts a number of examples to establish his own view showing that there are only two organs, Pratijna and hetu. For instnce :

1.	(a) the hare-marked (sasa-lanchana) is the Moon (paksa or pratijan),

(b) because it is spoken of as the Moon (hetu). Likewise :

2.	(a) the pain of mine has been caused by the falling insect (paksa).

(b) because its appearance was felt on the touch of the falling insect. (hetu).

3.	(a) the soul, jar and other things are somehow essentially non-existent (pratijna).

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

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

As a matter of fact, the Janias are of the view that the number of steps in a proposition cannot be fixed as it depends entirely on the level of competence of the heare.191 manikyanandi recognizes pratijna and hetu as the minimum essential steps, but he concedes that other steps may also be required in dealing with certain types of hearers.192 Hemacandra193 is also of the same view. Vadideva's view, however, is somewhat different. He accepts, like the Buddists, one step for the particular type of hearers and two, three, four, and five for other general hearers.194 But Patrasvamin's view is more important in this respect as he does not go beyond the two steps of Pratijna and Hetu.

Santaraksita, following in the foot-steps of Dharmakirti criticises the theory of Patrasvamin. He says that being spoken of as the moon is present also in thihgs wher the Probandum (sapaksa) is known to be present. It is also smetimes present in the Man (who is spoken of as the moon) or in Camphor, Silver and such other things which are also called moon.195 Likewise, in the second instance Santaraksita points out as a defact that there is no distinction between the probans (the pain of mine has been caused by the falling insect), since the proban is a part of the Proposition itself. The same fact is asserted in different words in the Probans.196 Similarly, he indicates defects in other examples197 put forward by Patrasvamin and tries to prove the two steps of Pratijna and Hetu to be inadequate and incomplete.

This criticism is based on the conception that Jainas recognize only hetu. Dharmakirti includes Paksa in Nigrahas-thana and then divides hetu in three categories, viz. Paksadharmatva, Sapaksasatva, and Vipaksavyavrtti. These are called Trairupyahetu. Both, Drastanta and Upanaya are included in the Hetu of the Buddhists. But patrasvamin does not accept this view on the ground that the Trirupa can also be found in Hetvabhasa (fallacious middle term). Further he asserts Paksa and Hetu as steps of hetu. Since he establishes Anyathanupapatti as the definition of hetu, how could be include the Paksa or Pratijna into other organs as Dharmakirti did ? It was essential to him as well as other Jaina Acaryas, therefore, to recognise Pratijna as a separate organ of Hetu.198

As regards the aspects of the nature of a probans, the Buddhists, like the Vaisesikas199 and Sankhyas,200 assert that there are three aspects of a probans, vis. paksasattva (presence in the subject), sapaksasattva (presence in a homologues), and Vipaksasattva (absence from hetrologues). The naiyayikas accept, in addition to the above three, two more aspects of the nature of probans viz. abadhitavisaytva (absence of a counter-balancing probans). and asatpratipaksatva.201 both the Buddhists and the Jainsa criticise the view of the Naiyayikas.202 The Buddhists include the abadhitavisayatva in paksa and show the superfluity of asatpratipaksatva. The three aspects of the Buddhists are also called the Sadhananga, wherein the asiddha, viruddha and the anaikantika are all included.

On the other hand, the Jaina tradition admits that only the anyathanupapanntva, also called avinabhava, or vyapti, or vipaksavyavrtti, is the essential characteristic of a probans (hetu).

Paksadharmastadansena vyapto pyeti hetutam.

Anyathanupapannatvam na cettarkena laksyate.203

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

This conception of Jainas is criticised by the Buddhist logicians, Dharmottara, a commentator of Dharmakirti, says that according to Anhrikas, the inference proceeds from one-feature hetu (ekalaksanajamanumanam)204 which is called ekasupya or anyathanupapannatva. It indicates that anyathanvpapannatva should not exist apart from the probans.

Santaraksita, the distinguished commentator of Dharmakirti, has also refuted this viw. He quotes a well-known karika205 of Patrakesarin which, though not extant, is mentioned in the works of other writers. He is first mentioned in the Tattaasangraha and the Pramanavartika Svavrttitika by the name of Patrasvamin. Acarya Anantavirya says that this karika belongs traditionally to Patrakesari who wrote a philosophical treatise named Trilaksanakadarthanam.206 The Sravanavelagola inscription also supports this view of Anantavirya,207

Santaraksita and his commentator explain the view of Patrasvamin with regard to the various aspects of proban. They say that according to patrasvamin, the probans is valid only when it is found to be otherwise impossible and not when it has the three features (anyathanupapannatva eva sobhano hetuna punastrilaksanah). This view is elaborated as follows: Patrasvamin justifies that anyathanupapannatva is the principal characteristic of a probans. Through presumption (arthapatya) the same characteristic implies three features, viz. Paksadharmatva, Sapaksasattva, and Vipaksavyavrattatva, but the Vipaksavyavrtti or anyathanupapatti can imply all other features which do not serve any useful purpose. As a matter of fact, the relation of invariable con-comitance (avinabhava), which is, the heart of hetu, is not present in the three-featured reasons (trairupya-hetu), but found in the one-featured (ekarupya hetu).208

Santaraksita then quotes a renowned karika of Patrasvamin from the Trilaksanakadarthana as follows :--

anyathanupannattvam yasya tasyaiva hetuta.

drastantau dvavapi stam va ma va tau hi na karanam

nanyathanupapannatvam yatra tatra trayena kim.

anyathanupapannatvam yatra tatra trayena kim.

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

Patrasvamin has tried to prove that there can be no anya-thanupapannatva hetu in the three-featured probans. For instance, "one must be dark (paksasatva), because one is the son of so and so (sapaksasatva), whose other sons are found to be dark (vipaksasatvavyavrtt)". This example contains the three-featured probans. Even then it cannot lead to any valid and definite knowledge and conclusion. For there is no avinabhava-sambandha (relation of invaribale con-comi-tance) between his son and his darkness. The climate and eating of vegetables by his mother during the pregnancy is real cause. Therefore, the Trairupya is not a corrrect theory.

Sa syamastasya putratvaddrasta syama yathetare.

Iti trilaksano heturna niscityai dravartate.209

Patrasvamin again pointed out that the one-featured probans has the requisite capacity of leading to valid knowledge. It has no external corroborative instances, either of similarity or of dissimimilarity, either in the form af statement or in the form of actual things, because all things have been included under the subject or paksa (minor term) Positive and Negative entities (bhavabhavatmakaera sarvapadarthasya paksikrtattvat), and there is nothing apart from these. As regards the character of "being present in the Minor term", this is the anyathanupapannatva hetu and noting apart from the latter. Hence the probans here is one-featured.210

But the Buddhist philosophers do not accept this view and they try to criticise it. For instance, Santraksita questions whether Patrasvamin's definition of hetu refers to the general position or to a particular subject on which knowledge is sought or to a particular instance. If the first alternative is accepted, then, what would be indicated, would be the existence of the probans in the object where the probandum is present; and it would not accomplish what is sought to be accomplished.211

If Patrasvamin's definition of the Probans is the Anyathanupapanntva hetu is found in the Minor term (dharmi) only, the same means of cognition, which has made the Probans known, would make know Probandum (sadhya), also. Both these depend on each other. If the Probandum does not become known, the Probans also cannot become known. Thus the probans would be useless, and the Probandum would be known by other means. There would be the incongruity of "mutual interdependence" (anyonyasrayadosa), if the definite cognition of the Probandum followed from the Probans. Hence, the cognition ot one would be dependent upon the cognition of the other.212

Regarding the third alternative, Santarasita says that if the probans were known as exisent in the corroborative Instance, that would not bring about the cognition of the probandum in the Minor term, since its invarible concomitance will not have been definitely cognised all over.213 He then refutes the instances214 put forward by Patrasvamin in the course of his arguments.

For instance, in regard to the first instance concerning Syamaputra, he says that "One is dark, because he is the son of so and so" is not the natural reason (svabhavahetu), as "being product" (krtakatvam) has a character of non-eternality. The Syamatva, in his opinion, is the aggregate of five ingredients (pancopadanaskandha). Nor is the probans based on the effect (karyahetu), as there is no causal relation between his son and darkness. Nor is it of the nature of the non-perception (anupalabdhi) is the probans cannot prove the negation of complexions other than darkness.215

Further Santaraksita criticises the theory of Patrasvamin on the gounds of other inferences and concludes that the one-featured probans iis really an importent theory (klibastenaikalaksanah). He then tries to prove that three-featured probans has no such defects.

This refutation of the theory of one-featured probans is based on the asiddha, viruddha and anaikantiak defects (hetvabhasas). However, the Jaina philosophers like Prabhacandra and Anantavirya say that these defects are really not on the side of the one-featured hetu of Jainas, but on the side of the three-featured hetu of they Buddhists, because it can be applied to even Hetvabhasas. They finally conclude that the one-featured hetu is the shortest and the simplest route to make an inference regarding anything.216

But as a matter of fact, the three-featured probans are more convenient for the middle-term (hetu). For, even without knowing the words homologue and hetrologue everybody can easily understand the major and the middle term.

With regard to the importance of this reference we are in a position to say that the earliest mention of Jaina conception of anythanupapannatva as an aspect of a probans has been made by Acarya Dharmakirti. Afterwards, Santaraksita referred to it and proceeded to examine it critically. There he mentioned Patrasvamin as the holder of this view. For the skae of Jaina philosophical history, this reference to Patrasvamin and his view is very important.



Prmanasmaplavavada

Pramanasamplava is an application of more than one pramana to one object (prameya).217 jainas are appropritely called Pragmanasamplavavadin218 in the Hetubindu Tika This is because the theory of relativity of knowledge (anekantavada) is the basis of Jaina philosophy. It means that an entity is not in perpetual flux, but it is relatively eternal and having universal and particular characters (samanyavisesatmaka).

A thing consists of infinite attributes which cannot be apprehended by one by merely superficial knowledge. Other Pramanas, therefore, have clear scope to know the un apprehended elements of a particular thing. In the definition of pramana Acary Aklanka added a word anadhigatarthagrahi which itself indicates that pramanasam plava can be accepted provided there is upayoga-visesa to determine the definite or indefinite part of an entity.219 The Naiyayikas have on such term in their definitions of pramana. But they accept the pramanasamplava in each case.

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



Conclusion

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

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

(ii) Knowledge and vision were two characters of self. of these, vision (darasna) was originally considered to be the revealer of self (atmaprakasaka). This idea was developed in logical form and darsana, like Jnana, was considered to be valid knowledge.

(iii) Knowledge (jnana) was classified as Canonical or Agamic, and Philosophical or Darsanic. The five kinds of knowledge, namely, mati, sruti, avadhi, manahparyaya, and kevalajnana were based on the foremer, while Pratyaksa and Paroksa are devolopments of the latter Pratyksa was divided into samvyavaharika and paramarthika, while paroksa into smrti, tarka, pratyabhijna, anumana, and agama. Unlike Buddhism, paramarthika pratyaksa was savikalpaka (determinate). Summati's theory was referred to in the Tattvasangraha in his connection.

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

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

(vi) Pratijna and hetu were the only organs of Pararthanumana. patrakesari's view was referred to by Santaraksita in the Tattvasangraha in this connection,

It was also mentioned there that anyathanvpapatti was the essential characteristic of Hetu, and

(vii) Apart fromthe knowledge of each other's epistemological theories, the Jainas and the Buddhists, through centuries mutual ciriticism, contributed substantially towards teh enrichment of philosophical speculation in India and added to the sum total of human experience in its quest for the Truth.

�

Chapter-V



The Theory of Anekantavada



1. The Nature of Reality (Anekantavada)

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

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

These two standpoints have given rise to several other conceptions in Indian Philosophy. They can be classified into five principal categories1 as follows :

(i) the conception of identity.

(ii) the conception of difference.

(iii) the conception of subordinating difference to identity.

(iv) the conception of subordinating identity to difference and

(v) the conception of identity-in-difference.



(i) The conception of identity

The conception of identity means that all things are permanent, homogenous and universal as in Vedanta. Here the Brahman is considered to transform itself into the universe and to re-absorb the universe into itself. It is called the Brahmadvaitavada or ekatvavada, vikaravada or Brahmaparinama-vada, which realized brahman as the basic realty. Later on, Sankara established a theory called vivartavada which means that an effect is a false or apparent transformation. According to this, the brahman is the sole reality and universe is intrinsically unreal (mithya).



(ii) The conception of difference

The Buddhist philosophy represents this view. It asserts that everything is impermanent, soulless and a cause of pain (sabbam aniccam, sabbam anattam, sabbam dukkham). The conception of anatta or nairatmya establishes asatkaryavada. Reality is momentary and flexible since it transforms into modes in a moment. The imagination (kalpana) is the cause of the co-relation of modes which leads to casual efficiency (arthakriya). The Sunyavada, Ksanikavada etc. are co-related with this doctrine.



(iii) The conception of subordinating difference to identity

The Sankhya upholds the view of subordinating difference which means that the nature of reality is a plurality of the statically permanent (kutasthanitya) and the dynamically constant (parinamanitya). The Purusa (self) is kutasthanitya, while the Prakrti is parinamanitya. Owing to different combinations of three gunas (sat, rajas, and tamas), Prakrti is transformed into modes, while the Purusa ramains unchanged. The causes and effects are not entirely identical, but different in certain respects. Its fundamental principal Satkaryavada, that affirms the pre-existence of the effect in the cause, is based on the non-distinction (abhedavada), which is considered to be different from the arambhavada of the Nyaya-Vaisesika.



(iv) The conception of subordinating identity to difference

The Nyaya-Vaisesikas hold the view that the Visesa (the particular) is the prominent feature that distinguishes the elements, and the samavaya (intimate relation) is the cause of relation betwee two inseparabel (ayutasiddha) substances and their modifications.



(v) The conception of identity-cum-difference

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

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

The nature of reality, according to this theory, is permanent-in change. It possesses three common characters, viz. utpada (origination) vyaya (destruction) and dhrauvya (permanence through birth and decay), It also posesses the attributes (gunas) called anvayi, which co-exist with substance (dravya) and modifications (paryayas) called vyatireki, which succed each other. Productivity and destructivity constitute the dynamic aspect of an entity and permanence is its enduring factor. This view is a blended form of the completely static view held by the Vedantins and the completely dynanic view held by the Buddhists.2

Jaina literature3 mentions three different views with regard to th relation of guna and paryaya with a substance (dravya). viz. the bhedavada, abhedavada and the bhedabhedavada. The bhedavada represents the view that the attributes and the modifications are a combination with the substance which gives birth to the triple characters (dravya, guna and paryaya) of an entity.4 Both, guna and paryaya are two distinctive elements in this view. The former is called sahabhavi or intrinsic, while the latter kramabhavi or extrinsic5. This ideology was promulgated by Kundakund, and supported by Umasvami, Samantabhadra and Pujyapada.

According to abhedavada, the gunas and the paryayas are synonymous (tulyarthau) signifying the conception of change inherent in which are both external and internal modificattions of all realities without creating any contradictory position.6 Siddhasena Divakara is the chief supporter of this view and he is supported by Siddhasenagani, Haribhadra and Hemachandra.

The third view bhedabhedavada held by Akalankadeva has been accepted by all his commentators and followers such as Prabhachandra, Vadirajajsuri and Anantavirya. This view appears in more developed and hormonized form and clarifies further the relation between guna and paryaya. While commenting on the Sutra Gunaparyayavaddravyam of the Tattvarthasutra, Akalanka suggests that gunas are themselves a distinct category from, as well as identical with, paryayas7. It means gunas always exist with realities and their modifications which follow one after another. Prabhachandra8 in the Nyayakumudacandra gives a more critical and comprehensive explanation.

All these three views are not fundamentally different from one another, since they unanimously accept the common factors, utpada, vyaya, and dhrauvya simultaneity (sahabhavitva) and modifications with successivity (kramabhavitva). The Buddhist philosophers are familiar with the first and the last view, but they do not make any distinction between them.



Anekantavada in Buddhist literature

The rudiments of the theory of anekantavada can be gleaned from early Pali literature. The Brahmajala Sutta pointed out the sixty-two Wrong views (Micchaditthis) according to the Buddhistic standpoint. Out of them, the Ucchedavada (nihilism) and Sassatavada (Eternalims), Buddhaghosa says, were taught by Nigantha Nataputta to two of his pupils just before his death9.

This account of Buddhaghosa cannot be accepted as true since he had quite understandably misunderstood the teachings of Nigantha Nataputta. Buddhaghosa had not been fully conversant with all aspects of anekantavada and he had thought that Nigantha Nataputta had taught contradictory doctrines. This is quite understndable because the theory of permanence in-changa which forms the basis of the Anekantavada is completely at variance with the Buddhist theory which accepts only change. Due to this difficulty thoughts of Nigantha Nataputta are considered in Pali literature under the headings Sassatavada and Ucchedavada.

Rudiments of Anekantavada are traceable in the Buddhist approach to questions: Pali literature10 describes how he answered a question in four ways. The four ways are :

(i) Ekamsa-vyakaranya (answerable categorically).

(ii) Patipucchavyakaraniya (nswerable by putting another question).

(iii) Thapaniya (question that should be set aside).

(iv) Vibhajjavyakaraniya (answerable analytically).

The Buddha, who adopted these techniques in answering numerous metaphysical and ethical questions put to him by various disciples and disputants, himself claims to be a Vibhajjvadin.11 The Sutrakrtanga of the Jainas requires the Jaina monk to explain a problem with the help of Vibhajjavada.12 It shows that the Jainas as well as the Buddhists followed the analytical method of explanation. It is possible that the earliest division of the above questions was divides into ekamsavya-karaniya-panha, and (2) anekamsavyakaraniya-panha corresponding to the Jaina classification of two kinds of statements (ekamsika dhamma and anekamsika dhamma). Leter, the latter class would have been sub-divided into the (i) vibhajja-vyaka-raniya and the (ii) thapaiya. Patipuccha-vyakaraniya is a subclass of vibhajja-vyakaraniya.13

A point to be noted here is that the Buddha used the word anekamsa in his preachings, For instance, in reply to a question asked by Potthapada, the Buddha says "I have taught and laid down doctrines of which it is possible to make categorical assertions and I have taught and laid down doctrines of which it is not possible to make categorical assertions" ekamsika pi......maya dhamma desita pannatta14, anekamsika pi......maya dhamma desita pannatta). Here anekamsika, like Vibhajjavada, is similar to Anekantavada of Jainas. The etymology and meaning are also similar. But the difference between these two theories is that the Jainism accepts all statements to possess some relative (anekantika) truth, while the Buddhism does not accept that all non-categorical statements (anekamsika) can be true or false from one or more stadpoints. Pandita Durvekamisra, in the Hetubindutikaloka, summarized this concept as follows: Syacchabdo `nekantavacano nityatosti tena syadvaao anekantvado yadva syadaksanikah syadksanika ityadi......).15 A developed form of this doctrine is referred to in a later Sanskrit Buddhist philosophical literature. As we have already seen, this theory continued develop still further up to the time of Kundakunda.

After Kundakunda, Samantabhadra tries to explain it further with the help of examples. This is referred to by Karnakagomin in the Pramanavartika Svavrttitika16 and Durvekamisra in the Hetubindutikaloka. According to Smantabhadra, the triple characters abide with a substance at one and the same time. They are not mutually independent. Utpada can never exist without vyaya and dhrauvya. The other two characters too are mutually dependent. Samantabhadra uses an example to clarify this view. If a jar made of gold is turned into a crown it will please a man who has an attachment to the crown, but it will displease a man who dislikes the crown, while the third man who is netural about the crown but is interested in the gold, will have no objection to it at all. Here origination, destruction, and permanence abide in one reality. Another example is presented to make this controversial point clearer. He says: he who takes a vow to live on milk, deos not take curd, he who takes a vow to live on curd, does not take milk; and he who takes a vow to live on food other than supplied by a cow, takes neither milk nor curd. Thus Samatabhadra cancludes that utpada, vyaya, and dhrauvya may exist in a relative sense.17 Kundakunda has also given such example in this conneetion.18

The etymology of the word dravya itself indicates that a thing is permanent-in-change taking a new form simultaneously with the disappearance of the previous form.19 This view was also accepted by Durvekamisra according to Krdanta section.20 Santaraksita21 and Arcata22 have also recorded this conception in their respective works.



Trayatmakavada and Arthakriyavada,

in Buddhist Literature

The arthakriyakaritva (causal efficency) is the essence of the doctrines of bhedavada, Abhedavada, and Bhedabhedavada. The Satkaryavada of Sankhyas, Asatkaryavada of Naiyayikas and Buddhists and Sadasatkaryavada of Jainas are well-known to us in this respect. Here we are concerned only with the views of the Buddhists and Jainas.

The Buddhists assert that the "Particular is the only real element of an entity charactersed as svalaksana (thing-in-it-self). It is supposed to be momentary and a congregation of atoms. A thing accordingly is born and immediately afterwards it is destroyed23. The substance is nirhetuks (devoid of causes) in the sense that it originates without the assistance of cause other than its own cause of origination. Each moment produces another moment destroying itself and thus it presents a sort of continuisyly of existence. Thus if manages to maintain a cause and effect (karyakaranabhava) relationship.

According to Buddhism, Momentariness (ksanabhangurata) and causal efficiency (karya-karanabhava) are inseparable. It treated momentariness, efficiency, causality and reality as synonyms, and hence argued that an entity is momentary because it was efficient and it was efficient because it was momentary. On the basis of this idea, the Buddhists criticise causal efficiency in a permanent thing. They say that entities come into Being either simultaneously (yugapadena) or successively (kramena). But in a permanent thing, both these ways cannot be effective, since they are not able to originate it immediately due to the non-proximity of a cause. In the first alternation, the substance should originate all teh possible effects in the very first moment of its existence. As regards the type of causal efficiency that takes place simultaneously, a permanent thing cannot have any effects, because it can be neither perceived nor inferred. As Santaraksita says, after having brought about all the effects simultaneously, the nature of a thing comprising its capacity of effective action, disappears, and therefore the momentary character of a thing is an essential factor for causal effeciency. Furthermore they point out that auxiliaries (sahakari) must follow the things with which they are connected. These auxiliaries, as a matter of fact, cannot abide with permanent things, because the peculiar condition produced in thing by auxiliaries would neither be simailar nor dissimilar. Ib they make any difference, the efficiency of the permanent thing in producing the cause is compromised and becomes dependent upon other things in order to be effeicient. If, on the coutrary, they are not able to make any difference, the arguments for inoperative and ineffective (akincitkara) elements in a thing have no meaning. The Buddhists, therefore, conclude that causal efficiency is the essence of the simple and unique moments each of which is totally differents from the others.24

On the other hand, the Jainas believe that a substance is dynamic (parinami) in character. It means a thing is eternal from the real standpoint (niscayanayena) and momentary from a practical viewpoint (vyavaharanayena). Causal efficiency, according to them, is possible neither in a thing which is of the static nature (kutasthanitya) nor in a thing which is incongruous with the doctrine of momentariness (ksanikavada), but it is possible only in a thing which is permanent-in-change. To make a clarification of this view, they say that efficiency takes place either successively or simultaneously. Both these alternations cannot be effective in the momentary existence, since the spatial as temporal extension which requires the notion of before and after for efficiency are absent from the momentary thing of the Buddhists. Santana (continuous series) is also not effective in this respect, since it is not momentary in the opinion of the Buddhists.25

This of the Jainas is recorded by Durvekamisra in the Hetubindutikaloka. The writer of the Vadanyaya called Syadvadakesari who is supposed to be the same as Akalankadeva, is said to have defeated the opponents and established the Jaina Nyaya. According to Syadvadakesari, Durvekamisra says, every entity is anaikantika (having infinite characters), which is the basis of arthakriya (casual efficiency). Kulabhusana, a commentator on the Vadanaya, explains this view that the anyathanupapatti is the main character of reality, and arthakriya is possible only in that character.26 He, then on the basis of the above view, tries to point out defects in the theory of absolute momentariness and absolute eternalism stating that causal efficiency is possible in either of these theories of reality. Clarifying his own position, Kulabhusana asks whether momentary character has causal efficiency during its own existence or in another. If the first alternative is accepted, the entire universe would exist only for a moment. The effect produced by a certain cause during its own existence would be a cause of others, despite being caused itself and this sereis will never end. The argument "Cause makes an effect during its own existence and an effect comes into being during the existence of others "is not favoured since an effect is supposed to be originated during the existence of its own cause and not another." Otherwise, an effect cannot take place and there will be the defect of "Samanantarapadavirodha"26, according to which the effects would emerge in the distant future. The next moment is also not powerful to generate the thing, since it is not a creator. Otherwise what would be the difference between sat and asat, and Ksanika and aksanika. We could conclude therefore, the arthakriya is possible only in permanent-in-change character.28

Afterwards, Durvekamisra tries to criticise the view of Syadvadakesari not by advancing arguments but by merely hurling insults. As a matter of fact, whenever the Buddhist philosophers came across people whose views were different to theirs, especially when they could not refute their theories, they resorted to the practice of rediculing them by means of ironical speech. It is in this manner that the arguments of the Jainas against the theory of ksanikavada came to be dismissed by Pandit Durvekamisra with cursory remarks that a wise-man should disregard the above objections raised by the above Anhrikas or Digambaras (yadi namanhrikoktirupeksaniya preksavatam)29. He then tries to show that only the momentary character has a capacity of casual efficiency.

santaraksita also refers to view which seems to belong to the Jaina tradition, but it is attributed to bhadanta Yogasena, who is claimed by certain scholars to be a Buddhist philosopher. For instance, Bhattacarya says in his introduction to the Tattvasangraha that "nothing definite is known about Yogasena; he is not mentioned in the Nanjio's catelogue of the Chinese Tripitaka nor in any of the Tibetan catalogues". He then tries to prove that Yogasena was a Buddhist Philosopher on account of his appellation Bhadanta saying "But the word Bhadanta is always used in the Tattvasangraha to denote a Buddhist, or more preferably a Hinayana Buddhist. Our authors have not made a confusion in this respect anywhere in this book, and on this ground we can take Yogaseena to be a Buddhist.30

But Santaraksita has not indicated anywhere that the word Bhadanta should be limited only to the Buddhist Acaryas. It has been widely used in Jaina literature as a term of respect to elder Bhikkhus. It is, therefore, not impossible that Yogasena was a follower of Jainism or was influenced by its conceptions, as his views against Ksanikavada represent the Jaina standpoint.31 Further Santaraksita did not mention anywhere explicitly the criticism made by Jainas against the Ksanikavada. Moreover, it is unlikely that in such a comprehensive work he should forget to mention the refutation of the Buddhist theory of momentariness by the Jainas, when the Jainas were their greatest opponents.

Some schools of thought opposing the doctrine of momentariness (Ksanabhangavada) were rising even within Buddhist system. For instance, Santaraksita refers to the view of Vatsiputriyas who classified things under two headings momentary and non-momentary.32 The conception of soul, according to them, has also been refuted by santaraksita. Stcher batsky mentions the Vatsiputriyas who admitted the existence of a certain unity between the elements of a living personality. In all probability they have been influenced by the Jaina views as their arguments are very similar to the Jaina arguments raised against the view of Ksanikavada and anatmavada.

There are, however, two important points of difference between the Buddhist and the Jaina in the meaning they attach to dravyavada in their common denunciation of the view which connects this notion of arthakriyakaritva with dravyavada. First, the Buddhist is against dravyavada. Secondly, the Buddhist's attack actually turns out, whatever his profession may be, to be on the hypothesis of the static (kutsthanitya) drayya whereas the Jaina's attack is also on the same hypothesis but only as a contrast to his own theory of the dynamic (parinami) dravya.34 We have already discussed the Jainas view against ekantadravyavada.



Dual character of an entity

Some systems of thought accept only the Universal (Samanya) character of reality. Advaitavadins and the Sankhyas are the typical representatives of this view. Some other schols led by the Buddhists recognise only Particular (Visesa) character of reality. The third school of thought belongs to Nyaya-Vaisesikas, who treat Universal and Particular (Samanya and Visesa) as absolutely distinctive entities.

Santaraksita first establishes the Jainistic view on the nature of reality. He says that according to Jainism, an entity has infinite characteristics which are divided into two categories, viz. Universal and Particular. Just as different colours can exist in a lustous gem without conflicting with each other, so the universal and particular elements could abide in a reality.35

We find two kinds of existence in an entity, viz. existence of own nature (Svarupastiva) and existence of the similar nature of others (Sadrasyastitva). The former tries to separate the similar (sajatiya) and dissimilar (vijatiya) substances and indicates their independence. This is called Vertical Universal (urdhvatasamanya), which represents unity (anugatapratyaya) in pluralitv of different conditions (vyavrttapratyaya) of the same individual. In other words, the permanent character of an entity is called urdhvatasamanya.36 Sadisyastitva, the so-called Tiryaksamanya (horizontal), represents unity in the plurality of different individuals of the same class.37 The word cow is used to denote a particular cow and it also refers to others of the same class, because of similarity.38 Likewise, Visesa is also of two kinds, Paryaya and Vyatireka. The former distinguishes the two modes of same entity, while the latter makes a distincition between the two separate entities.

Thus each and every reality is universalized-cum-particularzed (samanya-visesatmaka) along with substance with modes (dravyaparyayatmaka). Here dravya represents the universal character and paryaya represents the particular character of a thing. The adjective Samanya-visesatmaka indicates the apprehension of Tiryaksamanyatmaka and Vyatirekasamanyatmaka, while Dravyaparyayatmaka points out the urdhvatasamanyatmaka and Paryayavisesatmaka character of a reality. Though the qualily of samanyavisesatmaka is included in the dravyaparyayatmaka, its separate use indicates that no entity is beyond the limitation of dravyaparyayatmakatva of utpadaryayadhrauvyatmakatva. While Samanyavisesatmaka indicates the character of reality, the dravyaparyayatmaka shows its dynamic nature. Thus in Jainism an entity is of a dual nature. Both these types of samanya have been dealt with by Santaraksita, Karnakagomin and Arcata. They take the traditional example of a jar (ghata) made of gold which can be changed into several modes, while preserving gold as a permament substance.39

Another example has been given by Buddhist philosophers on behalf of Jainas. They say that the identical-in-difference (bhedabheda) between the substance and the modes is accepted by the Anhrikas as the nature of reality.40 When a substance is spoken of as one, it is with reference to space, time and nature; when it is spoken of as different, it is with reference to number, character, name and function. For instance, when we speak of a jar and its colour and its other attributes, there is difference of number, and name; there is also also a difference of nature, inasmuch as an inclusiveness or comprehensiveness is the nature of the substance of the jar, while exclusiveness or distributiveness is the nature of successive factors in the form of colour and so forth. There is also a difference of function; inasmuch as the purposes served by the two are different. Thus the substance is not totally undifferentiated, as it does become differentiated in the form of the successive factors.41

Kamalasila explains the Jaina view as to why it stresses on the universal-cum-particular character. He says, as the Jainas assert: "If the above doctrine is to be denied, all things would have to be recognized as one. If a certain thing spoken of, for instance, as a jar was not different from other things, such as cloth, then there would be no difference between the jar and sky-flower (i. e. sky-flower is a thing that does not exist at all-hence an absurdity (akasa-kusuma)). Like-wise a thing that is always differentiated from all other things, can have no other state save that of the sky-flower. Consequently, the general character in shape of universal entity, has to be admitted.42

Kamalsial further explains the Jaina conception of the particular characters of an entity. He says that if the same entity, jar, was devoid of dissimilarity, then the jar could not be regarded as anything different from the cloth etc. in the form of this is jar, that is cloth, but in fact it does differ from other things. Therefore the particular character is always present in reality.43

As the Buddhist do not admit the universal character of an entity, the Jainas endeavour to convince them that the universal character is merged in the particular character of an entity. They set forth the argument that if any entity is not similar to other things, it ceases to be entity. For, that which is excluded from an entity, could have no position, but non-existence, as in the case of a sky-flower.44

In support of the aforesaid view, another argument is presented, on behalf of the Jainas, that is, if an entity were not similar to or different from every other entity, how then is it possible that the common idea of "being an entity" is found to appear only in connection with the jar and such things, and not in connection with the crow's teeth. It is so because the said restriction is due to a certain capacity in their natures. Though, according to Jainism, all things in the form of entities are not different from one another, their capacity may be regarded as the required "commonality. This is also called the Niyatavrtti. Without accepting this limitation anything could be transformed into any-thing else.

Later the Jainas dealt with the difference among things. They say that if a jar were entirely devoid of dissimilarity to those other things, then there being no difference between them, the jar could not be anything different from those things. This would involve a self-contradiction. When one is ready to accept some sort of difference among things, he has also to accept dissimilarity as a particular character.46

Thus according to the Jainas' view, like the gleaming Sapphire, every entity, while being one, has several aspects. Of these, some are apprehended by inclusive notion,s and others by exclusive notions. Those that are apprehended by inclusive, and hence spoken of as Common, while others, which are apprehended by exclusive notions, are exclusive and hence said to be Particular. The inclusive notion appears in the non-distinctive form of "This is an Entity", while the exclusive appears in the distinctive form "this is jar, not cloth".

Vastvekatmakamevedamanekakaramisyate.

Te canuvrttivyavrttibuddhigrahyataya sthitah.

Adya ete' nuvrttatvatsamanyamiti kirtitah.

Visesastvabhidhiyante vyavrttatvattato `pare.47



Nature of relation of an entity

The nature of an entity is also a controversial point among the philosophers. For instance, the Naiyaylikas, the extreme realists, think that relation is a real entity. According to them, it connects the two entities into a relational unity through conjunctive relation (samavaya sambandha). Conjunction is a subject of quite separate, while the other relates with inseparable realities. Samavaya is said to be eternal, (nitya), one (eka) and all-pervasive (sarvavyapaka).48

The Vedantins and the Buddhists, the idealists, are against the view of the Naiyayikas. The Buddhists assert the subjective view of relations. A relation, according to Dharmakirti, is a conceptual fiction (sambandhah kalpanakrtah), like universal, and hence it is unreal. He also rejects the two possible ways of entertaining a relation in universal. They are dependence (paratantrya sambandha) and interpenetration (rupaslesa sambandha).50

On the other hand, the Jainas, on the basis of non-absolute standpoint, try to remove the extreme externalism of the Naiyayikas and the extreme illusionism or idealism of Buddhism and Advaitism. They maintain that a relation is a deliverance of the direct and objective experience. Relation is not merely an inferable but also an indubitaly perceptual fact. WIthout recognising relation, no object can be concrete and useful and atams would be existing unconnected.51

As regards the rejection of two possible ways of relation, the Jainas say that they should not be rejected. For, parata-ntrya-sambandha is not mere dependence, as the Buddhists ascribe, but it unifies the relata52. Rupaslesa is also untenable for purpose.53 The two points are here to be noted : the first is that according to Jainism, the relata never lose their individuality. They make internal changes having consistent internal relation with the external changes happening to them. In adopting this attitude the Jainas avoid the two extremes of the Naiyayikas externalism and the Vedantins internalism. Another point is that the Jainas consider relation to be a combination of the relata in it as something unque or sui generis (jatyantara). It is a character or trait in which the natures of relata have not totally disappeared but are converted into a new form. For instance, nara-simha is a combination of the units of nara (man) and simha (lion). They are neither absolutely independent nor absolutely dependent, but are indentity-in-defference. Hence the Jainas are of the view that relation is the structure of reality which is identity-in-difference.54



2. The Theory of Nayavada

Nayavada or the theory of partial truth is an integral part of the conception of Anekantavada, Which is essential to concieve the sole nature of reality (vastu nayati prapayati samved-anakotimarohati). It provides for the acceptance of different viewpoints on the basis that each reveals a partial truth about an object. Naya investigates analytically a particular standpoint of the problem.55 But if the problem is treated as the complete truth, it is not Naya, but Durnaya or Nayabhasa or Kunaya. For instance, it is is Naya, and it is and is only is durnaya, while "it is relatively (syat)" is an example of Syadvada56.

Nayas can be as many as there are ways of speaking about a thing. This infinite number of nayas has been reduced to seven, viz. Naigama (figurative), (ii) Sangrha (general or common), (iii) Vyavahare (distributive), (iv) Rijusutra (the actual condition at a particular instant for a long time), (v) Sabda (descriptive), (vi) Samabhirudha (specific), and (vii) evansbhuta (active). The first four nayas are Sabdanayas and the rest are the Artha Nayas, for thoughts and words are the only means by which the mind can approach reality. These seven Nayas have been also divided into two categories, Dravyarthika or Samanya (noumenallor intellectual intuition relating to the substance), and Paryayarthika or Visesa (phenomenal view relating to the modifications of substances). The first three nayas are connected with the former division and the rest with the latter. In the scriptural language these are named the Niscayanaya (real standpoint) and the Vyavharanaya (prartical standpoint). The Tattvarthavartika (1.33) mentions the Drvyastika and the Paryayastika in place of drvyarthika and paryayarthika.

As regards nayabhasa, the Nyaya-Vaisesika systems are called in Naigamabhasa, as they hold the absolute distincition in the characters of a thing. The Sankhya and the Advaita schools are enumerated under the Sangrahabhasa, the Carvaka under the Vyavharnayabhasa, the Buddhist conception of Ksanabhangavada in the Rjusutranayabhasa, the Samabhirudhanayabhasa and so on.



The theory of Naya in Buddhist literature

Pali literature indicates some of the characteristics of Nayavada, The Buddha mentions ten possible ways of claiming knowledge in the course of addressing the Kalamas. The ten (i) anussavena, (ii) paramparaya, (iii) itikiraya, (iv) pitakasampadaya (v) bhavyarupataya (vi) samano na guru, (vii) takkihetu, (viii) nayahetu, (ix) akaraparivitakkena, and (x) ditthinijjhanakkhantiya.58 Out of these, the eighth way, viz. Nayahetu is more important for our study. Here Naya is a method of statement which leads a meaning to a particular judgment.59 The Jataka says that the wise man draws a particular standpoint.60 In about the same meaning. Naya is used in Jaina philosophy, as we have already seen. This Nayahetu of Buddhism appears to indicate the Jaina influence of Naya, and it would have been made a part of its own in the form of two types of Saccas, viz. Sammutisacca and the Paramatthasacca,61 which are used in about the same sense as Paryayarthikanaya and Dravyarthikanaya or Vyavaharanaya and Niscayanaya. The words Sunaya and Dunnaya are also found in Buddhism used in identical way.62

The Suttanipata indicates that the Sammutisacca was accepted as a common theory of Recluses and the Brahamanas,63 and the Paramatthasacca was treated as the highest goal.64 These two Saccas are characterised as Nitattha (having a a direct meaning) and Neyyattha (having an indirect meaning).65 The Commentary on the Anguttara Nikaya says that there is no third truth (tatiyam n'upalabbhti). Sammuti (conventional statement) is true because of convention and Paramattha is true because of indicating the true characteristics of realties :

Duve saccani akkhasi Sambuddho vadatam varo.

Sammutim paramatthanca tatiyam n' upalabbhati.

Paramatthavavanam saccam dhammanam tathalakkhanam.66

On the other hand, it is also said that there is only one truth, not second (ekam hi saccam na dutiyamatthi).67 This contradictory statement appears to give the impression that even in Buddhism the nature of things is considered through some sort of relativistic standpoint which is similar to the theory of Nayavada of Jainism,

Buddhlsm was aware of the conception of the Nayavada of Jainism, since the Anguttara Nikaya refers to the several Paccekasaccas (individual truths) of the several recluses and Brahmanas. If it is so, the conception of Paccekasacca (Partial truth) of Buddhism is definitely influenced by the Nayavada of Jainism. There is no doubt that Jainism founded this theory earlier than Buddhism.



3. The Theory of Syadvada

We have observed in our discussion on Nayavada that it is not an absolute means of knowing the nature of relaity. The further examination of truth is attempted by the theory oi Condtional Dialecitc or Syadvada. The Nayavada is analytical in character, while the Syadvada is a synthetical in metho. The latter investigates the various standpoints of th truth made possible by naya and integrates them into a constent and comprehensive synthesis. Dasgupta describes the relation between these two methods as follows: "There is no universal or absolute position or negation, and all judgements are valid only conditionally. The relation of the naya doctrine with the syadvada doctrine is, therefore, this, that for any judgement according to any and every naya there are as many alternatives as are indicated by Syadvada..69"

The prefix Syat in the Syadvada represents the existence of those characters which, though not perceived at the moment, are present in reality (nirdisyamanadharmavyatirikta' sesadharmantarasamsucakena Syat yukto vado bhipretadharma-vacanam Syadvadah). Syadvada reveals the certainty regarding any problem and not merely the possibility or probability. It is a unique contribution of Jainism of Indian Philosophy. Syadvadin is a popular appellation given by later philosophers to Jainas. Dharmakirti, Arcata and Santaraksita used this term for the Jainas in their respective works.

Syat is generally rendered into English as "may be" or "perhaps" which is far from appropriate. As a matter of fact, there is no appropriate word for Syat in English, but we can translate it with the term relatively which is closer and more suitable to convey the significance of the theory. The Concise Oxford Dictionary gives the meaning of relatively as "having mutual relations, corresponding in some way, related to each other".70 H,G.A.71 Van Zeyst writes: "When a function indicates some difinite relationship in which the object stands to some other object, the term must be described as "relative". There is a word Kathancit in Sanskrit literature which is used as a substitute for Syat by Jaina as well as non-Jaina philosophers. These connotations tally with the inner meaning of Syat.

Further Syadvada makes an effort to respect other doctrines by warning us against allowing the use of eva or only to proceed beyond its prescribed limits and penetrates the truth patiently and non-voilently. The uniqueness of Syadvada as the most peaceful and non-violent means of arriving at the Truth through argumentation is emphasised by Tatiya in his assessmetn of Syadvada in Jaina Philosophy: "It is the attitude of tolerance and justice that was responsibel for the origin of the doctrine of non-absolutlsm (anekantavada). Out of universal tolerance and peace-loving nature was born cautiousness of speech. OUt of cautiousnes of speech was born the habit of explaining a problem with the help of Siyavaya (syadvada) or Vibhajjavaya. This habit again developed into a non-absolutistic attitude towards reality."72

It would be helpful to remember that the nature of reality is determined in Jainism by refering to the dravya (matter), Ksetra (place), kala (time) and bhava (state). This is the positive factor. The negative factor is that of refering to the negative counterpart (nisedha-pratimukha) or a particular object such as the absence of ghatatva (jarness) in cloth and vice versa. This negative factor constitutes the full-fledged nature of the Jar as the positive one.

According to the conception of Syadvada, both identity and difference must exist in reality. But opponents categorically deny this claim on the ground that a dual character can never exist in an entity. The critics of Syadvada object to it on the basis that Syadvada gives rise to the following erroneous results73 : (i) Virodha or self-contradiction, like hot and cold, (ii) Vaiyadhikaranya or absence of a common abode, (iii) Anavastha or regressus ad infinitum, (iv) Sankara or confusion, (v) Vyatikara or exchange of natures, (vi) Samsaya or doubt, (vii) Apratipatti or non-apprehension, and (viii) Uvayadosa or fallacies on both sides. Out of these defects Virodhadosa is considered by them to be the most glaring. The Jainas do not accept that there is any self-contradiction in Syadvada. They put forth three possible forms in which virodha can occur :

(i) Vadhyaghatakabhava or destructive opposition, like mongoose (nakula) and the serpent (ahi).

(ii) Sahanavasthanabhava or the non-congruent opposition, like syama and pita in a ripe mango.

(iii) Pratibadhyapratibandhakabhava or the obstructive opposition, like the moonstone which protects the sun's rays. And they maintain that these forms of virodhas cannot effect their theories of reality. They also say that an entity is anantadharmatmaka (having innumerable characters) which cannot be perceived at once by ordinary men until and unless, we conceive the problem through negative and positive aspects (bhavabhavatmakatattvena), identity-in-difference (bhedabhedena) eternality-in-non-eternality (nityanityatmakena), universal-cum-particular elements (samanyavisesatmakena), or substance-in-modes (dravyaparyayatmakena). Each and everything is related to the four-fold nature of itself (svadrayacatustaya) and is not related to the fourfold nature of the other-than-itself (paradravyacatustaya). For instance, the jar is the jar in itself, but it is not the jar in relation to others, as cloth, fruit, etc. No one can deny this dual characteristic of a thing, otherwise its negative aspects or non-existing characteristics would disappear and their modes would commingle.74

According to the Jainas, the non-existences (abhavas) are of four kinds, viz. Pragabhava, Pradhvamsabhava, Itaretarabhava and Anyonyabhava.

(i) Pragabhava means the non-existence of an effect in the cause.75 The substance is eternal which can neither be newly created nor completely destroyed.76 The effect accordingly does not exist before its own existence, which is a result of causes. The substance in itself is an effect and the modes are the causes. That means the pre-modes are the pragabhava of post-modes. The clay or the curd is the Pragabhava of jar (ghata) and butter (ghrta). If this previous negation were not there, the product clay or curd would always exist in their effects jar or butter.

(ii) Pradhvamsabhavr means the non-existence of an effect after destruction.77 Pragabhava is the Nimitta (determining cause). The first destroys then the other originates. If this negation were not in an entity, milk would still be there in curd.

(iii) Itaretarabhava or Anyonyabhava means mutual non-existence. Each entity exists in its nature which cannot be transferred to others. The cow cannot possess the form of the horse.78 If this mutual negation were not in entities, the horse would become every other thing.

(iv) Atyantabhava means the absolute non-existence of an entity. As for instance, the sky-flower (akasa-kusuma) or Sasa-visana (horns to the hares), which have no existence at all.79

On the basis of above exposition, the Jainas endeavour to answer the objections raised by opponents through the different aspects of the nature of reality. They are dealt with below :



The Identity-in-difference (bhedabhedatmaka)

The identity-in-differnece is the main figure which guards the Jaina standpoint against the attacks of opponents. The exposition of this central idea has been a necessary talk to the Jaina Acaryas. They postulate a theory that a substance is neither absolutely different than other things, nor absolutely alike. Otherwise how could the quality (guna) and qualified (guni) be distinguished ?

An entity is charactersied by birth (utpada), death (vyaya) and permanence (dhrauvya). All entities are included in this definition. Sat or substance is abheda and gunas are bheda. Apart from gunas or paryayas, there is no existence. There-fore, reality is called the identity-in-difference.



Eternal-cum-non-eternal aspects (nityanitatmaka)

In the same way the substance can be nither absolutely eternal nor absolutely non-eternal, but it is eternal-cum-non-eternal. If we do not accept this, causal efficiency (arthakriya) would not be possible with an entity and all the transaction would fail due to the static or perpetual fluxive character of thing. Pre-existence would be dis-connected with the post-existence. How then could the doer and enjoyer be recognized ?

Likewise, reality is universalized-cum-particularised, one-cum-innumerable, etc. from real and practical standpoints. There is no self-contradiction in this recognition, since the nature of reality is conceived relatively.



Saptabhangi or a theory of Sevenfold prediction

Saptabhangi or the theory of sevenfold predication is a method of cognition to apprehend the correct nature of reality-through a sevenfold relativist dialectic method. It is treated as complementary to the Syadvada doctrine. Akalanka thinks of it as a way which considers the modes of a thing in a positive (vidhimukhena) and negative (nisedhamukhena) manner without incompatibility in a certain context. The sevenfold predications are as follows :

(i) syadasti or relatively it is.

(ii) syannasti or relatively it is not.

(iii) syadasti nasti or relatively it is and is not.

(iv) syadavaktavya or relatively is is inexpressible.

(v) syadastyavaktavya or relatively it is and is inexpressible.

(vi) syannastyavaktavya or relatively it is not and is inexpressible.

(vii) syadastinastyavaktavya or it is, is not, and is inexpressible.

Here the radical modes of predication are only three in number-syadasti, spayannasti and syadavaktavya which contruct other predications by combining themselves. The first two modes represent the affirmative or being (astitva), and the negative or non-being (nastitiva) characters of an entity. The third is a combination of both being and non-being. The fourth is inexpressible in its predicate. The remaining three modes are the combined forms of the first, second, and the third. The first two and the fourth predications are consequently the assertions of simple judgments, and the remaining four of complex judgments. According to the mathematical formula, the three fundamental predications make seven modes and not more than that.

The first mode represents the existence of the jar (ghata) and the non-existence of cloth (pata) in the jar. The second predication shows the negative aspect of jar that it does not exist as cloth or anything else. There is no contradication here, since the predication asserts the relative and determinate abstraction. The third mode offers a successive presentation (kramarpana) of negative and positive aspects of an entity, while the fourth one offers a simultaneous presentation (saharpana) of the two concepts. According to Jaina conception, one word represents one meaning. The relation between a word and its meaning is described by Jainas as Vacyavacakaniyama. The characters of being and non-being in the jar cannot be expressed at once (yugapat). Therefore this predication is designated as inexpressible (avaktavya). The remaining are the combined modes derived from bringing together the first, second and the third with the fourth one, which express the complex judgments.

Each of these modes contains one alternative truth while altogether contain the complete truth. Observing the importance of this method Padmarajiah says : "The whole mehtod, therefore, may be said to be one which helps a patient inquiring mind in its adventure of mapping out the winding paths running into the faintly known or unknown regions or reality and bringing them within the bounds of human knowledge."80



Syadvada conception in Buddhist literature

The rudiments of the Syadvada conception are found in Vedic and Buddhist literature. It appears to have originally belonged to the Jainas, if we accept Jainism as pre-Vedic religion, and all the subsequent thinkers adopted it as a common approach to the nature of reality. That is the reason why various forms of Syadvada are found in the different philosophical shcools.

Vedic literature records negative and positive attitudes towards problems. The Rgveda which is supposed to be of the earliest period, preserves the rudiments of this doctrine in the Nasadiya Sukta. It manifests the spiritual experience, of the great sage, who describes the nature of the universe as :

Nasadasinno sadasit tadanim nasidrajo no vyomaparo yat. Kimabaribah kuha kasya sarmannambhah kimasidgahanam gabhiram. Na mrtyurasidamrtam na tarhi na ratrya abhna asit praketah. Anidavatam svadhaya tadekam tasmaddhanyanna parah kim canasa.

"There was not the non-existent nor the existent : there was not the air nor the heaven which is beyond. What did it contain ? where ? In whose protection ? Was there water, unfathomable, profound ? There was not the becon of night, nor of day. That one breathed, windness by its own power. Other than that there was not anything beyond".81 This indicates inexpressibility (anirvacaniyatva) about the nature of the universe.

The Upanisadic period presents this speculation in a more concrete form by taking positive steps. The Chandogyopanisad82 represents the idea that Being (sat) is the ultimate source of existence, while some Upanisads uphold the view that Non-being is the source of Being (asad va idamagra asit. tato vai sat ajayato).83 On the other hand, some Upanisads assert that it is both, Being and Non-being (sadasadavarenyam),84 and some later Upanisads maintain that Non-being cannot be expressed by using a particular name and form ( asad avyakrta namarupam ).85

Thus the concept or Syadvada found in Vedic literature commences from polytheism and goes on to monotheism and is later replaced by monism. This indicates that the theory was not rigid. The later developed Vedic philosophical systems were also influenced by this idea and they concived the problems from different standpoints with the exception of that of complete relativism.

The Naiyayikas,86 though they used the word anekanta,87 could not support the Anekantavada entirely and they accepted the atoms, soul, etc. as having absolute unchangeable characters. The Vedanta philosophical attitude also runs on the same lines. Even considering a thing through empirical ( vyavaharika ) and real ( paramarthika ) standpoints, it asserts that all standpoints are inferior to the standpoint of Brahman.88

The Syadvada conception is found in a more developed form in Buddhist literature. The Brahmajalasutta refers to sixty-two Wrong-views ( micchaditthis ) of which four belong to the Sceptics. They are known as Amaravikkhepika (who being questioned resort to verbal jugglery and eelwriggling) on four grounds.89 The Commentary of the Dighanikaya present its two alternative explanations. According to first, Amaravikkhepika are those who are confused by their endless beliefs and words. The second explanation gives meaning that like a fish named amara, the theory of Amaravikkhepika runs hither and thither without arriving at a definite conclusion.90

The first of these schools is defined thus: "Herein a certain recluse or brahmin does not understand, as it really is, that this is good (kusalam) or this is evil (akusalam). It occurs to him: I do not understand what is good or veil as it really is. Not understanding what is good or evil, as it really is, if I were to assert that this is good and this is evil, that will be due to my likes, desires, aversions or resentments,it would be wrong. And if I wete wrong, It would cause me worry (vighato) and worry would be a moral danger to me (antarayo). Thus, through feat of lying (musavadabhaya), and the abhorrence of being lying, he does not assert anything to be good or ebil and on verbal jugglery and eel-wriggling, otherwise, I do not say no, I deny the denials (I do not say, "no no"). 91

According to this school, it is inpossible to achieve knowledge which is a hinderance to heavan or salvation (Saggassa c'eva maggassa ca antarayo). 92 The second and the third school of sciotics do not assert anything to be good or evil through feat of involvement (upadanabhaya) and a fear of interrogation in debate (anuyogabgaya).

The fourth school of Sceptics followed the philosophy of Sanhaya Belatthiputta who fails to give a definite answer to any metaphysical question tut to him. His foutfold scheme or the five-fold formula of denial is based on the negative aspects which ate as follows: 93 

(i) evam pi me no (I do not say so).

(ii) tathapi me no (I do not say thus).

(iii) annathapi me no (i do not say otherwise).

(iv) no ti pi me no (I do not say no).

(v) no no ti pi me no (I do not deny it).

This formula is applied with regard to the answering of several questions as : 94

(i) atthi paro loki (there is another world).

(ii) antthe paro koko (there is not another world).

(iii) atthi ca natthi ca paro loko (there is and is not another world).

(iv) Natthi na natthi paro loko (there is not another world).

The commentaty offers two explanations of the meaning of this formula. According to the first explanation, proposition (1) is an indefinite rejection or denial (aniyamitavikkhepo). Prorposition (2) is the denial of a specific proposition, e.g. the eternalism (sassatavada) when asked whether the world and the soul are eternal. Proposition (3) is the denial of a variant of (3) e.g. the rejection of the semi-eternal theory (ekaccasassatam), which is said to be somewthat diggerent from (annatha). Proposition (4) is the denial of the contrary of (2) e.g. the denial of the nitilist theory (ucchedavadam) when asked whether a being (tathagato) does not exist after death. Proposition (5) is the rejection of the dialectian's view (takkivadam) of a double denial. e. g. denying the position if asked whether a being neither exists nor does not exist after death.

According to the second explanation, Proposition (1) is the denial of an assertion e.g. if asked whether this is good, fh denies it. Proposition (2) is the denial of a simple negation, e.g. it asked whether this is not good, he denies it. Proposition (3) is a denial that what uou are stating is different from both (1) and (2) (ubhaya annatha) he denies it.Proposition (4) is a denial that uou are stationg a point of view defferent from the above e.g. it asked whether his thesis (laddhi) is different from the three eaflier points of view (tividhena pi na hoti), he denies, it. Proposition (5) is a denial of the denials, e.g. if asked whether his thesis is to deny everything (no no te ladhhi ti) he denies it. Thus he does not take his stand (na titthati) on any of the lpgical alternatives (ekasmim pi pakkhe).

Both these explanations show that the fifth proposition of Sanjaya's philositions of the theory remain. They can be compared with the first fout predications of the Syadvada theory of Jainas:

(i) Syadasti (relatively it is).

(ii) Syannasti (relatively it is not).

(iii) Syadasti nasti (relatively it is and is not).

(iv) Syadavaktavya (relatively it is inexpressible).

Observing this similarity, several scholars like Keith 96 are ready to give the credit to Sanhaya for initiating this four-fold predication to solve the logca problems. On the other hand, some savants like Jacobi think that in opposition to the Agnosticism of sanjaya, Mahavira has established Syadvada. Miyamoto asserts in his article "The Logic of Reality as the Common Ground for the development of the Middle Way" that Sanjaya's" system is quite close to the Buddhist standpoint of the indescribable or inexpressible."97

These views ate not quite correct. As a matter of tact, the credit should not go only to Sanjaya for the adoption of the four-fold scheme, since there were other schools of sceptics who also accepted a similar scheme. Silanka referred to four groups of such schools Kriyavadins. Akriyavadins, Ajnanavadins, and Vaineyikas. These are further sub-divided into 363 schools based on purely the nine categories (nava padarthas) of Jainism. 98 These schools were mainly concerned with four quesitions. They areas foolws:

(i) Who knows whether there is an arising of psychological states? (Sati bhavotpattih ko vetti)?

(ii) Whp known whether there is no arising of psychological states? (Asati bhavotpattih ko vettih).

(iii) Who knows whether there is and there is no atising of psychological states? (Sadasati bhavotpattih ko vettih)?

(iv) Who knows whether the arising of psycholotical states is inexpressible? (Avaktavyo bhavotpattih ko vettih)?

These questions are similar to first four Syadvada predications. The main difference between the Predications of Sceptics and Jainas was that the former doubts or denies the logical problems altogether whereas the latter asserts that they ate true to a certain extent,

Makkhali Gasala and Syadvada

Makkhal Gosala, the founder of the Ajivika sect and an earlier companion of Nigantha Nataputta, has contributed to the development of the Syadvada conception. He considered problems thrugh the three-fold standpoints, called Tritasis, 99 a short version of sapta-bhangi.

On the basis of the Nandisutra commentary, Basham observes: "The Ajivika heretics founded by Gosala are likewise called Trairasikas, since they declare everytimg to be of triple character, viz. : liviing, not living, and both living and not living: world, not world, and both world and not world; real, unreat, and both rreal and unreal, in considering standpoints (naya) regarding the nature of substance, of mode, or of both. Thus since they maintain three heaps (rasi) or categories they are called Traitaiskas". Further he says "the Ajivikas thus seem to have accepted the basic principal of Jaina epistemologi, as in the orthodox Jaina Syadvada and nayavada. "100 

This reference indicates that the Ajivikas were aware of the Saptabhangi of the Jaina logic and they reduced them to three. Dr. Jayatilleka remarks on this reference: "But Judged by the fact that the three-fold scheme of predication is simpler than the four-fold scheme of the Sceptics and Buddhists and the corresponding seven- fold schene of the Jainas, it would appeat to be earlier than both the Buddhist and the Jain schemes, with which the Ajivikas could not bave been acquainted when they evolved theirs," Further he says, "In fact, it can be shown that in the earliest Buddhist and jaina tests the very doctrine of the Trairasikas, which seems to have necessitated the three-fold scheme, is mentioned, thus making it highly probable that it was atleast earlier than the Jain scheme". He accounts for this view by saying that "while the earliest stratum of the Pali Nikayas knows of the four-fold scheme, one of the earliest Books of the Jain canon, the Sutrakkrtanga, which  makes an independent reference to this Trairasika doctrine, does not mention the seven-fold scheme, although it is aware of the basic principles of Syadvada.101

Here Jayatilleke tries to prove that that thtee-fold schame appears to be earlier than the jaina scheme. He gives a reason in support of his view that the Satrakrtanga does not mention the Seven-fold scheme. I too hold the thtee-fold scheme. Dighanakha pribrajaka, who seems to be a follower of the parsvanatha tradition, also maintains, as we have already found, this scheme.

As regards the absence of the refernce in the Sutrakrtanga, it should be remenbered that it is not totally unaware of the basic princioles of Syadvada, as Jayatilleke himselg accepts. It is said that "the wise nan should not joke or explain without conditional propositions."102 He should "expound the analytical theory (vibhajjavayaym ca vyagrejja) and use the two Kinds of speech, living among virtuous men, impartial and wise. 103 Gurther it does not deal with the Jaina philosophy. It is a concise compilation of the Jaina doctrines as well as oters of that time. It was, therefore, not essential to deal with Syadvada in detail. Kundakunda, who flourished in the first century B.c.or in the beginning of the Christian ere, described to the Saptabhangi, himselg in the Pancastikayasara, He says that "Dravya can be described by the seven-fold predication: (1) siya atthi or syadasti, (ii) siya naya nathi, or syannasti, (iii) siya uhayam or syadastimasti, (iv) siya-avvattavva or syadvvaktavya (v) siya atthi avvatavua or syadastyavaktavya, (vi) siya atthi natthi avvattavva or Syadstinastyavaktavaya, amd (vii) siya atthi natthi avvattavva or Syadstinastyavakktavaya:

Siya atthi antthi uhayam avvattavvam puno ya tattadayam.

Davvam khu satta bhangam adesavasena sambhavadi. 104

This means that the Syadvada and its predications were well known at the time of the Buddha, and upto the time of Kundakunda they were developed still further.

This Buddhe and Syadvada

During the Buddha's time there were certain philosophical points which became the subjects of violent debate. Having realised the futility of such debates the Buddha became an analyist, like the Jainas. 105 In the Dighanikaya the Buddha is reported to have said that he had taught and laid down his (anekamsika) assertions. =106 The thory of Four-Noble-Truths is an example of the former, and the theory of Avyakatas is of the latter.

Here the term ekamsika and anekamsika are very similar to ekantavada and anekantavada. The former is concerned with the non-Jaina philosophies and the latter with the Jaina philosophy. The differemce between the Buddha's and Nigantha Natputta's standpoints is that according to the former's conception the non-categorical assertions are not true or false, from some standpoint or another, unless we analyse them; while the latter upholds the view that all the statements are relatively (syat) correct,i.e.they contain some aspect of the truth. The theory of avyakata dose not consist of any such quality.

The buddha adopted the four-fold scheme to answer the logical questions of that time as outlined below:

(1) atthi (it is).

(ii) nattha (it is not).

(iii) atthe ca natthi ca (it is and it is not). and

(iv) n've' atthi na ca natthi (it neither is, nor is not).

 This four-fold scheme has been used in several places of the Pali Canon. For instance:

(i) Channam phassayatananam asesaviraganirodha atth'annam, kinci ti? (is there anything else after complete detachment from and cessation of the six spheres of experience?).

(ii) Channam...natth'annam kinci ti?

(iii) Channam...atthi ca n'athi c'annam kinci ti?

(iv) Channam...n'ev' atthi na n'atth'annam kinci ti?

Miyamoto observes that the seven-fold scheme of the jainas is equivalent to the four-fold scheme of Buddhists in the following manner:

(i) Syadasti	=I

(ii) Syannasti	=II

(iii) Syadastionasti	=III

(iv) Syadavaktavya

(v) Syadastyavaktavya

(vi) Syannastyavaktavua	=IV

(vii) Syadastinastyavaktavya

But this obsrvation is not perfectly right, since the jainas pondered over the prblems nore profoundly than the Buddhists. It woule be more appropriate it we think of the first four propositions of th Buddhists, But there are differences between the Jaina and the Buddhist schemes. According to the Jaina scheme, all the seven prpopsitions could be true from relative standpoints, while in the Buddhist scheme only one proposition could be true the propositions are not considered logical alternatives in Jainism as considered in Buddhism.

It is nore probable that the Buddha's Catuskoti formula has been influenced by the four-fold formula of Sanjaya, although there are also traces of the influence of the seven-fold formula of the Jainas. Such formylas, it must be remenbered, were commonly accpted at that time by teachers with differaent attitudes.

Nigantha Nataputta and Syadvada in pali Literature

The pali Canon considers Anekantavada or Syadvada a combination of bothe Uccedavada and Sassatavada. As we have already mentioned, Buddhaghosa was of the opinion that Nigantha Nataputta presented his views in contradictory ways. 108 We have seen how this was due to the fact that Buddhaghosa could not understand the real nature of Syadvada.

We know that Jaina Philosophy considers problems neither by absolute eternalism not absolute nihilism, but erernalismcum- nihilism. Apart from the confusion regarding Sassatavada and Uccedavada, there are no explict references to Syadvada in the pali Canon. The absence of direct references does not mean that the Syadvada conception was not a part and parcel of the doctrines of the Nataputta at that time. This conclusion is further strengthened by the fact that Buddhist books appear to be aware of some characteristics of Syadvada, which might have belonged to the tradition of Parsvanatha.

In the course of a discussion, the Buddha says to Saccaka, who was a follower of the Parsvanatha tradition and converted later to the Nataputta's religion, that his former statement is not keeping with the latter, nor the latter with the former (na kho te sandhiyati purimena pacchimena va purimani).109 Here attention is drawn to self-contradictions in Saccaka's statements. This might have been an early instance of adducing self-contradiction (svaimavirodha) as an argument against Sydvada. This has been an oft-repeated criticism against Syadvada by opponents of different times.

Likewise in the course of a conversation held between Nigantha Nataputta and Citta Gahapati, the latter blames the former for his self-Contradictory comception. He says; If your former statement is true, latter statement is false, and if your latter statement is true, your primer statement is false. (sace purimani saccani, pacchimam te miccha, sace pacchimam saccam purimam te miccha).110

Another reference found in Pali literature helps us to understand the position of Syadvada. The Dighanahha of the Majjhima Nikaya mentions the three kinds of theories upheld by Dighanakha Paribbajaka. They are as follows:111

(i) Sabbam me khamati (I agree with all (views),

(ii) Svbbam ma na khanati (I agree with no (views),

(iii) Ekhaccom me khamati, ekaccam me ma khamati (I agree with some (views) and disagree with other (views).

The Buddha criticises Dighanakha's views in various ways, and expresses his own views towards the problem. Dighanakha's views are similar to the predications of Syadvada, and represent its first three bhangis as follows:

(i) Sabbam me khamati	=Syadasti

(ii) Sabbam me na khamati	=Syannasti

(iii) Ekaccam me khamati; ekaccam me na khamati	=Syadastinasti...

Now the problem is to consider to which school of thought Dighanakha belonged. According to the commentary on the Majjhima Nikaya, he is said to be a holder of the view of Ucchedavada, 112 which is a part of Syadvada school in the opinion of Buddhaghosa. He might have belonged to Sanjaya's of Paribbajakas who were followere of Parsvanatha tradition converted later to Nataputta's religion before he joined the Buddha's order. 113  Dighanakha was a nephew or Sanjaya. It seems, therefore, that he was a follower of Jainism. This inference may be confirmed if Dighanakha can be identified with Dighatapassi of the Upalisutta of Majjhima Nikaya, who was a follower of Nigantha Nataputta.

In the above propositions of Saccaka Citta Gahapati and Dighanakha Paribbajaka, we can trace the first four predications (including Syadavaktavaya) of Syadvada conception of Jainism.

It is not impossible that the term Syat had been used by Jainas in the beginning of each predication Justify correctly the others' views on the basis of non-absolutism. The word Syat (Siya in pali), which indicates the definite standpoint towards the probelems, is also used in the Cula Rahulovadasutta of the Majjhima Nikaya, where the two types of the Tejodhatu are pointed out in definite way. 114 It seems that the word Syat originally belonged to the Jainas and was later used by the Buddhists in a particular sense. The defect of self-contradiction in Syadvada conception of the jainas is a criticism levelled against it by the Buddhists. It happened so, only because of ignorance of the meaning of Syat. As a matter of fact, the Jainas had concentrated their attention on the controversial points in different theories of then philosophers and had tried to examine their views from different standpoints. By this method the Jainas could figure out the real nature of reality and consider the problem in a non-violent way.

The refutation of Syadvada in Buddhist literature 

The Buddhist Acaryas at different times criticised the Syadvada conception of the Jainas on the grounds of self-contradiction, commingling, doubt, etc. The main arguments of the foremost Buddhist logicians were as follows:

Nagarjuna and Syadvada

Acarya Kundakunda and Umasvati were among the earliest who established clearly the theory of the triple character (produchion, destruction, and permanence) of reality in Jainism. Nagarjuna (about 150-250 A.D.), the propounder of Sunyavada made the charge that the theory of triple character is itselg a self-contradictoy formula, as it cannot be associated with reality, since such a thesis is faulty on account be associated with reality, since such a thesis is faulty on account of anavasthadosa (regressus ad infinitum).=115

Dharmakirti and Syadvada

In the Pramana-Vartika (svavrtti) Dharmakirti remarksthat the Anekantavada is mere non-sensical talk (pralapamatra). He asys in the course of refuting the Bhedabhedavada theory that the Digambaras (Jainas-Anhrikas), who present their doctrines in a fantastic way, could be refuted in the same way as the Sankhya philosophy, which thinks of the nature of reality as sbsolute difference (atyantabheda). He then mentions that the Jainas hold a view: "All is one, and all is not one (sarvam sarvatmakam na saram sarvatmakam).116

Dharmakirti tries to clarify his remark by presenting a traditional example of the Jainas. The Jainas explain their theory of the nature of reality with the illustration of a golden jar (svarnaghata), where gold is considered the general, and not the particular, character. Here Dharmakirti points out why the jainas do not recognize the jar or pot itselg as a general character, since Dravyatva is in all of them according to Jainism

Dharmakirti is of the view that the Jaina theory of dual character, viz universal and particular, is so formulated that the character of particularity is relegated to the background and made less significant. He explains this with reference to the famous example of camel and curd. If the particularity which disting camel from curd or vice verse is not an important factor, he says one may as well eat a camel when he wants to eat curd. He tries by this argument to demolish the Jaina theory as he understood that cure is not only curd by itselg (Svarupena) but also camel in a relative sense (pararupena) According to Dharmakirti, there cannot be a universal character between camel and cure and even if such a character exists, theit mutual difference or particularity is all that matters for both identification and use.117 

Againat the Jaina conception of the universal character of a thing, he says: if all realities are sat (being or isness), there would be no difference between knowledge and word (dhi and dhvai) that imparts a Knowledge, which is quite impossible. Therefore Syadvada conception in Dharmakirti's opinion is defective. 118

Prajnakaragupta and Syadvada:

prajnakaragupta(660-720 A.D.), the well known commentator and a pupil of Dharmakirti, also refutes the Jain theory of reality. His criticism is very similar to the criticism of Nagarjuna. Prjnakara says: origination, destruction, and permanence cannot exist together. If is destroyed how can it be a reality; if it is permanent, If is destroyed and if it is permanent, it should always be in mind. He then argues that the reality cannot be realised as both eternal and non-eternal. It should be accpeted as either eternal or non-eternal.119 Here Prajnakara pointed out that the triole character of a thing is a self-contradictory theory.

Arcata and Syadvada:

Samantabhadra's view mentioned in the "dravyaparyayayoraikyam" and "samjnasamkhyavisesasca" has not been refuted by Dharmakirti. Whatever may be its reason, it is criticised by his commentator Arcata (about the seventh century A.D.) who follwoed the arugments of Nagarjuna 120 He says: origination and destruction cannot exist together in one dharmi, since they ate contradictory in character. The argument "they take place relatively" would not solve the question, because in the course of origingation and destruction, permanence would be there, and likewise in the presence of a permanent character the other two would be absent Therfore, a triple-charactered nature of reality as the Jainas assert, is not possible accoble according to Arcata's way of thinking. 121

An another place he tries to refute the Bhedabhedavada (identity-in-difference) conception which means the substance and its modes cannot be separated from a realistic stendpoing, but they ate different in name, number, nature, place, etc from a practical viewpoint. It appears as if he does not see much difference between ubhayavada of Vaisesikas bhedabheda of jainas, That is the reason why he conceives the substance as being completely defferent from its modes.

He refutes the view first in prose under the heading "Anhrikadisammatasya dravyaparyayah bhedabhedapaksasyanirasah"

and then the same arguments are repeated in fourty-five stanzas, The gist of them is as follows:

The difference between substance and its modes by the name, number, etc and unity of them into one by place, time, and nature, is not possible as the nature of reality, since an entity cannot assume more than one character. 122

He further points out that samjna is the cause of an intimation (sanketa) which depends on desites. How then can one differentiate it by name, since it is also one, not two? Words are fictitious, the difference therefore, would be imaginative Sankhyabheda also is not possible as there is a difference between vacya (to be spoken) and vacaka (speaker), which is also kalpita .(imaginative).

Further he points out that without the destruction of a substance there would be no destruction of its modes. Hence, they can be identified neither as bheda nor as abheda. If the modes are different from the substance, words would not be connected with them. If they are accepted as non-different, their natures would be one. How then could the Laksanabheda be applied? Karyabheda is also not possible as there is no difference in nature. 124

The theory "substance and its mondes are not different (abheda) in place, time, nature" is also defective in Prajnakara' sviews. He saya: "position, the form, smell, juice, touch etc. are different in modifications. If the nature stays with substance and nodes in the form of destruction and otherwise, the substance would be two as ghata and pata, not one which removes abhedatva with them. Further he says, if the bhedabheda is accepted, the bheda (dfference) would be fictitious due to not leaving the abheda (identity), would be abheda would be proved as false in character. Here Arcata thinks in terms of ubhayavada that if the substaance and mode ate completely defferent, all the evils of both the "identityview and difference-view" will lay upon this conception.124

Arcata refers to the jaina's view that they analyse reality through sui-generis (Jatyantara) which exposes the combination of identity and difference, although it makes a distinction between the particular and general character of reality. For instance, Narasimha is a combination of man and lion, which is not self-contradictory because of the theoty of sui-generis.

Opposing this theory, Arcata points out that Narasimha is a compendium of atoms which cannot be transtormed into narasimha. Due to a combination of the forms which is called sabalarupa, a place of existence of diverse naturas. How then could a unity in nature be proved/ Arcata finally remakrs that this is the philosophy of block-heads (darsanakrto'yam viprayaso mudhamatinam):

This criticism is based on the understanding that the nature of reality is completely in two different forms. This is the view of vaisesikas, not Jainas. This criticism nade by Aranyakas is answered by the later Jaina philosphers such as Vadirajasuri, Anantavirya, Prabhacandre.

Santaraksita and Syadvada

Santaraksita examined the Syadvada doctrine of the Jainas in a separate chapter of his Tattvasangraha. The main defects, according to him, are as follows:

if the oneness between substance and modes is real (agauna), then the substance also should be destructive like the form of the successive factors or those successive factors themselves should be comprehensive (anugatatmaka) in their character, like the nubstance. Therefore it should be admitted that either there is absolute destruction of all characters or it consists of the elments of permanence, exclusiveness and inclusiveness, which can-not exist in any single thing.126

Hence he turns to the wuniversal and the particular character of an entity. He says: there would be a comingling (sankarya) and a confusion (Sandeha) in the dual nature of teality, the result of which would not be helpul to decide which is general and which is particuloar (parasparsvabhavatve syatsamanyavisesayoh sankaryatattvato nedam dvaiupyamupapadyate) 127

If the generat and the particular are regarded as non-different from one and the sane thing, how could there be any difference in the nature of these two characters? And being non-different why should it not be regarded as one? 127

The diversity of properties (dharmabheda) also cannot be accepted there, since the diversity or plurality cannoto be one. As regards the potencies (saktnam), their diversity is merely a creation of the speakers' desire to speak. As it is crystal clear that both, affirmation and denial, cannot exist in one thing. we hava to regard the self-contradiction between unty and plurality. Hence, he observes that any diversity of properties of a single entity can only be a creation of fancy (kalpita) 128

In diversity (stage of an entity which is excluded from several like and unlike things to this and that) even a single thing may be assumed to have numberless diverse forms; but in reality no single thing thing thing can reasonably have two forms.

Santaraksita further gives a traditional example of Narasimha. He says; such entities as narasimha nad others which have been described as possessing dual characters are also not real but conceptual (kalpita). These arguments of Santaraksita resemble those of Arcata. 129

Thus he arrives at the conclusion that duel character of a thing is figment of mere inagination.

Karnakago min and Syadvada

Karnakatomin in the Pramanavartikasvavrttitika refers to the Digambaras' theory of relativity, according to which they accept the mutuual negation (anyanyabhava) to distinguish the realities, so that they should not be confused. He then starts to criticise the view that the distinction among things, cannot be inentifedn by mutual negation, which is possible in entities produced by non-different causes. If they originate from different causes, how does anyonabhava come into existence? 130

Further he tried to show the defects in the Jaina's theory of universal-cum-particular character of urdhvatasamanyatmaka and tiryakaamanyatmaka vastu. He then rejects the theory saying that there should be either abhheda or dyantabheda.Both characters cannot co-exist in the same substance. Hence the urdhvatasamanya could be destroued because thing are not permanent.

As regards tiryaksamanya, that is also defective in character in his opinion. He says: if the unicersality were in the substance, the ghata (pot) and pata (pata (linen) or dadhi (cure) and ustra (camel) would be identical, Hence a shape or a water-pot should be found in cloth and a curdeater should consume a camel 131 Therefore Syadvada doctrine is false (mithyavada) in his opinion.

Thus Karnakatomin makes his refutation following Dharm. akIrti's arguments, and tries to prove that the dual characteristic of an entity is not possible as it invites serious defects in the theory.

Jitari and Shadvada

Jitari, another Buddhist logician wrote a complete book Anekantavadamirasa to refute the Anekantavada. Padmaraja summarizes its arguments as follows;-

When the Anekantavadin maintains that dravya and paryaya are identical, owing to the identity of their nature, it means that he affirms nothing short of their total identity (ekarupataiva) Difference, based on (the secondary consideration) number etc (sankhyadi), will then be fictitious (Kalpanamatrakalpitah syat). For, a real difference (paramarthikobhedah) between the two cannot proceed from the identity of theit nature (na hi yayoh svabhavabhedah tayoh anyatha paramarthiko bhedah sambhavati). 132

Or conversely, when the anekantavadin pleads that dravya and paryaya are different, it means that he affirms their unqualified differnce. Identity will then be ictitious. for real identity (svabhavabhedah) cannot proceed from the differencc which is their basic and total nature. The truth about the whole position, according to Jitare, is that one cannot have identity as well as difference by the same nature (na ca tenaiva svabhavena bhedascabhedasca).

Padmarajan then says: "the entire argument, from the Buddhist side, may be said to have been grounded on the basic truth of the fundamental Buddhist dictum: "It cannot be right to affrm and deny a thing at once, affirmation and denial being mutually contradictout,"133

Likewise the same arguments are fund in the Vijnaptimatratasiddhitika According to that both the affirmative and negative aspects cannot exist in one thing.134

Evaluation

To sum up in very ancient days there was a three-fold or four-fold common predication to satify the burning philosopical questions of mind. Pali as well as Jain Prakrt literature, mention them as Scepticism of agnosticism. The Anekantavada (non-absolustic standpoint) which strives to incorpoate the truth of all systems, has  two main organs that of Nayavada (the doctrine of standpoints), and Syadvada (the dialectic of conditional predication). The whole theory is more renowned by the name of Syadvada and its apprehenders ate called Syadvadimah or Jainas.

The nature of reality is the main problem of philosophy. On the basis of Syadvada the Jainas established the dual character of reality. In the medieval period of logic the non-jaina philosophers, especially the Byddhists, such as Nagarjuna, Dharmakirti, Prajnakara, Arcata, Santaraksita and Jitari attacked the theory and blamed the Janinas for several defects and ultimately called their theory Mithyavada and Jalmakalpita.

The jaina philosphers tried their best to explain the theories which these critics held to be defective. Akalanka (720-780 A.D.), wjp can be hailed as the propunder of the Jaina tradition appeats to have more or less followed him in their Jaina tradition appears to have more or less followe him in their endeavaurs to refute the objection brought against Jaina conceptions

The main arguments of the Buddhists to reject the Syadvada doctrine, as we have already mentioned is that the two characters cannot exist rotether in one reality. Otherwise there would be a self-contradiction of affirmative and negative characters. Other defects to be mentioned are confusion adn commingling that follw self-contradiction.

As a matter of fact, the Buddhist philosophers misunderstood the theory of Syadvada, since they treated the dual characteristic of the nature of reality as absolutely different from each ofther. This theory originally belonged to the vaisesikas, anhd not the Jainas. The theory of the vaisesikas, called Ubhayavada is criticised by the Jaines themselves, who observed in it the defects of selg-contradiction commingling, doubt, etc. The Buddhist philosophers have found the very same defects in the Jainas' theory of Syadvada.

The foremost afgunent against this doctrine is the violation of the Law of Contradiction, which means that "be" and "not be" cannot exist together. But the Jainas do not accept this formula in toto. They say that the validity of of experience (samvedana) and not by pre-conception. Experence certifies that the dual chatacter of entities  exists in respect of its own individuality and does not exist apart from and outsitde this nature (sarvamasti svarupena pararupena nasti ca), as we have already seen. In relativistic standpoint both, being and non-being, can exist together. Everything is real only in relation to and distinction from every other thing. The Law of Contradiction is denied absolutely in this respect. The point is only that the absolute distinction is not a correct view of things, according to Jainism.

As regards the triple character (origination, destruction, and permanence) of reality, the Jainas support it through anyathanupapannatvahetu as explained before. The Buddhists themselves are of the view that a thing perishes immediately after its origination, and this continuitynevger ends. The continuity of moments or similar moments (sajatiyaksanas) is considered the material cause (upadana karana).This is in fact nothing but only dhrauvya or a permanent feature of the jainas and the Santana (continuity of the Buddhists.Without accepting dhrauvya or santana, memory (Smrti), recognition (pratyabhijnana), bondage-salvation (bandhamoksa), etc wpi;d dosappear frpm fidle of experience. Therefore, the permanent element is essential for the circulation into the modes.

The permanent element possesses the character of indentity in-difference (dhedabhedavada) Identity is used in the sense that the substance and its modes cannot be separated from a realistic standpoint, and difference in the sense that they ate different in name, number, etc from a practical viewpoint.135 In other words, the modes are not absolutely different from substance as in that case, the modes would not belong to the substance. with past reflections the substance is transformed into present moeeds and proves itselg as a cause of tuture modes that are necessary for the understanding of the permanent character of an entity. To understand the difference between Gunas and paryayas, the terms sankhya, laksana, etc are used. From a realistic standpoint there is no such difference which could indicate the separation between them. After refuting the objections of Arcata, Vadiraja comments that the latter is not capable of finding defects in the Syadvada by his powerful voice. 136

To preserve the unity of terms in relation to different characters, the Jainas assert an element which is called Jatyantary (sui generis or unque). They maintain that a reality is a synthesis of identity-in-difference and each syntheses is Jatyantary.137 This is illustrated by the instance of Narasimha which is criticised by the Buddhist philosophers. Prabhacandra says in response to the Buddhist criticism about narasimha that it is neither nara nor simha, but becausof their similarities they are called Narasimha. While having mutual separation they exist non-differently in relation to substance and like waves in water they emerge and sink in eavh other.138 Thus there is no self-contradiction in dual charactars of an entity in relative sense, as the Jainas assert.

Dharmakirti urged with regard to the universal-cumparticular character of reality that this theory compelled one to recognize the curd and camel as one entity. In connection with the fallacious middle term (hetvabhasa) Akalanka points out that the Buddhist philosophers discover defects to censure the Jainas on the basis of invalid argumaents (Mithyajati).139 For instance, Dharmakirti ignores the form ula sarvobhavastadatatsvabhavah and tries to establish equality between curd and camel. Hence he questions why one who intends to eat curd, does not go to eat a camel in place of curd, since according to Jainism, bth have the universal character, 140

Akalanka tries to disarm critics like Dharmakirti by ponting out the deffinition of samanya and visesa. Vadiraja, a commentaror of Akalanka, explains that the similar transtormation of a thing into its modes (sadrasaparinamo hi samanyam) is called Samanya 141 According to this definition, the modes of curd and camel ate not similar, they are really completly different, as well as similaf. How is it then possible that these elements are mixed?

Another argument used for the refutation of the Buddhist standpoint is that the identity is only among the modes of curd, as hard, harder, hardest, etc. but they have never any sort of relation with the nodes of camel. Hence, they can never be mixed with each other. Vadiraja refers to a traditional fiction that Dharmakirti proved himself as a Vidusaka (jester) because he did not possess a good knowledge of the opponents theory. 142

Akalanka again crticises the view of Dharmakirti saying that if the argument that "the atoms of curd and camel may have been mixed sometimes before and the atoms of curd have still the capacity to be transfered into the modes of camel" is to be raised, it would not be advisable. For the past and the future modes of an entity are different, and all transactions and transformations run according to present modes. The curd is for the purpose of eating, while the camel is for riding. The words for them are also completely different from each other. The word "curd" can be applied only to curd, not camel. It is the same case with the word "camel" too.

Akalanka further points out if in relation to past modes the unity between curd and camel is derived, then Sugata was mrga (deer) in his previous birth and the same Mrga became Sugata. Why then should Sugata only worshipped and Mrga be considered edible? 143

1. sugato'pi mrgo jato mrgo'pi Sugatah smrtah,

Tathapi Sugato vandyo mrgah khadyo yathesyata.

Tatha Vastubaladeva bhedabhedavyavasthiteh

Codito dadhi khadeti kimustramabhidhavati

Thus he tries to prove that as the transformations of sugata and Mrga are quite different, and their being worshipped and eaten are related to theit modes, all substamces have the capacity to be transformed only to their possible modes, not to others. Therefore the identity between the modes of cure and camel cannot laead to the truth. Their transformations do not have the Tadatmyasambandha and Niyatasambandha.

In fact, Akalanka and other Jaona Acaryas tried to meet the arguments of the Buddhist philosophers in forceful words. The innumerable examples of scathimg attacks against Buddhists can be seen in Akalanksa's and other Jaina Scaryas' works. The caustic remerks' such asJadyahetavah, ahnikalakaanam, pasulaksanam, etc made by Dharmakirti himselg on opponents' views ate criticised by Akalanka in tbe Pramana-sangrath. 145

Thus the Jaina Acaryas do not accept any self-contradiction in the Syadvada conception. Likewise, the which are based on the selgcontradiction, are also proved as "mithyadosaropana". And according to them. the criticism made by the buddhists or others is not effective in this ccontext. As a matter of fact, in their opinion, Syadvada has no defects provided it is clearly understood.

conclusion 

From these comments we mey conclude that:-

(i) The rudiments of syadvada conception of Jainas can be gleaned from early Pali literature.

(ii) Syadvada conception originally belonged to Jainas and all the subsequent thinkers adopted it in a somewhat different way as a common approach to conceive the mature of reality.

(iii) Syadvada is neither Ucchedavada nor Sassatavada as Buddhaghosa understands, but is permanence-in-change. According to this theory, the triple characters, viz, origination, destruction and permanence, can abide with a substance at one and the same time.

(iv) Arthakriya (causal efficiency) is the essence of Syadvada conception. According to the Jainas. the arthakriya is possible in only the dynamic (parinami) substance.

(v) The nature of relity is universal-cum-particular; and the nature of relation of an entity is deliverance of the direct and objective experience.

(vi) There is neither self-contradiction nor any other defect which the Bubbhist Acaryas tried to point out.
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115.	IA. IX. 162; quoted by Kamata Prasada, Bhagawana Mahavira, p. 263 fn. 4.
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2. Jainism And ItS Literature



1.	There are two great cycles (kalpas) Utsarpani (Evolution) and Apasarpani (Involution). Each of these is divided into six periods; (i) Sukhama sukhama or the period of great happiness. (ii) Sukhama or the period of happiness, (iii) Sukhama duhkhama or the age of happiness and some misery, (iv) Duhkhamasukhama or the age of misery and some happiness, (v) Duhkhama or the age of misery. The present era is the fifth one which is to last twenty-one thousand years. Two thousand and five hundred years have already passed.

The present Kalpa is Utsarpani, in which twenty-four Jain Tirthankara appeared : (1) Rsabhadeva (2) Ajitanatha (3) Sambhavanatha (4) Abhinandananatha (5) Sumatinatha (6) Padmanatha (7) Suparsvanatha (8) Candaprabha (9) Puspadanta (10) Sitalanatha (11) Sreyansanatha (12) Vasupujya (13) Vimalanatha (18) Arahanatha (19) Mallinatha (20) Munisuvratanatha (21) Naminatha (22) Neminatha (23) Parsvanatha, and (24) Mahavira (Vardhamana) or Nigantha Nataputta of Pali literature.

2.	Kalpasutra, S B E., xxii., pp. 281-285 : Harivamsa-Purana, 8. 15. Mahapurana of Puspadanta, Sandhis 1-3.

3.	Atharvaveda, Chapt xv.; They may be purified with the vratyastoma method and treated as follower of Vaidic religion. (Katyayana and Apastambha Srautasutra). Munayo vatarasanah pisanga vasate mala (Rgveda, 10. 136, 2-3), Kesyagnim kesi visam (ibid. 10. 136. 1), and Kakardava Krasabho yukta asid (ibid. 10. 102.6) etc. are the references to prove the antiquity of Jainism.

4.	Rgveda, 10. 102. 6.

5.	Visnu Purana (ed. Wilson), 2. 1. p. 163; Bhagavat Purana, 5. 3. 6.; Markandeya Purana, 50; Kurma Purana 41; Agni. 10; etc.

6.	Jain, K. P., JA. Vol. 1. No. ii., 1935, p. 19. Also see Modern Review, August, 1932-Sindhu Five Thousand Years Ago. Ramchandran, T. N., Hadappa and Jainism, Anekanta, October, 1972. pp. 159.

7.	JBORS. iii. 465.

8.	The Philosophy of India, p. 60.

9.	Weber, (Indische Studian, xvi. 210; Jaina Itihasa Series, No. 1. p. 6; Jainism in North India, introduction.) adduces four points of coincidence. which, according to his opinion, prove that Jainism, has branched off from Buddhism, (Indische Alterthumskunde, iv. p. 763). This theory has been refuted by Jacobi. See Jain Sutras, l. intro. xxi.

10.	IA., Vol. ix. p. 163.

11.	The Dictionary of Chinese Buddhist terms, p. 184.

12.	Manjusrimulakalpa, 45. 27, ed. Ganapati Shastri, Trivendram, 1920; Buddhist Sanskrit Dictionary, (s. v. Nirgrantha); Mahavastu, vol, 1. p-369.

13.	p.286. 	14.	ThegA., i. 68.

15.	S., ii. 192. 	16.	J., i. 36.

17.	ThegA., i. 335; Ap., i. 287; see also., iii. 70, and PVA., 75.

18.	AP., i. 50. 	19.	Bu., xxi. 122.

20.	J., vi 133 ff. 	21.	M., iii. 70; Ap., i. 107.

22.	Ap., i. 205; ThegA. i. 115.

23.	Dhammajataka. 	24.	p. 212.

25.	DPPN., S. V. Dhamma.

26.	A., iii. 373.

27.	Isigilisutta.

28.	Dialogues of the Buddha, iii. p. 60.

29.	Paccesanti paka-senti totola tattala tototla. Ojasi tejasi tatojasi suro raja Aritth Nemi. D., iii. 291.

30.	Mhv., trans. 72. n. 3.

31.	Mhv., x. 63-72.

32.	A., i. 290; ii. 11, quoted by J. C. Jain, in the Life in Ancient India, p. 19; also see Kalpasutra 6.149; Schubring, Die Lehre Der Jainas, p. 24.

Jacobi, SBE., xiv. pp. intro., xiv-xxi; Dasagupta, History of Indian Philosophy. l. p. 173.

33.	p. 236. 	34.	A., ii. 196 ff.

35.	M., i. 371 ff. 	36.	ibid., 392 ff.

37.	ibid., 237 ff.; MA., i. 450

38.	ibid., 371. ff. 	39.	S., iv. 312 ff.

40.	Ninkha (Nika) is a Deva who visits the Buddha in the company of several other Devas and utters a verse in praise of Nigantha Nataputta:

Jegucchi tapako bhikkhu Catuyama susamvuto.

Nittham sutam ca acikkham na hi nuna kibbisi siya.

41.	Mahavagga 	42.	S. i. 65. f.

43. J. iii., l. 	44.	M. i. 371 ff.

45.	Jaya Dhavala, Vol. i. p. 78.

46.	Tiloyapannatti, 4. 550.

47.	Acaranga, 2. 3. 402,; Kalpasutra, 110.

48.	According to the Svetambara tradition, however, Mahavira was married. But the tradition is now challenged by the result of researches done by Shri Parmananda Shastri, See, Anekanta, kirana 9, March 1955, p. 233.

49.	SnA` ii., 432; Tiloya Pannati, 4.550.

50.	MA., 423; Cf. MV., 1.113.5; Mahavyutpatti, 3550; Sp., 276; 3; Divya., 143.12; As., i. 231.5; LV., 380.12; Bodhisatvabhumi, 246.6; Cf. Buddhist Hybrid Sanskrit Dictionary, p. 300. The Dharmottarapradipa and the Tattvasangraha refer to Nigantha Nataputta as Vardhamana. 3.11.

51.	See in detail my article "Bhagavana Mahavira aura Mahatma Buddhake vyaktigata samparka", published in Jaina Milana, Vol. l. 1968.

53.	D. i. 57.

54.	D., iii. 119 (Pasadika Sutta); M., ii. 244 (Samagama Sutta); Here the Buddha is referred to have seated at Samagama among the Sakyas; D., iii. 209 f. Here he is said to have seated to Pava.

55.	SBE., Vol. xxii. intro., p. xxvii. 1884.

56.	SBE., Vol. xxii. intro., p. xxxvii. 1894.

57.	Evam ca Mahaviramukte varsaste gate. Pancasadadhike Candragupto bhavernnrp h. 8.339.

58.	IA., 1914, pp. 118; also see the Cambridge History of India, Vol. i. pp. 139-140. Charpentier here thinks that the Vikrama era commences 410 years after the Mahavira's death, 527-60-467. B. C.).

59.	History and Dectrines of the Ajivikas, p. 74.

60.	ibid., 75.

61.	An Advanced History of India, pp. 85-6. Jacobi also seems to have supported this view later on, see his article Jainism. in ERE., 7. pp. 465.

62.	Uvasagadasao, ii. p. lll, n; History of the Ajivikas. p. 76.

63.	Vikkamarajjarambha parao siriviranibbu bhaniya. Sunnam muniveyajutto vikkamakalau Janakale. Vicarasreni.

64.	IA., Vol. 43.

65.	Cunningham, A. Book of Indian Eras. p. 49.

66.	Sattari cadusadjutto tinkala Vikkamo havai jammo. Athavarsa balalila sodasavasehi bhammie dese. Nandisangha's second Prakrita Pattabali. This verse is also found in the Vikrama Prabandha : see, JSB. kirana, 4, p. 75.

67.	Subhasitaratnasandoha of Amitagati.

68.	IA., 1914, pp. 118.

69.	Acarangasutra, SBE., Vo. xxii., intro., p. xxxvii.

70.	Jam rayanim siddhigao araha titthankaro Mahaviro.

Tam rayanimavantie abhisitto palao raya.

Palagaranno sattho pana panasayam viyani nandinam.

Muriyanam satthisayam tisa puna pusamittanam.

--Titthogali Painnaya, 620-621.

71.	Epitom of Jainism, Appendix A. p. iv.

72.	Trisastasalakapurisacaritra, 10. 12. 45.

73.	An Advanced History of India, p. 202,

74.	Mahavira aura Buddhaki Samasamayikata, Anekanta, 16. 1-4. Agama aura Tripitaka; Eka Anusilana, pp. 47.

75.	Vir-Nirvana Samvat aura Jaina Kala Ganana, 1930.

76.	Jaina Sahitya ka Itihasa (Purva-pithika), p. 336-7.

77.	Chronical Problems, Bona, Germany, 1934; Jaina Bharatiya, Varsa 10, anka, l. p. 5-21.

78.	Tirthankara Mahavira, Bombay, 1963, Vol. ll. p. 319-324.

79.	JBORS. 1. 203.

80.	Hindu Sabhyata (Hindu Civilization),pp. 216.

81.	Bhagawana Mahavira aura Mahatma Buddha, pp. 100.

82.	Prasasti Khandya, padya, 1.

83.	Law. B. C; Some Jaina Canonical Sutras, p. 178.

84.	Bharatiya Vidya, Varsa, 3, anka, 1.

85.	Darsana Digdarsana, p. 444, fn. 3.

86.	Jain Sahitya aure Itihasa, pp, 424.

87.	Majjhima Nikaya

88.	Kalpasutra, 128.

89.	M. ii, 243 F.; D. iii, 117, 210.

90.	Dialogues of the Buddha, iii. p. 112.

91.	DA, iii, 906; MA. ll, 851; 851; DPPN., S. V. Nigantha.

92.	Avasyaka mul., bha., v. 127.

93.	Jain, Jyoti Prasad, Bharatiya Itihasa : Eka Drasti, Khanda I.

94.	MA. i, 423.

95.	DPPN. Pt. II. p. 64.

96.	For detailed discussion please see my article "Schism in Jaina Order".

97.	Jain, M. K., Jaina Darsana, p. 14.

98.	It is to be mentioned here that the Digambaras relate their scriptures to Gautama Ganadhara, the first and direct disciple of Mahavira, while the Svetambaras relate to Subharma Svami, the successor of Gautama Gnandhara.

99.	Tiloya Pannatti, 4. 1476-90.

100.	See Jaina Sahitya ka Braha Itihasa, Vol. 1-5

101.	History of Jaina Monachism.

102.	Jaina Silalekha Sangraha, Vol. l. p. l.

103.	The Svetambara tradition believes in his coming back to Magadha and then going to Nepal for Mahapranadhyana, Parisistaparvan.

104.	Samacarisataka of Samayasundarigani, Cf. Doshi, Vechar Das, Jaina Sahityamam Vikara thavathi thayeli hani,).;

105.	Winternitz, M. A.; History of Indian Literature, Vol. ii. p. 434-5.

106.	History of Jaina Monachism, p. 22. op. cit., p. 22.

107.	Sukr. v. 136. p. 253.

108.	Milinda Panha, p. 19. (Bombay edition); DhA. Vol. i. p. 129.

109.	Eliot, Sir Charles, Hinduism and Buddhism, Vol. i. p. 117; A History of Jaina Philosophy, Vol. i. p. 170.

110.	Winternitz, M. A., History of Indian Literature, Vol. ii. p. 426.

111.	Sarvarthasiddhi, l. 20.

112.	Tiloyapannatti, 4. 1476-90. Also see the Harivamsaparans, Dhavala, Jayadhavala, Adipurana, and Srutavatara; Jayadhavala; Vol. i. intro. p. 47 50.

113.	 Dhavata, Vol. i. intro., p. 23-30.

114.	Syadavadapariksa.

115.	Vadiraja referred to Sanmati in the Parsvanathacarita as a Commentator on the Sanmati which would be the Sammati Prakarana of Siddhasena. Another contribution made by him is referred to in the Mallisenaprasasti of Sravanavelagola. There is mentioned his work "Sumatisaptaka" which is not available.

116.	EL., Vol. xxi. intro. p. 45.

117.	TS. intro. p. 92.

118.	Nanyathanupapannatvam yatra tatra trayena kim. Anyathanupapannatvam yatra tatra trayena kim. ibid. 1369.

119.	NVVI. Vol. ii. p. 234.

120.	SVT. p. 371; TSV. p. 205; Pramanapariksa, p. 72; JTV. p. 135; SKT. p. 225.

121.	"Dharmkirti ke Trilaksanahetupara Patrakesarika Akramana", Bharatiya Prachina Vidysa, 12. pp. 71-80.

122.	History of Indian Logic. p. 187.

123.	Shastri, K. C., Svami Patrakesari aura vidyananda, Anekanta, Varsa l. p. 67.; NKC. 1. intro. p. 76

124.	ibid. p. 75. 	125.	EC. Vol. viii, No. 39.

126.	SVT. Vol. i. intro p. 	127.	Jaina Darsana, p. 23.

128.	VBH. 95. 	129.	SVT. Vol. i. intro. pp. 53-62.

130.	ibid. p. 69-70. 	131.	D. i. 47 f., M. ii. 2 f.

132.	M. i. 31. 380.; A. i. 220 f.

133.	ibid. 371. ff.

134.	ibid, 392 ff. 	135.	S. iv. 312 ff.

136.	Dutt, N. Early Monastic Buddhism, Vol. i, p. 145.

137.	S. i. 68; M. i. 205; 400, 426.

138.	DPPN. (s. v. Migara). DjA. i. 387 ff.; AA. i. 220; MA. i. 471.

139.	A. ii. 25; AA. ii. 482 f.

140.	M. i. 91 ff.

141.	M. ii. 214 ff.; M. ii. 31; A. i. 220; M. 92 B.

142.	A. ii. 196 ff.

143.	Jaina Sutras, Vol. xxii. p. 194.

144.	M. i. 234; MA, i. 450. 	145.	MA. i. 450.

146.	A. i. 220-ff. 	147.	V. 233. f; A. iv. 179 f.

148.	M. ii. 243, ff; D. iii. 117, 210. See Early Monastic Buddhism, p. Vol. l. pp. 145 ff.

149.	Mahavamsa, 10. 53-59 (tram).

150.	Mahavamsa, pp. 67.

151.	ibid. 10. 65. 	152.	ibid. xxxiii. 43-44.

153.	ibid, xxxiii. 79. 	154.	Mahavamsati ka, p. 444.

155.	See, Harivamsaparana; Pauma Cariu, etc.

156.	Vividhatirthakalpa, pp. 93.

157.	ibid. p. 102.

158.	Brahatkathakosa of Harisena, p. 200.

159.	Karkandu cariu, pp. 44-69.

160.	Mahamayuri, ed. by Sylviam Levi, JA. 1915, pp. 40; cf. The Society of the Ramayana, p. 68.

161.	Jaina Silalekha Sangraha, p. 133

162.	Pre-Buddhist Religious Beliefs, JRAS. (Ceylon), Vol. xxxi, No. 82, 1929, p. 325,



C. BUddhism And Its Literature



1.	See my article Historicity of the Buddha published in the Mahabodhi Journal,

2.	Buddha, Trans. by Hoey, p. 6.

3.	Buddhist Philosophy, pp. 142-3.

4.	Die Lehre der Upanishaden und die Anfange des Buddhism, p. 296.

5.	Referred by T. W. Rhys Devids in his book Origin and Growth of Religion, p. 27.

6.	Studies in the Origin of Buddhism, p. 547.

7.	Beal, Life of Buddha, SBE. Vol. xix. p. 141; Buddhistic Studies, pt. ll; p, 118.

8.	M. ii. 77.

9.	So.........sato va abhikkamami sato patikkamami, yava udabindumhi me daya paccupatthita hoti, ma ham khuddaka pane visamagate sanghatam apadessan ti, M. i. 78. Also see Early Buddhist Theory of Knowledge, p. 465.

10.	M. i. 238. 	11.	Darsanasasa, 6-9.

12.	According to Buhler, Pitaka is a basket, in which manuscripts were preserved (Indian Studies, iii, 2nd Ed., Strassburg, 1898, p. 86 ff.), Rhys Davids, (SBE. Vol. 35, p. 28) and Trenckner (JPTS. 1908, p. 119 f.) think that Pitaka does not mean "receptacle" but rather "tradition". See also Winternitz's Indian Literature, Vol. i. p. 8. fn. l. 

13.	Mahavamsa,

14.	Kern : Manual of Indian Buddhism, p. 2. In the opinion of Franke, the Mahavagga and Cullavagga of the Vinaya Pitaka would be later then the Dighanikaya (JPTS. 1908, pp. 8ff., 58 ff. See Indian Literature, p. 21 fn. 3.

15.	D. ii. 42. cf. DHP. 185.

16.	Rhys Davids, Buddhism (American Lectures), p. 62.

17.	M. i, 133; Milindapanha, 345 etc. According to records of Mahayana Buddhism, there are twelve Angas, Manual of Indian Buddhism, p. 7.

18.	Childers, Dictionary of Pali Language, under there words.

19.	Buddhist India, pp. 121-2.

20.	A History of Pali Literature, Vol. i. p. l.

21.	ibid., p. 42.

22.	Milindapanha, (Trenckner Ed.), pp. 13, 190, 21 13; A History of Pali Literature, p. 12.

23.	A History of Pali Literature, p. 12.

24.	DA. iii. 117, 220 	25.	MA. ii. 243.
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CHAPTER II



Jaina Philosophy



1.	Ghosal, S. C., Pancastikaya, intro. p. xxix.

2.	Utpadavyayadhrauyayuktam sat, TSu. 5. 30.

3.	PK. 10. 	4.	ibid. 13.

5.	ibid. 8. 	6.	ibid. 10-11.

7.	DS. 23. 	8.	ibid. 25.

11.	DS. 24-48.

12.	ix. 113. 9. ll; x. 14. 3-10; A History of Indian Literature, p. 2.

13.	xviii. 2. 27.

14.	vi. 2. 2. 27; 6. 3. l; xi. 7. 2. 23; A History of India Logic, p. 2-3.

15.	BUp. iv. 4. 19; cf KUp. ii. 4. 10-11.

16.	1. 1. 20; 1. 2. 18-19; 1. 2. 22; History of Indian Literanture, p. 3.

17.	Agamasastra, 111.

18.	Sankhya Bhosya, Brahmasvtra, ll. 1. 9.; Studies in Jaina Philosophy, p. 125.

19.	Studies in Jaina Philosophy, p. 125-8.

20.	Sankhya Karika, 62.

21.	Nyayasutrabhasya and Vratti, l. l. 10; Prasastapadabhasya, p. 643-44. studies in Jain Philosophy.

22.	Milinadapanha, pt. 1. 	23.	TSu. 1. 4; 1. 2. 

24.	Samayasara, 38.	25.	ibid. 49.

26.	DS. 2. 	27.	TSu. 5. 23.

28.	ibid. 5. 24-25. 	29.	PK. 15.

30.	ibid. 77. 	31.	TSu. 6.2.

32.	ibid. 10. 2. 	33.	SS. p. l.

34.	PK 90-96. 	35.	DS., 19-20.

36.	PK., 107-108., Ds. 21.

37.	Atthi kho vo Nigantha, pubbe papakammam katam tam imaya katukaya dukkarakarikaya nijjiretha; yam panettha etarahi kayena samvuta, vacaya samvuta, manasa samvuta, tam ayatim papassa kammassa akaranam; iti puranam kammanam tapasa vyantibhava, navanam kammanam akarana, ayatim anavassava kammakkhaya, kammakkhya dukkhakkhayo, dukkhakkhyaya vedanakkhayo, vedanakkhaya sabbam dukkham nijjinnam bhavissati `ti. Tam ca panamha-kam ruccati ceva khamati ca. tena camham, attamana' ti, M. i. 93; cf. M. ii. 31; N. ii. 214; FF; also see A. i. 220.

38.	D. i. 31-39. 	39.	ibid. i. 32.

40.	ibid. i. 31-39.	41.	ibid. i. 32.

42.	Udana, p. 67.	43.	D. i. 187; M. i. 431;

44.	Cf. D. i. 195; S. ii. 60. 	Dharma Sangraha, 137.

45.	DS. 2.

46.	Arupa-samapatti-nimittam pana atta ti samapatti-sannan c' assa sanni gahetva va Nigantho-adayo pannapeti, viya takkamatten eva va, arupi atta sanni ti nam, Sumangala Vilasini. p. 110.

47.	D. i.186-7.; iii. 137.

48.	The Place of buddhism in Indian Thought, Journal of Vidyodaya University of Ceylon, Vol. i. No. l. , p. 25.

49.	Bhaskarabhasya; Baudhadarsana tatha anya Bharatiya-darsana, p. 824; Cf. Sandakasutta of Majjhimanikaya.

50.	Vijnaptimatratasiddhi, p. 7.

51.	Catuhsataka, 10-10.

52.	TSu. 5. 16; DS. 10.

53.	digambarasta eva prahuh. cillaksana evatma sa ca dravvarupena sarvavasthas vabhinnatvat anugamatmakah, paryayarupena tu pratyavastham bhinnatvat vyavrtyatmakah etacca pratyaksatah eva siddhama-tmano dvairupyamiti na pramanantaratah prasadhyam. TSP p. 118, Ka. 311.

54.	TS. 313-315. 	55.	ibid. 325.

56.	HBT. p. 98-104. 	57.	TS. 312.

58.	ibid. 316-18. 	59.	327.

60.	Dravyaparyayarupatvat dvairupyam vastunah khalu. Tayoreka tmakatve'pi bhedah sanjnadibhedatah. Indriyajnananirbhasi vasturupam hi gocarah. Sabdanam naiva, tat kena sanjnabheded vibhinnata.

61.	Tao danda pannatta, tam jaha-manadande, vayadande, kayadande., Samavayanga, 3.1.

62.	seyyathidam-kayadandam, vacidandam, manodandam ti. imesam kho, avuso Gotamo, tinnam dandanam evam pativibhattanam evam pativisitthanam kayadandam Nigantho Nataputto mahasavajjataram pannapeti papassa kammassa kiriyaya papassa kammassa pavattiya, no tatha vacidandam, no tatha manodandam `ti., M., i. 372. FF.

63.	Bhava rahino sijjhai jai vi tavam carai koikodio. Jammam tarai bahuso lambiya hattho galiyayattho.

64.	PSU., 51.

65.	aham hi siha, a kiriyam vadami kayaduccaritassa vaciduccaritassa manoduccaritassa; anekavihitanam papakamanam akusalanam dhammanam akiriyam vadami......kusalanam dhammanam kiriyam vadami. A., iv 182 f. tran. by Thomas. The Life of the Buddha, p. 207.

66.	Lavayasankinah Lokayatikah Sakyadayasca. Tesam atmaiva nasti kutastatkriya tajjanito va karmavandha iti.........asthitanam kutah iti Akriyavaditvam. 12. 4. v. p. 218.

67.	Law, B. C., Some Jaina Canonical Sutras,: p. 189.

68.	SBE., xiv. p. xxv. quoted in the Heart of Jainism, p. 90. Jacobi is also of such opinion, SBE., Xiv., P. 316, Fn. 3. Attana jo janati jo ya logam gaim ca jo jamai nagaim ca. Jo sasayam jana asasayam ca jatim ca maranam ca janovavayam. Aho'vi sattana viutthanam ca jo asavam janati samvaram ca. Dukkham ca jo janati nijjaram ca so bhasiumarihai kiriyavadam. SuKr. l. 12. 20-21. kriyavada is of 180 types and Akriyavada 84, ibid, l. ll. 119-121.

69.	M. i 93; ii. 31; 214 f.; A. i.  220.

70.	Jataka Stories, v. pp. 116. Compare to the story of four councillors in the Uttarapurana of Gunabhadra where the Karma has been accepted as a main cause for having birth in a high or low class. 46. 112-118.

71.	Savve puvvanibaddha du paccaya santi sammaditthassa. Uvaogappaogam bandhante kammabhavena. Samayasara, 173.

72.	Jataka Stories, V. p. 118; Jataka (Nagari), Vol. ii. v. 145-7. p. 53.

73.	M. ii. 31, 214 f; M. i. 93; Cf. A. i. 220.

74.	DS. 9. 	75.	SKr. l. 12. 5. v. p. 215.

76.	A. i. 174.

77.	Tena ayasmanto panatipatino bhavissanti pubbekatahetu, adinnadayino musavadino abrhmacarino...pisun avaca...pubbekatam kho pana, bhikkhave, sarato pacchagacchatam na hoti chando va vayamo idam va karniyam idam ca akaraniyam ti. iti karaniyakaraniye kho pana saccato thetato anupalabbhiyamane mutthassatinam anarakhanam vihartam na hoti paccattam sahadhammiko samanavado......ibid., i. 174 f.

78.	Samayasara, 173.

79.	M. ii. 214.

80.	A. iii. 383 f. cp. DA. i. 162; S. iii. 210.; D. iii. 250 F.

81.	SS. 2. 6. 	82.	4. 7. 	83.	A. iii., 196 f.
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Yonirudumbarayugmam plaksanyagrodhappalaphalani.

Trasajivanam tasmattesam tadbhaksane himsa. ibid. 72.

19.	Atthi, Visakha, Nigantha nama Samanajatika. Te savakam evam samadapenti_ehi tvam ambho puriso, ye puratthimaya disaya pana param yojanasatam tesu dandam nikkhipahi, ye pacchimaya;. ye uttar-aya.........ye dakkhinaya......`ti. Iti ekaccanam pananam anud dayaya anukampaya samadapenti. -- A., i. 206.

20.	Digpracyadih tatra prasiddhairabhijnanairavadhim krtva niyamanam digvratih., SS., p. 176: also see TV., p. 547.

21.	PSU., 138.

22.	Sd., 5 3-4.

23.	Jaina Sutras, Uttaradhyayana, p. 414, v. 26. ff.

24.	Jaina Sutras, Pt. 11. SBE, Vol. 45., intro. xviii.

25.	D. iii. 9. F.

26.	Basham, A. C. History and doctrines of the Ajivikas, p. 104.

27.	SU., 141. also see, SD., 5. 12.

28.	M. i. 372 FF.

29.	Culadukkhandha Sutta,

30.	A. i, 206. 	31.	A. i. 207 	32.	ibid.

33.	Katyayana Srautasutra, 4. 15. 35.

34.	SD., 5. 34-35. cf. Bhagawati Sataka, 12. 1.

35.	Bhagawati Sataka, 8.5.

36.	Jain Sutras, SBE., Vol. 45., intro. P. xviii.

37.	S. D., 7.7.

In a Commentary on the Ratnakarandasravakacara, Acarya Prabhacandra also referred to this rule :- see, Bhagwana Mahavira aura Mahatma Buddha p. 207.

38.	A., iii. 277.

39.	Nigantha ekasataka ti vadati, Lohitabhijata nama, ibid., iii. 383 f. cf. Sumangala Vitasini. i. 162.

40.	Lati Samhita, 55. 	41.	D. i. 166 cf. M. i. 77.

42.	Pravacanasara, 3. 15. According to A. N. Upadhye, this is this is the interpolated verse.

43.	Thanaga, p. 164. Cf. Mahavagga (N. H. Bhagavata's ed). pp. 108-109.

44.	Mulacara, 4. 155.

45.	ibid., 10.92.	46.	Brhatkalpakathabhasya, 2780.

47.	ibid. 492-93.	48.	Mulacara. comm. Val.i p. 133; 

49.	Paiyasadda Mahannava, p. 358 :

50.	TSu., 9.22. 	51.	Mulacara, 5. 107-109.

52.	ibid. 10. 17-18.	53.	Samavayauga, 27-1.

54.	See, Mulacara and Anagaradhrmamrta.

55.	ibid., Pindasuddhyadhikara.

56.	Pancaya mahavvayaem samidio panca jinavaruddittha.

Pancevindiyaroha chappi ya avasaya loco.

Accelakamanhanam khidisayanamadantahamsanam ceva.

Thiddibhoyaneyabhattam mulaguna atthavisa du. Mulacara, 1. 2-3.

57.	D. i. 49.

58.	Dasvaikalika, cu., 2.9 : Deo, S. V; History of Jaina Monachism., p. 145. f.

59.	Tsu. 6. 24. 	60.	D. i. 49.

61.	Brhatakalpakathabhasya, vrtti on 2780, Vol. iii.

62.	ibid. Vrtti, on 1443, Vol. ii.

63.	Piyadhammo dadhadhammo samviggo'vajjabhiru parisuddho.

Sangahanuggakusalo sadadam sarakkhanajutto.

Gambhiro duddhariso midavadi appakoduhallo ya.

Cirapavvaido gihidattho ajjanam ganadharo hodi. --Mulacara, 4.183.-4.

64.	Tena kho pana samayena chabbaggiya bhikkhu vassam upggantva antaravassam carikam caranti. manussa tatheva njjhayanti khipyanti vipacenti-"katham hi nama samana sakyaputttya hemantam pi gimham pi vassam carikam carissanti, haritani tinani samma-ddanta, ekindriyam j vam vihethenta, bahu khuddake pane angnghetam apadenta. Ime hi nama annstitthiya durakkl atadhamma vassavasam alliyissanti sankasayisenanti...V, i. 137 F.

65.	Mulacara, 3. 35-36.

66.	ibid., 10. 18.

67.	V., i. 138. 	68.	p. 308 b.

69.	Accellakam loco vosattasarirada ya padilihanam 

Eso hu lingakappo caduvvidho hodi nayabbo.--Mulicara, 10-17

70.	MA., 1. 423; DPPN., sv. Nigantha; Dictionary of Chinese Buddhist Terms, p. 428.

71.	Pravacanasara, 3. 3-5, 21; Jain, C. R., Sanyasadharam, pp. 45-46; Deo, s. v; History of Jaina monachism p. 341.

72.	Vikare vidusam dueso navikaranuvartane.

Tannagrative pi sagotthe no Nama-dusesa-kalmasah.

-upasakadhyayana., 131. p. 35.

73.	Encyclopaedia of Buddhism, p. 175. Also see Barua, B. M; A History of Pre-Buddhistic Indian Philosophy,  p. 297. Basham. A. C.; History and Doctrines of the Ajivikas, pp. 96, 107.

74.	V. v. 19-21, 39-40.

75.	DhpA., Vol. l. pt. 11., 309. 	76.	ibid. iii. 489.

77.	DhPA., Vol. l. pt. ii. pp. 400; Buddhist Legend, Vol. 29. p. 70 ff.

78.	Buddhist Legend, Vol. 29. pp. 74.

79.	D. i. 166. 	80.	M. i. 77.

81.	ibid. i. 238.

82.	Uggama uppadana esanam ca samjojanam pamanam ca.

Ingaladhuma karana atthaviha pindasuddhi du. Mulacara, 6.2.

83.	Jacobi, uttaradhyyana, intro. p. xxxi.

84.	Vrahatkalpabhasya. Vol. l. 532 ff.; Jitkalpa, 35., Bhasya, 1087-1719.

85.	Desatti ya savvatti ya duvinam puna abhihadam viyanahi.

Acinnamanacinnam desavihadam have duviham. --Mulacara. 6. 19.

86.	Pindaniryukti, 219-242.

87.	Javadiyam uddeso pasandotti ya have samuddeso. Samanotti ya adeso nigganthotti ya have samadeso. Mulacara, 6. 7; Acaranga, ll. 1.6.8. (p. 104). Dasavai. 5.1.55.

88.	Cf. Pindaniryukti, 271-77; 279-84.

89.	Mulacara, 6. 10. 11; also see, Dsv., 5. i. 31.

90.	Cf. Pindaniryukti, 285-91; 303-15.

91.	Mulacara, 6. 15, 17. 	92.	ibid. 6. 20.

93.	Dasvai. 5. 40-41. 	94.	ibid. 5. 42-3.

95.	Mulacara, 6.50, 52; also see, Dasavaikalika, 5. i. 43. 5-46.

96.	Asanam jadi va panam khajjam bhojam ca lijja pejjam va. Padilehiuna suddham bhunjati panipattesu. Mulacara, 9. 54; 1. 34.

97.	Upasakadhyyana, 133-4. p. 35.

98.	Addhamasanassa savvim janassa udarassa tadiyamudayena. Vau samcaranattham cautthamavasesaye bhikkhu. --Mulacara, 6. 72; also see, ibid, 5. 153.

99.	See, for detail, History of Jaina Monachism, p. 196. f.

100.	Avasyaka Nirukti, 766 ff. Pinda Niryukti, 427.

101.	See, Deo, s. v. History of Jaina Moncism, p. 298, Pinda., Ni, 494-99.

102.	Nisiha Curni, 4. p. 375. Brhat Kalpakatha Bhasya,, Vol. III. 2681.

103.	JA., Vol. 13. No. 2. p. 2.

104.	ibid., Vol. 12-13, No. 2, p. 2, 68. Such magical practices can also be seen in teh Agamas. See, History of Jaina Monachism, p. 420.

105.	Book of Discipline, Vol. 5. p. 151.

106.	D. i. p. 57; M., i. 377.

107.	Yogasastra, 2.30

108.	Jaina Sntras, introduction.

109.	Rockhill, the life of the Buddha, p. 99 f. History and Doctrines of the Ajivikas, Basham, A. C.; p. 21. f.

110.	History and Doctrines of the Ajivikas, p. 23.

111.	Bahirdha-maithunam parigrahavisesah adanam ca parigrahah tayordvandvaikatvamathava adiyat ityadinam parigrahyam vastutacca dharmopakaranamapi bhavatityat aha, bahistat dharmopakaranad bahiryaditi, iha ca maithunam parigrahe `ntarbhavati, Thananga, 4. 1. Tika.

112.	Abhayarajakumarasutta.

113.	Dharmartham putrakamasya svadaresvadhikatinah. Rtukale vidhanena dosastatra na vidyate. Sukr. 3. 4. 9-13, V. p. 98. At the same place, it is said-Sadanusthanat parsve tisthantiti parsvasthah (Pasattha), svayuthya va parsvasthavasannakusiladayah striparisahaparajitah. te vadanti--

Priyadarsanamevastu, kimanyairdarsanantaraih.

Prapyate yena nirvanam, saragenapi cetasa.

--ibid., 3. 4. 9. V. p. 98;

114.	Sukr, V. 102, p. 177; 102. Nir. vrtti.

115.	Pancamahavvaya pannatta-tam jaha-savvao pana-tipata sayvao veramanam, savvao musavayao veramanam, savvao adinnadanao veramanam, savvao mehunao veramanam, savvao pariggahao veramanam, Samavayanga, 5. 2.

116.	Abhayarajakumarasutta.

117.	Cf. pesunnahasakakkasaparanindappappasamsavi-kahadi.

Vajjita saparahiyam bhasasamidi have kahanam.

--Mulacara, 1. 12.

118.	Ekamidaham, Mahanama, samayam Rajagahe vihirami Gajjhakute pabbate, Tena kho pana samayena sambahula Nigantha Isigili.....asanapatikkhitta, opakkamika, dukkha tibba khara katuka vedana vedayanti.....M., i. 93; cf. M., oo. 31. 214 f/

119.	Mulacara, comm. pt. l. p. 491.

120.	Viyatiyacaukkamase loco ukkasamajjhimajahanno. 

Sapadikkamane divase uvavaseneva kayavve. Mulacara, i. 20.

121.	M., i. 77. 	122.	Mulacara, i. 36. 	123.	M., i. 77.

124.	Manavacakayapautti bhikkhu savajjakajjasamjutta.

Khippam nivarayanto tihaim du gutto havadi eso.

--Mulacara, 5. 134

125.	M. i. 372 f.

126.	See for the place and nature of Meditation in Jainism, Studies in Jaina Philosophy by Tatiya. p. 261 f.

127.	TSu., 9. 28: Pare moksahetuh, ibid., 9. 29.

128.	Dhyana Sataka, 30-34.



CHAPTER IV



Jaina Epistemology



1. Pratyaksa Pramana (Direct Knowledge)



1.	Ete vivada samanesu jata, Sn. 4. 8. 63.

2.	Ye kecime Brahmana vadasila, ibid, 2. 14. 162.

3.	Ye kecime Titthiya vadasila, Ajivika va yadi va Nigantha, ibid., 2. 14. 161.

4.	ibid. 2. 14. 162. 	5.	D. i. 16.

6.	na takkika sujjhanti, Udana, 6. 10. 23. 	7.	A. i. 189.

8.	AA. ii. 305. 	9.	Tatparoksam, TSu. 1. 10.

10.	Thanangasutra, 309-310; History of Indian Logic, p. 162. Caraka Samhita, 3. 8. 6. 25.

12.	Sn. 4. 8. 59, 60. 62; 411. 94. 	13.	ibid. 4. 8. 60-1.

14.	ibid. ii. 76. 	15.	Nyaya Sutra, 4. 2. 50-9

16.	Vadanyaya, p. 1. 	17.	NV. 2. 384.

18.	Astasati Astasahasri, p. 87.

19.	Bhasappavadako, panditavado, sadhu samma to bahi-janassa, M. i. 227.

20.	ibid. 23. 4. f. 	21.	ibid. 312.

22.	S. iv. 323 ff 	23.	ibid i. 176; ii. 122.

24.	M. i. 393; S. iv. 323. 	25.	NV. 2. 384.

26.	D. i. 162 	27.	D. i. 163 ff.

28.	M. i. 403 ff. 	29.	SV. 5, 2; TSV. 380.

30.	M., 11. 211; Jayatilleke, R. N. Early Buddhist theory of Knowledge, p. 171.

31.	Nigantho, abuso, Nataputto sabbannu sabbadassavi aparisesam jnanadassanam patijanati, cara to...sami-tam jnanadassanam paccupatthitam. M., i. 92-3' A., i. 220-221.

32.	Samyagdarsana jnanacaritrani moksamargah, TSu, 1. 1

33.	TSu. 1. 4. 	34.	A. iV. 429.

35.	Cillaksana evatma, TSP. P. 118, Jivo upayogamao... DS. 2; T V. 2. 8.

36.	TV. 1. 6. Cf. Dhavala Tika, P, 149. 	37.	Niyamasara, 60, 161-9.

38.	Dhavala, 1. 1. 4; ST. P. 2. 1. 	39.	1. 1. 4.

40.	STP. 2. 1. 	41.	S V T. intro. (Hindi), p. 40.

42.	SS. l. 15. 	43.	S T P T. p. 458.

44.	PMu.6. 1. 	45.	Pramananaya Tattvaloka, 6. 25.

46.	Samam janadi passadi viharaditti, Prakrti Anuyoga; Janamane evam ca nam viharai, Acaranga Sutra.

47.	STP. 11; VBH. 3089-3135, Studies in Jaina Philosophy, p 75 ff.

48.	NS. 159; 	49.	TSu. 2. 9:

50.	SS. 2. 9. 	51.	Astasa, 101.

52.	Astasahasri. 	53.	LT. l. 3, SVT. 1. 3, see intro. p. 97.

54.	Pramanamavisamvadi jnanamanadhi...Astasati-Astasahasri, p. 175.

55.	Jam pardo Vinnanam tam tu parokkhati bhanidama-tthesu. Jam kevalenanadam havadi hu jivena paccakkham. PS., 58

56.	aksnoti vyapnoti janatityaksa atma, SS., P. 59; PMu., 6. 1

57.	Adyeparoksam, TSu, 1. 1l : Pratyaksamanyat. ibid., 1. 11

58.	LT. 4; ViBh. 95. 	59.	1. 13.

60.	Pratyakasamanyat, 1. 12. 	61.	NA. 1.

62.	Astasati Astasahasri, p. 175; Pramana Mimamsa.

63.	TSu 1. 15. 	64.	Pravacanasata, 23.4;

65.	VSu. 3. 18. NSu. 1. 1. 4; SK. 5. SSu. 1. 89: Yogabhasya, 1. 7, JSu. 1. 1. 4; Carakasamhita, 11. 20; See, An Advanced Studies in Indian Logic and Metaphysics.

66.	YSu. 3. 54; SK. 64. 	67.	Vsu. 9. 1; 13-15.

68.	N. B. 1. 11, 	69.	Tanstravartika, p. 240.

70.	Ts. 1983. 	71.	PSg.1.3; NP. p. 7; N B. 1.4.

72.	SV. 1. 39. 	73.	PKM. 1. 3.

74.	TS. 1983. 	75.	ibid.

76.	TSu. 2. 9. 	77. Astasati Astasahsri, p. 275.

78.	Adye paroksam, Pratyaksamanyat, TSu. 1. ll. 12.

79.	Pratyaksam visadam jnanam mukyasamvyavaharatah.

Paroksam sesavijnanam pramane iti sangrahah.

80.	TS. 1214; PSg. p. 8.

81.	TSP. p. 394; NKC. p. 46. NVV. p. 13.

82.	TSP. p. 379, ka. 1265. 	83.	ST. p. 457.

84.	TSu. 1. 15; LT. 6 	85.	TSP. p. 379.

86.	Visayavisayisannipatasamanantaramadyam grahanamavagrahah, TV. 1. 15. l.

87.	TSP. p. 379. 	88-89.	ibid. p. 389.

90.	1. 1. 4.

91.	NA. p. 43; Tatparyavrattitika, p. 145; NM. p. 100.

92.	PSg. 1. 37. 	93.	TS. 1224.

94.	ibid. 1270. 	95.	TS. 1274-6.

96.	Bhedo vaisistamuktam hi na visesanasangatih.

Bhinnamityapi tadvaca nanuviddham pratiyate, ibid., 1272.

97.	ibid. 1269. 	98.	Astasati Astasahasri, p. 175.

99.	NV. 1. 158; Also see, SV. 1. 4; TSV. p. 185; LT. 1. 3.

100.	PKM. p. 8; NKC. p. 47.

101.	SVT. p. 13.

102.	Astasahasri, p. 75. 	103.	TS. 1273.

104.	Viseatmatirekena naparam bhedalaksanam.

Tadrupasparsane tesu grahanam kathamucyate.

Tadrupasparsane capi bhedantaravibheditah.

Grahita iti vijnanam praptamesu vikalpakah. Ts. 1280-1

105.	Vibhanga. 323

106.	TS. 1981-83.

107.	SM. P. 111-2.; notes. p. 196.

108.	idid. notes. p. 195.

109.	Dve hi rupam katham nama yukte ekasya vastunah. 

Adve tada vastuni prapte aparaspararupatah.

Parasparatatayam tu ta dyairupyam viruddhyate.

Visesascopalabhyeta caksuradibhirindriyaih. TS. 1984-5.

110.	Na camunyarthadusanani syadvadadinam vidyate, SM., p. 111.

111.	TSu. 1. 29; SThSu 71. 	112.	TSu. 22.

113.	TSu. 1. 27. 	114.	NSu. 16.

115.	TSu 1. 25. 	116.	SS. 1. 24.

117.	TV. 1. 23. 	118.	ViBH. 814.

119.	Niscayadvatrimsika, 17, quoted from Jnanavinduprakrana by Tatiya in Studies in Jaina Philosophy, p. 69, fn. 3. bhava jivadaya jivaguna cedana ya uvaogo. PKS. 16.

120.	Upaoge khalu duviho nanena ya dansnena samjutto. PKS. 40; DS. 4

121.	Appanam vinu nanam nanam vinu appago e sandoho. Tamhu saparapayasam nanam taha damasnam hodi. NS. 170.

122.	Bahyabhyantarehetudvayasannidhaneyathasambhava-mupala bdhuscaitanyanuvidhayi parinanah. TV. 2.B.

123.	Je egam janai te sabham Janai, je sebham janai te egam, janai, pravacanasara. Also sse, ASu. 1. 3. 4 : ViBh. 320.

124.	Jam takkaliyamidaram Janadi Jugavam samantado sabbam...PS. 1. 47-9.

125.	idha, sandhaka, okacco sattha sabbannu cabbadaesavi aparisosam nandassanam patijanati--carato ca me titthato ca suttassa ca jagrassa ca setatam samitam nanadassanam paccup atthitam ti. so ahuannampi agarampi pavisati, pindam pi na labhati, kukkuro pi dasati, candena pi hatthina samagacchati, candena pi assena samagacchati, candena pi gonena samagacchati, itthiya pi purisassa pi namam pi gottam pi pucchati, gamassa pi nigamassa pi namam pi maggam pi pucchati, `m. i. 529

126.	(ekamihaham mahanama samayam rajagahe viharami gijhakute pabbate. tena kho pana samayena Nigantha.. katuka vedana vedayanti...Nigantho Nataputto sabbannu sabbadassavi...kim pana tumhe. no hidam. evam sante avuso Nigantha, ye loke luddda lohitapanino kururakammanta manussesu paccajata te Niganthesu pabbajanti `ti).

127.	M. ii. 31; M. Sayings. ii. p. 228, i. 250.

128.	Buddhist Legend (Dhammapadatthakatha), Vol. 29. p. 74 ff.

129.	M. ii. 31, 214 ff; M. i. 92f; A. i. 220; A. iii 74; S. iv. 398.

130.	tasmadanustheyagatam jnanamasyavicaryatam. kitasankhyaparijnane tasya nah kvopayujyate. heyo-padeyatattvasya sabhyupayasya vedakah yah pramanamasaviste na tu sarvasya vedakah. duram pasyatu va ma va tattvamintnmtu pasya tu. pramanm duradursi Cedehi grdhranupasmahe. 2. 31-33.

131.	(tato'sya vitaragatve sarvarthajnanasambhavah. samahitasya sakalam cakastiti viniscitam. sarvesam vitaraganametat kasmanna vidyate. ragadikanayamatre hi tairyatnasya pravartanat. punah kalantare tesam sarvajnagunaraginam. alpayatnena sarvajnatvasiddhi-ravarita.--

132.	Bhagavati sutra, 9.32. 	133.	Ps. 1. 47-49

134.	suksmantaritadurarthah pratyaksah kasyacidyatha. Anumeyatvato' gnyadiriti sarvajnasamsthitih. AM. 5.

135.	Jayadhavala tika.

136.	Dharmottara Pradipa, p. 245, 248.

137.	yadi suksme vyavahito va Vastuni Buddhiratyanta-parokse na syatkatham tarhi jyotirjnanavisamvadah ? jyotirjnanamapi hi sarvajnapravartitameva, etasma-davisamvada......

Aklankenapi :--

Dino jyotirjnanatsarvajatvasiddhih. Taduktam.

Dhiratyantaparokserthe na cetpumsam kutah punah.

Jyotirjnanavisamvadah srutatvaccetsadhanantaram. --SVT. p. 526;

quoted by Dharmottar in the Dharmottara Pradipa, p. 245, 248 : compare-NV. 414; Sastravartasamuccaya, 2. 3.

138.	Jnana syatisayat sidhyedvibhutvam parimanvat.

139.	ibid. 8. 3. 	140.	ibid. 8. 10-14.

141.	ibid. 8. 12-18. 	142.	SV. 8. 6.

143.	PV A. 4. 91. 	144.	ibid. 8. 6-7.

145.	NV. 37-40. 	146.	NVV. 50-52.

147.	See my article "The Conception of Omniscience in Buddhism" appeared in VSMP 1968. Also see the Appendix. III.

148.	Tattvavaisaradi, 1. 11. 	149.	Anu. 160.

150.	PVM. 2. 5. 	151.	SV. 3. 2.

152.	TS. 1298. 	153.	PVM. 2. 5.

154.	Tatparyavrttitika, p. 21.; Kandali, p. 61; NM. 22, etc.

155.	Prakarana Panjika, p. 42-3; Vrhati Pa. p. 103; Sastradipika, p. 124.

156.	Hetubindutika. 	157.	TSV. 1. 10. 78; PKM. p. 16.

158.	PM. p. 4-5. 	159.	PMu. 3. 5.; Pramanapariksa, p. 60.

160.	SV. 227.

161.	Nyaya Vartika Tatparya Tika, d. 139.

162.	PV. 3. 502-7. 	163.	LT. 10. 19. 21.

164.	PM. 3. 11; SVT. intro.

165.	Sabarabhasya, 9. 1. 1.

166.	TSu Bh. 1. 15. 	167.	PV. p. 7.

168.	LT. 11. 	169.	SV. 3. 8. 9; Lt. 12.

170.	Astasati Astasahasri, p. 236.

171.	NKC. pp.724.

172.	See in detail for this subject "The Advanced Studies in Indian Logic and Metaphysics" and SVT. introduction, etc.

173.	NVV. pt. 1l.. p. l. 	174.	NV. 170.

175.	Sahakramabhavaniyamo `vinabhavah, PM. 3. 16.

176.	SV. 6. 16. 	177.	NV. 21.

178.	PM. 3. 22. 	179.	Nyayasutra, 1. 1. 32.

180.	SK. (Mathuravrtti), p. 5.

181.	Prakarana Panjika, p. 83-5.

182.	Nyaya Pravesa, pp. 1. 	183.	Vadanyaya, p. 61.

184.	PV. 128. 	185.	Sv. 6. 17;

186.	PMu. 33-40.

187.	Cetanastaravah iti sadhye sarvatvagapaharane maranam prativadyasiddham vijnanenadvatiyayurnirodhala-ksanasya maranasyanenabhyupagamat, tasya ca taru-svasambhavat; NB., 59.

188.	Digambarastu sadhyena vyaptamavyaptam va maranam......p. 190-1.

189.	Candratvenapadistannacandrah sasalanchanah.

Iti dvilaksano heturayam capara ucyate. etc. TS., 1372-1379.

190.	TSP. 1375. 	191.	Advanced Studies in Indian Logic and Metapaysics, p. 86.

192.	PMu. 3. 37-40. 	193.	Pramana Mimamsa.

194.	RVS. p. 548. 	195.	TS. 1395.

196.	ibid. 1397. 	197.	ibid. 1398-1429.

198.	Nyayavatara Vartika Vrtti, Prastavana, p. 76-8.

199.	Prasastapadabhasya, p. 200, Vaisesikasutra, p. 203.

200.	SK (Matharavrtti), 5. 	201.	NP. 1; NB. 2-5; H B. P. 4; PS. 1362.

202.	Tatparyatika, 1. 1. 5; NM. p. 110. 	203.	SV. 6. 2.

204.	Dharmottar-pradipa, p. 35

205.	Patrasvamimatamasankate : --

Anyatha' nupapannatve nanudrasta scahetuta.

Nasati tryamsakasyapi tasmatklibastrilaksanah.

Anya thanupapannatvam yasyasau heturisyate.

Ekalaksanakah so rthasheturlaksanako na va.

206.	Tena tadvisayatrilaksanakaderthanam uttarabhasyam yatah krtam, SVT. p. 371.

207.	Mahima sa Patrakesariguroh param bhavati yasya bhaktyasit. Padmavatisahaya trilaksanakadarthanam kartum.

--Jaina Silalekha Sangrah, Pra. Le. 54.

208.	TS. 1364-5. 	209.	ibid. 1370.

210.	TSP. p. 406, Ka. 1371. 	211.	TS. 1380-1.

212.	ibid. 1386-8. 	213.	ibid. 1389.

214.	ibid. 1395-1429. 	215.	ibid. 1416.

216.	NKC. p. 440; SVT. 6. 16. 	217.	H B T A. p. 290.

218.	HBT. p. 37. 	219.	Astasahasri, p. 3.



CHAPTER V



Anekantavada



1. The Theory Of Anekantavada



1.	This classification excludes the less important conceptions such as hetuvada, ahetuvada, bhavavada, abhavavada, daitavada purusarthavada, and so on. See in detail, Darsana aura cintana and Jaina theory of reality and knowledge.

2.	Utpadavyayadhrauvyayuktam sat, Tsu 5. 30, Gunapa-rayayavaddravyam, TSu, 5. 38.

Kumarilabhatta also maintains the nature of reality to be of three-fold character. His view is almost identical with that of Jaina philosophy (see Sloka-vartika Karika, 21-22. But the difference between the views of Kumarila and Jainas is that the former adheres to a "middle position" (madhyasthata) between the two extremes of the bheda (anya) and the abheda (ananya), each of which (ekantikam) is characterised as fallacious (mrsa), while the latter recognizes them to a certain extent as right and not fallacious. Whitehead (PrR. p. 318), Frauwallner and Kant (The Philosophy of Kant Explained, by John Watson, Glasgow, 1908, p. 199) are also of about the same view. Hegel, (Hegel's science of Logic, tr. by W. H. Johnson and L. G. Strutheres 1929, London, Vol. 1. p. 195), Bradley (Principles of Logic, by F. H. Bradley, Oxford, 1940, Vol. 11. p. 487), Bosanquet (The essentials of Logic, by B. Bosanquent, London, 1903, p. 134) too are of the close views to the Jaina view of reality. See in detail, Jaina theories of reality and knowledge, pp. 131.

3.	See, Jaina Theories of Reality and Knowledge, pp. 258.

4.	Atho khalu davvamao davvani gunappagani bhanidani. PS., 119

5.	Pravacanasara, Jayasena's commentary, p. 121.
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8.	NKC. p. 363.

9.	Avuso tvam mama accayena Sassatam ti, ganhapesi. Evam dve pi jane eka laddhike akatva bahu-nana-niharena ugganhapetva kalam akasi. Te tassa sarira-kiccam katva sannipatita annahi annam pucchimsu-"kass' avuso acariyo saram acikkhi ?" ti "Sassatam" ti. Aparo tam patibahetva "Mahyam saram acikkhi ti" aha. Evam sabbe : Mahyam saram acikkhi,..... Da., ii. 906-7. MA., ii. 831.

10.	A., ii. 46; Millinda Panha, iv. 2. 5. Also see, A., i. 197.

11. M., ii. 46.

12.	Vibhajjavayam ca vyagarejee, Sutrakrtanga, 1. 14. 22.

13.	Early Buddhist Theory of Knowledge, p. 292.

14.	D. i. 191. 	15.	HBT. p. 284.

16. PVS. p. 333; HBT. p. 369.

17.	na samanyatmanodeti na vyetivyaktamanvayat..... -AM., 59-61. quoted in PVST., by karnakagomin, p. 333; Durvekamisra quotes one more karika in the Hetubindutikaloka p. 371.

Na nasena vina soko notpadena vina dhrtih.

Sthitya vina na madhyasthyam tasmat vastu trayatmakam.

18.	pravacanasara, 17-18.

19.	Lt., 30; PM., p. 24.

20.	Dravyasabdena dravati paryayena gacchati ti p. 337.

21.	Tattvasangrah, Atmapariksa.

22.	HBT. p: 28.

23.	Prameyaratnmala, p. 4, also see, the VIIIth chapter of the Tattvasangraha).

24.	See, TS., 350-546. Also see, HBT., p. 213. The Syadvada-Manjari (p. 19) refers to a stanza in this respect : Yo yatraiva sa tatraiva yo yadaiva tadaiva sah. Na desakalayorvyaptirbhavanamiha vidyate.

25.	Purvam nasvaracchaktatkaryam kinnavinasvarat.

Karyotpattiviruddhyeta na vai karanasattataya.

Yad yada karyamutipitsu tattadottpadanatmakam.

Karanam karyabhedena na bhinnam ksanikam yatha.

--SV., 3 11-12. Also see, NKC., p. 379. etc. Jaina Theories and reality of knowledge.

26.	HBTA. p. 373. 4

27.	Tanna tavadaksaniko bhavah karyam kartum saknoti, tasya kramayaugapadyabhyamarthakriyavirodhat napi ksaniko bhavah karyam prabhavati. tathahi kim ksaniko bhavah svasattakale karyakaranasvabhave' thanyada. yadi prathamavikalpastada tadaiva kuryat. svasattaksane ca karyakrtausaivam jagadekalaksanavarti prapnoti. tathahi karanam svasattaksana eva yat karyamakrta tadapyanyasya karanamiti tadapi tadaiva svakaryam kuryat.....ibid. p. 374.

28.	Tarhi karyamapi tadaivotpadyeta'nyada tatkalam. parihrtya karyotapattirvirudhyeta.....ibid.

29.	ibid. p. 374. 	30.	TS., intro. p. 1.

31.	Uttaradhyayana, 20-15; 23. 28; 26. 9; 28. 16; 28. 19. Bhagavatisutra, 73. 209; Dasvaikalikasutra, 4, etc.

32.	TS. 352. 	33. ibid. 336-349.

34.	Jaina Theory of Reality of Knowledge. p. 173.

35.	Nanvanekatmakam vastu yatha mecakratnavat.

Prakrtyaiva sadadinam ko virodhastatha sati.

-TS., 1709.

36.	Tasu tasu hyavasthasu sa evayam nara iti anuvrtti-pratyayahetor naratvajaterurdhvatasamanyasabdabh-ilApyastasu cavasthasu...... HBTA. p. 343. CF. Para-paravivartavyapi dravyam urdhvata mrdiva sthasadisu, PM. 4.5 ekasmin dravye kramabhavinah parinamaih paryayah atmani harsavisadivat, PM. 4. 8. HBTA, p. 343; PM., 4.5.

37.	Tiryaksamanyavyavrttipratyayaheto.....

HBTA., p. 343. Cf.

Sadrasaparinamastiryak khandamundadisu gotvavat. PM., 4. 4.

38.	PM., 4. 9.

39.	PVST. p. 333; HBTA. p. 369. etc.

40.	HBT. p. 98.

41.	Desakalasvabhavanamabhedadekatocyate.........

Sankhyalaksanasanjnarthabhedat bhedastu varnyate.

Rupadayo ghatascetai sankhyasamjna vibhedita.

Karyanuvrttivyavrtti laksanarthavibhedita.

Dravyaparyayayorevam naikantena `visesavat.

dravyam paryayarupena visesam yati cet svayam.

--TS., 313-315; also see, HBT., pp. 98.

42.	kincidvivaksitam vastughatadi,......

yadi ghatadirbhavah patadina bhavantarenatulyah syat-tato yadi vyavrttah syat, tada khapuspanna tasya visesah syat, sarvatha vastvantaradvyavrttavat, na ca vastvantaradvyavrttasyanyagatih sambhavati, kha-puspatam muktva. tasmattasya vastunah khapuspat-ulyatvamabhyupagacchata bhavantaratulyatvam va-stutvam nama samanyamabhyupagantavyamiti sidd-him samanyatmakam	--TSP., p. 487.

43.	TSP. P. 487. 	44.	TS. 1712-13.

45.	ibid. 1714-16. 	46.	ibid 1718-19.

47.	ibid. 1720-21. 	48.	Tarkabhasa, pt. T. p. 5

49.	PV., 3. 237.

50.	Partantrayam hi sambandhah siddhe ka paratantrata.

Tasmat sarvasya bhavasy sambandho nasti tattvatah.

--quoted in TV., p. 146, NKC. 305.

51.	Rupasleso hi sambandhah dvitve sa ca katham bhavet.

Tasmat prakrtibhinnanam sambandho nasti tattvatah.

--quoted in the TSV., p. 148. cf. NKC., p. 306; PKM., p. 149.

52.	Jaina Thories of Reality and Knowledge. p. 232. f.

53.	Dravyaksetrakalabhavakrta hi pratyasattih ekatva-parinatisvabhava paratantryaparinama sambandho' rthanamabhipreto Jainaih...rupasleso hi. NKC., p. 307.

54.	NKC., p. 369; Jaina Theories of reality and knowledge, p. 283.



2. The Theory of Nayavada



55.	Nayo jnatirabhiparayah, LT., 55. Anirakrtapratipakso vastvamsagrahi jnaturabhiprayo nayah. PKM. p. 676.

56.	Sadeva sat syat saditi tridhartho,

miyet durnitinayapramanaih, SM., 28.

57.	See. TV. 1. 33; Epitom of Jainism.

58.	A. ii. 191-3.

59.	Nayena neti, S. ii. 58; anayena nayati dummedho, J. iv. 241.

60.	Nayam nayati medhavi, J. iv. 241.

61.	Dve satye samupasritya buddhanam dharmadesana.

Lokasamvrtisatyam ca satyam paramarthatah.

--MK Arya. 8.

62.	A. iii. 178; Netti. 21. J. iv. 241.

63.	Ns., 897, 904, 911. cf. Milinda Panha, 160.

64.	Sn. 68, 219.

65.	Dve'me Tathagatam Abbhacikkhanti Katamam dve ? Yo ca Neyyattham suttantam nitattho suttanto ti dipeti; yo ca nitattham suttantam nevyattho suttanto ti dipeti, 	A., i. 60.

66.	AA., i. 95; Cf. Kathavatthu, Atthakatha, 34.

67.	Sn. 884. 	68.	A. ii. 41; v. 29.



The Theory of Syadvada



69.	A History of Indian Philosophy, Vol. l. p. 141.

70.	SV. p. 1027.

71.	Encyclopaedia of Buddhism, Fascicule : A-Aca-P, p. 142.

72.	Studies in Jaina Philosophy, p. 22.

73.	PKM. 526.

74.	Sarvamasti svarupena pararupena nasti ca.

Anyatha sarvasattvam syat svarupasyapyasambhavah.

--SM., 14.

75.	Vastvasankarasiddhisca tatpramanyam samasrita.

Ksiradadhyadi yannasti pragabhavah sa ucyate

NKC., p. 467.

76.	PKS., 9.

77.	Nastita payaso dadhai pradhvamsabhavalaksanam, --NKC., p. 467.

78.	Gavi yo' svadyabhavastu so' nyonyabhava ucyate. NKC., Vol. ll. p. 467.

79.	ibid., Vol. ll. p. 467; Jaina theories of Reality and knowledge, p. 350.

80.	Jaina Theories of Reality and Knowledge, p. 363.

81.	Rgveda, x. 129, Tr. Macdonell, A Vedic Reader for Students. p. 207-8.

82.	Vi., 2. 1-8

83.	Tup. 2. 7; Also see the CHU p. 3. 19. 1.

84.	MUp. 2. 2. 1. 	85.	ChUp. 3. 19. 1.

86.	Sankhyaparavacanabhasya, p. 3.

87.	Nyayabhasya, 2. 1. 18.

88.	Vedantasara, p. 25.

89.	Santi...eke samanabrahmana amaravikkhepika, tattha tattha panham puttha samana vacavikkhepam apajjanti amaravikkhepam catuhi vatthuni, D., 1. 24.

90.	DA. 1. 115.

91.	Idha...ekacco samano va brahmano va idam kusalam ti yathabhutam nappajanati, idam akusalam ti yatha-bhutam nappajanati. Tassa evam hoti. Aham kho idam kusalam ti yathabhutam nappajanami, idam akusalam ti yathabhutam nappajanami. Ahan c' eva kho pana idam ti yathabhutam appajanato, idam. kusalam ti yathabhutam appajanato idam. knsalam ti va vyakareyyam, idam, akusalam ti va vyakareyyam, tattha me assa chando va rago va doso va patigho va tam mam assa musa. Yam mam' assa musa so mam'assa vighato. Yo mam'assa vighato so mam'assa antarayo ti. Iti so musavadabhaya musavadapari-jeguccha n'ev idam kusalam ti vyakaroti na pana idam akusalam ti vyakaroti, tattha tattha panham puttho samano vaca vikkhepam apajjati amaravikkhe-pam : Evam ti pi me no. Tatha ti pi me no. Annatha ti pi me no. No ti pi me no. No no ti pi me no ti D., i. 24-5.

92.	DA., i. 155.

93.	idha, bhikhave, ekacco samano va brahmano va mando hoti momuho. So mandatta momuhatta tattha tattha panham puttho samano vacavikkhepam apajjati amaravikkhepam-Atthi paro loko ti...evam ti pi me no, ti. tatha ti pi me no, annatha ti pi me no, no no ti pi me no ti. Natthi paro loko ti pe...atthi ca natthi ca paro loko pi...nevatthi na natthi paro loko pi.: atthi satta opapatika pi, natthi satta opapatika, nevatthi na natthi satta opapatika; atthi sukatadu-kkhatanam kammanam phalam vipako, natthi... vipako, atthi ca natthi...vipako, nevatthi na natthi... vipako. Hoti tathagato param marana, na hoti... maranam, neva hoti na na hoti...marana. D. 1. 27.

94.	D., i 58-59.

95.	DA., i. 115; see, Jaytilleke, Early Buddhist Theory of Knowledge, p. 136.

96.	Keith writes-he (sanjaya) seems as an agnostic to have been the first to formulate the four possibilities of existence, non-existence, both and neither..." Buddhist Philosophy, p. 303 : Raju, P. T. also supports this view stating "the principle seems to have been first used by Sanjaya"--an article "The Principle of Four Cornered Negation in Indian Philosophy."

97.	Buddhism and Culture, ed. Susuma Yamaguchi, Kyoto, 1960 p. 71. 

98.	Asiyasayam Kriyanam Akriyavaena hoi culasie. Annaniya sattatthi veniyana ca vattisa. Sukr. Vo. I. fol. 212.

99.	Ibid. 1. 3. 11-34; Vrtti, p. 45-6; Vavisam suttaim tikanaiyaim terasia sutta parivadie, Samavayanga 22.4.

100.	Tatha te eve Gosala-pravarttita Ajivakah pasandinas Trairasika ucyante, yatas te sarvam vastu tryatmakam icchanti tad yatha jivo jivajivas ca loko' loko loka-lokasca, sadasat sadasat. Naya-cintayam drvya-stikam paryayastikam ubhayastikam ca, Tatas tribhi rasibhis caranti iti Trairasikah Nandi comm., fol. 113, quoted by Weber Verzeichniss, ii, p. 685. Cf. Samavaya comm., fal. 129. History and doctrines of the Ajivikas. p. 275.
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APPENDIX I



The Date of Buddha



The chief landmark of Buddhist chronology is the year and date of the Buddha's parinibbana which is said to lie according to two main traditions, somewhere between 487-477 B. C. and 543-544 B. C.

Charpentier1, Max Muller2, and General A. Cunningham3 asserted 477-478 B. C. as the date of the Buddha's demise. According to them, the year of Chandragupta's accession was 315 B. C. and it is now proved to be an erroneous premise.

Oldenberge4 favours 481 B. C. while V. A. Smith prefers 486 B. C. Smith depends on the so called "Cantonese Dotted Record". It is said that Bhiksu Sanghabhadra sent news of the buddha's parinibbana to china. since then an arrangement of reckoning the Buddha's death by marking a dot each year had been made in Canton, and this dotted record continued upto the year 489 A. D. All the dots were counted in 489 A. D., and their total number reached 975, which suggests 486 B. C. as the year of Buddha's death. It is not easy to recognize the dotted record as being trust worthy unless other strong evidence supports it.

Raychaudhuri5 accepts 486 B. C., while Kern6 places it in 488 B. C. On the other hand, Muni Nugaraj7 mentions 502 B. C. as the year of the Buddha's parinibbana. But all these conceptions do not carry weight as they do not take into account all the evidences.

Another date 483 B. C., which seems more reliable, is supported by several non-traditionalists or reformed traditionalist scholars. Sylvain Levi8 pointed out from the Chinese accounts that 483 B. C. was reckoned as the Buddha's demise up to the 4th century in Ceylon, while E. R. Ayroton9, the late Archaeological Commissioner of Ceylon, and Wickrema-singhe10 try to prove the acceptability of this date from the beginning of the 4th century up to the 11th century. Geiger also warmly accepts this view.

John M. Seneviratne established his theory that "The era reckoned from 483 B. C. remained not only up to the 11th century but up to the end of the 15th century, when the new tradition that the Buddha died in 544 B. C.-came in and soon ousted the old, are creating no little confusion, not so much during the transitionary stage as in our own time.11

The scholars, who accept 483 B. C. as the date of the Buddha, urge that 218 years after Buddha's death, Asoka's consecration took place. They quote the Dipavamsa13, and Mahavamsa14 in support of their theory. As regards Asoka's consecration, they say that his predecessors Bindusara and Candragupta ruled for 28 and 24 years, according to the Ceylonese chronology.15 And Asoka was consecrated four years after he had already reigned over the country.16 This means Candragupta would have ascended the throne 162 years (218 - 4=214 - 28+24= 162) after the Buddha's nibbana.

Fortunately they could say with almost certainty that Chandragupta's accession took place in 321 B. C., since Alexander the Great died at Babylon in the same year and this fact has been amply recorded17. From this they conclude that the Buddha's death would have taken place in 483 B. C. (321+162 = 433).

Hoernle, on the otherhand, accepts 482 B. C. as the "Practically certain" date of the Buddha's parinabbana. He supports his view by the evidence that Bimbisara was murdered by his son eight years before the Buddha's nibbana.18 Though there is no great difference between the dates, 483 B. C. appears the more dependable one.

As regards the traditional date of Buddha, it is yet to be asertained, since the tradition itself is not accepted with unanimity. According to the Buddhist Chronicles of Ceylon and Burma, the Nibbana took place in 544-543 B. C., while the Northern Indian traditions place it at a very early date. Cunningham19 refers to some of them. In the time of Hwen Thasang, A. D. 630-645, the Buddhist schools held widely different opinions, varying from 900 and 1000 years up to 1200, 1300 and even 1500 years prior to that date20, which would place the Nibbana of the Buddha either in 250, or 350, or 550, or 650 and 850 B. C. The same extravagant antitquity was also asserted in the time of Fa-Hian, who places the Nibbana during the reign of Ping-Wang, Emperar of China, in B. C. 770-719 21. A similar antiquity was still claimed as late as the Twelth Century A. D., during the reign of Asoka Balla Deva. Two of his inscriptions are dated in the years 51 and 74 of the Laksmana Sena era, or in A. D. 1159 and 1180. A third inscription, which is dated in the year 1813 after the Nibbana of Buddha shows that at that time, Nibbana was believed to have occured between about 656 to 633 B. C.

But all the traditional views, except the traditions of Ceylon and Burma, do not have sufficiently strong evidences in their support. According to the Mahavamsa, Parakramabahu I was corwned when 1696 years had elapsed since the buddha's death, that is, in the year 1697 A. B. The Ceylonese era falls this year 1153 A. D.22 This is supported by an independant source, viz. a South Indian Inscription at the temple of Tiruvalisvara in Arpakkama. According to the Culavamsa, 56.16 foll., the predecessors of Parakramabahu, from Parak rama Pandu onwards, reigned 107 years. Thus the accession of the last-named prince falls at 1590. A. D. Moreover, this date is confirmed by the South Indian Manimangalam inscription, which is dated the same year23. All this shows that for the second half of the twelfth century the existence of the Ceylon era, reckoned from 544; is established with certainty.24

In support of this view, we can now put forward another evidence. An inscription has been recently discovered near Anuradhapura in Ceylon which delineates the various kinds of donations made by king Upatissa 1, the elder brother and predecessor of the king, for the benefit of the Bodi-shrine. S. Paranavitana, on the basis of this earliest inscription so far found in which a date is given in the Buddhist era reckoning from the parinirvana of Buddha along with the regnal year of the king reigning at the time, has been able to say that the Budhist era reckoned from 544 B. C. was prevalent in the reign of king Upatissa 1 (368-410). A. D25.

It is to be noted here that some scholars think of 483 B. C. as the Ceylonese traditional era of the Buddha's Nirvana. M. De. Z. Wickremasinghe, however, tried to establish the view that till the 11th Centuary A. D. the tradition of counting the Buddhist era from 483 B. C. was prevalent both in India as well as in Ceylon. He suggested that the mistake might have occured in regard to the length of reigns assigned to the several kings who preceded the great Vijaya Bahu 1. His reason for suggesting it is that it was a century of foreign domination for about 86 or 96 years, the Cholians over-ran the Island, carrying destruction every-where. If a mistake did really occur in this chronology, it is mot probable that it was due to such difficult circumstances.26

Senaviratne27 too has attempted to prove that the death of Buddha took place in the year 483 B. C., on the strength of the conclusion arrived at by Fleet and accepted by Geiger and Wikramasinghe. He says that the correctness of Fleet's date is beyond question. According to him, the above date continued till the time of Parakramabahu VI when it was corrupted by the addition of 93 years; and a few centuries still later a Buddhist monk at kandy dropped out of this 93, when the era assumed its present date.

But these views are refuted by other eminent scholars. E. Hultzsch28 pointed out that the above view, that of reckoning the era from 483 B. C. is based on an erroneous translation by WIjesinghe of passage in the Culavamsa (Chapter, 53.v. 44), H, W. Codringron29 remarked on the paper of Seneviratne that the Kalyani inscription indicated that the "Sakaraja" era as that used in Burma and dating form A, D. 638, according to a Burmese inscription, is dated saka-raja 657 at Bodhigaya." "This date", he says "however, shows that the Buddhist era, as used in Burma in the fifteenth centuary was 544 B. C". E. M. Abhesinghe,30 on the basis of Jaina literature, criticising the view of Seneviratne, says that "We know that Buddha was countemporaneous with Bimbisara, and if with the Jainas, we identify Swami Gautama or Gautama Indrabhuti with Lord Buddha, the first disciple of the Jaina Tirthankara Mahavira, we can approximately fix, from both these sources, the date of the great demise at 544 B. C."31

In connection with Abhesinghe's conclusion I would like to make a few comments. His suggestion, in support of 544 B. C. being date of the Buddha's demise, that Gautama Indrubhuti and Bautama the Buddha are identical, is incorrect. They were different personalities. One was the Ganadhara or explainer of Mahavira's preachings, while the other was the founder of Buddhism. One died at Gunava in. Rajagraha at the age of ninety two, 12 years after the attainment of salvation by Mahavira, while the other died at Kusinara at the age of eighty and attained nibbana.

In the light of the aforesaid evidences we can now conclude that the most probable date of the birth of Buddha therefore, is 624-623 B. C. We make this deduction as he is supposed to have lived for 80 years, as he himself says in the Mahaparini-bbanasutta of the Dighanikaya before his death that he was of 80 years of age (athititaro me vayo vattati). Thus the date of the Buddha's parinivana may be decided at 544 B. C. (624-623 B. C.-80 = 544-543 B. C.)
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APPENDIX II



Buddhist Councils



The Buddha's parinibbana was a critical moment for the Dhamma and its followers. How the Buddha's teaching could be preserved for the future, was a problem for his prominent disciples. Some disciples, like Subhadda1, felt that, with the death of the Buddha, they could interpret the Dhamma according to their own wishes. This attitude was viewed with alarm by the more loyal and erudite disciples who immediately thought of summoning a council where the word of the buddha could be established and where steps could be taken for its preservation and propagation. The task assigned to this Council was to decide the Dhamma and Vinaya of the Buddha2.

Arrangements were made for this to be held at Rajagaha, near the Saptaparni cave under the presidency of Mahakassapa commencing from the second month of the Vassava season, i. e. in the fourth month after the Buddha's death3. Five hundred Arhat bhikkhus participated in it. Ananda4, who was yet a saiksa, attained arhathood (asaiksa) just on the eve of the Council, and he palyed a prominent part in the establishment of the texts of the Sutta Pitaka.

The decisions at the Council were not altogether unanimous. For instance, Gavampati, a senior arhat of the time, abstained from approving or disapproving the decisions of the Council, while Purana denounced the Council's decisions and urged the incorporation of the seven Vinaya rules5. Whatever that may be, the accounts of Gavampati and Purana indicate the germs of schism in the order even at that early date-R. C. Majumdar says "This was a danger signal for the Church."6

The sources of the First Council are (i) The Cullavagga, XI, of the Pali Vinaya, (ii) The Dipavamsa, (iii) The Mahavamsa, (iv) Buddhaghosa's introduction to the Sumanga-lavilasini, (v) Mahabodhivamsa, (vi) Mahavastu, (v) Manjusrimulakalpa, (vi) The Tibetan sources :--Bu-ston's Chos. Bbyung (History of Buddhism), translated into English by Obermiller, and Taranatha's History of Buddhism, (vii) Chinese sources but derived from the Sanskrit sources : The Vinaya of Mahisasakas, Dharmaguptas, Mahasanghikas, Sarvastivadins, Kasyapa samgitisutra (Kai-ye-kie-king), Asokavadana (A-yu-wang-king), Mahaprajnaparamitasastra, Parinirvana-sutra, and Hiuen Tsang's Record of western countries.

As regards the authenticity of the First Council, the Russian savant I. P. Minayeff7 appears to be the first to investigate and establish the historicity of the event in 1887. Oldenberg refuted his opinion in 1898 and said that the First Council was nothing but pure fiction. His argument is that Subhadda's account is referred to in the Cullavagga and Mahaparinibbanasutta, (Digha. 2. 3) but the latter is silent about the Council. This silence, according to him, "is as valuable as the most direct testimony : it shows that the author of the Mahaparinibbanasutta did not know anything of the First Council. "He then concludes that it is not a fact, "but pure invention, and moreover an invention of no very ancient date."8

Rockhill reviewed Oldenberge's view in 1884 on the basis of Tibetan sources and remarked that "the authenticity of the council of Rajagaha has been doubted on insufficient grounds9. But T. W. Rhys Davids seems to have uphelp Oldenberg's view. He says "The conclusion drawn by oldenberg is atleast the easiest and readiest way of explaining the very real discrepancy that he has pointed out10. R. O. Franke declares emphatically against the First Council that "the two accounts in the Cullavagga xi, xii, are but air-bubbles."11 Among later scholars, Sukumar Dutta expresses his view thus--"The account of the First Council is only a legend of this invented character, seizing, as a peg to hang on, the Subhadda story in the Mahaparinibbana narrative12.

But all these views are one-sided and baed on merely the absence of any reference to it in the Mahaparinibbanasutta. As a matter of fact, the Mahaparinibbanasutta is concerned with the account of the Buddha's parinibbana and not the history of the Order. The Vinaya, of course, is related to the history of the Buddhistic order and therefore an account of the First Council has a legitimate place in it. Likwise the Dipavamsa mentions the First Council, but not Subhadda's account. Tibetan Dulva also does the same.

Finot13 pointed out that chapters XI and XII of the Cullavagga, which contain an account of the two councils, have such an abrupt beginning unlike the other chapters of the Cullavagga that they could not have been originally a part of this work. He further points out that the Mahaparinibbanasutta also differs from the other Suttas of the Dighanikaya in the nature of its contents, being more historical in character,and that the Mahaparinibbanasutta and the two chapters (XI, XII) of Cullavagga are so similar in nature that they must have been originally parts of one and the same work. In support of this contention of his, he refers to a work entitled Samyuktavastu (Nanjio 1121), the Vinaya of the Mula-Sarvastivadins, which contains the account of both parinibbana and the Councils, and concludes therefrom that the There-vadins too had a work corresponding to the Samyukta-vastu, and that it was disembered at a later date by the ancient editors of Nikayas and Vinaya14.

Obermiller15, Poussin16, Prazyluski17 also support the authenticity of the First Council Jacobi urged that it was not essential for the Mahaparinibbanasutta to go out of its way to describe the Council. He then remarked that mere argu-mentum es silentio cannot be accepted against the historicity of the First council.18

Assessing the different viows of scholars regarding the authenticity of the First Buddhist Council of Rajagaha, we find that no reliable evidence is available to reject its validity. The Gavampati and Purana accounts contain the parts of the Buddha's teaching which they accepted. We cannot therefore think of it as a pure invention. Thus all accounts favour the acceptance of the First Council as a historical event.

As regards its cotribution to the evolution of the Pali Canon, it is, however, difficult to accept the traditional conception, which asserts that the whole Dhamma and Vinaya were recited in the First Council. The Sumaganlavilasini19 further adds that not only Dhamma and Vinaya, but also the Abhidhamma was finalised in this very Council. How was it possible to compile the whole of the Sutta and Vinaya along with the Abhidhamma within about two months ?

Poussin is inclined to think that the Council could not but be regarded as an enlarged Patimokkha assembly.20

Minayeff asserts that the accounts of the Council contain two clearly distinguishable parts, of which the one that speaks of the compilation of the Canon must belong to a period posterior to the rise of the sects.21 Nalinaksa Dutt is of opinion that the Council was summoned to decide the less important rules of discipline (khuddakanukhuddakani sikkhapadani) which were sanctioned by the Buddha himself.22

The Dipavamsa presents a more probable account : "The Bhikkhus composed the collection of Dhamma and Vinaya, by asking the Thera called Ananda regarding the Dhamma. There Mahakassapa and the great teacher Anurudha, Thera Upali of powerful memory, and learned Anauda, as well as many other distinguished disciples who had been praised by the Buddha....made this council." Here the Dhamma and Vinaya mean selected groups of the original Suttas and doctrines, not the whole present Pali Tipitaka.



(b) The Second Council

Hundred years after the death of the Buddha (vassasata-parinibbute Bhagavati), the Second Council was held in Vesali to recite again the Dhama and the Vinaya. Seven hundred monks participated in this council. It is also therefore called Saptasatika.



The accounts of the Second Council

The accounts of this council state that Yasa Thera was shocked when he came to know about the relaxing of monastic rules and the acceptance by some monks of the ten heretical practices (dasa vatthuni)23. But as Yasa Therea opposed them, he was excommunicated (patisaraniyakamma). Yasa then went in search of monks who would agree with his views. He further tried to bring the dispute to a peaceful end. For this purpose a Council was summoned at Vesali in Valikarama under the presidency of Thera Revata. All these ten points were considered unlawful according to tradition. This council lasted eight months during which the Dhamma and Vinaya were discussed. The heretical monks then arranged a separate council called Mahasamgiti making a different redaction of the Canonical literature.24



Main Sources

The main sources of the seconf council are : (1) the cullavagga of the Vinayapitaka, (ii) Dipavamsa, (iii) Mahavamsa, (iv) Samantapasadika, (v) Hiuen Tsang's Record of Western countries (vi) Tibetan Dulva, Taranatha's Geschichted's Buddhismus in Indien, ubersetz von Schifener, and other Chinese sources differ in some respects, but the Cullavagga's record is the oldest one and the others appear to be based on it.



Historicity of the Council.

The historicity of this council is now accepted unanimously by the scholars. Kern raised an objection saying "We could not discover in these accounts anything but dogmatic fictions for which didactic mythical stories of older times have furnisbed the materials25. But in another work he altered his conception stating "The council on Vinaya in Vaisali has historical base."26 Oldenberg, who denied the First Council, accepted the Second Council. He says : "It is an account, which with all its pedantic snatching after trifles, bears the stamp of being in the highest degree trustworthy.27

It should be noted here that the debatable points were settled after discussions, most probably on the basis of some authoritative works. But Majumdar is of the view that the present Vinaya could not have been compiled before the Second Council was held, or otherwise the dispute over the monastic rules could not have arisen among the monks at that stage.

We are inclined to accept the traditional view that both the Dhamma and the Vinaya were recited at the Vesali Council. The Dhamma comprises the Nikayas which are the earliest and most reliable sources of the Buddhist doctrines. Whether any finality was reached regarding the structure and contents of the Pitakas ar not, we may not be able to decide due to the lack of necessary evidence available to us. But it is most unlikely that a Council summoned to settle a dispute in monastic Order, which was threatening the unity of the Buddhist Order, was concluded without a review of the body of doctrines preserved by the monks.



The Third Council

Up to the time of Asoka Buddhism became very popular and easier to follow than the original teachings of Buddha. It is said that the heretics in monk's robes used to live in Buddhist monasteries and preach their own dhamma in the name of Buddhism. Under such circumstances the monastic rules were slackened and the Uposatha and the Pavarana could not be held for about seven years. The Great king Asoka somehow came to know of this corruption among the Buddhist monks and then sent a religious officer to conduct Uposatha and Pavarana ceremony. He then out throats of several monks. Asoka was much disturbed by this Moggali-putta, Tissa, however, came into contact with Asoka and a solution was found.

This was the background for the third council held in Pataliputra under the presidency of Moggaliputta Tissa. It is referred to in the Dipavamsa, Mahavamsa and Samantapasadika. It is recorded in the Tibetan Dulva and some Chinese sources too. But the Cullavagga does not give an account of the third Council. Asoka's inscriptions also make no reference to it.



Historicity of the Council

Some scholars like Minayeff, Keith, Franke, etc. deny it historicity. Their main argument is that it is not mentioned in the Cullavagga, one of the earliest scriputures and in the Asoka's inscriptions. Keith, for example, says : "It is incredible that it ever took place without receiving some mention in the numerous records of Asoka."28 In the buddhist Philosophy he says : "the only verdict of scientific history must be that the council was a figment of the pious or fraudulent imaginings of a sect, which desired to secure for its texts, and espcially for the new Abhidhamma, a connection with the greatest Buddhist sovereigns, and that the northern tradition does well to ignore the Council entirely."29 He even thinks of Tissa in a "Suspicious aspect."30

As regards the absence of any record in Asoka's inscriptions, it can be said that Asoka would have preferred to attach the name of Moggaliputta Tissa to this council since it was the result of his invaluable efforts. Asoka was only the supporter and provider of the purpose.

Actually some of his edicts indicate that this Council did take place. In one of his edicts, for example, King Asoka decrees that heretical monks and nuns shall be excommunicated.31 G. C. Pande rightly suggests that Asoka might not have been "as intimately connected with the Council as the Pali tradition would have us believe."32

It was only the Vibhajjavadins or the Theravadins who attended this Council. A rift in the Buddhist order took place after the Second Council and by the time of Asoka it was divided into eighteen sects33, which were refuted by Vibhajjavadins in this great Council.

Thus on the basis of above literary as well as inscriptional evidences, we cannot deny the historicity of the Third Council held in Pataliputra under the presidency of Moggaliputta Tiss.



Other Councils

Other Councils also were summoned for various purposes at different times. The Fourth Council was held under the auspices of Kaniska in about 100 A. D. According to the Mahavamsa and Other Ceylones traditions, three Councils were held in Ceylon. The First was held during the reign of kind Devanampiya Tissa (247 - 207 B. C.) under the presidency of the Venerable Arittha Thera. The Second Council was held during the time of King Vattagamini Abhaya (about 101-77 B. C.) under the presidency of Mahathera Rakkhita and the Canon was reduced to writing. It was held at the Alu-Vihara in the village of Matale in Ceylon. The Third Council was conducted in 1865 at Ratnapura in Ceylon under the presidency of the Venerable Hikkaduve siri Sumangala. Two Councils have been held in Thailand (Siam). Some Councils were summoned in Burma too. The so-called Fifth Council held in Mandelay is very important, as the text of the Canon fixed at this Council was engraved on marble slabs which for the last so many years had proved to be the most reliable record of the buddhist Canon. The Sixth Buddhist Council was inaugurated in May 1954 in Rangoon with the collaboration of the various countries of the Buddhist world.
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APPENDIX III



The Concept of Omniscience In Buddhism



The Buddha is said to have declaimed omniscience in the sense of knowing everything at once and all the time as claimed by Nataputta1, though he never denied the possessing of supernatural power. The Buddha himself said that he had a three-fold knowledge (tisso vijja). He has remarked that "those who say that the Recluse Gotama is omniscient and all-seeing and professes to have an infinite knowledge and insight, which is constantly and at all times present to him, when he walks or stands, sleeps or keeps away--are not reporting him properly and misrepresent him as claiming what is false and untrue." On being asked how he could be reported correctly in this matter, he replied "in proclaiming that the Recluse Gotama has a three-fold knowledge" (tisso vijja)2. It is said therefore that whatever is well-spoken is the word of the Buddha (yam kinci subhasitam, tam tassa bhagawato vacanam).3

The very familiar Abhinna in Buddhist literature has an "older and wider meaning of special supernatureal power of a perception and knowledge to be acquired by training in life and thought.4 "It has been interpreted as the following six powers called Chalabhinna attained by the Buddha5 "

(i) Iddhividha (psychokinesis).

(ii) Dibbasotadhatu (clairaudience).

(iii) Cetopariyanna (telepathic knowledge).

(iv) Pubbenivasannussatinana (retrocognitive knowledge).

(v) Dibbackkhu (clairvoyance) also known as cutupa-patanana (D. i, 82) or knowledge of decease and survival of beings and

(vi) Asavakkhayanana (knowledge of the destruction of defiling impulses).

All these six powers have a close relation with the five knowledge of Jainism. The first two are similar to Matijnana and Srutajnana. The fourth and the fifth correspond to Avadhijnana, the third to Manahparyaya jnana, and the last to Kevalajnana of the Jainas.

On the basis of possessing the Pubbenivasanussatinana and Dibbacakkhu, the Buddha claimed to see and know the decease and survival of beings and their karmas.6 Anuruddha, who is said to have attained the dibbasotadhatu, is believed to have to power of "seeing a thousand worlds."7 All the characters of these two abhinnas resemble the avadhijnana of Jainism.

Manahparyayajnana corresponds to Cetopariyanana in Buddhism. The general and particular characters of another's mind can be known through this jnana. The Anguttara Nikaya gives four ways by which another's thoughts can be known viz. (i) by observing external signs (nimittena), (ii) by getting information from others or from an intermediate source, (iii) by listening to the vibration (vippharasaddam) of the thoughts (vitakka) of another as he thinks and reflects (vitakkayato vicarayato), and (iv) by comprehending with his mind the mind of another and observing how the mental dispositions are placed in the mind of a particular individual (manosan-khara panihita imassa antara) on the part of one who has attained the state of concentration free from cognitive and reflective thought (avitakham avicaram samadhim). Here the third and the fourth seem to be identical with rjumati and vipulamati of manahparyayajnana.8

The sixth abhinna Asavakkhayanana is a knowledge acquired for the destruction of defiling impulses. Atmajnana9 (attanava janeyyatha) is essential for destroying the impulses and then for the attainment of salvation10. The Buddha is also called the nanavadin in the Nikayas11. The power of knowing and Perceiving everything (janati passata) is a distinguishing characteristic of the Buddha12. This knowing and perceiving is connected with the Four Noble Truths (ariyasaccani avecca passati13). After being eliminated the five impediments (pancanivaranepahaya14) the Buddha is said to have known and perceived the Four Noble Truths with the last three abhinnas. He knows "this is the truth of suffering, this is the cause of suffering, this is the cessation of suffering, and this is the path leading to the cessation of defiling of impulses.15

The Buddha is one who has knowledge and insight into all realities (sabbesu dhammesu ca nanadassi),16 which can be comprehended by mental concentration (samadhi). Through this insight the Buddha could know that Sunakhatta would die after seven days, and that of epilepsy and on dying he would be reborn as one of the Kalakanjas, the very lowest of the Asura groups17. Once when the bhikkhus were conversing in his absence, he was able to say that they hed been discussing18. In the Kevaddha Sutta he is said to have claimed to answer a quesion which even Brahma was ignorant of19.

All these references indicate that because of some short of insight the Buddha could know and perceive things. He is said to have a three-fold knowledge (tisso-vijja),20 six intellectual powers (cha imani.........Tathagatabalani),21 ten intellectual powers (dasa balani)22 and so forth. He is therefore considered sometimes an omniscient. Keith refers to a passage from the Anguttaranikaya23 where the Buddha is compared to a granary, whence men every good word, and points out the same view.24

These are the negative references to the Buddha's omniscience. They have been the stepping stones to establish omnisceince positively in the Buddha in later Pali as well as Buddhist philosophical literature. The Patisambhidamagga says in this respect that the Tathagata's omniscience consists in knowing everything conditioned and unconditioned, and also knowing everything in the past, present and future. Further it tries to prove omniscience in the Buddha, and says that he knows everything that has seen heard, sensed, thought, attained, sought and searched by the minds of those who inhabit the entire world of gods and men.25 "Likewise, the Kathavatthu describes the two epithets "sabbannu" (omniscient) and "sabbadassavi" (all-seeing) as occurring in a list of eight epithets of the Buddha.26" As a matter of fact, the Buddha never claimed himself to be omniscient. His discipline explained his supernatural power or threefold knowledge as omniscience and supplemented some references to establish it in the Buddha at the compilation of the Tripitaku, especially the Abhidhamma. This happened so because of saddha or faith and bhatti or devotion in the Buddha.

The Pali Canon refers to saddha as synonymous with bhatti (devotion), pema (affection) and pasada (propitiousness) or appreciation27. The Milindapanha28 and the Atthasalim29 show that the saddha has two characters, appreciation (samupasadanalakkhana) and endeavour (samupakkhan-danalakkhana). Datta observes that "saddha carries two distinct meanings (1) one is faith (pasada) producing piti (pleasure), and (2) the other is self confidence proving virya (energy)30. Likewise, Jainism sradda31, bhakti32, anuraga6,33 seva34, and vinaya35 are said to be indentical words.

The conception of Dammanana (knowledge of ariyasaccani) in the Buddha was gradually developed in Buddhist philosophical literature. Dharmakrirti supports this view that the Buddha was a Dharmajna as well as Margajna in the sense that he knower of Caturaryasatya, but he did not deny the omniscience of the Buddha. He said that spiritual knowledge should be recognised as an essential element of a Teacher.36

Prajnakaragupta, a disciple of Dharmakirti further observes that omniscience is possible, if one has destroyed all worldly attachments. This requires great effort.37

Santaraksita emphasises sarvajnatva more than Dharma-jnatva. He says that an omniscient being can know everything that he intends to know, since he has already destroyed all the obstructions of knowledge38. He then refutesthe view of Kumarila, and establishes complete omniscience in the Buddha. The later Buddhist Philosophers followed Santaraksita's view.

In the sixth century B. C. omniscience was considered one of the essential characteristics of a Teacher or Prophets. The Buddha criticised this view and said that no one can know an perceive everything at once. But his disciples were anxious to give their teacher a position of greater recognition, and gradually went onto establish the theory of the perfect omniscience of the Buddha on the basis of the superhuman powers. There is no doubt that this was done with a view to stand the Buddha in the linw of the other Prophets,
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1.	Alam avuso, ma socittha, ma paridevittha, Samutta mayam tena mahasamanena, upadduta ca homa, idam vo kappati idam vo na kappati, idani pana mayam yam icchissama tam tam karissam. yam na icchissam tam na karissam. Dighanikaya, Mahapari-nibbana-Sutta; Vinaya Pitaka, Culla, Pancasatika Khandhaka.

2.	Pure adhamo dippati, dhammo patibahiyati. avinayo dippati. 	3.	Mahavamsa., ii. 2.2

4.	There is no unanimity regarding to inclusion of Ananda in the First Council. See, Le Councile de Ragaha, p. 225.

5.	Prof. La Valiee Pousin has traced some of these rules in the Mahavagga (vl. 17-19-20). Purana says "The dhamma and the Vinaya have been well sung by the Theras. Nevertheless, even in such manner as it has been heard by me from the mouth of the Blessed One, in that manner will I bear it in memory." Vinaya Pitaka, iii.34l-Culla, XL. i. i., quoted by S. Dutta in The Buddha and Five After Centuries, p. 103.

6.	Buddhistic Studies, p. 44.

7.	Recherches sur le Bouddhisme, 1887, translated from Russian into French by R. H. Assier de Pompognan, 1824.

8.	Buddhistische Stuaien, ZDMG, 1898, pp. 613; Introduction to the Vinayapitaka, Vol. 1.xxv-xxix.

9.	The life of the Buddha, p. vii.

10.	General introduction to the Buddhist Suttas, SBE. Vol. XL. p. xiii.

11.	J. P. T. S., 1908, pp. 1-80.

12.	The Buddha and Five After Centuries, p. 102,

13.	IHQ., Viii. pp. 241-6.

14.	Early Monastic Buddhism. N. Dutta, Vol. 1. p. 337.

15.	IHQ., VIII. pp. 781-4.

16.	Le Mouseon, VI. pp. 213-323, tr. into English in the Indian Antiquary, 1908; See also ERE., sv. Councils.

17.	Le council de Rajagrha, by Jean Przyluski.

18.	ZDMG., Vol. xxxiv; 1880, pp. 184 ff.

19.	Tata anantaram-dhammasangani-vibhangance, kathavatthunca Puggalam, Dhatu-yamaka-patthanam, abhidhammati vaccati. Evam samvannitam sukhama-yanagocaram, tam samgayitva idam abhidhammapi-takam namati vatva panca-arhantasatani sajjha-yamakansu. Sumangalavilasini, Nidanakatha.

20.	2 Cf. Early Monastic Buddhism, Vol. 1. p. 339.

21.	Recherches Sur le Bouddhisme, pp. 35-36.

22.	Early Monastic Buddhism, Vol. 1. p. 339.

23.	Mahavamsa, 5.

The Tibbetan and Chinese accounts give a quite different reason. They relate this dissension with Mahadeva's dogmas, which are as follows :

(i) An Arhat may commit a sin by uncounscious temptation. (ii) One may be an Arhat and not know it. (iii) An Arhat may have doubts on matters of doctrine. (iv) One cannot attain Arhatship without a teacher., and (v) The noble ways may begin by a shout, that is one meditating seriously on religion may make such an exclamation as how sad ! How sad ! and by so doing attain progress towards perfection--the path is attained by an exclamation of astonishment.--2500 years of Buddhism, p. 98.

24.	Dipavamsa, 5.30 foll. names it Mahasamgiti, while the Mahavamsa, 5. 3-4, calls it Mahasanghika.

25.	Historic due Bouddhisme Dans, 1. Indc : Buddhistic Studies, p. 26.

26.	Manual of Buddhism, p. 109.

27.	Introduction to the Vinayapitaka, p. xxix.

28.	Buddhist Philosophy in India and Ceylon, Vol. 11. pp. 265-6.

29.	Buddhist Philosophy, p. 19. 	30.	Ibid.

31.	Hultzsch, E., Inscriptions of Ashoka,; Corpus Inscription Indicarum, Vol. 1. Oxford, 1925, pp. xliii. ff; p. 160. No. 5.

32.	Studies in the Origin of Buddhism, p. 8.
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The Concept of Omniscience

In Buddhism



1.	M. i. 529; ii. 31; Buddhist Legend (Dhammapadattha-katha), Vol. 29. p. 74 ff.

2.	M. i 482. 	3.	A. iv. 164.

4.	PTS. Dictionary. 	5.	D. i. 83.

6.	So dibbene cakkhuna visuddhena atikkantamanusakena satte passati cavamane upapajjamane hine panite suvanne dubbanne sugate duggate yatha-kammupage. D. i 82. 	7.	M. i. 213.

8.	A. i. 170-171; Early Buddhist theory of Knowledge p. 440.

9.	A. ii. 191. 	10.	M. i. 167.

11.	D. iii. 12; A. i. 340. 	12.	M. i. lll.

13.	Sn. 229. 	14.	M. i. 347.

15.	So imam dukkham dukkham ti yathabhutam pajanati, ayam dukkhasamudayo ti.....ayam asavanirodhagami-nipatipada ti, D. i. 84. 	16.	Sn. 478.

17.	Dialogues of the Buddha, iii. p. 12.

18.	ibid. ii. p. 4. 	19.	D. i. 223.

20.	Unlimited retrocognition, unlimited clatrovoyance, and knowledge of the destruction of the inflowing impulses, M. i, 482.

21.	In addition to the three--fold knowledge : (i) the Buddha knows, as it really is, what is possibe as possible and what is impossible as impossible, (ii) the Buddha knows as it really is the effects according to their conditions and causes, of the performance of karma in the past, present and future, and (iii) the Buddha knows, as it really is, the corruption, perfection and arising from contemplative states of release, concentration and attainment, A. iii. 417.

22.	In addition to the six abhinnas the following four added : (i) The Tathagata knows, as it really is, the mode of a life leading to all states, (ii) the Tathagata knows, as it really is, the world with its various and diverse elements, (iii) the Tathagata knows, as it really is, the various predilections of beings, and (iv) the Tathagata knows, as it really is wha goes on in the senses and faculties of other beings and individuals, M. i. 71. Vibhanga, 335-44. Early Budelhist Theory of Knowleage.

23.	A. iv. 173 ff.; Smith, Asoka, p. 154.

24.	Buddhist Philosophy, p. 33.

25.	Sabbam sankhatam asankhatam anavassam janati ti......atitam......pacuppannam sabbam janati ti, Patisambhidamagga, 131.

26.	Kathavatthu, 228. 	27. A. iii. 165.

28.	Milindapanha, 34. 	29.	Atthasalini, 304.

30.	Dutta, N., Place of Faith in Buddhism, IHO. Vol. 16, p. 639.

31.	Pae-sadda-mahannava Vol. in. p. 796; Prakrita Vyakarana of Hemachandra. D. Pishel, Bombay, 1900. p. 159. Belief in the seven categories (saptatattvas) as ascertained in Jainlsm is calleed Right Belief (Samyag-darsana) which paves a way to attain salvation.

32.	Sarvarthasiddhi; 6.24.

33.	Yasastilaka and Indian Culture, p. 262, N. 3.

34.	Paeaisaddamahannava, Vol. iii. p. 796.

35.	Abhidhanarajendrakosa Vol. X.

36.	Heyopadeyatattvasya sabhyupayasya vedakah.

Yah pramanamasavisto na tu sarvasya vedakah.

Brahm pasyatu va na va tattvamistam tu pasyatu.

Pramanam durdarsi cedeha gradhranupasmahe.

Pv. 2.32-33.

37.	Tato vitaragatve sarvartha jnanasambhah punah kalantare tesam sarvajna-gunaraginam, alpayatnena sarvajnatvasiddhiravartta...PVA. p. 329.

38.	Ydyadicchti boddhum va tattvavetti niyogatah. 

Saktireyam vidha-hyasya prahinavarano hyaso.

TS. 3628.
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Trairasikas 198, 199.

Trayatmakavada 175-80

Ubhayavada 206, 207, 212.

Ucchedavada 13, 32, 59, 68, 69, 92, 173, 196, 203, 303.

Ujjaini 29.

Umaswami 93, 146, 72.

Universe 85.

Upadhye Dr. A. N. 6,217

Upali 82, 83.

Upalisutta 74.

Upalisutta 74.

Upanga 35.

Upanisadas 194.

Upatissy 267.

Uposatha 58, 101, 104, 105, 106, Kinds of 103, Gopalaka 103, Niganth 104.

Urdhasamanyatnaka 209, 210

Uttaradhyayant 35, 36, 37,

Uvasagadasao 12, 34.

Vada 126.

Vadiraja 203, 219.

Vadanmyay writer of 177.

Vaisali 25, 45, 99, 101, 102.

Vaisesika 62, 77, 206, 208, 212.

Vappa 82.

Vassavasa 53, 113.

Vasuvandhu 70.

Vedic literature 1.

Society 1.

System 1, 2.

Vibhajiavaya 118, 199.

Vidusaka 214.

Vijanavada 1, 4, 145.

Vimanvatthu 55, 57.

Vinaya Pitaka 53, 99, 114.

Visakha 101, 103, 115.

Vivartavada 170.

Vividhatirthakalpa 30.

Vratyas 3, 217.

Wickremasinghe 260, 268

Vijesinghe 268.

Winternitz 3, 37.







ERRATA

P	Line	Incorrert	Correct

1	4	Niganth	Nigantha

11	5	is birth	his birth

11	15	on the of river	on the bank of river.

26	6	Niganth	Nigantha

38	1	anonical	Canonical

38	26	Cannon	Canon

41	24	other Pramarias	Other Pramanays

46	14	Candelas	Chandelas

48	36	Tejpur	Terapur

59	27	Vifnavada	Vijnanavada

73	18	Know	Known

78	15	as	at

83	19	is the	is

96	26	To	The

110	16	18 Noon	3-4P.M.

178	16	26	27

179	26	Ksanabhangavada	Ksanabhangavada

179	30	santarakisata	Santaraksita

185	26	Dunnaya	Durnaya

186	27	fn	in

187	20	Nayovada	Nayavada

187	22	Oi	of

187	26	Naya	Naya

190	23	Pradhvamsabhavr	Pradhvamsabhava

191	11	Acaryas	Acaryas

192	17	Spayannasti	Syannasti

194	17	Or	of

194	53	Brahma	Brahma

198	35	Jayatilleka	Jayatilleke

207	34	Jatyantara	Jatyantara

288	28	Ydyadicchati	Yadyadichati

288	28	Va	Va
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Index



Subjects and Persons (Capital letters) 

Sanskrit Technical Expressions, And Titles (Italics)



Abhasa, 11-16

Abhaya, Lichchhavi prince, XXX

Abhindhana-chintamani, 128, 134

Abhinandana-Natha, a Tirtharikara, 6 Table

Abhinibodha, 1

Abraham [charya], 94

Achara, 133. See also Ethics

Acharanga-sutra, 7, 135 (contenrs)

Acharya, definition of 2, 80

Actions, soul the doer of, 77. See also Karma and Yoga

Adana-nikshepana 97, 134

Adeya, 35

Adharma, meaning of xxiii; a substances, 13, 14, 22, 25; not in empty space, 26; texts concerning, 85, 87, 90, 136

Adhigama, 55, 56

Adhikarana, 55, 56

Adhruva, 62

Adi-Natha, a Tirthankara=Rishabha, 6 table

Aeon, XXVI

Agadha, 50

Agama, 108, 113

Ages, XXVI

Aghatiya-karma, 27, 41

Agrayaniya-purva, 139 (Contents)

Agurulagh quality, 35, 85, 86

Aharaka body, 33, 44, 60

Ahimsa defined, xxiv; duty of 70, 96, 133

Ahoratra, 15

AIR souls of, 8

Airavata-Kshetra, 119

Ajita-Natha, a irthankara, 6 Table

Ajiva, "non-soul," xxii, 7, 82-4

Ajivaka doctrine, xxx

Ajna, 55, 108

Ajnana, 94

Akasa, 22, 85, 87

Akasa-gata-chulika, 142

Akinchana, 132

Akriya-vada, xxxi

Akshepani, 138

Akshipra, 62

Aloka, 14, 22, 119

Alpa, 62

Alpa-bahutva, 57

Alpavidha, 62

Altruism, 70

Amritachadra Suri, See Purushartha-siddhy-upaya

Amudha-drishti, 108

Amurta, 83

Amurtika, 16

Anadhyavasaya-jnana, 115

Ananta-chatushtaya, 20, 130

Ananta-darsana 1

Ananta-jnana, 1

Ananta-Nath, a Tirthankara, 6 Table

Anantanubandhi, 32

Anantanubandhi-Kashaya, 49

Ananta-sukha, 1

Ananta-virya, 1

Ananugamika, 63

Anasana, 131

Anavapta, 131

Anavasthita, 63

Anekanta, 116

Anga-bahya Sruta, xxxvi, 143

Angas, xxxvi, xxxviii, 63, 108, 135f, (contents), 145

Angels, body of, 43, 60

Anger, 94

Angopanga-nama-karma, 33 Table

Anguttara Nikaya, xxxi

Anihsrita, 62

Anitya, 97

Anivritti-karana, 51

Antagada-dasao, See Antakrid

Antakrid-dasa-anga, 137 (contents)

Antara, 57

Antara-muhurta, 57

Antaraya-karma, 27, 31, 36 Table

Anthropomorphism 55

Anu, 20

Anubhaga, 30, 95

Anubhava, 99

Anugamika, 63

Anukta, 62

Anumana, 113

Anumati-tyaga, 70

Anupalabdhi, 113, 114

Anupreksha, 97

Anupreksha-stokah quoted, 77, 80

Anupurvi 35

Anuttara gods, 124

Anuttaropapadaka-dasa-anga=Anuttarova-vaiya-dasao, xvi, 137 (contents)

Anu-vratas, 69, 72

Anya-drishti-prasamsa 50

Anya-drishti-samstava, 50

Anyatva, 98

Apagama, 62

Apagata, 62

Apanoda, 62

Apanutta, 62

Aparajjita, a Sruti-kevalin xxxvi

Apavaya, 62

Apaviddha, 62

Apavyadha, 62

Apaya, 62

Apayasa, 35

Aeta, 62

Apinda-prakriti, 35

Apramatta-virata, 51

Apratighata, 44

Apratyakhyana, 32

Apta, 108

Apurva-karana, 51

Apurvartha, 115

Arambha-tyaga, 70

ARA-NATHA, a Trthankara, 6 Table

ARDHA-MAGDHI, language xxv, 129

ARHATS, 2, 4, 41, 50, 78, 106

Arjava, 132

ARSHA language. See ARDHA-MAGADHI

Artha, 62

Arya-khanda, 119

Asadhara quoted, 68

Asanjnin, 56

Asarana, 97

Asarira, 3

Asatya, 94

Asrava, 35, 38f., 42, 56, 98

Asteya, 133

Astikayas, xxxviii, 13, 15, 16, 24, 54, 87, 119

Asti-nasti-pravada-purva, 139 (contents)

ASTRONOMY, Jain 125

Asubha, 111

Asuchitva, 98

A-sva-samvidita, 115

Atapa, 35

Atisaya, 78

Atisthula-sthula, 89

Atmanusasana quoted 53, 55

Atma-pravada-purva, 140 (contents)

ATMOSPHERES, 120

ATOMS, 21, 89

ATTRIBUTES, substance

and, 11f., 84

Audarika body, 33, 43, 60

Aum, 3

AUTHORITY. See Agama and Ajna

Avabodha, 62

Avadharana, 62

Avadhi-jnana, 59, 63, 109, 110

Avagahana, 91

Avagama, 62

Avagraha, 61, 62, 63

Avasarpini, xxvi, 2, 15, 199, 136; divisions of, xxvi

Avasthana, 62

Avasthita, 63

Avasyakas, 132

Avaya=Apaya, 62

Avidya, 58

Avipaka, 99, 100

Avipaka-nirjara, 41

Avirata-gunasthana, 72

Avirata-samyaktva, 49

Avirati, 94, 95

Aviruddha, 13, 114

Aviveka, 58

Avyakta, 48n.

Ayana, 15

Ayoga-kevalin, 52

Ayuh-karma, 27, 35, 36 Table

Badara, 35

Bahu, 62

Bahuvidha, 62

Bala, 82, 108

Bala-bhadras, 5, 126 (list) 139

BALLINI, Prof. A., xvi

Bandha, 37, 39, 95

Bandhana-nama-karma, 34

BAPNA, Rai Bahadur Seraymal, xiv

BARNET Dr. L. D.xvi

BARODIA, U.D., x

BEINGS, kinds of living 33

BELIEF Jaina, xxxii; false, 39 

BELLONI-FILIPPI, Prof., xvi

BESARH, See VAISALI

BHADRABAHU, a Srutikevalin, xxxvi; another of the Kalpa-sutra, xxxviii

Bhadrasana, 130

Bhagavati 137 (contents)

Bhagavati-aradhana, 67

BHANDARKAR, Sir R. G., 145

Bharani, 114

Bharata-kshetra, 119, 123

Bhasha-samiti, 97, 134

Bhava, 51f. 57, 74, 136

Bhava-bandha, 95

Bhava-lesyas, 48n.

Bhava-pratyaya, 63

Bhava-samvara, 39, 40, 96

Bhavasrava, 38, 39, 93

Bhoga-bhumi, xxvi-vii, 48n.

Bhojana-katha, 94

Bibliography, Jain, xvi, xxv, 23

Bodhi-durlabha, 98

BODY, kinds of, 7, 33, 42-4, 60, 101; karma and, 7; mineral, 8; soul and 9; time not a, 16, 87; members of, 33; transition to new, 35; abandonment of 42-4; filled by soul, 83; atoms of, 103

BONDAGE, explanation and cause of, 37, 39, 95

BOOKS. See LITERATURE

BOSE, J. C., 8

Brahma-charya, 69, 97, 132

Brahmajala Sutta, xxx

BREWING, destruction of life in, 71

Brihat-Svayambhu-stotra quoted, 78

BUCHANAN-HAMILTON, Dr, ix

BUDDHA, Gautama, xxix

BUDDHISM, Jainism not a sect of, xxix f.

BUDDHIST PHILOSOPHY, 58

BUDDHIST references to Jainism, xxx f.

BUHLER, Prof. G., ix xiii

BURGESS, Dr. J., x

CANON, Jaina, See LITERATURE

CATEGORIES, 7

CAUSE. See Karana

CELIBACY, 69

Chakra-vartins, 5, 126 (list) 139

Chakshur-nama-karma, 33

Chala, 50

CHANDRAPRABHA, a Tirthankara, 6 Table

Chandra-prajnapti, 138 (contents)

Charitra See CONDUCT

Charitrachara, 133

CHASTITY, 69, 97, 132

Chatur-angin, xxxvii

Chetana, 9, 83-4

Chheda-sutras, five, xxxviii; six, 146 (contents)

Chinta, 61

CHRONOLOGY, xxvi

Chulikas, xxxvi, 142

COLEBROOKE, H.T. ix, 128

CONDUCT, right, 52, 65-7, 89; rules of, xxiii

CONSCIOUSNESS, characteristic of soul, 9, 83-4

CONTEMPLATION, white, 51, 106; pure, 51-2; on twelve subjects, 97

CONTINENTS, name of, 121

CONVICTION, right, 52-4

COSMOGONY, Appendix II

COSMOLOGY, Appendix II

CREATION of conditions only, 12

CRIMINALITY low among Jainas, 73

CURZON, Lord, 73

CYCLES, world, xxxviii, 15



Danda, xxxi

Darsana, 56, 68

Darsanachara, 133

Darsanavaraniya-karma 27, 31, 36 Table, 91

Dasa-purvin, xxxvii

Dasa-vaikalika-prakirnaka, 144 (contents)

Dasa-vaikalika-sutra, 135 (contents)

DATES, xxviii, xxxvii-viii

DEATH, hollowness of 9

Dasa-virata, 50

Deva-gati, 45

dEVARDDHI ganin, xxxviii

DEVELOPMENT, stages of, moral, 48, 105

Dewali, day of xxix

Dharana, 62

Dharavahi-jnana, 115

Dharma, meaning of, xxxiii, 13, 22f., 26, 97; as Astikaya, 85, 87, 90, 136; limited range of, 97

Dharma-chakra, 130

Dharma-katha-anga, 137 (contents) 

DHARMA-NATHA, a Tirthankara, 6 Table

Dharma-sastras, 23

Dharmas, ten, 132

Dharmastikaya, 2, 85, 87, 90

Dharmatman, 23

Dharauvya, 11, 16

Dhruva, 62

Dhundhias, xxxix n.

Dhyanza, 132 See also Sukladhuyana

Digambaras dialect of, xxv; views of, xxxviii, 135f. texts

Digha Kikaya, xxx

Dig-virati, xxxi

Divya-dhvani, 130

DOUBT, 50 94, 115

Dravya, xxxviii, 11, 24, (six eternal) 18, 74, 83, 84, 136

Dravya-bandha, 39, 95

Dravyarthika Naya, 116

Dravya-samgraha quoted 21, 79, 82, 83, 86, 87, 89, 90, 93, 95, 96, 100, 109, 110

Dravyasrava, 38, 39, 94

DRINK, kinds to be avoided 71

Drishti-pravada-anga, 138 (contents)

Drishti-vada, xxxvi

DUALITY, man's evident, 18

DUBE, Rai Bahadur Major Ram Prasad, xiv

Duhshama era, xxvi

Dvesha, 38

Dvipa, 120f., 138

Dvipa-prajnapti, 138 (contents)

DWARAKA, xxxiv



EARTH, Statinary 85; shape of, 120

EATING at night, 69

"Eine Jaina-Dogmatik," 128

Eka-angin, xxxvii

Ekadasa-angin, xxxvii

Ekanta, 94

Ekatva, 97

EPIGRAPHY, Jaina, xvi

ERAS, xxvi; not universal, 119. See also Avasarpini and Utsarpini

ERROR recongnized, 58

Eshana, 97, 134

ETHICS, introductory remarks on xix, xxi, xxiii, principles of Jaina, xl, 67f.

EXISTENCE froms of, 7, 33, 45, 104; and substance, 83



FAITH, right, 52, 68 (layman's), 108

FALLACIES, 115f.

FASTS regular, 69

FEELINGS, knowledge of, 59

FERMENTATION, destruction of life in, 71

FIRE, souls of, 8

FOOD, not to be taken at night, 69; non-0injury and 71; taking of, 94; accepting, 97; abstinence from 131

FOOTMARKS of Mahavira, xxix

FREEDOM, religious, 3, 41 (when attained)

FUHRER, Dr A. xxxiii



Gana-dhara, xxxv, xxxvii

Gardha, 34

GANGES, Great, 124

Gati, 33, 45, 56

Gautama, a Kevalin, xxix, xxxii, xxxvi; footmarks of, xxix

GAUTAMA, nyaya of, 117

GEOGRAPHY, 122

Ghana-vata-valaya, 120

Ghanodadhi-vata-valaya, 120

Ghati, 15, 114

Ghatiya-karma, 27, 41

Ghrana, 33

GIRNAR, Mount, xxxiv

GLASENAPP, Prof. H. von. xvi

GOD, notion of, xx-xxii; Jain view of, xl, 4, 28-9, 54

Gommata-sara quoted, 104-5

Gotra-karma, 27, 35, 36 Table

GOVARDHANA, a Srutikevalin, xxxvi

Grahana, 62

Graiveyaka gods, 124

GREAT PERSONS, sixtythree, 126 (list)

GREED, 94

Grihitartha, 115

GROWING, capacity of, 8

GUERINOT, Dr., quoted, xvi, xxiv, xxix, 23

Guna, 105

GUNABHADRA Acharya, 128

Guna-sthana, 42, 48, 105

Guna-vrata, 69

Gupti, 97, 133

Guru, 108



HAGIOLOGY, Jain, 5, 126f.

HAPPINESS, the summum bonum, xxii, 9, 19

HARIBHADRA Suri, 128

hEADS OF GROUPS OF SAINTS, special qualities of, 131f.

HEAVENS, number and place of xxxviii, 124

HELL, divisions of, xxxviii, 120-1; beings in, 43

HEMCHANDRA, 128, 134

Himsa, 94 See also Ahimsa

HISTORY, Jaina, x, xxvi

Hiyamana, 63

HOERNLE, Dr. R., ix, xiii, xxxvii

HOUSEHOLDER, life of, xxiii

HUMAN BEINGS, location of, in the vuniverse, 120, 122

Hundaka, 34



IDEAL, the Jaina, xxiv

IDOL-WORSHIP, 75

lha, 62

IMAGES, worship of, 74

INDEPENDENCE, man's, 4

Indian Antiquary, xxxvii

INDRA, 145

Indraka-bila, 136

Indraka-vimana. 136

INDRANANDIN, 134

INDUS, Great, 124

INFERENCE, 62, 115

INFINITIES, 1

INFLOW of matter. See Asrava

INSCRIPTIONS, Mathura, xxxiii

INSIGHT. See Darsana

INTUITIVE knowledge, 115

INVISIBILITY not proof of non-existence, 44

INVOCATION, Jain, 3 

Irya, 97, 134

Ishat-prabhara world 124

ISLANDS, 122



JACOBI, Prof., on Jain literature, ix, xiii, xvi, xxv, xxxviii, 145; on antiquity of Jainism, xxx f.

Jaina Gazette, xvi 53

JAINA PHILOSOPHY, First Principles of, x

JAINA SCRIPTURES, Digambara, and Svetambara, 145

JAINAS, x, xii, modern, 73 (prosperity of)

JAINI, Manik-chand, xvi

JAINISM, early Buddhist references to, xxix f., 24; persecution of, xxxvii f., fundamental principles of, xl, 1 f.; not atheistic, 4; a practical religion, 73: occult side of, 74; books and articles on, x, xvi; Western interest in xii; preached to the world, xxvii: a peculiarity of, 22

JAIN LITERATURE SOCIETY, x

Jala-gata-chulika, 142 (contents)

JAMBU, a kevalin, xxxvi

Jambu-dvipa, 121 f., 138 (contents)

jambu-dvipa-prajnapti, 138 (contents)

Jati, 33

JEWELS, Three, 7, 52, 107

JHAVERI, Hirachand Liladhar, x, 118

Jijnasa, 62

Jina, 1. For list see Table

Jina-deva, 78

Jiva, xxii, 7, 9, 82-4, 136

Jivas, classes of xxxviii

Jnana, 108

Jnanachara, 133

jnana-pravada-purva, 140 (contents)

Jnanavaraniya-karma, 27, 30, 36 Table

Jnatridharma-katha-anga, 137 (contents)

JONES, Sir William, ix

JUNAGADH, xxxiv



Kala, 15

Kala, xxvi, 57, 86, 136

Kalpa, See Aeon

Kalpakalpa-prakirnaka, 144 (contents)

Kalpa-sutra, xxxviii

Kalpatita, 124

Kalpa-vriksha, xxvi

Kalpa-vyavahara-prakirnaka, 144 (contents)

Kalyana-vada-purva, 141 (contents)

Kama-deva, 5, 127 (list)

Kanksha, 50

Karana, 51, 113-15

Karma, xxiii, xxvii; doctrine of, xvi; material, 13; kinds of, 26f., Table; aspects of, 30: accumulation of, 37-8; riddance of, 37-41, 99

Karma-bhumi, xxvii

Karmana body, 4, 33, 43, 60

Karma-pravada-purva, 140 (contents)

Karma-vargana, 21, 71, 95

Karta, 83

Karya, 113-5

Kashaya, 45, 56, 94-5

Kashtha, 15

Kathani, 138

KATHIAVADH, xxxiii f.

Kaya, 16, 87, 89. See BODY

Kaya-klesa, 133

Kayotsarga, 133

KESIN, a Jaina, teacher, xxxii

Kevala-jnana, 60, 65, 109-10

Kevalin, xxxvi f., xxxix, 79

KINGS, talk concerning, 94

KNOWLEDGE, secular, xxiv; right, 52, 58; perfect, 60; false, 60; kinds of, 61, 109 f, 104; logic of, 61 f., 112 f., concurrent kinds of, 65: ways of deriving, 74; and karma, 96

KRISHNA, cousin of Neminatha, xxxv

Kriti-karma-prakirnaka, 143 (contents)

Kriya-vada, xxxi

Kriya-visala-purva, 141 (contents)

Krodha, 94

Kshattriya, xxiv

Kshayaa, 49, 57

Kshayika, 51

Kshayika-samyakta, 50

Kshayopasama, 48, 50, 57

Kshayopasama-nimittaka, 63

Kshetra, 57, 119 (list), 136

Kshma-moha, 52

Kshipra, 62

Kula-karas, 5, 128 (list)

KUNDAKUNDA Acharya quoted, 45, 77-80, 82-8, 90, 93, 96, 99-101, 104, 108, 111

KUNTHU-NATHA, a Tirthankara, 6 Table

LANGUAGE of Jaina, canon, xxv

LATTHE, A. B., x, 72

LAYMAN, rules for, xxiii, 67-68; stages in life of 67-8

Lesya, 42, 45 f., 56, 104

LEUMANN, Prof. E., ix

LIBERATION, xxiii

LICHCHHAVIS, xxxi

LIGHT, theory of, 21

LITERATURE, Jaina sacred x, xvi, xxxvi f., 135f.

LIVING BEINGS, 7. See Jiva

Lobha, 94

LOGIC, Jaina, 61, f., 112f. 118

Loka, 13, 14, 22, 98, 119

Lokanala-dvatrimsika, 128

LUNKAS, xxx n. 



MACKENZIE, Cononel colin, ix

Madhya-loka, xxxviii, 22, 120

MAGNITUDES (asti-kayas), 7, 15, 24

Mahabhashya, vxxviii

Maha-bharata, xxxv

Maha-ganga 123

Mahakalpa-sanjnaka-prakirnaka, 144 (contents)

Maha-pundarika-prakirnaka, 145 (contents)

Maha-sindhu, 123-4

Maha-vagga, xxxi

MAHA-VANA forest, xxviii

MAHAVIRA, "Life of" xvi, xxvii; nirvana of, xxvii, xxxiii; not founder, xxxiii; speech of, xxxv; source of Jaina sacred books, xxxv;the ideal, 74

Maha-vrata, 133

Majjhima Nikaya, xxx

MAKKHALI GOSALA xxxi f.

Mala, 50

MALLI-NATHA, a Tirthankaras, 6 Table

MALLISHENA 118

MAN, xix f., 1 (dual personality, perfectibility), 60 (bodies)

Mana, 94

Manah-paryaya-jnana, 59, 60, 64, 109-10

Mangala, eight auspicious objects, 130

MANIKYANANDIN, 118

Manushya-gati, 45

Mardava, 132

Marga, 55

MARWARI, dialect, xxv

Masa, 15

Mati-jnana, 59, 61-2, 109-110

MATTER, xxiii, 13 (nature of), 20 (atoms, etc.) 20 (qualities), 21 (gross and fine), 38 (tendency of), 88.9 (texts)

Maurtika, 110

Maya, 58, 94

Maya-gata-chulika, 142 (contents)

MEDICAL science, See Prana-vada-purva-gata, 141

MEMORY, xxxvii (literary transmission by) 61, 1113

MERU, Mount, 121, 125

METAPHYSICS, subject of, xix; defined, xxi; introductory remarks on, xxii; Jain, 7 f., 82 f.

MEWAR, Jain scriptures in xxxviii

MIMAMSAKA, the system, 116

MIND, material, 13, 84

MIND-KNOWING, knowledge. See Manah-paryaya-jnana

mINERALS, souls of, 8

MIRACLES, see Jala-gata-chulika, etc, 142. See Pratiharya

Misra, 49

Mithyatva, 48, 94

Mlecchas, 123

MODES of expression (Nayas), 116

MODIFICATIONS in substance, 11; helped by time, 15

Moha, 38

Mohaniya-karma, 27, 32, 36 Table, 92

Moksha, 37, 41, 43, 65, 100

Moksha-marga, 49, 51, 52, 53, 67

MOLECULE, atoms in, 88

MOON, 125. See also Chandraprajnapti

MOTION, medium of, 13, 22, 85

MOUNTAINS, great, 122

Muthurta, 15, 57

Mula-sutras, xxxviii, 146

Muni, 2, 51

MUNI-SUVRATA, a Tirthankara, 6 Table



Nadi, trasa, 120

NAIYAYIKA system, 15

Nali, 15

Nama, 74

Nama-karma, 27, 32, 36 Table

NAMI-NATHA, a Tirthankara, 6 Table

NANDIMITRA, a Srutikevalin, xxxvi

Naradas, 5, 127 (list)

Naraka-gatim 45

Narayanas, 5, 126 (list), 139

Nara-putta, See Mahavira

Nayas, 112, 116

NEMICHANDRA SIDDHANTA-CHAKRA-VARTIN quoted, 79, 104, 105

NEMI-NATHA, a Tirthankara, xxxiii, 6 Table

Nidra, 94

Nihsankita, 108

Nihsrita, 62

Nimisha, 15

Nirdesh, 55

Nirgrantha, xxx, xxxi f., xxxvii

Nirjara, 37, 40, 98-9

Nirmana-nama-karma, 33

Nirvana, xxiii 2, 29, 37, 67

Nirvedani, 138

Nirvichikitsita, 108

Nirvikalpa-darsana, 115

Niryuktis, commentaries, xxxviii

Nisarga, 55-6

Nischaya, 62, 107

Nischaya-samyag-darsana, 54

Nishidika-prakirnaka, 145 (contents)

Nishkankshita, 108

Nisrita, 62

Niyama-sara-gatha quoted, 78-80, 86, 89

NON-INJURY, importance of, 70; social effects of, 72, See also Ahimsa

NON-SCRIPTURAL knowledge, 63

NON-SOUL. See Ajiva

NON-UNIVERSE, 22, 119

NUNS, not admitted by the Digambaras, xxxix n. 

Nyagrodha-parimandala, 34

Nyaya, Gautama's, 117

Nyaya-bindu, 118



OBSERVANCES, the five, 66

OCCUPATIONS, wordly, abandonment of, 70

Om, 3

OMNISCIENCE, 106

OMNISCIENT SOULS, 	qualities of, 2, 129 f.



Pada-nama-karma, 33

Padarthas, xxxviii, 7, 41 f., 101, 137

PADMAPRABHA, a Tirthankara, 6 Table

Painnas, xxxviii, 146

Pakshika-Sravaka, 68

PANCHA PAHARO, xxviii

Panca-parameshthi-puja, 134

Pancha-parameshthin, 2 (supreme saints)

Panchastikaya-gatha quoted, 43, 77, 79, 82-8, 90, 93, 96, 99-101, 104, 108, 111

Papa, 41, 101

para-ghata, 35

Paramagama, the, 135

Paramanu, 22, 88, 90

Paramarthika-pratyaksha, 113

Paramatma-prakasa quoted, 78, 84

Parameshthings, Five, 2

Parigraha,-tyaga, 70, 97, 134

Parikarmas, xxxvi, 138 (contents of)

Pariksha, 62

Pariksa-mukha, 118

Parinama, 81, 100

Parisaha-jaya, 98

Parisamkhyana, 131

Paroksha, 113

Parokshabhasa, 116

PARSVANATHA, Tirthankara, xix, 6 Table, 50

PARTS, substances and their, 16

Paryapta, 35

Paryaya, 11

Paryayarthika-naya, 116

PASSIONS, 56

Patali-putra, Council of, xxxvii, 145

PATNA, see PATALIPUTRA

Patavalis, Jain, xxxvi

PAVA-PURI, Mahavira's death at, xxviii f.

PAVOLINI, Prof. P., xvi

PENAL CODE, Indian, 72

PENITENCE. See Prayaschitta

PERCEPTION, right, 49, 52; in logic, 61-2, 113

PERFECTIONS, four infinite, 1

PERSECUTIONS, of Jainism, xxxviii f.

PERSONS, great, see Salakapurusha

Phalabhasa, 116

PHILOSOPHY, basis of xix; jaina principles of, x, xl

PILGRIMS, xxviii

PLANETS, influence of, 141

POINTS OF VIEW (neyas), 117

POLITICS talk of, 94

Poshadhopavasa, 69

Prabha, 120

Prabhavana, 108

Pradesa, 16, 24, 30, 85, 88-90, 95

Prakirnakas, xxxviii, 135 (contents of), 143, 16

PRAKRIT, Jain use of, xxv

Prakriti, 30, 50, 95

Pramada 94-5

Pramada-bhava, 51

Pramana, 112, 115

Pramanabhasa, 115

Pramana-naya-tattvalokalamkara, 118

Pramatta-virata, 51

Prana, 82

Prana-vada-purva, 141 (contents)

Prasna-vyakarana-anga, 137 (contents)

Prathamanuyoga, xxxvi, 139

Pratiharya, 130, 143

Pratikramana, 132, 133

Pratikramana-prakirnaka, 143 (contents)

Pratimas, 50, 67

Prati-narayanas, 5, 126 (list), 139

Pratindra, 145

Pratipatti, 62

Pratishthapana, 97, 134

Prati-vasudevas, 5, 126

Pratyabh jnana, 113

Pratyaknyana, 133

Pratyakhyana-pura, 141 (contents)

Pratyaksha, 113

Pratyakshabhasa, 1154

Pratyeka 35

Prayaschitta, 131

PREDESTINATION, denied, 29

Preraka, 14

PRIDE, eight kinds of, 55, 108

PRINCIPLES, xxiii, 1 f. 7, 37, 93 (seven), 101 (nine)

Prishtha-nama-karma, 33

PSYCHICAL condition, 39 f.

Pudgala, 13, 20-1, 24, 84, 87-9, 136

Pundarika-prakirnaka, 144 (contents)

Punya, 41, 101

Puranas, of the Hindus, 125

Purushartha-siddhy-upaya quoted, 81, 107, 134

Purva-chara, 113-14

Purva-gatas, 139 (contents)

Purvas fourteen, xxxvi

PUSHPADANTA, a Tirthankara, 6 Table



QUALITIES and attributes, 11, 84; of saints,129 f.

QUALITY, category of, xxxii

QUATERNARY, infinite, 20



Raga, 38

RAJAGRIHA, xxviii

RAJAMATI, princess, xxxiv

Rajju, 56, 119f.

Rasa, 33

Rasa-parityaga, 131

Rashtra-katha, 94

Rati, 38

Ratna-karanda-sravakacharu quoted, 108

Ratri-bhukta-tyaga, 69

REASONING, modes of, 113-16

REAY, Lord, 73

REFLECTION, 62

RE-INCARNATION, 28, 30

RELIGION, the question for, xix; "creed" a synonym, xx; Jain c. I,.77f.

RENUNCIATION, 133

"Repertorie d' Epigraphie Jaina," xvi

RESPONSIBILITY, man's, 3

RESTRAINT, the threefold, 66

Right conviction, 52-7

Riju mati, 64, 110

RISHABHA, a Tirthankara, xxxiii, 6 Table

Ritu 15

RITUAL, purpose and definition of, xxi; introductory remarks on, xxiv; ain, 74f.

Rudras, 5, 127 (list)

Rupa-gata-chulika 142 (contents)



Sabda, 113

SACHCHAKA, xxxii

Sachi, 34

Sachitta-tyaga, 69

Sadhana, 55, 56

Sadharana, 35

Sadhu, 2, 80

Sagara, 57

Sagara-dharmamrita, 68

SAGES, classes of, 2

Saha-chara, 113, 114

SAINTS, characteristics of, 129

Sakalendriya, 136

Sakara-jnana,, 109

Salaka-purusha, 126 (list)

Sal-lekhana, 144

Sama-chatura, 34

Samanna-phala Sutta, xxx

Samantabhadra Acharya quoted, 78, 108

Samanya, 115

Samavaya-anga, 136 (contents)

Samaya, 15

Samaya-sara-kalasa quoted, 96, 102

Samavika, 69, 132

Samayika-patha quoted, 79

Samayika-prakirnaka, 143 (contents)

SAMBHAVA-NATHA, a Tirthankara, 6 Table

"Samghayani," 128

Samhanana-nama-karma, 34

Samiti, 97, 134

Samkhya, 57

Samkhya, 58

Samkhyabhasa, 116

Samkshepa-drishti, 55

Samsara, xxvii, 11, 77, 97

Samsara-stha, 83

Samsaya, 94, 115

Samstava-prakirnaka, 143 (contents)

Samsthana-nama-karma, 34

Samudghata, 90

Samvara, 37, 39, f., 96, 98

Samvatsara, 15

Samvedani, 138

Samvyavaharika-pratyaksha, 113

Samyag-darsana, 52, 55

Samyag-jnana, 30, 52

Samyag-mohaniya-karma, 49

Samyak-charitra, 52

Samyakta, 56, 62

Samyaktva, 49

Samyama, 56, 132

Samyamin, 59, 64

Sanghata-nama-karma, 34

Sanjna, 61

Sanjnin, 56

Sanka, 50

SANKARA ACHARYA, Jains persecuted by, xxxviii

Sankshepa-drishti, 55

SANSKRIT, Jain use of, xxv

Santi, 50

SANTI-NATHA, a Tirthankara, 6 Table, 50

Sapta-bhangi, 117, 140

Sarira. See BODY

Sarva-jna, xxxvi

Sas(v)adana, 49

Sat, 57

SATISCHANDRA VIDYABHUSHANA, 118

Satta, 11, 16, 83

Satya, 96, 132, 133

Satya-pravada-purva, 140 (contents)

Saucha, 132

Savipaka-nirjara, 41, 99

Sayoga-kevalin, 52

SCIENCES, treated in the Vidyanuvada-purva-gata, 141

scriptures See LITERATURE

SELF, xxii

SENSE, organs of, 9; channels of knowledge, 59

SEXES, 59

SHADE, matter of, 89

Siddha, 2, 17, 18, 79, 83, 107, 130

Siddha-kshetras, xxxviii

Siddhanta, the jaina doctrine, xxxvii

SIDDHASENA DIVAKARA, 118

Siddha-sila, 14, 124

SIGHT, second. See Avadhijnana

SIHA, a general, xxxi

Siksha-vratas, 69

SIN, original, 43

Siro-nama-karma, 33

SITAL PERSHADJI, Jaina-bhushana Brahmachari xiv

SITALA-NATHA, a Tirthankara, 6 Table

Siva-koti, 67

Skandha, 16, 20, 88

SLEEPING apart, 131

Smriti, 61, 113

Sneha, 94

SORROW, 78

SOUL, xxii f, xiv; free, 2, 4; place of liberated, 2, 18, 124; embodied, 2, 103; kinds and qualities of, 8f., 82-3; and non-soul, 7, 82; conditions, etc, of, 13, 17-18, 82-3; parts of, 16; size of, 17, 90; as agent 28, 81; defined as conscious, 83-4; penetrability of, 91; character of the, 1; classes of, tabulated, 4; powers of, 9; indivisible, 58

SOUND, production of, 90

SPACE, xxiii; divisions of, 14, 22; unit of, 16; as container, 85

Sparsa-nama-karma, 33

Sparsana, 57

SRAVANA BELGOLA, in Mysore, xxxviii

Sreni, 51

SREYAMSA-NATHA, a Tirthankara, 6 Table

Srotra-nama-karma, 33

Sruta-jnana, 59, 63, 109-10

Sruti, 135

Sruti-kevalin, xxxvii

STAGES of moral development, 7; of soul, 48 f.; of laymen's life, 68 f.

STARVATION. self-, 131

STATIONARINESS, means of, 14, 22

STATIONARY souls, five kinds of, 82

STEVENSON, Mrs Sinclair, x

Steya, 94

Sthalagata-chulika, 142 (contents)

Sthana-anga, 136 (contents)

Sthanaka-vasis, xxxix n.

Sthana-nama-karma, 33

Sthapana, 74

Sthavara, 8, 35, 71, 82, 136

Sthiti, 30, 55, 56, 95

Sthula, 89

Stri katha, 94

Stuti, 132

SUBSTANCE, and attributes, 7, 84; doctrine of, 11

SUBSTANCES, 7, 13 (kinds of), 25 (chief), 119 (increate and indestructible)

SUDHARMA-ACHARYA, a kevalin, xxix, xxxvi

Sukla-dhyana, 51

Sukshma, 35, 39, 89

Sukshma-samaraya, 51

Sukshma-samjvalana-lobha, 51

SUMATI-NATHA, a Tirthankara, 6 Table

SUN (s), two, 125, 138. See also surya-prajnapti 

sundarata 108

SUPARSVA-NATHA, a Tirthankara, 6 Table

Surya-prajnapti, 138 (contents) 

Sushama era, xxvi

Sutra, xxxvi, xxxvii, 139, 146

Sutrakrita-anga, 136 (contents)

SUVIDHI-NATHA, a Tirthankara, 6 Table

Svabhava, 114

Svadeha-parimana, 83

Svadhyaya, 131, 133

Svamitva, 55, 56

Svati, 34

Svetambaras, origin and view of, xxxvii, xxxixn.; dialect of, xxv; canon of, xxxvii f., 145 f, disowned by Digambaras, xxxix

SWAMI KARTTIKEYA quoted, 77, 80

Syad-vada, 112, 116, 117

Syad-vada-manjari, 118

SYLLOGISM, Jain, 117



Taijasa, 33, 43, 60

Tanu-vata-valaya, 120

Tapachara, 133

Tapas, 100, 108, 131-2

Tarka, 62, 113

Tattvae(s) enuymerated, xxiii 37 f., 93

Tattvarthadhigama-sutra, See Tattvartha-sutra

Tattvartha-sara, quoted, 43, 44, 82, 87-93, 95, 99, 100, 103, 107, 109, 110; reference to 55, 64, 65

Tattvas, number of, xxxviii

TEACHER, 55, See Upadhyaya.

TEMPLES; xxviii

TESSITORI, Prof., xvi

THEOLOGY, defined, xxi; Jain, xl, x. I, 77-81

THOMS, F. W., xi, xiii

THOUGHTS, knowledge of. See Manah-paryaya-jnana

TIME, doctrine as to, xxiii, 15; divisions of, 15, 86; as cause of modifications, 86

TINTS of the soul, 7, 45 f., 56. See Lesya

Tirthankaras, era of. xxvii; I, 5, 6, Table, 78, 129, 139

Tiryag-gati, 45

TOD, Colonel J., 73: "Rajasthan," 73

TRADES, prohibited, 71 f.

TRANSMIGRATION of souls, 9, 28-9

Trasa souls, 9, 35, 82

Trasa-nadi, 56, 121

Triloka-bindu-sara, 142 (contents)

TRUTH, conventional and absolute. See Vyavhara and Nischaya

TRUTHFULNESS, 94

Tyaga, 132



Uchchhvasa, 35

Udara-nama-karma, 33

Udasina, 14

Udaya, 48, 53

Uddishta-tyaga, 70

Uddyota 35

UGRASENA, xxxiv

Uha, 62

Ukta, 62

UMASVATI, 118, See also Tattvarthadhigama-sutra, Tattvartha-sutra 

UNIVERSE, xxii: creation of denied, 5; inhabited, 13, 14; shape of, 22, 119; summit of, 2, 79, 124; causes of, 87; dimensions 119; life in, 120; elements of, 16

Upadhyaya, definition of, 2, 80

Upaghata, 35

Upaguhana, 108

Upalabdhi, 113

UPALI, xxx

Upangas, 33

Upangas, xxxviii, 146

Upasakadhyayana-anga, 137 (contents)

Upasama, 48, 51, 56

Upasama-samyakta, 50

Upasanta-moha, 52

Upasarga, 129

Uposatha, xxxi

Urdhva-gati, 83

Uro-nama-karma, 33

Utpada, 11, 16

Utpada-purva, 139 (contents)

Utsarga, 97

Utsarpini, era, 15, 47, 119, 136; divisions of, xxvi

Uttama-kshama, 132

Uttara-chara, 113-14

Uttaradhyayana, 135 (contents)

Uttaradhyayana-prakirnaka, xxxii, 144 (contents)

Uttara-purana, 128



VADIDEVA Suri, 118

Vaikriyika body, 33, 43, 60

VAISALLI, birthplace of Mahavira, xxvii

Vaiyapritya, 131

VALABHI, Council of, xxxvii

Vandana, 132

Vandana-prakirnaka, 143 (contents)

VARDHAMANA, a tirthankara=MAHAVIRA, 6 Table

Vardhamanaka, 63, 130

Vasu-devas, 5, 126 (list)

VASUPUJYA, a Titthankara, 6 Table

Vata-valaya, 120

Vatsalya, 108

Veda, 56

Vedaniya-karma, 27, 36 and Table

VEDANTA, avidya in, 58

VEGETABLES, fresh, 69; souls of, 8

Vicarana, 62

Vichikitsa, 50

Vidhana, 55, 57

Vidyanuvada-purva, 141 (contents)

Vihayo-gati, 35

Vihayo-nama-karma, 33

VIJAYA, a great ascetic, 137

Vijayardha mountains, 123

Vikalendriya, 136

Vikrama year, 114, or A.D 57, Digambara canon written after the, xxxviii

Vikshepani, 138

VIMALA-NATHA, a Tirthankara, 6 Table

Vinaya, 94, 131, 143

Vinaya-prakirnaka, 143 (contents)

Vipaka-ja. 99

Vinaya-prakirnaka-anga, 138 (contents)

Viparita, 84

Viparyaya-jnana, 115

Vipula-mati, 64, 110

VIRTUE, identcal with happiness, xxii

Viruddha, 114

Viryachara, 133

Viryanuvada-purva, 139 (contents)

Visesha, 115

Vishayabhasa, 116

VISHNU-NANDIN, a Srutikevalin, xxxvi

Vivaha-prajnapti, 137 (contents)

Vivikta-sayyasana, 137

Vows, layman's, xxiii, 66, 69

Vrata, 69, 96

Vrata-praisamkhyana, 131

Vyakhya-prajnapti, 137 (contents 139 (contents)

Vyanjanza, 63

Vyapaka, 114

Vyapya, 113

Vyavahara-samyag-darsana, 54

Vyaya, 11, 16

Vyutsarga, 132



WAREN, H,. x

WATER, souls of. xxx, 8

WEBRE, Prof. A., ix, xiii

WHITE LESYA, 11

WOMEN, talk concerning, 94

WORK, age or land of, xxvii

WORSHIP, of qualities, not persons, 3; modes, etc., of, 69, 75, 143 (kriti-karma-prakirnaka) 

WRITING, Jain employment of, xxxvii

WRONGS, civil, and criminal, 72



YADAVA clan; xxxiv, xxxv

VAMA, 10

YOGA, 38, 45, 56, 95, 144

YOGINDRA ACHARYA QUOTED, 78, 84



ZONES, geographical, 122






